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FOR SAMSKRIT TEXT WITH SANDHEES 

Guide to Splitting Sandhees 
 

The Conventional Samskrit verses are placed together with the Commentary. 

At the end of the Commentary section, the Split-Sandhee Samskrit Format is given 
for benefit of beginners. Word-combinations are highlighted in bold underline, to help 
arrive at the original words. This is a unique feature in Samskrit presentation. 

PURPOSE: To assist new students who are just finding their way in Samskrit. This is 
not intended for those who are already proficient in Samskrit. 

1. The method enables normal chanting as well as indicates the individual words.  

2. The Sandhees (in bold underline) are not Samskrit words, but are needed for 
correct chanting and to determine the words on either side of the Sandhee, based on the 
following table for each different vowel. 

3. The transliteration in the book applies this table and indicates individual words. 
 

Add to End 

of Prior Word 

Vowel 

Sandhee 

Add to Front 

of Posterior Word 

A      (a) -AÉ- (aa) A     (a) 

C       (i) -D- (ee) C      (i) 

E       (u) -F- (oo) E      (u) 

elongated vowel -"x-  short vowel 

short vowel -x"-  elongated vowel 

elongated vowel -"x" -  elongated vowel 

A      (a) -L- (e) C      (i) 

A      (a) -Lå- (ai) L      (e) 

A      (a) -AÉå- (o) E     (u) 

A      (a)  -AÉæ- (au) Lå      (ai) 

AÈ     (ah) -AÉå (o) unaffected 

C       (i) -rÉç (y) unaffected 

E       (u) -uÉç (v) unaffected 

È       (h)  -xÉç,  -Uç,  -zÉç  unaffected 
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|| mÉgcÉSzÉÏ || 
 

 

THE PANCHADASHEE  

 

Talks by Swami Advayananda 
 
  

“INTRODUCTION to the Whole Book” 
 

 
 

THE PANCHADASHEE IS COMPRISED of fifteen Books, together called Megha 

Prakarana. Panchadashee means, “comprising of fifteen”. The word “Chapters” is not 
accurate since the 15 Books do not link up like chapters in a book. Each one is independent. 
The only link for all the Books is the subject matter, Sat Advaitam, the Non-Dual Reality.  

The words in Samskrit grammar for short and long are Laghu and Guru. 
Panchadashee is a Laghu Grantha, a small text. But among all small texts, it is the Guru! That 
gives some idea of its standing in Vedantic literature. 

There are Shastra Granthas which deal with all the topics in Vedanta, and there are 
Prakarana Granthas which deal with some of the topics only. Panchadashee is one of the 
latter type, but is the biggest among all the elementary texts. It is a foundation text, and 
some Vedanta teachers, such as Swami Tapovan, the Teacher of Swami Chinmayananda, 
begin the study of Vedanta with this text. 

The Panchadashee’s 15 Books contain a total of 1571 verses. The whole book is split 
into 3 Parts, each with five Books. Each part deals with a particular aspect of the Truth: 

 

PART SIZE MAIN TOPIC DESCRIPTION 

1 – Chap 1 to 5 294 verses SAT Viveka   (Discrimination) 

2 – Chap 6 to 10 848 verses CHIT Deepa    (Light) 

3 – Chap 11 to 15 429 verses ANANDA Ananda  (Bliss) 

 

The last Book of each Part is the shortest, for some reason. They are Book 5 (8 
verses), Book 10 (26 verses) and Book 15 (35 verses). The two largest Books are in Part 2, 
namely, Book 6 (290 verses) and Book 7 (298 verses). These statistics are just for 
information in order to get a feel for what we are going to study. At Sandeepany 
Sadhanalaya, we studied only Books 5 and 10, the two shortest chapters. 

  

 

***** 
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||  mÉgcÉSzÉÏ Ì²iÉÏrÉÉåÅkrÉÉrÉÈ  || 

||  qÉWûÉpÉÔiÉÌuÉuÉåMüÈ  || 
 

 

PANCHADASHEE – BOOK 02   (109 Verses) 
  
 

MAHA BHOOTA VIVEKA    
 
  

“Differentiation of the GREAT ELEMENTS” 
 

 

||  ´ÉÏqÉÌ²±ÉUhrÉxuÉÉÍqÉÌuÉUÍcÉiÉÉ  || 

Sri Swami Vidyaranya 

 

 
 

INTRODUCTION 

(Verse 01) 

 

Verse 1: Introduction of the Topic 
 

xÉS²æiÉÇ ´ÉÑiÉÇ rÉ¨ÉiÉç- , mÉgcÉpÉÔiÉÌuÉuÉåMüiÉÈ |  

oÉÉå®ÒÇ zÉYrÉÇ iÉiÉÉå pÉÔiÉ- , mÉgcÉMÇü mÉëÌuÉÌuÉcrÉiÉå    ||2.1||    
 

1 
sat advaitam  

   shrutam yat tat 

“Truth is One without a second,” –  

so declare the scriptures (Shrutis). That same Truth, 

2 pancha bhoota vivekatah; by the method of differentiation of the five elements, 

3 bodhum shakyam tatah bhoota can be known. With that in mind, the elements –  

4 panchakam pravivichyate. five in number – are now going to be elaborated upon. 
 

Interestingly, the Book begins with the words that represent the overall theme of the 
whole 15 Books of the Panchadashee – namely Sat Advaitam. 

1 Shrutam here refers to that which is heard from the scriptures. The Upanishads are 

often called Shruti, as they are records of what the sages have “heard” directly revealed to 
them. The topic of Sat Advaitam forms the heart of the discussions in the Upanishads. 

2-3 The word Vivekatah not only means discrimination between or distinguishing 
one thing from another; it also means a “distinct knowledge” or a “clear comprehension”of a 
subject. Here, it is not the discrimination between the five elements, but rather the 
discrimination of the Self from each of the five elements. This is very important to note. 

4 The text claims to propose a method by which the Reality may be clearly seen 
when the method is fully understood as explained herein (in this Book).  

The above introduction also serves the purpose of “Anubandha Chatushtaya”, by 
which the reader is connected to the text: the Adhikari, the Vishaya, the Prayojan and the 
Sambandha are all covered in this verse. 
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WHAT IS SAT ? 

In the Chandogya Upanishad there is a very universally accepted definition of Sat:  

Sad eva soumya idam agre aaseet –  
“Before creation came about, O dear seeker, there was only Existence.” 

The above encapsulates the Indian concept of Existence, which is no different from 
the Reality. Firstly, “before creation” tells us of a circumstance when there was nothing else 
in existence. This is, of course, a theoretical postulate, and is made merely to remove all 
manifested phenomena out of the equation that defines the Truth. 

If there were no creation, it means that there was no thing or object, and so there 
were no qualities or properties as these are related only to objects. Hence, Pure Existence or 
Sat must necessarily be without any properties. Properties could only have arisen when the 
first element or elements were created.  

 

Existence Compared With Thread  

 Acharyaji began an in-depth camparison with cloth-and-thread to illustrate what 
Existence could mean. Before all garments were made, there was cloth; before cloth itself 
was made, there was only thread; before thread was made, there was only cotton. In this 
way, we can trace creation back to its original roots – and we arrive at Pure Existence. 

Sat is the cotton from which all the garments that we see are made. It is the 
common denominator for everything that is created. This is a very important investigation, 
as we shall soon see. By carrying out this investigation to its logical conclusion, we come to 
nothing short of what is called the Supreme Reality or Sat. This is the goal of all spiritual 
seekers. 

To know that cotton is the common denominator of all cloth we did not have to tear 
up all clothing and remove all the threads one by one. We simply had to have a good 
intellectual comprehension of the fact. It is the same with Sat. A clear conception of Reality 
is a vital step in one’s spiritual quest to discover the Reality of oneself. 

 

The Wisdom of Birbal 

Sat includes not only everything that we know in creation, but also everything that 
we do not know. Acharyaji told us this story to illustrate the importance of this fact: 

Akbar, the emperor, asked his trusted and wise minister, Birbal, “Is God in 
everything?” Birbal replied positively. Akbar looked pleased; it meant that whatever he gave 
in charity was nothing but God. Birbal could see this in the emperor. He said, “But, Sire, you 
cannot give me everything.” Akbar assured his minister that he will receive whatever he asks 
for. Birbal wisely asked, “Then give me Nothing!” 

Akbar did not expect this request. How to give nothing? Birbal said, Ï will show you 
how. Look under that carpet. What do you see there?” Akbar dis so and was forced to say, 
“There is nothing there.” Birbal said, “So, that is what I am asking for. Give it to me!” 

Akbar smiled at the wisdom of Birbal and accepted defeat.  The point of this 
delightful story is that even nothing is Existence. It is included as one of the things created. 

 

From SAT to ADVAITAM – Six Levels of Understanding 

These two words actually have a gap of understanding between them. How do we 
move from Sat to Advaitam? When we look at this carefully, there are six steps in between. 
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First Level: SAT  Astitaa Maatram – “Existence alone”. This is where we began 
with the definition of the term Sat. 

Second Level: Astita Maatram  Guna Rahitam – “without any properties”. Being 
Pure Existence the implication is it is not an object and so it cannot have any properties. 

Third Level: Guna Rahitam  Indriya Agocharam – “not graspable by the senses”. 
Since it is not an object, it cannot something that can be perceived by the senses. 

Fourth Level: Indriya Agocharam  Sarva Gatam – “present in everything”. If it not 
within the range of our senses, then it has to be something that pervades everything, i.e. it 
has to be Infinite in nature. 

Fifth Level: Sarva Gatam  Ekam – “One”.  If it is all-pervading and infinite, then 
logically it has to be one whole, that is omnipresent. 

Sixth Level: Ekam  ADVAITAM – “without a second”. There can only be one 
Infinite. This rules out the possibility of there being anything else, i.e. Existence No.2.  

By this step by step method we expand our understanding from just Sat to Advaitam. 
All the gaps in our knowledge in between are now filled. Our understanding is quite clear.  

 

Implication of Sat Advaitam 

There is another important deduction we can make at this early stage of the text. 
Before creation, means the period when there was no world in existence. At the moment of 
creation, what happened that brought the world into “existence”? Vedanta philosophy 
postulates something which no other traditional philosophy has ever dared to postulate.  

Vedanta postulates that that this whole creation arose from Sat and also that the 
whole of Creation was a plan proposed and conceived of by Sat. It has to be, because there 
was nothing else! Thus we have the important deductions that both the Material Cause as 
well as the Efficient Cause of the world is Sat, the Supreme Reality. Book 1 details this. 

Let us consider the creation of pottery. The material cause of the pottery is clay. 
Everything related to the sourcing of the clay may be included in the camp of the material 
cause. The efficient cause of the pottery is the potter. He conceives the idea of creating the 
pots. Every accessory needed apart from the clay to make the pot, such as the kiln, the 
wheel, the shaping instruments, etc, are in the camp of the efficient cause. 

In creation, we cannot say that God took up a big wheel and made creation. There 
was no wheel in existence at the time. He had to make everything out of Himself! Thus we 
have the unique philosophy which considers God to be part and parcel of His Creation. He is 
immanent, transcendent, and omnipresent; within, outside and all around.  

We are now in a position to extend our understanding of God: 

Seveth Level: Advaitam  Jnana Swaroopam – “of the nature of Consciousness”. 
The same Existence has the nature of sentiency to be “aware” of creation. 

Eighth Level: Jnana Swaroopam  Aikya – “Oneness of God and the Individual”. This 
is the master-stroke. Being aware of all implies that the individual’s consciousness is 
identical to God-consciousness. This equality is Vedanta’s unique contribution. 

Thus, we see the full implication of Sat Advaitam. It is called the Vastu Sangrah 
Vakya, meaning it jointly represents all the eight levels of understanding. 

 

 

***** 
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1.   THE FIVE ELEMENTS & THEIR PROPERTIES  

(Verses 02-06) 

 

EVERYTHING IN CREATION has some properties by which it may be identified as this 
or that. Where do these properties come from? It all points to the fact that the five basic 
materials or elements that were first created, each has one or more properties. Hence, 
whatever is made from any combination of these elements, will have the properties of the 
elements which it is made of. 

If we intellectually put aside the functional quality of garments, we get just cloths of 
different sizes and shapes. A colourful dress may be placed in front of a door. If one does 
not look carefully at it, it will pass as being just a “doormat”, no matter how expensive or 
pretty the dress is. 

If we put aside their shape or form also, then we get just see rags of different colour. 
If colour, too, is put aside, we see the whole thing as a mass of thread only. The idea is that 
as we remove each quality attributed to a thing, we find that we go to a deeper level in our 
understanding of the thing. 

If we really go deep enough in this way, we find that there is nothing in this world 
but only atoms! Even the atoms are not there – there is only energy; even energy is not 
there – there is only vibration. The ‘solidity’ of the world dissappears. In its place we begin 
to see something entirely new to our vision. We have a new vision of the very same world. 
We can see this whole world as just Sat or Existence. 

This is the direction of the entire study that follows. It appears that we are studying 
the chemistry of the world, but there is a deeper purpose behind the study. The Rishis did 
not aim to teach us chemistry. Their aim was to teach us of That which is the very Existence 
of all that exists. It will help us considerably to keep this always in mind as we progress 
through the Book. The book leads us upward, while fixing our gaze downward!  

 

 

Verses 2-6a:          Pada Nos. 
 

zÉoSxmÉzÉÉæï ÃmÉUxÉÉæ , aÉlkÉÉå pÉÔiÉaÉÑhÉÉ CqÉå |  

LMüÌ²Ì§ÉcÉiÉÑÈmÉgcÉ- , aÉÑhÉÉ urÉÉåqÉÉÌSwÉÑ ¢üqÉÉiÉç   ||2.2||    1-4 
 

mÉëÌiÉkuÉÌlÉÌuÉïrÉcNûoSÉå , uÉÉrÉÉæ oÉÏxÉÏÌiÉ zÉoSlÉqÉç |  

AlÉÑwhÉÉzÉÏiÉxÉÇxmÉzÉïÈ , uÉ»ûÉæ pÉÑaÉÑpÉÑaÉÑkuÉÌlÉÈ    ||2.3||    5-8 
 

EwhÉxmÉzÉïÈ mÉëpÉÉÃmÉÇ , eÉsÉåÇ oÉÑsÉÑoÉÑsÉÑkuÉÌlÉÈ |  

zÉÏiÉxmÉzÉïÈ zÉÑYsÉÃmÉÇ , UxÉÉå qÉÉkÉÑrÉïqÉÏËUiÉÈ    ||2.4||    9-12 
 

pÉÔqÉÉæ MüQûMüQûÉzÉoSÈ , MüÉÌPûlrÉÇ xmÉzÉïÇ CwrÉiÉå |  

lÉÏsÉÉÌSMÇü ÍcÉ§ÉÃmÉÇ , qÉkÉÑUÉqsÉÉÌSMüÉå UxÉÈ    ||2.5||     13-16 
 

xÉÑUpÉÏiÉUaÉÇkÉÉæ ²Éæ  , aÉÑhÉÉÈ xÉqrÉÎauÉuÉåÍcÉiÉÉÈ |   ||2.6.1||    17-18 
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TABLE SHOWING THE FIVE ELEMENTS AND THEIR PROPERTIES 

THE FIVE ELEMENTS AND THEIR PROPERTIES 
 

 

NO. OF 
PROP- 
ERTIES 

ELEMENT 
CONSTITUENT PROPERTIES ARISING FROM  

SPACE AIR FIRE WATER EARTH 

1 SPACE 
SOUND 

Carrier of All 
Types of Sounds 

 

 

  

2 AIR 
Rustling  
Sound 

TOUCH 

All Touch 
Sensations 

   

3 FIRE 
Crackling 

Sound 
Hot  

to the Touch 

COLOUR & 
FORM 

Self-Luminous 

  

4 WATER 
Rippling  
Sound 

Cold  
to the Touch 

Crystal Clear, 
Blue in Depth  

TASTE 

Neutral  
 

5 EARTH 
Rattling  
Sound 

Hard  
to the Touch 

Variegated 
Colours 

All Six 
Tastes 

SMELL 

Pleasant & 
Unpleasant 

 

 

Swa-Visesha Guna 

Swa-Karana Guna 
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 The Five Properties  

1 shabda sparshau roopa rasau Sound, touch, colour, taste and smell –  

2 gandhah bhoota GUNAAH ime; these are the five PROPERTIES of the elements. 
 

Their Distribution 

3 eka dvi tri chatuh pancha One, two, three, four and five – the properties 

4 gunaa vyoma aadishu kramaat. from space onwards increase thus successively. 
 

 The One Property of Space  

5 pratidhvani-r VIYAT shabdah The echoes of SOUND arise in SPACE (1 property). 
 

The Two Properties of Air  

6 VAAYAU beesi iti shabdanam; Moving AIR rustles with sound; and also it feels 

7 anushna asheeta samsparshah neither hot nor cold to the TOUCH (2 properties). 
 

The Three Properties of Fire  

8 VAHNAU bhugu-bhugu dhvanih. A flame of FIRE makes a typical crackling sound; 

9 ushna sparshah prabhaa roopam it feels hot; is effulgent, and has FORM (3 props). 
 

The Four Properties of Water  

10 JALEM bulu-bulu dhwanih; WATER makes a rippling sound; it is  

11 sheeta sparshah shukla roopam cold to the touch; it is clear in colour; and 

12 raso maadhuryam eeritah. it is neutral to the TASTE (4 properties). 
 

The Five Properties of Earth 

13 BHOOMAU kada-kadaa shabdah The EARTH makes a rattling sound; 

14 kaathinyam sparsham ishyate; it is hard to the touch;  

15 neela aadikam chitra roopam it has variegatd colours such as blue, red, etc; 

16 madhuh aamlaa aadikah rasah. it has all six tastes such sweet, sour, etc; and 

17 surabhi itara gandhau dvau  Earth emits both pleasant and unpleasant SMELL. 
 

Conclusion of the Classification 

18 gunaah samyak vivechitaah; Thus are the Properties well classified. 
 

The idea of breaking up the verses in the above manner is to clearly identify each 
portion that details the properties of each element. This is characteristic of Sri Vidyaranyaji. 
The accompanying table helps to minimise the need for explanatory comments. 

  

Grossness & Subtlety of the Elements 

The Grossness of an element is directly proportional to the number of properties it 
has. Earth, having all five properties, is the grossest element. Space, which has only one 
property, is the Subtlest of the five elements. The other elements are in between these. 
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Two Types of Gunas or Properties 

Properties may be divided into two types: 

i) Swa Visesha Gunas (SVGs): This is the property that is unique to each element and 
due to itself. It gives the defining characteristic of that particular element. 

ii) Swa Karana Gunas (SKGs): These are the properties that are inherited by an 
element from all its predecessors.  

 

The Relationship Between SVGs & SKGs: 

The SVG of an element becomes an SKG in each successive element after it in the 
hierarchy. The transmission of sound, touch, colour/form, taste and smell are the SVGs for 
each element from Space to Earth. They occur only in that element itself, and since an 
element is present in all successive elements after it, this SVG is passed on as SKGs to those 
elements. 

As an SVG in its own element, the property expresses itself in its most general, 
neutral form. But as an SKG in elements successive to it, the same property is experienced  
in accordance with the quality imparted to it by that element.  

 

1. Sound: Space is the supporting cause of all the four other elements, hence its SVG 
property of transmitting sound occurs as an SKG in all of them. However, the sounds 
produced in these other elements are all different according to the quality imparted by that 
element, such as ruffling, crackling, rippling and rattling (in air, fire, water and earth 
respectively).  

2. Touch: Air, which is responsible for these touch sensations, is a neutral conveyor 
of all types of touches. However, Fire has a burning touch, whereas Water has a cooling 
touch. The hotness and coolness comes from the Fire and Water respectively. Earth has a 
hard touch; the hardness comes from the Earth element. 

3. Colour or Form: Fire is responsible for all colour and form. That is its SVG. In Fire 
itself, the colour is described as bright and luminous. The colour of a flame of fire is 
associated with red – we say, “It is red hot.” Strictly it is not red, but a glowing yellowish 
orange. The form is varied. A flame of fire can be of any shape – we say, “A tongue of fire”, 
meaning that the flame is shaped like a tongue in motion.  

In Water, the very next element, Fire is present throughout water and is detected as 
heat measured by its temperature. At a certain temperature called boiling point, the water 
changes its form and appears as white steam. That is why the term Shukla is used in the 
text, meaning “white”. In the atmosphere,, when the water in the air cools to below 
saturation point, the water becomes visible as white clouds. In liquid form, water is 
colourless, but as steam or cloud it is white, and the form changes from liquid to gaseous. 

In Earth, Fire takes on the form of various objects. When a piece of iron is heated, 
the whole piece takes on a reddish glow of the same form as the iron. A glowing ember of 
wood has the form of the wood. The form (solid, liquid or gas) and colour of any object is a 
sign of the presence of the Fire element in it. 

4. Taste: Similarly, the SVG of water in its own element is a neutral taste. Clean 
water is “tasteless”. Water is essential to taste any substance, for it is the carrier of all 
tastes. A wet tongue is needed to activate the taste of any item of food. When the mouth 
becomes parched and the tongue is dry, one is not able to register any taste. 
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As an SKG in Earth, it activates all six taste sensations. The six tastes are: 
i)  Madhura  –   sweet; 
ii)  Lavana  –   salty; 
iii)  Katu   –   astringent; 
iv)  Kashaaya  –   bitter; 
v) Titha   –   pungent; and 
vi)  Amla   –   sour.   

The thousands of tastes we know are actually variations in both combination and 
intensity of these six basic tastes. 

5. Smell: The property of smell occurs only in the Earth element and in no other 
element, since Earth is the last element created and has no successors after it. If there are 
smells in the air or in water, they are due to smell emissions from the Earth element in 
them. We may call these “smell-trons” or tiny earth particles emitted into the atmosphere 
from every substance that has a smell. These smell-trons enter the nostrils and register a 
smell sensation there.  

 The heat due to the Fire element intensifies the emission of these smell-trons and 
makes a substance smell stronger. Earth itself has its own uniquely fragrant and pleasant 
characteristic smell. But due to admixture (pollution) with other foreign elements, this 
fragrance is adulterated and unpleasant odours can also arise. The processes of decay, 
putrefication or rotting, due to the presence of heat, water and germs in the air, greatly 
increase the unpleasant odours from a substance. 

 

 

 

***** 
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2.   NATURE OF “THIS” – THE SENSORY WORLD 

(Verses 07-19) 
 

THE TEN ORGANS OF PERCEPTION & ACTION 
(Verses 07-11) 

 

Verse 6b & 7: The Organs of Knowledge & External Perception 
 

´ÉÉå§ÉÇ iuÉYcÉ¤ÉÑwÉÏ ÎeÉÀûÉ , bÉëÉhÉÇ cÉåÎlSìrÉmÉgcÉMüqÉç   ||2.6||   

 

MühÉÉïÌSaÉÉåsÉMüxjÉÇ iÉcÉç-, NûoSÉÌSaÉëÉWûMÇü ¢üqÉÉiÉç |  

xÉÉæ¤qrÉÉiÉç MüÉrÉÉïlÉÑqÉårÉÇ iÉiÉç- , mÉëÉrÉÉå kÉÉuÉå¯ÌWûqÉÑïZÉqÉç   ||2.7||   

 

1 shrotram tvakchakshushee jihvaa Hearing, touching, seeing, tasting  

2 ghraanam cha indriya panchakam. and smelling are the five Sense Faculties. 

 

3 karnaadi golakastham tat The ears, etc, are the external apparatus;  

4 shabda aadi graahakam kramaat; Sound, etc, are respectively their objects. 

5 saukshmyaat kaarya anumeyam tat  The senses are subtle, inferred by functions, 

6 praayah dhaaved bahir mukham. and are designed mostly to run outwards. 
 

 

 

Verse 8, 9: Internal Perceptions  
 

MüSÉÍcÉÎimÉÌWûiÉå MühÉåï , ´ÉÔrÉiÉå zÉoS AÉliÉUÈ |  

mÉëÉhÉuÉÉrÉÉæ eÉÉPûUÉalÉÉæ , eÉsÉmÉÉlÉåÅ³ÉpÉ¤ÉhÉå    ||2.8||   
 

urÉerÉliÉå ½ÉliÉUÉÈ xmÉzÉÉï , qÉÏsÉlÉå cÉÉliÉUÇ iÉqÉÈ |  

EªÉUå UxÉaÉlkÉÉæ cÉåiÉç- , rÉ¤ÉÉhÉÉqÉÉliÉUaÉëWûÈ    ||2.9||   
 

7 kadaachit pihite karne But sometimes, as by plugging the ears, one can 

8 shrooyate shabda aantarah; hear buzzing sounds within the body, due to the 

9 praana-vaayau, jaathara agnau movement of air in breath ; or feel cold & heat 

10 jalpaane anna bhakshane. as when drinking water and eating food. 
 

 

11 vyajyante hyaantaraah sparshaa The senses can even feel other things inside: 

12 meelane cha antaram tamah; By closing our eyes we can see the darkness within;  

13 udgaare rasa gandhau cha iti and by belching we know internal taste and odour. 

14 akshaanaam aantah agrahah. It is only a matter of focusing our senses internally. 
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THE FIVE ORGANS OF KNOWLEDGE   (SATTWIC) 
 

  

No. ELEMENTS 
(Bhootas) 

PROPERTIES 
(Gunas) 

SUBTLE 

 FACULTIES   
(Sookshma Jnanendriyas) 

GROSS 

 ORGANS  
(Sthoola Golakas) 

1 SPACE 
(Akasha, Vyoma, Viyat) 

SOUND HEARING, Auditory 
(Shabda Grahanam) 

EARS 
(Shrotra) 

2 AIR 
(Vaayu, Pawan) 

TOUCH TOUCHING, Sensory 
(Sparsha Grahanam) 

SKIN 
(Tvak) 

3 FIRE 
(Agni, Vahni, Tejas) 

COLOUR/ 

FORM 
SEEING, Visual  
(Roopa Grahanam) 

EYES 
(Chakshuh, Netra) 

4 WATER 
(Apas, Jalam, Abhya) 

TASTE TASTING, Gustatory 
(Rasa Grahanam) 

TONGUE 
(Jihvaa) 

5 EARTH  
(Prithvee, Bhoomi) 

SMELL SMELLING, Olfactory 
(Gandha Grahanam) 

NOSE 
(Ghraanam, 

Naasika) 
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THE FIVE ORGANS OF ACTION   (RAJASIC) 
 

No. ELEMENTS 
(Bhootas) 

ACTIONS 
(Kriyas) 

SUBTLE  

FACULTIES   
(Sookshma Karmendriyas) 

GROSS 

 ORGANS 
(Sthoola Golakas) 

1 SPACE  
(Akasha, Vyoma, Viyat) 

SPEECH SPEAKING 
(Bhaashanam) 

MOUTH 
(Vaak) 

2 AIR 
(Vaayu, Pawan) 

RETENTION GRASPING 
(Vastu Grahanam) 

HANDS 
(Paani) 

3 FIRE  
(Agni, Vahni, Tejas) 

LOCO-
MOTION 

MOVING, WALKING 
(Gamanam) 

FEET 
(Paada) 

4 WATER  
(Apas, Jalam, Abhya) 

EXPULSION URINATING, EXCRETING 
(Mala Tyaaga) 

ANUS 
(Paayu) 

5 EARTH  
(Prithvee, Bhoomi) 

PRO-
CREATION 

ENJOYING PLEASURE 
(Ananda) 

GENITALS 
(Upasthaani) 
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Verse 10: The Faculties of Action & External Activity 
 

mÉgcÉÉåYirÉÉÅÅSÉlÉaÉqÉlÉ- , ÌuÉxÉaÉÉïlÉlSMüÉÈ Ì¢ürÉÉÈ | 

M×üÌwÉuÉÉÍhÉerÉxÉåuÉÉ±ÉÈ , mÉgcÉxuÉliÉpÉïuÉÎliÉ ÌWû   ||2.10||   
 

15 panchah ukti aadaana gamana The 5 faculties of action are: speech, grasping, 

16 visarga aananda-kaah kriyaah movement, excretion and sexual intercourse. 

17 krishi vaanijya sevaadyaah Farming, commerce, service – in fact all acts –  

18 panchasu antah bhavanti hi. can take place only with these five inner actions. 
 

 

Verse 11: The Five Organs of Action 
 

uÉÉYmÉÉÍhÉmÉÉSmÉÉrÉÔmÉxÉç- , -jÉæU¤ÉæxiÉÎi¢ürÉÉeÉÌlÉÈ |  

qÉÑZÉÉÌSaÉÉsÉMåüwuÉÉxiÉå , iÉiMüqÉåïÎlSìrÉmÉgcÉMüqÉç   ||2.11||   
 

19 vaak paani paada paayu upas- The mouth, the hands, feet, anus and genitals – 

20 -thaih akshaih tat kriyaajanih; by these organs are all functions performed. 

21 mukhaadi golakeshu aaste These are the external apparatus used to act. 

22 tat karmendriya panchakam. They are the fivefold sense organs of Action. 
 

From the gross objects of sense perception, each having their unique Swa-Visesha 
Gunas or properties as well as their derived Swa-Karana Gunas or borrowed properties, we 
now move to the subtle sense organs by which the properties of these objects are perceived 
and come to be known by each individual mind. Without the senses, there is no way of 
knowing the objects, let alone interacting with them. 

The sense organs are divided into two major groups: 

i) Jnanendriyas: 1-14 These are the five senses of knowledge by which information is 
obtained from the sense objects. They are constituted from the Sattwic portion of each 
element respectively. 

ii) Karmendriyas: 15-22 These are the five senses of action with which a person 
interacts or transacts with the world. They are constituted from the Rajasic portion of each 
element respectively. 

Each of the above has two components to it – the subtle and the gross. These are 
explained as follows. 

 

i) Sookshma Indriyas – The Subtle Faculties  

1-2 & 15-18 There are ten subtle sense faculties, five of knowing and five of acting. 
These are shown in the tables. These faculties are always present, whether the Golakas or 
physical apparatus are functioning or not. Being subtle, they cannot be seen. When we refer 
to the senses, it is these subtle faculties that are meant, not the gross, physical apparatus 
such as the ear or the eye. 

It may be that sometimes a physical sense organ is injured or malfunctioning. In such 
a case the sense faculty still continues to exist. It may start functioning through some other 
organ. For example, if grasping is not possible due to injury to the hands, the feet may be 
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used to serve the same function. If a person is blind, then he uses some other means such as 
tapping with a stick and noting carefully where the echoes come from. In this way, a blind 
man is able to “see” his way around!  

 

ii) Sthoola Golakas – The Gross Physical Apparatus (Organs)  

3-6 & 19-22 Each subtle faculty has its gross counterpart, the physical organ or 
apparatus itself, on the periphery of the gross body. There are ten such organs, called 
Golakas, five serving as organs of perception and five serving as organs of action.  

Through these physical organs, the subtle senses of knowledge capture data signals 
and transmit them to the mind. The subtle organs of action operate through the physical 
organs of action to get their work done. The physical organs are gross and inert in 
themselves, like the rest of the body. They need the subtle senses to enable them to do 
their functions. 

  

The Jnanendriyas – External & Internal Perceptions 

7-14 In the case of the Jnanendriyas, these are usually outgoing in their nature. They 
have been, as it were, ‘cursed’ or ‘punished’ to face outwards only. (This is more clearly 
explained in the Katha Upanishad.) Being punished, conveys the idea that it is a serious 
disadvantage to one’s spiritual life that this is so. The attention is always drawn outward and 
man is not inclined to dwell on internal, spiritual matters to his full capacity. 

However, with a little extra effort, one can train one’s senses so that they are 
sensitive to what is happening inside the body as well. When they are internalised, they can 
pick up knowledge from within the body also. Some of these perceptions are described in 
these lines, such as hearing internal sounds, smelling and tasting as during belching, etc. 

More internal than the above examples is not possible with the senses. They are not 
intended to perceive or express deeper spiritual qualities. To some extent, the senses may 
respond to deep pure feelings. One can give a look of compassion; or tears of joy may well 
up in the eyes when one experiences very rare, lofty emotions. At the opposite end of the 
scale, a fit of anger may also affect one’s senses. The eyes become red, the face starts 
perspiring, the body starts shaking, etc. Reactions of this kind should not be mixed up with 
normal sense faculties and functions. They occur in the ‘grey’ area between physical 
encounters and spiritual experiences. 

There is much spoken of today about ESP or extra-sensory perception. This is a field 
that has drawn wide interest, probably because it is surrounded by mystery and wonder. 
But Sri Vidyaranya has no intention of including such matters in this text. The subject does 
not lie within the scope of this Book. 

 

 

 

***** 
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THE MIND & ITS FUNCTIONS 
(Verses 12-13) 

 

Verse 12: The Mind – Ruler of the Senses 
 

qÉlÉÉå SzÉåÎlSìrÉÉkrÉ¤ÉÇ , ™imÉ©å aÉÉåsÉMåü ÎxjÉiÉqÉç |  

iÉŠÉliÉÈMüUhÉÇ oÉÉ½åwÉÑ , AxuÉÉiÉl§rÉÉÌ²lÉåÎlSìrÉæÈ   ||2.12||   
 

1 manah dasha indriya adhyaksham The Mind, the Ruler of these ten senses,  

2 hrit padme golake sthitam; is stationed within the lotus of the heart. And 

3 tat cha antahkaranam baahyeshu it is the “Inner Instrument”, as from the outer  

4 asvaatantryaad vinaa indriyaih. sense organs it has no independent function. 
 

Positing the Existence of the Mind 

1 At the very outset it is important for us to realise that Sri Vidyaranya is positing the 
existence of an “inner instrument” called the Mind. There are people who believe that there 
is no such thing as a mind, and that everything happens either in the senses or in the Self. 
Vedanta treads always on firm ground, hence the positing of Mind needs to be explained.  

We know that a co-ordinating function is taking place, whether in the mind or 
elsewhere is the doubt. It cannot be in the senses as each sense is responsible to receive 
only one type of sensory signal. None of the senses can have all the information necessary 
to know the whole object. Secondly, such a function cannot belong to the Self as It is already 
known to be without any properties, qualities (Sattwa, Rajas or Tamas), and is totally neutral 
and pure in Its very nature. 

Adhyaksham: Hence, in between the Self and the senses, there has to exist the Mind 
to put all the sensory signals together and form a whole picture of the object. From this co-
ordinating function the mind receives its status of being the Adhyaksha or Ruler of the 
senses, similar to the relationship between a king and his subjects. 

 

Location of the Mind 

2 The next question that arises is the location of the mind. A parallel is drawn with 
the senses. In Vedanta the mind is said to be created from the subtle Tanmatras and so it 
falls into the realm of the “unreal” creation, just like the senses. The same term, Golaka, is 
used to denote the physical location of the mind as it was for the senses. Again, just as the 
location of the subtle senses was inferred from the functions of the subtle faculties, so also 
the location of the mind is inferred from its primary function as follows.  

Being subtle and being a Ruler, it is really all-pervading. The mind can be made to 
focus on any part of the body, and where it focusses there it is. However, there is an official 
residence ascribed to it. This is the “Lotus of the Heart”, a name related to the heart’s 
shape. The heart is considered to be the centre of emotions. And since mind is essentially 
where our emotions arise, it is natural to think of the heart as residing there. 

It has been well said by some poet: “The mind resides in the heart during the deep 
sleep state. During the waking state, when it has to work, it does to its “office” in the brain. 
It travels back and forth via the ‘Hita Nadi’, a nerve channel joining the two, like a superfast 
bullet train’s monorail. When in dream, it is stuck in this Nadi!” 
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Why is Mind the “Inner Instrument”? 

3-4 The most important point driven home in this verse is that the mind is an “inner 
instrument”. Are not the senses also ‘inner’, since they, too, are subtle in nature. What is 
the reason to differentiate between these two? The answer is that the mind is more inner 
than the senses:  

Mind is not independent (Asvaatantryaad) of the senses in its function. It depends 
on the signals received from the senses in order to execute its own function. The mind uses 
the senses as an instrument, just as a doctor uses a scalpel. The doctor is not independent 
of his scalpel. He needs it to carry out his work as a surgeon. The mind is similarly placed in 
relation to the senses. Thus, the senses are “outer” instruments, and the mind is the “inner 
instrument”, relatively speaking.  

 

 

 

Verse 13: How the Mind Functions 
 

A¤ÉåwuÉjÉÉïÌmÉïiÉåwuÉåiÉSè- , aÉÑhÉSÉåwÉÌuÉcÉÉUMüqÉç |  

xÉ¨uÉÇ UeÉxiÉqÉ¶ÉÉxrÉ , aÉÑhÉÉ ÌuÉÌ¢ürÉiÉå ÌWû iÉæÈ   ||2.13||   
 

5 aksheshu artha arpiteshu etad When the senses are engaged with their objects, 

6 guna dosha vichaarakam; the mind enquires into their merits and defects. 

7 sattwam rajas tamas cha asya Sattwa, Rajas and Tamas are its constituents; 

8 gunaa vikriyate hi taih. through them it undergoes various modifications. 
 

The Unique Function of the Mind 

The mind, for it to deserve the name ‘instrument’, has to have a specific function 
unique to itself. This is now being described. 

5 The function is simultaneous with the functioning of the senses. As the data are 
pouring in from the Golakas of the senses, the mind receives them and begins its work. 
There is no time-lag between these two operations. 

6 The mind’s function is to immediately start analysing the sensory data. Its process 
of analysis works in accordance with its nature, described in the next Pada, but whatever 
that may be, the mind task is to weigh the pros and cons of the data, to examine it in the 
light of previous experiences (using memory. of course). It asks, “Is this favourable or 
unfavourable to me?” The ‘Me’ here is the Ego, which is an aspect of the mind itself. Every 
thought running through the mind is viewed from the standpoint of the Ego. The positives 
and negatives, merits and defects, are all relative to the disposition of the Ego. 

 

The Basic Constitution of the Mind 

 7 This brings us to the most intriguing Vedantic concept of the mind, a most unique 
contribution in the field of psychoanalysis. Whilst scientists go into an incredible detail 
trying to figure out the workings of the intricate mind, Vedantic sages have come up with a 
very simple and amazingly practical theory. The whole basis of it lies in the three Gunas – 
Sattwa, Rajas and Tamas – which we came across earlier as the constituents of Avidya, from 
which Creation arose.  
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We had noted in Book 1 that Avidya is predominantly Rajasic and Tamasic. This 
definition does not rule out Sattwa altogether, but tells us that Sattwa is in the minority 
compared with the dominant Rajas and Tamas. From this Tamas-predominant Avidya, the 
mind is made up from the little Sattwa that exists in it. However, although the essential 
constitution of every mind is Sattwa, the material upon which it has to work on is largely 
Rajas and Tamas. The Rajas and Tamas clouds the Sattwa framework of the mind and 
hampers its functions to that extent. 

Acharyaji made extra effort to drive this truth home to us. He quoted a passage from 
Vedanta Kalpalitika by Sri Madhusudhana Saraswatiji, which reads: 

Sattwaamsha pradhaana apancheekritah 
panchamahaabhoota kaaryam iti antahkaranam. 

Meaning: “The Antahkarana is an effect of the Sattwa predominant 
portion of the five Tanmatras, the subtle elements before the process of 
Pancheekrita converts them into gross elements.” 

This passage fully supports the deduction made above, and explains the presence of 
all three Gunas in the mind of an individual. It is quite clear from this as to what the role of 
Sadhana is in terms of the mind’s constitution. It is to remove all Tamas and Rajas, and make 
the mind wholly Sattwic. 

This also ties up the function of the mind to the predominant Guna that is governing 
the mind at any time. As is the dominant Guna, so is the nature of the analysis of weighing 
the “merits and defects” of the sensory perceptions.  

Further, the above also vindicates our theory that the Mind is not the same as the 
Self, for the Self does not have the three Gunas functioning in It. It is Nirguna, quality-less. 

 

The Changing Nature of the Mind 

8 Finally, we have the important factor of changeability of the mind in the last Pada. 
The changeability can now be attributed to the changing composition of the Gunas in the 
mind at any one time. Sattwa predominates in the early morning hours of the day, Rajas 
during most of the rest of the day, and Tamas at night. These changes are unavoidable in an 
ordinary human being. 

More details of the fluctuations that occur in the mind are described in the next 
section. 

 

 

THE THREE GUNAS & ITS MODIFICATIONS 
(Verses 14-16) 

 

Verse 14 & 15a:  Qualities of Sattwa, Rajas & Tamas 
 

uÉæUÉarÉÇ ¤ÉÉÎliÉUÉæSÉrÉïqÉç- , CirÉÉ±ÉxxÉ¨uÉxÉqpÉuÉÉÈ |  

MüÉqÉ¢üÉåkÉÉæ sÉÉåpÉrÉ¦ÉÉuÉç- , CirÉ±É UeÉxÉÉåÎijÉiÉÉÈ   ||2.14||   
 

AÉsÉxrÉÇ pÉëÉÎliÉiÉlSìÉ±É , ÌuÉMüÉUÉxiÉqÉxÉÉåÎijÉiÉÉÈ |  



 

22 

 

 
 

SATTWA 

RAJAS TAMAS 

FORBEARANCE  & GENEROSITY 
(Kshanti & Audaaryam) 

 KNOWLEDGE. 
(Jnana) 

 DESIRE. 
(Kama) 
 

 IGNORANCE. 
 (Avidya) 

ANGER & GREED 
(Krodha & Lobha) 

LAZY & SLUGGISH 
(Aalasyam & Tandraa) 

S3 S2 

T2 R3 

R2 T3 

EFFORT & ACTIVITY 
(Yatna) 

DELUSION 
 (Bhraanti) 

NON-ATTACHMENT, DISPASSION 
(Asangha & Vairagya) 

T1 R1 

S1 

  

 

Points of Conflicting Values 
 

Process of 
Evolution 

Start at T2 
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1 vairaagyam kshaantih audaaryam Non-attachment, forbearance, generosity – 

2 iti adyaah sattwa sambhavaah; such qualities are the products of Sattwa. 

3 kaama-krodhau lobha yatnaav Desire, anger, greed due to restlessness –  

4 iti aadyaa rajasa utthitaah. such qualities arise when Rajas predominates. 
 

5 aalasyam bhraanti tandraadyaa Lethargy, delusion, sluggishness, etc, –  

6 vikaaraah tamasah utthitaah; such qualities arise when Tamas predominates. 
 

The Qualities  of Each Guna 

i) Sattwa: 1-2 Everything that is conducive to Knowledge will be Sattwic. That which 
gives clarity of understanding is Sattwic. That which makes one's personality luminous, 
virtuous, righteous and works towards the good of all is Sattwic. Its characteristics are: 

  S1 – the root quality of Sattwa is Knowledge; 
  S2 – this expresses itself as Non-attachment or Dispassion; 
  S3 – dispassion makes it possible to have Forbearance & Generosity. 

ii) Rajas: 3-4 That which takes away one’s peace of mind is Rajasic. That which is 
based purely on individual good rather than collective good is Rajasic. The motivation, even 
to do good in the world, is individual glory or the glory of a limited group of people is 
Rajasic. The light of Truth is absent in Rajasic activity. 

  R1 – the root quality of Rajas is Desire; 
  R2 – this first expresses itself in effortful Activity; 
  R3 – successful activity leads to Greed; failure leads to Anger;  

iii) Tamas: 5-6 That which has a cloud of ignorance enshrouding it is Tamasic. With 
no sight of any Light in life, engrossed in sensual pleasures of the worst kind, given over to 
heedlessness and “don't care” attitude, such is the quality of Tamas. There is not only 
absence of knowledge, but the very opposite of it is seen as the Truth. 

  T1 – the root quality of Tamas is Ignorance; 
  T2 –  a deluded view encourages Laziness and Sluggishness. 
  T3 – this expresses itself as Delusion; 
 

 

 

Verse 15b & 16a:  Fruits of Sattwa, Rajas & Tamas 
 

xÉÉÎiuÉMæüÈ mÉÑhrÉÌlÉwmÉÌ¨ÉÈ , mÉÉmÉÉåimÉÌ¨É¶É UÉeÉxÉæÈ   ||2.15||   
 

iÉÉqÉxÉælÉÉåïpÉrÉÇ ÌMüliÉÑ , uÉ×jÉÉrÉÑÈ¤ÉmÉhÉÇ pÉuÉåiÉç |  

 

7 saatvikaih punya nishpattih Through Sattwa, merits are acquired; 

8 paapah utpattih cha raajasaih. Through Rajas, demerits are acquired. 
  

9 taamasaih na ubhayam kintu Through Tamas, neither of these is acquired, and 

10 vrithaa aayuh kshapanam bhavet; there is the needless wastage of life.  
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The Fruits of Each Guna 

7-10 The concept of Punya and Paapa dominates when we examine the fruits of each 
Guna. Both Paapa and Punya are to be seen as Samskaras or mental tendencies due to past 
actions. Vedanta places both in the same category in this sense. This may raise our 
eyebrows when we clearly see that the two are opposite in nature.  

This paradox needs to be explained. Merit and demerit are two sides of the same 
coin. The coin is in the realm of Samskara, i.e. the life which is lived within the realm of 
Duality. This applies to everyone, except to the rare few who have gone beyond Duality. So 
everyone accumulates Punya and Paapa whilst living in Duality. It is unavoidable. 

Sattwa yields a “golden fetter” while Rajas yields a more painful iron fetter. Human 
life is due to the mixed Karmas of Paapa and Punya. That is how it is. Tamas is such that it 
produces neither good Karma nor bad Karma. It is a complete waste of human existence. In 
this brief manner, Sri Vidyaranya puts aside the subject which otherwise grips humanity’s 
every endeavour. Everyone who lives the Samsaric life has the fear of demerit and the 
desire to earn merit. 

It is only when life’s purpose is seen as liberating ourselves from this endless cycle of 
worldly existence, that both Paapa and Punya are seen to be fetters. One then sees the 
need to “cross over” the three Gunas, as the Geeta expresses it. Transcending the Gunas is 
the objective of all spiritual Sadhana. How is this done?   

 

Transcending the Gunas 

One progresses or evolves through life by moving from Tamas to Rajas and then 
Rajas to Sattwa. Finally from the Light of Sattwa, one can destroy the very root of Avidya or 
Ignorance that lies in the human intellect. The order in which the problem of life has to be 
tackled is the reverse of the order in which their fruits are listed in these lines. 

The cycle of progression starts in the thick of Tamas at point T1 and moves along the 
Hexagon of the diagram in a clockwise direction until it ends with the destruction of 
Delusion at point T3. 

The cycle may be described as follows: 
 

T1 – Avidya or Ignorance is at the root of all human ills. This is stressed again and 
again in Vedantic texts, and Sri Vidyaranya makes no exception to the rule. 

T2 – Being completely clouded by delusion, the person has no meaningful goal to 
pursue, and becomes aimless, lazy, lethargic, stagnant, sluggish and heedless in his life. 

R2, R1 – The first thing required for such a person is to be driven by some desire into 
an activity to take him out of laziness. The desire generates some useful activity that is 
essential at this point in life. Hard work is the antidote for laziness and sloth. 

R3 – However, activity brings with it the twofold danger of Paapa and Punya. Paapa 
is demerit brought about by Anger and Greed. These two in turn produce further dangers 
such as Moha (delusion), Mada (pride) and Matsarya (jealousy), which increase the 
accumulation of Paapa rather than reduce it. And Punya, when accrued, has to be stored 
away carefully to be used for further growth, and not be wasted away in frivolous pleasures. 
The general law is that Punya brings one joy and Paapa brings sorrow. 

S3 – To avoid Paapa, a Sattwic turn in life is needed. Anger has to be checked by the 
Sattwic quality of Forbearance, and Greed by the quality of Generosity. 
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S1, S2 – By thus keeping lust, anger and greed in check, one gets purified sufficiently 
to grasp the Knowledge of the higher Self. Through Knowledge one develops Non-
attachment and Dispassion towards the non-Self, i.e. everything other than the Divine.  

T3, T1 – This non-attachment and dispassion become the “axe”, according to the 
Geeta, to cut asunder the tree of Delusion in one's mind. As one comes less and less under 
the influence of Delusiuon, Ignorance is rooted out. One no longer lives under the sway of 
Avidya. A complete transformation occurs in the person's life. A spiritual awakening results. 

 

 

Verse 16b: The Sense of “I-ness” 
 

A§Éç-AÉ-WÇû mÉëirÉrÉÏ MüiÉïç-"L-iÉç-rÉç , LuÉÇ sÉÉåMåü urÉuÉÎxjÉÌiÉÈ  ||2.16||   

 

11 atra aham pratyayee kartaa iti Among modifications, the “I-sense” is the doer. 

12 evam loke vyavasthitih. In the perceived world this is the state of affairs we see.  
 

Still on the subject of the mind and its modifications, Sri Vidyaranyaji brings this 
section to an end by considering one of the most important Vrittis of the mind – the sense 
of one’s own “I-ness”. This is an enormously important aspect, so much so that virtually all 
spiritual endeavours are aimed at keeping this particular Vritti in check, for it poses the 
greatest single threat to spiritual consciousness. 

 

The Sense of “I” – the EGO 

11 The sense of “I” claims more attention than it deserves. It gets the status of being 
our Self, the I that runs our whole life. Yet, in the eyes of Sri Vidyaranya, it is really nothing 
more than just a thought in the mind, i.e. a modification of the mind. But we have given it so 
much importance that it occupies the prominent place of shaping our whole personality, 
and we guard and defend it against all dangers and threats to its existence! 

As a modification of the mind, the following two conditions apply to it, as they do to 
all other modifications: 

i) Firstly, it goes without saying that it is constituted of the three Gunas, and is 
Gunatmika. This we know to be Tamas- and Rajas-predominant, with very little Sattwa.  

ii) Secondly, it places the “I-sense” firmly in the category of Bhautika, i.e. that which 
is produced out of the five elements. There is “Unreality” written all over the Ego. 

Usually, the term Aham Vritti is used for the “I-thought”. Here, we see the term 
Aham Pratyeya is used. The two are nearly identical in meaning. However, Pratyeya is a 
stronger, more intense term and gives the meaning that the thought has firmly captured the 
“I” and will not release it under any circumstances. This is, in fact, no exaggeration, for the 
“I-thought” pervades every other thought that runs through the mind. Once we are 
identified with it, everything is seen in terms of “I and mine”. This thought arrogates 
everything it does to itself. 

Ahamkara is the impostor telling everybody, “Look, I am the Self!” It gets its property 
of “I-ness” from the Self, from Consciousness to which it owes its existence. Hence whatever 
it touches is converted to me and mine. At all times in this tamasha the pure Consciousness 
remains just as a witness. 
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The Status Attributed to the Ego 

There are four verbs that encompass everything we do in life. They are: 

i) Janati: “to know”; this is the thinker, Janatah. 
ii) Ichhati: “to desire”; this is the feeler, Ichhuh. 
iii) Karoti (or Yatate): “to do”; this is the doer, Kartaa (Yatah). 
iv) Bhunjate: “to enjoy”; this is the enjoyer, Bhoktaa. 
 

These four are so dominant in our life, that Acharyaji spoke of them as being the 
Four Avataras of “I”, the Ego! 

Naturally, the fundamental question in our mind would be: “How did the Ego come 
to occupy such a dominant place in our life? Who has given it the power and liberty to rule 
us to the great extent that it dictates the entire course of our life? 

Acharyaji takes up the definition of Ahamkara to obtain the clue to answer this 
question.  The Samskrit definition is: 

Saabhaasa (i.e. Sah Aabhaasa) iti ahamkaarah – “the reflection of Him (i.e. the 
Pure Brahman) is the Ego.” 

The Self gets reflected in the intellect, and thereafter in every subsequent sheath, in 
the same way as a ray of sunlight gets reflected in water. The reflected Self appears as the 
Ego or the false, apparent “I”. No wonder it behaves as the Boss of the individual! 

The word Abhaasa tells us that the Ego is not the true Self. The word is also 
translated as shadow, illusion, appearance, etc, all of which convey the idea that it is not the 
real thing, that it is an imitation and is associated with the fickle mind made up of the 
Gunas. In fact, Saabhaasa can also be written as Aabhaasa Sahita, meaning “the reflection 
accompanying the Self”. In other words, the Ego has simply sneaked in to grab the glory that 
belongs to the Self. 

 

The State of Affairs As They Are 

12 This line is intended only to introduce the fuller summary that comes in the next 3 
verses of all that has been said so far. It also tells us that what has been said so far is the fact 
as it is. It is not an imaginary construction of the author’s mind. There is no guesswork. 

 

 

SUMMARY OF THE SENSORY WORLD 
(Verses 17-19) 

 

Verse 17: The Gross and Subtle Objects 
 

xmÉ¹zÉoSÉÌSrÉÑ£åüwÉÑ , pÉÉæÌiÉMüiuÉqÉÌiÉxTÑüOûqÉç |  

A¤ÉÉSÉuÉÌmÉ iÉcNûÉx§É- , rÉÑÌ£üprÉÉqÉuÉkÉÉrÉïiÉÉqÉç   ||2.17||   
 

1 spashta shabda aadi yukteshu Objects, endowed with sound, etc, are products  

2 bhautikatvam ati sphutam; of the five gross elements; this is clearly discernible. 

3 akshaadau api tat shaastra The eyes, etc, are also the same. By scriptures and by  

4 yuktibhyaam avadhaaryataam. reasoning, they are deduced to be only elements.  
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The Truth about Gross Objects 

The conclusion is now drawn based on the facts that have been gathered as 
explained in the last Pada. 

1-2 The conclusion regarding the gross objects is quite clear (Ati Sphutam). There 
cannot be any doubt about its origin from the five elements. The facts are all verifiable by 
sense perceptions, mentioned here as Shabda Aadi, “sound, etc.”   

Bhautikatvam indicates that the objects are the products or evolutes of the five 
gross elements. All five of them have their own Swaguna property pertaining to their own 
element, as well as the Swa-Karana Guna pertaining to the elements that are its cause, i.e. 
preceding it. The entire world of objects is Saguna, with properties. 

 

The Truth about Subtle Objects 

3-4 It may not be as obvious to make a similar conclusion for the subtle objects, 
since they are not perceivable by the senses. We are now talking of the senses and the 
mind. The mind includes the illusive Ego. They are referred here as Akshaadau, “eyes, etc.”   

However, by taking the help of the Shastras and by applying our reason, we can 
deduce that even these subtle objects have their origin in the five elements. We can 
perceive their functions on the physical plane, and from them we infer the existence of the 
subtle sense faculties. Then we can infer the existence of the mind by the unique function it 
performs in gathering all the data and determining the merits and defects of the objects. All 
this has been covered in detail so far. 

 

The Authority of Shaastra 

The accepted means of knowledge for things which are not perceivable by the 
senses is the Shastras. This is why it is pernissible to quote the Shastras in support of such 
matters. Just as newspapers are the means accepted for worldly knowledge, so also the 
Shastras are the means for spiritual knowledge. Newspapers are the “worldly Shastras”; in 
the same way, one may say that the Shastras are the “spiritual Newspapers”! 

We generally accept what is said on the authority of who said it. If the source is 
reliable then knowledge from such a source is accepted. For worldly information, such 
sources are termed Aarta. Any knowledge is actually really accepted only because of the 
trustworthiness of the source. Looked at in this way, the Shastras are our spiritual authority 
because the writers of the Shastras are reliable, trustworthy sages and God-men. For this 
reason, the correct translation of Shastras is not just “scriptures”, but “trustworthy sources 
of spiritual knowledge”. This is an important point to note. 

The Samskrit meaning of Shastra may now be examined. The definition is: 

Samshnaat shaastram –  

Meaning: “that which describes explains, clarifies or gives knowledge”. 
 

Acharyaji said that it is best to leave the word Shastra as it is, and not attempt to 
translate it. Some people translate Shastra as  “a scientific treatise”. This is misleading 
because Science is associated with external perceptual knowledge. It would be better to say, 
“metaphysical treatise”. for it deals with those things that are not perceivable. Shastras, 
understood this way, require a further element in order to make them acceptable – and that 
is the element of Faith. 
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The Role of Faith In Accepting Shastras 

 The purpose of Shastras is to help us experience those things that are not 
perceivable to the senses. We cannot experience the truth of their statements NOW, but 
when we are further equipped, we caqn experience the truth THEN. What has to happen 
between NOW and THEN in order that this experience does take place?  

There needs to be the practice of Sadhana, some form of spiritual practice as laid 
down in the same Shastras. For us to begin such a course of practice requires Faith. So 
between Now and Then, there has to be the presence of Faith. Without Faith, we will not 
even be inclined to practice the required Sadhana, and so we will never experience the 
truth. With Faith, we are inspired to make some effort in the proper direction. Soon, we 
reap the reward of this effort. This is the role of Faith in studying the Shastras. 

Therefore, we should never decry the scriptures simply because we have not 
experienced them so far. It would be very foolish to do so. Acharyaji gave a simple example 
of such foolishness. He said, “If I give you a pen and you refuse to take it because you 
believe it does not write, it is sheer folly on your part. You have to have faith in me that I will 
not cheat you and give you a dud pen. On the basis of that faith, you accept my pen, use it, 
and then you can verify whether it writes or not.” 

So, without trying out the practices suggested in the Shastras, it would be foolish to 
run it down as superstition or old-fashioned, or unscientific, etc. All spiritual effort require 
Faith in the promise held out by scriptures. It is not blind faith, but faith based on authority 
of the source. This is perfectly acceptable in secular dealings, so why can it not be accepted 
in spiritual dealings, too. 

 

Understanding the Overall Goal of the Shastras 

Acharyaji now mentioned one further factor which is seen in the Shastras and needs 
to be taken note of so that our faith does not get shattered because of it. 

The Shastras present two goals before us. The first is the highest that may be 
attained within the realm of phenomenal existence, and the second is the highest that can 
be attained beyond the realm of phenomena. These two goals have certain opposite 
characteristics and for this reason they can have the effect of breaking our faith in the 
Shastras if we do not understand them properly. 

Acharyaji gave an example of the first goal. The goal is to attain the heavenly world 
of enjoyment. Within phenomenal existence, the highest goal is heaven where there is no 
disease, where one experiences only pleasant things, eternal youth, etc. The purpose of the 
Shastras here is to make us grasp the principles of righteous conduct, to follow the law and 
order by which the universe is governed. Dharma is to be followed; Adharma is to be 
avoided. This is the struggle between good and evil, morality and immorality, straight-
forwardness and cunningness. The goal is attained only after death. 

The second goal which the Shastras speak of is the total release from phenomenal 
existence. Here a different type of practice is prescribed which is beyond Dharma and 
Adharma. Of course, Dharma is not violated, but the emphasis is on going beyond it. It is a 
much more difficult goal to reach than the first. However, the striking feature of it is that it 
can be attained HERE and NOW, one does not have to wait for death to attain it. This goal is 
what is termed Self-realisation, or spiritual illumination. The Sadhana precribed for this path 
is renunciation of all desire, not attainment of the highest desire. 
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Verse 18: The Scope of the Term “This” 
 

LMüÉSzÉåÎlSìrÉærÉÑïYirÉÉ , zÉÉx§ÉåhÉÉmrÉuÉaÉqrÉiÉå |  

rÉÉuÉÎiMüÎgcÉ°uÉåSåiÉSè- , CSqzÉoSÉåÌSiÉÇ eÉaÉiÉç   ||2.18||   
 

5 ekaa dashendriyaih yuktyaa By the mind and by the ten senses, by reason 

6 shaastrena api avagamyate; and by scriptures also, is perceived the “world”; 

7 yaavat kinchit bhaved etad Whatever it may be that is known in this way, 

8 “idam” shabda uditam jagat. is referred to by the word “idam” (in the next verse). 

 

The Full Scope of Material Existence 

5-6 It is now concluded that the entire gross and subtle creation is built up from the 
combination of the five basic elements. Acharyaji summarised this fact as follows: 

Tattad indriyam, tattadbhootajanyam; tattad bhoota guna, graahakatvaat – 
Meaning: “Such-and such sense is born of such-and such element, having such-and-

such property, which is perceived (grasped) by the senses.” 

Expressed in another way, we have: 
i)   If not for Akasha being the cause of the Ear, the ear would not be able to pick up Sound.  
ii)  If not for Vayu being the cause of the Skin, the skin would not be able to pick up Touch.  
iii) If not for Tejas being the cause of the Eye, the eye would not be able to pick up Form.  
iv)  If not for Aapah being the cause of the Tongue, the tongue would not pick up Taste.  
v)   If not for Prithvee being the cause of the Nose, the nose would not pick up Smell.  

 

Their Unreality of the phenomenal universe has thus been shown. We are slowly 
being prepared to begin our study of the Reality which is the purpose of the book. 

Phenomenal existence is covered in this verse. The most difficult point to understand 
is that the mind, too, is also made up of the five elements and no more.  

 

Example from the Chandogya Upanishad:  Acharyaji illustrated how mind was made 
up of elements only. In Chandogya Upanishad, the student Shwetaketu is asked by 
Uddalaka, his father who is also his Guru, to fast for 15 days without any solid food. He 
could have as much water as he wants but no food. Before the experiment, Shwetaketu was 
able to recite all the Vedas perfectly from memory. After fasting for 15 days, he could not 
recite anything. It was as if he had no mind. The absence of food for 15 days deprived the 
mind of all nourishment and so it could not function. The water he took kept life going. 

When he resumed the intake of food, then after another 15 days, he was able to 
recite the Vedas once again as before. In this practical manner the Guru teaches the disciple 
that even the mind is just made upof elements. 

 

Pramana – The Six Means of Knowledge 

 7 This Pada essentially tells us that everything that is knowlable by any one or more 
of the six valid means of knowledge is material in nature. The six means are: 

i) Pratyaksha: “direct perception”. We know a thing by perceiving it directly with our 
senses. This is generally taken as irrefutable proof of knowledge, although there are 
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complications.Pratyaksha is strictly that which is obtained only through the Jnanendriyas. 
Knowledge brought by this means is Pratyaksha Jnaanam.  

ii) Anumana: “inference”. Another word is Yukti. Knowledge of a thing is deduced by 
observing its effects. From the effects, the cause is known by inference. Anumana is brought 
in by the intellect only, as inference is a function performed by the intellect. Knowledge 
brought by this means is Anumiti or Yuktyaa. 

iii) Upamana: “analogy”. By observing a thing’s similarity with another known thing, 
we consider it, too, to be known. A bison may not be seen but may be known by its 
similarity to the ox. Upamana is obtained through the mind, whose function is to compare 
and contrast. Knowledge brought by this means is Upamiti.  

iv) Arthaapatti: “postulation”. If a healthy person is not seen eating during the day, 
then we postulate that he must be eating at night. Arthapatti is obtained through the 
intellect as it is a form of Anumana (see note later). Knowledge brought by this means is 
Arthaapatik Jnaanam.  

v) Anupalabdhi: “non-apprehension”. A thing may also be known by its absence. We 
can know that the boss is absent when we see the workers are loafing. Certain effects 
happen only in the absence of something. It is known by the absence of Pratyaksha. 
Knowledge brought by this means is Anupalabdik Jnaanam.  

vi) Shabda (Shaastra): “scriptural statement”. If the above five are not possible, we 
accept what a trustworthy, authoratative source has to say about a thing. This is Shastra, the 
Supreme Authority. Knowledge brought by this means is Shaabda Jnaanam. 

Note: Anumana and Artapatti are very closely related. Anumana is when the proof 
(Hetu or cause) is seen with the evidence (Saadhya or effect), e.g. the fire is always present 
near the smoke. In Artapatti, the proof of eating is not accompanying the evidence of 
fatness. Eating is not seen; it happens at night. This is a fine difference between these two. 

The words “known in this way” refer to any of the above six means of acquiring 
knowledge. All such means can only bring us knowledge of phenomana, and these 
phenomena are all based on the five elements. The whole world falls into this category of 
knowledge. Hence it is the basis of calling this world “Unreal”. 

 

The Technical Term IDAM or “This” 

8 A philosophical definition of Idam would be “all that is not you”. We cannot find 
anything in this world that is not knowable by the six means or Pramanas given above. Even 
that which is known to us now is covered by Anupalabdhi, by its absence. 

To summarise, “Idam” can be expressed in any of three different ways: 

i) Etat – that which is objectified. 

ii) Avagamyam – that which is cognised as knowledge. 

iii) Yuktyaa, Shaastrena – that which is known through the six Pramanas. 

If our identity does not lie in all “This” as described above, then where does it lie? 
The answer is approached in the next chapter. If it is not in “This”, then it must be in “That”, 
where That is the philosophical pronoun referring to the Reality. 

 

 

***** 
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3.   NATURE OF “THAT” – THE SUPREME REALITY 

(Verses 19-59) 

 

CAN REALITY HAVE ANY DIFFERENCES ? 
(Verses 19-25) 

 

Verse 19: Before All “This” . . . 
 

CSÇ xÉuÉïÇ mÉÑUÉ xÉ×¹åUç- , LMüqÉåuÉÉÌ²iÉÏrÉMüqÉç |  

xÉSåuÉÉxÉÏ³ÉÉqÉÃmÉå , lÉÉxiÉÉÍqÉirÉÉÂhÉåuÉïcÉÈ    ||2.19||   
 

1 idam sarvam puraa srishteh “Before all “This” was created, 

2 ekam eva adviteeyakam; there was One Being alone, without a second; 

3 sad eva aaseed naama roope Existence - “THAT” - alone was; name and form 

4 na astaam iti aaruneh vachah. were not there,” so said Aruni. (ref Chandogya Upan.) 

 

This verse is totally devoted to explaining the line in Chandogya Upanishad, 6.2.1.1: 

xÉSåuÉ xÉÉåqrÉåSqÉaÉëÉxÉÏSè- ,   LMüqÉåuÉÉÌ²iÉÏrÉqÉç | 2.1.1 |  

Sad eva somya idam agra aaseed;  ekam eva adviteeyam. 

  Meaning:  “Existence alone”, dear boy, “was this in the very beginning; 
   One only, without a second.” 

1a Idam Sarvam: “This”. This has already been dealt with in the previous verse. 

1b Puraa Srishteh: This stands for “before creation”. What was there before creation 
began? 

 

2a Ekam: “One”; everything was uniform. 

2b Eva: “only”; there was only one; nothing was even similar to It. 

2c Adviteeyam: “without a second”; there was no two; nothing was dissimilar to It. 

Note the three-part definition of Brahman, the Supreme Reality. This is deliberately 
defined in this manner as the three parts contrast with the three differences that we see in 
all worldly objects. We shall be discussing the three differences for the rest of this section. 

 

3a Sad Eva Aaseed: “There was only the Truth”; this statement completes the 
definition of Brahman. It tells us what was there at the very beginning. It was not Non-
existence, as some schools of philosophy believe. For out of nothing, nothing can arise. In 
fact, the Truth that was before creation, had the full potential of creation latent in It. Tis 
potential for creation manifested when creation began. 

3b Naama Roope: “name and form”. Everything in creation is given a name and a 
form. The Name is needed for transactional purposes. Without a name, we cannot talk 
about a thing, we cannot deal with it, and we cannot transact with it.  
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While the Name represents the transactional aspect of creation, the Form is an 
Upalakshana or indicator of all the Properties which are attributed to everything created. It 
does not simply refer to form or colour, the properties of the Agni or Fire element. All the 
properties of all five elements are to be counted in. Since the eye is the most significant 
sense used for perceiving, it is used here as an indicator of all the other senses. 

 

4 The Guru who utters these words is Uddalaka, who was the son of Aruni. In 
Samskrit, the “son of Aruni” is defined as Arunasya upatyam pumaan which means, “the 
male child of Aruni”. The student being addressed is Shwetaketu, a young boy who has just 
returned from his studies at the Gurukula.  

Uddalaka, the Guru, is also the father of the disciple, Shwetaketu. We can gather 
from this not only the close relationship that existed between father and son, but also the 
Vedic family culture that must have prevailed in those days. 

 

 

Verse 20: Three Types of Differences 
 

uÉ×¤ÉxrÉ xuÉaÉiÉÉå pÉåSÈ , mÉ§ÉmÉÑwmÉTüsÉÉÌSÍpÉÈ |  

uÉ×¤ÉÉliÉUÉixÉeÉÉiÉÏrÉÉå , ÌuÉeÉÉiÉÏrÉÎzzÉsÉÉÌSiÉÈ    ||2.20||   
 

  Differences between objects are of three kinds: 

5 vrikshasya svagatah bhedah i) Within an Object: e.g. the differences in a tree, 

6 patra pushpa phala aadibhih; such as its leaves, flowers, fruits, branches, etc. 

7 vrikshaantaraat sajaateeyah ii) Same Class: between one tree and another; 

8 vijaateeyah shilaaditah. iii) Different Classes: between a tree and a stone. 
 

Bheda means “difference”. All objects in the world, i.e. all components of “This” or 
creation in total, have differences among them. The differences can fall into any one of 
three categories: 

i)  Svagatah Bheda: 5-6 This type of difference occurs within the object itself (Sva). 

An example of this given here is a tree. Within a tree, there are many parts or 
components such as the trunk, branches, leaves, buds, flowers, fruits, etc. 

ii) Sajaateeya Bheda: 7 This type of difference occurs between two objects 
independent of each other, but related somewhat by being of the same species. An example 
here would be two trees, but each tree is of a different type. One may be a pear tree, the 
other a mango tree. They are of the same species (fruit trees), but different in the fruits they 
yield. 

iii) Vijaateeya Bheda: 8 This type of difference occurs between two objects also 
independent of each other as above, but totally unrelated to each other by being of 
different species. An example of this would be a tree and a stone. They are neither similar in 
species, nor in any other perceivable way. They are totally unrelated objects. 

Now we can see why Sat was defined in three ways in the previous verse. The order 
of the three ways matches the above order of types of differences. Ekam rules out the first 
type of difference; Eva rules our the similarity; and Adviteeyam rules out dissimilarity. 
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Verse 21: Reality Has No Differences 
 

iÉjÉÉ xÉ²xiÉÑlÉÉå pÉåS- , §ÉrÉÇ mÉëÉmiÉÇ ÌlÉuÉÉrÉïiÉå |  

LåYrÉÉuÉkÉÉUhÉ²æiÉ- , mÉëÌiÉwÉåkÉæÎx§ÉÍpÉÈ ¢üqÉÉiÉç    ||2.21||   
 

9 tathaa sadvastuno bheda The doubt that Reality, too, has differences of 

10 trayam praaptam nivaaryate; these 3 types is answered by the Srutis as follows: 

11 

ekya, 

avadhaarana, 

dvaita prati shedhaih; 

i) by homogeneity or part-lessness of Brahman; 

ii) by Its restriction to only one of its own species;  

iii) and by rejecting Duality, i.e. any other species. 

12 tribhih kramaat. These 3 words negate the differences respectively.  
 

The above application of the types of differences to Sat, the Reality, is now taken up 
in this entire verse. We have just seen that Ekam Eva Adviteeyam eliminated the possibility 
of all three types of differences being in Sat or Brahman. This is now explained further in this 
verse. We start from the last Pada and go upward. 

12 The last Pada tells us that the presentation of the explanation is done carefully in 
the same order as the presentation of the differences as well as the presentation of the 
definition of Sat in verse 19. 

 

Explanation of Why Reality Cannot Have Any Differences 

In scriptures, words are used with an eye to their economy. A redundant word is 
considered to have the defect called Nirakthaka Dosha. Also, a repeated word is avoided as 
it has the defect called Punarupti Dosha. Line 11 has three words which all carry the same 
shade of meaning. Is the line guilty of these defects? – Not guilty is Acharyaji’s verdict… 

i) Svagata Bheda: 11a Ekya: “homogeneity”. By this is meant that Sat is uniformly 
one throughout itself. There are no parts in Sat, so there can no differences within itself. 

ii) Sajaateeya Bheda: 11b Avadhaarana: “One of its kind”. By this word the 
possibility of comaparing Sat 1, say, to another of the same species, call it Sat 2, does not 
arise. Sat 1 is the only Sat in its species. There is no other Sat, and so there cannot be 
Sajaateeya Bheda. 

iii) Vijaateeya Bheda: 11c Dvaita Pratishedhaih: “There is no second species”. By this 
phrase, the existence of another species is ruled out. Not only is there no Sat 2, but there is 
no Anything 2! Because Sat is Infinite, it has to include everything in Itself. No question of 
there being any other species to Sat arises. Thus there can be no Vijaateeya Bheda also. 

10 In this way none of the three differences are possible in Sat or Brahman or the 
Truth. This is the statement of the Srutis, the supreme Pramana or Authority in such matters 
where the item being dealt with is not knowable by the other 5 Pramanas. 

9 The conclusion is quite conclusive (having no doubt at all) that there is complete 
unity in Brahman, without any distinctions, internally or externally. 
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Verse 22 & 23: i) No Svagata Bheda in Brahman 
 

xÉiÉÉå lÉÉuÉrÉuÉÉzzÉXçYrÉÉxÉç- , iÉSÇzÉxrÉÉÌlÉÃmÉhÉÉiÉç |  

lÉÉqÉÃmÉå lÉ iÉxrÉÉÇzÉÉæ , iÉrÉÉåU±ÉmrÉlÉÑ°uÉÉiÉç    ||2.22||   
 

lÉÉqÉ ÃmÉÉå°uÉxrÉæuÉ , xÉ×Ì¹iuÉÉixÉ×Ì¹iÉÈ mÉÑUÉ |  

lÉ iÉrÉÉåÂ°uÉxiÉxqÉÉlÉç- , ÌlÉUÇzÉÇ xÉ±jÉÉ ÌuÉrÉiÉç   ||2.23||   
 

1 satah na avayavaah shankyaah That Truth has no parts cannot be doubted, 

2 tat amshasya aniroopanaat; for Its parts, if any, cannot be conceived of. 

3 naama roope na tasya amshau Names and forms cannot be Its parts, 

4 tayoh adya api anudbhavaat. for both of them even now do not really exist.  
 

5 naama roopa udbhavasya eva Since the appearance of name and form is itself 

6 srishtitvaat srishtitah puraa; the meaning of creation, clearly before creation 

7 na tayoh udbhavah tasmaat they obviously cannot exist. The conclusion is  

8 niramsham sad yathaa viyat. that Sat can have no parts, just as space cannot. 
 

In 4 verses, each  type of difference is elaborated, one at a time. These 2 verses deal 
with the first difference; the next 2 verses deal with each of the other two differences. 

Differences or Avayavaah can be of two types – internal and external. The first 
difference is the internal difference, called Svagatah Bheda and is dealt with in verses 22 
and 23. External difference has two categories – either they occur in the same species or in 
another species. These two represent Sajaateeya Bheda and Vijaateeya Bheda respectively, 
and are dealt with in verses 24 and 25.  

 

Shabda Pramana Alone Applicable 

1 Typical of Sri Vidyaranyaji, he opens the argument by placing before us the 
conclusion towards which he is heading. The arguments follow, and when we have been 
through them, he is sure that we will have no doubts that Truth is part-less. 

2 Akhanda, Akshara Brahman is a common expression used in the Srutis to describe 
Brahman. It means that Brahman is unbreakable into parts and is indestructible. By the fact 
of It being described in these terms and as being eternal, infinite, supreme, etc, no parts can 
even be conceived of It. This is taken from the authority of the scriptures, the only applicable 
Pramana for this case out of the six Pramanas. 

 

Names and Forms – Are They Not Parts of Sat? 

3 An important point is now taken up for logical enquiry. A person may have the 
doubt, “Why can we not take all the names and forms as being parts of Brahman?” Sri 
Vidyaranyaji answers this with a double argument: 

Argument 1: 4 Names & Forms in Creation:  The first argument is that names and 
forms “do not really exist”, i.e. they belong to Unreality. Just because we perceive them, 
does not make them real. They are really not there even in this creation. There are many 
things which we see in cdreation but we know them to be not true. Consider the following: 

i) Sunrise and Sunset: We see these two events, but we know that the sun really does 
not rise or set; it is the Earth that rotates causing the sun to appear to rise and set. 
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ii) Silver in Shells: There is a particular shell which shines like silver and appears as 
silver in every way. But we know that the silver is only an illusion of appearance, not real. 

iii) Water in Mirage:  We see waterin a distant mirage, but we know that really there 
is no water there. It is an illusion produced by the refraction of the sun’s rays through the 
hot desert air. 

iv) Earth is Flat: Earth was at one time thought to be flat because that is how we see 
it when we view it from the ground. From mathematical calculations it was found to be a 
ball in shape. Now, due to spacetravel, we can clearly see the Earth is round as a ball. 

v) Bent Rod: When a straight rod is placed at an angle in a glass half-filled with water, 
we see a bend at the water-air nterface. Although we see a bent rod, we know that really 
the rod is still straight, but refraction of light has made it appear bent. 

Acharyaji pointed out the basic principle given in the Shastras that defines what is 
Unreal: 

rÉSè SØwrÉÇ iÉeÉç-eÉSèÇ , rÉeÉç-eÉSÇ iÉlÉç-lÉµÉUÇ | 

rÉlÉç-lÉµÉUÇ iÉlÉç-ÍqÉjrÉÉ , rÉlÉç-ÍqÉjrÉÉ iÉSè AxÉiÉç || 

Yad drishyam tad jadam; yad jadam tan-nashvaram; 
Yan-nashvaram tan-mithya; yan-mithya tad asat. 

Meaning:  “That which is seen is inert; that which is inert is perishable; 
  that which is perishable is unreal; that which is unreal cannot exist.” 

When we say something is false, it applies even when we see it. When something is 
seen and we still say it does not exist, it can only be due to applying our intelligence to the 
information received from the senses. An observation leads to Knowledge when intelligence 
is applied to it. That is the very purpose of intelligence – to convert information to 
knowledge. Without intelligence, we will simply remain happily ignorant! 

When sensory information is falsified, then the term used for that is Sublation. 
Something that is sublated is considered as Mithya. Sat alone cannot be sublated. 

 

Argument 2: 5-7 No Names & Forms Before Creation: In case the above does not 
convince some doubters, Sri Vidyaranya now gives an argument concerning a theoretical 
case before creation. There were no names and forms prior to creation. In fact, the very 
meaning of creation is the appearance (Vivarta) of all names and forms.  

Before creation, when no names and forms existed, Sat still existed according to the 
scriptural declaration. If names and forms were parts of Sat, then without them, Sat would 
not exist; there would be only Non-existence. This contradicts the Srutis’ statement which 
says, “Before all this, Sat alone was, without a second.” 

8 Thus Vidyaranya draws the conclusion that the names and forms we behold in 
creation are certainly not parts of Sat, but rather they are superimpositions upon Sat. This 
proves that Sat has no parts, but is One and homogeneous at all times, before and after 
creation. Creation simply appears and disappears upon it, leaving it unchanged as before. 

The example of Space also as having no parts has to be taken only as an example. It 
is not intended to equate Space with Sat. That would be absurd, for Space is only an 
element. 
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Verse 24: ii) No Swajaateeya Bheda in Brahman  
 

xÉSliÉUÇ xÉeÉÉiÉÏrÉÇ , lÉ uÉæsÉ¤ÉhrÉuÉeÉïlÉÉiÉç |  

lÉÉqÉÃmÉÉåmÉÉÍkÉpÉåSÇ , ÌuÉlÉÉ lÉæuÉ xÉiÉÉå ÍpÉSÉ    ||2.24||   
 

9 sad antaram sajaateeyam  Class differences can exist only if there is another Sat. 

10 na vai lakshanya varjanaat; But this is impossible, for nothing else exists! 

11 naama roopa upaadhi bhedam Conditionings having name and form may differ, 

12 vinaa na eva satah bhidaa. whereas Brahman is absolutely without them. 
 

Once again Shabda Pramana is the means to understand that the second type of 
difference also does not exist in Brahman.  

 

Other Brahmans of the Same Species? 

9 Sad Antaram: “another Sat”. For there to be Sajaateeya Bheda, there have to be 
one or more other Brahmans which form part of a family of Brahmans. Then differences 
between these family members have to shown to prove that Swajaateeya Bheda exists. 

10 However, the Srutis give us the word Eva to indicate that Sat is “alone”; there is 
no one else in Brahman’s family! So there is no question of any Sajaateeya Bheda arising. It 
is impossible to have this type of difference. 

What this really means from a logical perspective is that Sat has no properties. It is 
only if Sat had properties would there be differences in Sat and a family of Sats would arise, 
each having a different property or the same property in different measure. But this is not 
so. Another Sat, like another tree, just cannot exist. 

Acharyaji gave us his own characteristic example: We cannot use a thermometer to 
measure the temperature of Sat! Sat has absolutely no properties. 

  

Upadhis or Conditioning Applies Only to Mithya, Not Sat 

11-12 Now, another explanation is given to explain the impossibility of Swajaateeya 
Bheda in Sat. Upadhis are “conditionings” which can differ with each other. An Upadhi is an 
object which reflects consciousness. Differences can arise in the reflections but not in 
Consciousness itself. Upadhis, however, have a name and a form, and we have already 
proved that Sat has no name and no form. Sat is not an Upadhi. 

Let us take a common illusory experience of a mirage to represent a Mithya Upadhi, 
and the desert sands represent Sat. The mirage appears as a body of water in the distance. 
However, the desert sand does not get wet by this appearance. If it was wetted then it will 
be different from the other sand in the desert and Sajaateeya Bheda would be present. 

In addition, the appearance of the mirage over the sand does not make that patch of 
sand any different from the rest of the desert sand. So, we cannot say that there are two 
sands, one under the mirage and one not covered by the mirage. There is only one expanse 
of sand; so also, there is only one Sat. 

There is no ontological difference in Sat, i.e. Sat cannot be studied in parts as human 
society can be studied in race, customs, religions, traditions, etc. Existence is only of one 
type. Different Upadhis may exist, but their existence is uniform. Existence itself cannot be  
differentiated.  
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Another Approach to Upadhis from the Srutis 

This extension of the explanation was added by Acharyaji to illustrate the subtlety of 
analysis found in our scriptures. It shows to what extent the Rishis went to convince other 
seekers about the nature of Sat. 

The relationship between a thing and the property possessed by it is analysed. The 
relationship can be of two types – an intrinsic and an extrinsic relationship, as follows: 

 

TYPE   THING  PROPERTY *RELATIONSHIP 

A. Intrinsic  Visheshana Visheshya SAMAVAAYA 
   Qualifier  Qualified  
     Example  Cloth  Colour  (The two become one) 
 

B. Extrinsic  Upadhi Upahita SAMAYOGA  
   Conditioner  Conditioned  
   De-limiter De-limited (The two are in Contact 
     Example  table, pot watch, space       with each other) 
 

*Note:  A   valid    Relationship is called ANUYOGA 
  An invalid Relationship is called PRATIYOGA 

 

If we consider the Intrinsic example, we note that the property, the colour of the 
cloth, is fixed to the cloth, it is intrinsic with the cloth. 

If we consider the extrinsic example, we note that the property, the space in the pot, 
is not fixed to the pot, it is extrinsic to the pot. This applies to an Upadhi. 

Naama and Roopa are Upadhis, not Visheshanas. They do not affect Sat in the least. 
 

 

Verse 25: iii) No Vijaateeya Bheda in Brahman 
 

ÌuÉeÉÉiÉÏrÉqÉxÉ¨É¨ÉÑ , lÉ ZÉsuÉxiÉÏÌiÉ aÉqrÉiÉå |  

lÉÉxrÉÉiÉÈ mÉëÌiÉrÉÉåÌaÉiuÉÇ , ÌuÉeÉÉiÉÏrÉÉÎ°SÉ MÑüiÉÈ   ||2.25|| 
 

13 vijaateeyam asat tat tu Beside Existence, the only possible class is Non-existence. 

14 na khalu asti iti gamyate; Never can we say that it is something that exists! 

15 na asya atah pratiyogitvam So it cannot be placed in a contrary “category”. 

16 vijaateeyaad bhidaa kutah? So, how can there be any differences of class? 
 

13 Here the concern is with other species or categories than Sat. The only such 
category possible is Asat. If there were categories of Sat they would have been dealt with 
under Sajaateeya Bheda. Now we are forced to pit Sat against Asat and contrast the two. 

Asat – does it pose a threat to Sat? Superficially it may appear to be strongest 
opposition to Sat, a challenger to the thrown occupied by Sat. But does it have a chance? 

14 Asat is simply not there. There is no such thing as Asat. There is no room for it 
since every bit of space – in the air, in water or on earth – is pervaded by Sat. Where is the 
hiding place for an Asat? Sri Vidyaranyaji emphatically pooh-poohs the very thought. 
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One can begin a comparison only between two things that exist. Oranges can be 
compared with apples or stones. But no comparison is possible with nothing! Asat is only an 
imagination, like the horms of a hare, or the son of a barren woman. 

 

The Implication of “Pratiyogitvam” 

15-16 To get the full context of Pratiyogi, Acharyaji drew two examples that illustrate 
a valid comparison of things belonging to different categories. The terms introduced below 
come from Nyaya philosophy which specialises in such analyses: 

Consider the watch placed on the table. The table becomes its “Locus” (support). 
The relation between the watch and the table is an extrinsic physical contact or Samayoga. 
In contrast to this relationship, there can exist the Samavaaya relationship as the colour on 
a cloth. Here the quality (colour) has an intrinsic connection to the Locus (cloth). In both 
these cases we are comparing two things having the same relative reality but belonging to 
different categories. Such a valid comparison is called Anuyoga. 

In the case of Sat and Asat, they are opposite in nature. It is not that Asat is in 
another category to Sat; the truth is that Asat cannot be in any valid category as it simply 
does not exist. This makes the comparison impossible. Such an impossible or invalid 
comparison is called Pratiyoga. 

The word Pratiyoga means “contrary to” or “invalid”. Asat, which began as a possible 
candidate to be compared with Sat, is found to be an invalid contender in the argument. 
There can be no Anuyoga, but only Pratiyoga. Pratiyogitvam means Asat cannot be placed 
in any category contrary to Sat. The inability of Asat to have a differentiated existence by 
virtue of which it may be compared with Sat is what is implied by saying that Asat and Sat 
have a Pratiyoga relationship. 

Acharyaji pointed out that an even more ludicrous Pratiyoga situation arises when 
one tries to compare two things, both of which are Asat. An example of this would be like 
comparing the horns of a hare to flowers in the sky! In the process of illustrating with such 
examples, Acharyaji pointed out the detail with which Nyaya philosophers examine the 
objects of creation. It is a pity that they get stuck in creation only and do not come out of it 
into Reality.  

 

 

xjÉÑlÉÉ ÌlÉZÉlÉlÉ lrÉÉrÉ - STHUNAA NIKHANANA NYAYA 
 

Acharyaji introduced the above logic which comes from the Nyaya 

philosophy. Sthunaa refers to a pole that has been planted in solid ground in the 
usual way – digging a hole, placing the pole into it, and filling the hole with earth 
while stamping it. Then the pole is ready to be tested to see how well it was 
planted. It has to undergo the prescribed shaking and beating. This testing 
procedure is termed Nikhanana. If it withstands all the blows that are given to 
it, then it passes the test.  

We have patiently planted the concept of Sat or Truth into the solid 
ground of the spiritual seeker’s intellect. In the next section we are going to 

shake that concept by subjecting it to the test of a counter concept. 
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SHAKING THE FOUNDATIONS OF TRUTH 
(Verses 26-31) 

 

Verse 26: Objection: Testing SAT Against ASAT 
  

LMüqÉåuÉÉÌ²iÉÏrÉÇ xÉiÉç- , ÍxÉ®qÉ§É iÉÑ MåücÉlÉ |  

ÌuÉÀûsÉÉ AxÉSåuÉåSÇ , mÉÑUÉxÉÏÌSirÉuÉhÉïrÉlÉç    ||2.26||   
 

1 ekam eva adviteeyam sat Thus, that Brahman is One without a second, 

2 siddham atra tu kechana; is firmly established. However, there are still some  

3 VIHVALAA asat eva idam CONFUSED (delirious) ones. “Nothing alone existed  

4 pura aaseed iti avarnayan. before this creation” – this is what they say. 
 

1-2 Is the seeker able to withstand the shock that the opponent gives to the theory 
he has just learnt? That is the approach of the next 6 verses. We enter forewarned of some 
serious brain-bashing – the true seeker always emerges from such tests with more 
conceptual clarity. Intellectual cowards need to beware!  

3 Vihvalaa: The confused ones referred to here could be one of five types listed in 
the box that follows. In the five types, the first three are theists and the remaining two are 
atheists. Adherence to the Vedas is considered sufficient to differentiate a theist from an 
atheist. We shall examine each in greater detail in the next five verses. 

4 A theory is best tested by letting it face the very antithesis of it. For Sat the 
antithesis is Asat. The Type 5 Shunyavadin makes the best critic. We shall discover more 
about his nature and motive in Verse 31. He is the ultimate opposition to the Vedantin. 

The Shunyavadin’s foolish idea is: “There was only Non-existence before creation.” 
This is what he swears by. To say that Asat exists alone is the height of contradiction. In 
Samskrit there is a phrase, Vadato Vaakhyaataa, which literally means “contradicting 
oneself as one speaks”. How can he say that Asat exists when its definition is Non-existence? 

 

The Cause Pervades the Effect  

For now, we explain briefly why the Shunyavadin’s stand is so hopelessly illogical.  

The Cause of a thing is always seen pervading in the effect, without any exception. 
Therefore, to know what the cause is, one needs only to look carefully at the effect. The 
example of gold in ornaments fits perfectly here. As gold permeates all the ornaments, so 
also, Existence pervades all objects in creation. We say “golden ring”, “golden necklace”, 
etc. Gold is always associated with every type of ornament. 

Even so, Existence is like the gold in ornaments. It exists in all effects. Thus the cause 
pemeates the effect. Sat is. How can Asat claim to be the cause of the effects in which we 
can clearly see that Existence is present in all its changing phases. Asat is the thing that can 
have no existence. Asat can never be the Reality of all objects. Acharyaji showed by this 
explanation that it is absurd to hold on to the concept that “In the beginning there was only 
Non-existence.”  

From the next verse we will take up the five types of Vihvalaas and study in what 
way each one’s intellect is rooted in confusion of varying degrees. 
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TYPES OF VIHVALAA – “CONFUSED INTELLECTS” 
 

Type 1: (Verse 27) “I Do Not Understand a Formless Reality”: 
This person just lacks the necessary purity of intellect to grasp the Reality 

intellectually. The sheer awesomeness of the description of Reality is too intimidating 
for him. He is happy with the Karma Kanda rituals of the Vedas until such time he 
acquires more Chitta Shuddhi or purity of mind. 

Type 2:  (Verse 28) “I Like to See Whom I Worship”: 
He is already a devotee of God, a Saguna Brahman worshipper. He accepts the 

Vedic authority and does Upasanas or worship of the Lord with Form, using an idol as 
an aid, following the Upasana Kanda. He is unable to worship the Formless Lord. 

Type 3: (Verse 29) “It’s Too Difficult for Me to Attain”:  
As he progresses in his Upasana, he hears in the Jnana Kanda of “Asparsha 

Yoga”, the direct path to Nirvikalpa Samadhi, but finds it beyond his reach or capacity 
to attain, and settles with the easier method of devotional worship. 

Type 4: (Verse 30) “I am a Rationalist, An Intellectual”:  
This person is atheistic, and relies solely on his own intellect. He does not 

accept the help of the scrriptures. Since the intellect cannot grasp the Ungraspable 
Sat, he arrives at grossly incorrect conclusions about Sat.  

Type 5: (Verse 31) “There is No Such Thing as Brahman”:  
This person is totally atheistic; he creates his own non-Vedic concept of Sat, 

which is Asat! He is ambitious, too, and a very dangerous leader in society. He needs 
to be dealt with very firmly, without any compromise on principles. 

 

 

Verse 27: Type 1: “I Do Not Understand a Formless Reality”  
 

qÉalÉxrÉÉokÉÉæ rÉjÉÉ¤ÉÉÍhÉ , ÌuÉÀûsÉÉÌlÉ iÉjÉÉxrÉ kÉÏÈ |  

AZÉhQæûMüUxÉÇ ´ÉÑiuÉÉ , ÌlÉwmÉëcÉÉUÉ ÌuÉpÉåirÉiÉÈ    ||2.27||   
 

5 magnasya abdau yathaa  Just as one who has fallen into the sea 

6 
akshaani VIHVALAANI  

tathaa asya dheeh; 

loses his sense of direction and gets CONFUSED, 

So also, the intellect of one who 

7 akhanda eka rasam shrutvaa hears of the One Part-less, Indestructible Reality, 

8 nishprachaaraa vibheti atah. “freezes” (becomes unsettled), afraid and nervous. 
 

In the natural evolution of man from the level of the human being to the level of a 
divine being, the first stage is when one gives up all foul play in life and begins to live in 
accordance with a moral code of ethics and values. This is the starting point of religious life. 

This is the person we are talking about in this verse. He is not deliberately trying to 
be difficult to pull down the Vedantins, but is helplessly unable to accept the Vedantin’s 
view due to the very nature of Avidya or ignorance which has a hold on him. With Avidya as 
king of the intellect, confusion is inevitable. It is no one’s fault; that is just how man is built. 
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Simile of Drowning in the Sea 

5 In this stage, the human being is like one who has “fallen into the sea of Samsara”. 
The sea represents the full rhythm and spectrum of life in the world.  

Imagine someone who has fallen into the sea and is in grave danger of drowning. He 
does not have the safety of a vessel to cross the dangerous sea. There is the total absence of 
any security. He is just tossed about at the mercy of the sea waves. 

Akshaani: This word stands for the loss of one’s senses in such a fearful situation. He 
is not able to interpret sensory data correctly when he is drowning in the sea. Everything 
that he sees or hears is grossly misinterpreted as being life-threatening. 

6 Vihvalaani: As a result of sensory misinterpretation, the person gets confused. If a 
person does not know how to swim, he gets into a panicstricken state. Similarly, the mind of 
one who does not have the safe vessel of a clear intellect to grasp the scriptures, he is at the 
mercy of dashing philosophical ideas, and he gets confused.  

In fact, unless he is guided by a trustworthy Teacher or Guru, all the scriptural 
statements are bound to clash in his mind and give his intellect a good shaking. He loses his 
normal way of thinking. This is bound to induce great fear and confusion in him. 

 

Intellect Functions With Concepts 

7 What is it that makes him get frightened and confused? It is the higher teaching of 
the Vedas which declare the nature of Sat or the Reality. The scriptures speak in abstract 
terms about the Self. There are statements like “It is not like this nor like that; neither small 
nor big, neither fat nor thin; It is neither black nor white”, etc. We have just been through a 
discussion on the One, part-less Brahman. It is something that cannot be matched in any of 
our experiences in life. All this comes as a blast to his intellect.  

The Ocean is Akhanda – an unbroken expanse of water. It is scary to be in the ocean 
without being in the safety of a ship. In the same way, it is scary for the intellect to enter the 
vast, limitless, part-less sea of Sat. It is overwhelmed by fear and insecurity.  

8 What happens in the intellect of a man who is suddenly confronted with these 
bewildering statements of the Srutis? How does he react when his intellectual moorings are 
being shattered? 

Nishprachaaraa: The intellect finds no way to move forward when it is deprived of 
concepts. Chara means ‘to go’; Prachara means  ‘to go well’; and Nishprachara means ‘to 
cease to function well’. The intellect simply freezes into a state of fear and nervousness.  

Usually some concepts are always held in the intellect and they provide a framework 
for our thoughts and reactions. If some strange or contrary concepts are brought in, it 
causes the man to recoil from them. He is not ready to receive such strange ideas. Without 
having any concepts to deal with, the intellect feels it is driven into a cul-de-sac from which 
it cannot emerge. It has nothing to hold on to. The intellect freezes. One then becomes 
unsettled, afraid and nervous.  

No one likes to give up his intellect. It is the only instrument that gives us a sense of 
stability, some direction, some order, some shape, some personality, some identity. Such a 
person is quite happy with the Karma Kanda or ritualistic portion of the Vedas. He is much 
more at home with actions than with worship or meditation. Until he acquires more Chitta 
Shuddhi or purity of mind through Karma Yoga, the confusion about Sat will be there. 
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Verse 28: Type 2:  “I Like to See Who I Worship” 
 

aÉÉæQûÉcÉÉrÉÉï ÌlÉÌuÉïMüsmÉå , xÉqÉÉkÉÉuÉlrÉrÉÉÌaÉlÉÉqÉç |  

xÉÉMüÉUoÉë¼ÌlÉ¸ÉlÉÉqÉç- , AirÉliÉÇ pÉrÉqÉÔÍcÉUå    ||2.28||   
 

 gaudaachaaryaa . . . oochire. The teacher Gaudapada says: “(Some Yogis are)  

9  nirvikalpe samaadhau  in the state of Objectless Superconsciousness; 

10 anya yaaginaam; there are other Yogis who are 

11 saakaara brahma nishthaanaam firmly devoted to worship of God with Form, 

12 atyantam bhayam  for the very thought (of the Formless) fills them with great fear.” 
 

Gaudapaadaachaarya . . . Oochire: The verse, quoted from Gaudapadaji’s Karika on 
Mandukya Upanishad, begins and ends with these two words – this is an accepted way in 
Samskrit to show that everything in between is a quotation by Gaudapadacharya, the grand-
Guru of Sri Adi Shankaracharyaji, which fact places him around the period of 7th century A.D. 

 

9-10 Nirvikalpa Samadhi is the ultimate goal in spiritual life. It represents the state of 
enlightenment. From this high level, life in the world appears too mundane. The meaning of 
Nirvikalpa is “without attributes or qualities”. It is mentioned here to tie with what we have 
learnt about there being no differences in Sat because there are no attributes in Sat. 

Let us or a moment look at what the scriptures are expecting of us to follow: No 
differences, no Svagata Bheda, no Sajaateeya Bheda, no Vijaateeya Bheda – there is nothing 
for us to find our feet. It is completely strange philosophic territory. How are we expected to 
respond to this description of Brahman? 

11 Within the Hindu fold, there are acceptable ways to react to this. Vedic culture is 
not hard and fast. Hindus have a very wide range of worship types to choose from. There is 
a broad spectrum encompassing all types of practices to suit all varieties of people.  

The Vedas provide Saakaara Brahman, i.e. God with Form, for those wishing to be 
more physically connected to the one whom they worship. A Form is given to the Formless. 
This is accepted in the Vedas as a valid stage in one’s spiritual growth. It is called Upasana or 
worship using a form symbol. The qualities of the Indestructible Brahman are superimposed 
upon the chosen form or idol of the Lord for the sake of worship. The portion of the Vedas 
applicable to this worship is called Upasana Kanda. The practitioner is called an Upasaka. 

 

12 To the Upasaka, also known as a Bhakta or devotee, the thought of a God who is 
formless is repulsive to his mind. He wishes to develop some personal relationship with 
God. In this sense he accepts Duality – he sees God as different from him, he being the 
devotee of God. He cannot accept equality with God. 

Hence, Nirvikalpa Samadhi strikes him with great fear, the fear of the Unknown and 
the Unseen Lord. Idol worship is an extremely useful solution to resolve his situation. 
Ultimately it is an interim stage which the seeker naturally grows out of.    

Evolution of the soul is the principle of greatest concern in Hinduism. The 
evolutionary view of life enables the Hindu to accommodate variations in forms of worship. 
For this reason, Hinduism has no difficulty in accepting such internal differences within its 
fold. It is like a mother who cares uniquely for each one of her children of different ages. 
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At this point Acharyaji introduced us to the Kaimutikah Nyaya. This can now be 
applied to the verse. It is explained as follows: 

 

MæüqÉÑÌiÉMüÈ lrÉÉrÉ  -  KAIMUTIKAH NYAYA 
 

The Kaimutikah Nyaya is another famous statement of logic from the 
Nyaya school of thought. It comes from the word Kim Uti, meaning “How much 
more?” The Nyaya refers to the situation we find in this verse: 

If people who are following the Vedas get into such a confused state 
regarding the Ultimate Reality, then how much more confused will be those who 
do not accept the Vedas, who do not take the guidance of scriptures and just 
follow their own mind? They have no chance of any protection from anyone or 
anywhere. 

 

We shall learn about these others under Types 4 and 5, namely the atheists. 
 

 

Verse 29: Type 3: “It’s Too Difficult for Me to Attain” 
 

AxmÉzÉïrÉÉåaÉÉå lÉÉqÉæwÉ , SÒSïzÉïxxÉuÉïrÉÉåÌaÉÍpÉÈ |  

rÉÉåÌaÉlÉÉå ÌoÉprÉÌiÉ ½xqÉÉSè- , ApÉrÉå pÉrÉSÍzÉïlÉÈ   ||2.29||   
 

13 asparsha yogah naama esha This Yoga which is named “Asparsha Yoga”  

14 door darshah sarva yogibhih; by which the Yogis grasp the Ungraspable Reality, 

15 yoginah bibhyati hi asmaat is a union that needs courage to achieve, and so 

16 abhaye bhaya darshinah. people fear that which actually removes all fear! 
 

Now we come to the third type of Vihvalaa or one of confused intellect. This is the 
Sadhaka who is quite serious about spiritual life. He has passed through the earlier two 
types described above, namely the Karma Kandi and the Upasana Kandi. Now he is looking 
for something higher. He starts reading the Jnana Kanda or the Upanishads.  

 

The Rigourous Path of Asparsha Yoga 

13 What does he encounter in the Upanishads? He reads of the “Asparsha Yoga” in 
Mundaka Upanishad and other Upanishads, where the advanced seeker applies himself to 
the rigorous Sadhana of meditation. His whole Sadhana lies within himself, in his mind as it 
were. He does not “touch” (Asparsha means “untouched”) any of the commonly known 
forms of Sadhana such as pilgrimage, temple worship, Puja, chanting, etc. In fact, for a 
period he even stops all service activities while he plunges himself into deep meditation for 
many hours a day. 

14 By such protracted Sadhana, during which the world is left completely 
“untouched” for all practical purposes, the Yogi grasps that which is normally Ungraspable. 
By this means of complete detachment from all worldly activities, the Yogi succeeds in 
attaining the state of “mindless-ness”. The mind is completely quietened and calm, as a 
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lamp placed in a spot where there is no breeze at all. The state of “No Mind” brings him face 
to face with the Ultimate Reality. His individuality is completely dissolved. 

In this state he gets absorbed into universal consciousness. He sees himself as no 
different from Sat. There is complete identity between his Atman or Self and the 
Paramatman or universal Self. There is no difference between the two. This is the highest 
spiritual state of the Yogis, the spiritual Masters, the great spiritual luminaries of this world.  

15 When reading these things in the Upanishads, naturally some sort of hesitation is 
there in the seeker. He begins to wonder, “Am I capable of doing the same Sadhana? I do 
not feel that I am ready for such rigorous practices. I do not have the qualities necessary to 
be completely detached from the world. It frightens me to think of such a rigorous life of 
self-control and austerity. I just don’t have it in me to go the full length as these Yogis have 
done. I need to travel at a much slower pace on this path. I am afraid I will not cope with the 
demands of Asparsha Yoga.”  

This is the nature of the fear that arises in the intellect of this type of Sadhaka, when 
he has already grown up through the preliminary stages of the spiritual path and arrives at 
the doors of the Jnana Kanda of the Vedas. We can apply the Kaumutika Nyaya to this 
situation. If an already advanced Sadhaka can have fear for the rigours of the highest flights 
of spiritual practice, then how much more fear will there be in lesser souls who are still 
striving at levels described in Types 1 and 2 above?  

16 The irony is that the fear is for something which can remove all fear. The Goal is 
Non-duality. How can there be fear in Non-duality, where there is nothing else to be afraid 
of? If only one persists in the Sadhana, difficult though it may be, he would arrive at that 
which removes all fear once and for all!  

 

An Illustration: Swami Vivekananda 

Acharyaji gave us the following story from the life of Swami Vivekananda as told by 
Sri Ramakrishna Paramahamsa. Devotees who gathered around Ramakrishna would often 
be seen in tears when absorbed in their devotional practices. Some devotees observed that 
this never happened to Naren (later Swami Vivekananda). They felt from this outer 
observation that Naren was not so advanced as Ramakrishna made him out to be. They 
sought an explanation from the Master himself. 

Ramakrishna smiled at them and said, “If you take a small tumbler of water and put 
a few pebbles in it, the water level is seen to rise until it overflows from the tumbler, is it 
not? Well, most devotees are like the tumbler. Tears overflow in them when some pebbles 
of devotion enter into them. Naren is like a huge lake. You can put even large boulders into 
a lake and it will not affect the water level of the lake. There will be no overflow of tears. 
Naren’s stature is in a class of its own. You cannot compare him to other devotees. He is 
gigantic in comparison.” Indeed, a Naren is the heroic type needed for Asparsha Yoga! 

Once Ramakrishna asked people that if they were bees and they saw a huge lake full 
of nectar, how would they go about drinking it? People gave various methods. Most said 
they would stand at the edge of the lake, stick their proboscis into it and drink as much 
nectar as possible. Naren, however, said that he would simply dive into the lake and have 
his fill of nectar without any fear. Since it was nectar, how could he drown in it! 

This is the heroic spirit required for Asparsha Yoga! Asparsha Yogis are in a class of 
their own. They represent the highest flights in spiritual life. 
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Verse 30: Type 4 – “I am a Rationalist, An Intellectual” 
 

pÉaÉuÉimÉÔerÉmÉÉSÉ¶É , zÉÑwMüiÉMïümÉOÕûlÉqÉÔlÉç |  

AÉWÒûqÉÉïkrÉÍqÉMüÉlpÉëÉliÉÉlÉç- , AÍcÉlirÉåÅÎxqÉlÉç xÉSÉiqÉÌlÉ  ||2.30||   
 

17 bhagavat poojya paadaah cha Sri Shankara, worshipped by the most worshipped, 

18 shushka tarka patoon amoon; speaks of the experts in dry ratiocination, known  

19 aahooh maadhyamikaan bhraantaan as Madhyamikas, as being confused 

20 achintye asmin sadaatmani. regarding the Self-existent Brahman beyond thought. 
 

We now come to the two atheistic Types in this and the next verse. These are very 
serious cases of Vihvalaas requiring painful surgery and intensive care. Their confusion is 
very peculiar. It is intense, deep confusion – and sadly, all of their own making!  

Firstly, we have the Type 4 person, who is the Shushka Tarka, “the dry rationalist”. 
Such types require none other than a giant to deal with them . . . 

 

Sri Adi Shankaracharyaji 

 17 Enter Sri Adi Shankaracharya, the most phenomenal spiritual personality of the 
last millenium who stands out as the one who single-handedly reinstated the philosophy of 
Vedanta when it was under threat from being swamped by the non-Vedic schools of 
thought finding a root in India. 

Acharyaji took time to pay due reverence and honour to this paragon among 
spiritual luminaries, known reverentially as Bhagavadpada, the great Bhashyakara of the 
works of Sri Veda Vyasa, and founder of the four Mutts set up in all the four corners of India 
to propagate the eternal teachings of the Upanishads. There is the Dwarka Mutt in the west, 
the Shringeri Mutt in the south, the Puri Mutt in the east and the Joshi Mutt in the north. 

In the last millenium, there has not been any other person who has done more for 
the protection of the Hindu faith than Sri Adi Shankaracharya. For this reason he is adored 
as described in the words – Bhagavat Poojya Paadaah, “one who is worshipped by those 
who themselves are worthy to be worshipped by others!” The Cha (“and”) in the line stands 
effectively for “not only Gaudapadacharya, but also Shankaracharya in addition.” 

He is the leader of all other leaders; the King among lions. Sri Shankaracharya was 
adored and revered by other revered Masters of his time. It is very rare to see such a 
towering personality arise in human history. He had all the six Aishwaryas possessed by one 
who is known as Bhagavan. 

Acharyaji took care to explain that Paadaah did not literally mean worshipping of his 
feet. We stand on our feet; “feet” means all that the great Acharya stood for – the spiritual 
ideal for man, the aspiration for Self-realisation as the highest goal of life, above that of 
striving to attain heavenly worlds or worldly success. 

 

Shankaracharya’s View of the Rationalists 

18 Firstly, we examine who are the Rationalists we are speaking of. The main 
concern at the time of Sri Gaudapada and Sri Shankara was the intellectual attack from the 
pseudo-Buddhists. Buddhist leaders began re-interpreting Lord Buddha’s words to suit 
them. There arose four main Buddhistic schools in India. These are: 
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i) The Vaibhaashikas; ii) Sautraantikas; iii) The Yogaachaaras, also known as Shanika 
Vijnaanavadins; and iv) The Maadhyamikas, also known as the Shunyavadins. 

The main teaching of Buddhism divides into two strands: 

i) Yoga: the Yoga practices of controlling the mind (Chitta Vritti Nirodhah); and 

ii) Achara:  the Eightfold Path of self-disciplines. These are disciplines such as right 
view, right resolve, right speech, right conduct, right livelihood, right effort, etc. 

The Maadhyamikas are the most antagonistic towards Hinduism in general and 
Vedanta in particular. Their philosophy is based on the principle that before creation there 
was only Non-existence or Asat. This atheistic philosophy is unsupported by the Vedas. 

 Shushka Tarka: “dry ratiocination”. They build their philosophy on dry reason. 
Usually, the word ‘dry’ in this context would mean without emotion, having no feeling whilst 
using the intellect. Here, dry means two things:  

i) not taking any help from the ‘water’ of Shrutis; relying solely on intellectual power.  
ii) not rooting the logic in the ‘water’ of experience; disregarding actual experience. 

Dry logic always has some incorrect assumption in it. For example, Acharyaji quoted 
the case familiar among clever schoolboys who display their skill to their classmates by 
proving 1+1=1. or 1+0=1, or 1=2! All this is done by a mathematical trick. They divide both 
sides by 0 and equate them to infinity, or multiply both sides by 0 and equate them to zero. 
This is what dry logic can achieve – a dubious round of applause! 

Patoon Amoon: These people consider themselves to be “the experts” in the field of 
logic. No doubt, Nyaya has mastered the subject so thoroughly that other schools, including 
Vedanta, use its logic systems to prove any point. However, they do not have any place for 
Brahman in their philosophy. Logic is their God. 

 

The Delusion of the Maadhyamikas 

19 Maadhyam means “middle”. The name comes from taking the path between 
Yoga and Achara, carefully choosing the easiest ways of both. They take Lord Buddha’s 
advocacy of moderation in austerity to mean “easy-going”, and mis-apply his teaching, “Not 
so loose, not so tight, string it for me just right.” This leads to the very opposite of what 
Vedanta teaches – a life of renunciation, austerity and dispassion. 

However thorough may be their logic system, Sri Shankaracharyaji considers them to 
be deluded (Bhraantaan) or confused to the core.  

Sri Shankara is critical of them for two reasons: Firstly their dryness implies they do 
not have any purposeful goal of life in mind. Secondly, they are not inclined towards 
rigorous Sadhana, but prefer the easy way out, which gives them enough room to indulge in 
materialistic pleasures. That, if anything, appears to be their goal of life. 

20 Achintya: “beyond thought”. When it comes to the hard facts of Reality, they are 
totally at sea. They are unable to understand Sat, and therefore unable to accept It. That 
which is the Reality of every part of their being, they refuse to accept. 

It is not possible to find out the Truth just through the intellect. Something beyond 
the intellect is needed. The Intellect is only an instrument in the equipment of man to 
interact in the world. Its power to function comes from Sat. It cannot take the place of Sat, 
as the Maadhyamikas have unsuccessfully tried to make it do. 
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Verse 31: Type 5 – “There is No Such Thing as Brahman” 
 

AlÉÉSØirÉ ´ÉÑÌiÉÇ qÉÉæZrÉÉïSè- , CqÉå oÉÉæ®ÉxiÉqÉÎxuÉlÉÈ |  

AÉmÉåÌSUå ÌlÉUÉiqÉiuÉqÉç- , AlÉÑmÉëÉhÉæMücÉ¤ÉÑwÉÈ    ||2.31||   
 

21 
anaadritya shrutim  

   maurkhyaad 

Not giving respect to the authoritative Vedas 

  due to their utterly confused, stubborn foolishness, 

22 
ime bauddhaah 

   tamasvinah; 

these people, the Buddhists (the Shunyavadins), 

  who are merged in utter darkness and ignorance, 

23 aapedire niraatmatvam reached the conclusion: “ I am Nothing-ness”,  

24 anumaana eka chakshushah. by seeing through the single eye of inference. 
 

Finally, we come to the most serious offender of Sat. Here is the same Rationalist as 
spoken of in the previous verse, but he now comes fully dressed up in his amazing theory of 
Asat as the Reality behind all creation. The logician has come to his conclusion. 

An appropriate analogy may help: A politician raving madly at a political rally, cursing 
everyone and everything that is happening in the country, is disliked, no doubt, but one may 
put up with his unmannerly behaviour. However, an army, ordered by the politician, that 
comes fully armed with rifles, tanks, shells, etc, is more dangerous; one cannot just sit back 
and laugh an army off. The army needs to be dealt with differently from the politician. 

Type 4 is the politician, dealt with by Sri Shankaracharya, the Bhaashyakaara; now in 
Type 5 we have the army, which is dealt with by his general, Sureshwaracharya (the disciple 
of Sri Shankaracharya), and known as the Vaartikakaara for his commentaries on 
Shankaracharya’s commentaries. The Vartikakara is one who explains what has been said, 
what has not been said, and what has been imperfectly said. The verse comes from his book 
Naishkarmya Siddhi, an advanced text on Vedanta philosophy aimed at protecting Vedanta 
from such attacks. 

 

The Price of Disrespecting the Shrutis 

1 Let us study the anatomy of the Type 5 Vihvalaa, described in this verse as 
Maurkhyaad. The word comes from Murkha, meaning “confused, stubborn fool”. Through 
their foolishness, they completely ignore the scriptures, and pay a dear price for this error. 

Acharyaji explained in painful detail how such an error could arise: 

Suppose a man is colour blind. He will have to ask some other person of good sight, 
“What is the colour of this object?” If he does not, is it not stubborn foolishness on his part? 

That is for visual perception. Now take the case of inference. Suppose a man in his 
lounge hears the unmistakable sounds of milk boiling over from the pot in the adjacent 
kitchen. He can infer that from the sound. But he thinks, “No, only if I see it for myself will I 
know it as a fact.” He thus ignores the mishap in the kitchen. Is that not due to stubborn 
foolishness of ignoring inference as a means of knowledge? 

There are many things which are not known through actually seeing them. In 
ordinary life there are five ways of obtaining knowledge about things, with a sixth means to 
obtain knowledge of Sat, the SupremeTruth. These are described in detail under Verse 18, 
but are repeated here: Pratyaksha, Anumana, Upamana, Arthaapatti and Anupalabdhi are 
for things of the world, and Shabda is the sixth means for Sat. 
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If we can see our foolishness in refusing any of the five means, why can we not see 
our folly in refusing the scriptures as the sixth means for spiritual matters, unknowable by 
any other means? We are denying ourselves access to knowledge, as we have just seen in 
the case of the colour-blind man and the man refusing to accept that milk is boiling over in 
his kitchen. 

Acharyaji was in no mood to abandon the topic which he had brought so far. He now 
examined the conditions for accepting and rejecting the Shrutis: 

 

Conditions for Accepting the Shrutis: On what evidence would the Shrutis find easy 
acceptence? The Shrutis are easily accepted when their truths are experienced, even 
partially. We must experience their truths a few times in life, then we will learn to trust 
them. This can happen at the level we are in, so it need not be a miraculous experience.  

If we learn to see that through Karma Kanda we can act in accordance with the Laws 
of Dharma and obtain what we desire by fair means, we will accept the Shrutis at the level 
of actions. If we learn to see that through the Upasana Kanda, our emotions get purified, 
our concentration develops, and our minds become less restless, then we will accept the 
Shrutis at the level of Upasanas. 

By these preliminary experiences our faith in Shrutis builds up. The next step is the 
most difficult one. Using this build-up of faith in the Shrutis, if we make one more Herculean 
effort of faith to accept the Shrutis’ teaching on Sat, then we will start moving in the right 
direction and, as we progress, we will see various signs of confirmation of that faith. By 
actually experiencing the milestones along the journey to the Divine, our faith grows by 
leaps and bounds. There is no mystery in this. Faith grows commensurately with our effort.  

 

Conditions for Rejecting the Shrutis: Why would we want to deliberately shun the 
Shrutis? This question probes our inner motives and hidden agenda. We hide from the Truth 
because we wish to do something against the Truth, something untruthful. It is as simple as 
that. Our honesty of purpose has to be examined.  

Dishonesty is the most powerful reason to make us turn away from Shrutis, which is 
like our blessed mother. Dishonesty does not really want to know the Truth; it finds Truth 
very inconvenient to know! So it just turns a blind eye to it. We will come to this simile of 
“blind eye” or “one eye” in the 4th Pada.  

The dishonest person wants to do what is his secret wish regardless of what the 
Shruti says to stop him. This is the agenda of his Ego, which acts against the spirit of the 
Shrutis. It is invariably a wicked nature, something that is immoral, unjust, cunning, harmful, 
violent, lascivious, etc. We see this in the world on a daily basis. Some even bestow dignity 
on these acts! 

 

More About the Shunyavadins 

2 Bauddhaah: “the Buddhists”. Bhagavan Buddha lived in the 5th century B.C. A 
thousand years later, his followers in India began interpreting his teachings to suit their 
particular denomination of Buddhism. We have learnt about the four main groups of 
Buddhists. Given human nature, it is not unusual to see groups going on splintering into 
more and more groups.  

The Maadhyamikas, known also as the Shunyavadins because of their belief in 
Shoonya (Nothingness) as being the source of Creation, are among the furthest away from 
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the highest ideal represented by the Vedas. They are at the other end of the philosophical 
spectrum, as it were. Oil and water may mix, but Shunyavadins and Vedantins can never 
meet on common ground. One represents Sat, the other Asat! Light and darkness cannot 
exist together. 

Tamasvinah: “merged in utter darkness and ignorance”. It is common among 
religious splinter group leaders to quote their opposition’s scriptures in the wrong context. 
To capture the minds of the common people, this is what the Shunyavadins were 
vociferously  doing at the time of Gaudapadacharya, Shankaracharya and Sureshwaracharya 
in the 8th century A.D. (see the attached essay on “Politics of Fear”.)  

Gauda was the name for present-day Bengal. This is where Gaudapadacharya hailed 
from. It was also the stronghold of the Buddhist preachers of counter-Hinduism. They 
misquoted portions of the Vedas pertaining to the Absolute level, and ignored its crucial 
preliminary stages, in order to present it as a radical impractical philosophy which common 
people are unable to follow. 

In short they were armed “to the teeth” with their well-crafted armoury of Asat as 
the Reality. When seen in the context of actual history, we are dealing here with an attack 
on the Vedas made by those who had the ulterior purpose of ousting the Vedas and 
Vedanta from the landscape of spiritual India and gaining a foothold among the masses in 
the country. This was the lowest ebb of Buddhism among its followers. 

The present verse may well be interpreted with this situation as its background. Our 
introductory analogy of “politician and army” is not really out of place. 

 

Dry Logic Reaches its Perilous Conclusion 

3 The Shunyavadins, contradicting the whole concept of Sat, bring in their own 
concept of Asat or Non-Existence. Vihvalaa or deluded confusion is deeply embedded in 
them. It is a direct affront to the Divine Being to say that He is a Nothing. It is a reflection on 
the size of one’s Ego that we can declare with such conviction that God is a sweet Zero! 

Are we so big as to make such statements? Look at the context of the Ego. It is a 
small individual aspect of consciousness, restricted to a very small body with even smaller 
senses in comparison to the Universe. How much can one small mind know? The Earth itself 
is only a dust particle in the Great Universe. Yet this fragile human being dares to declare 
himself sovereign and dismisses God as a throw-away ‘Nothing’! 

4 Anumaana Eka Chakshushah: “one-eyed, semi-blind logic”. The most important 
means of knowledge for the Shunyavadin is inference or logic. They do not see the 
enormous amount of logic that lies in the Shrutis. They have blinded themselves to that. 

Acharyaji made a clear distinction of the logic of the Shrutis and that of the Shunya-
vadins. The Shruti logic indicates the possibility or options that are open. The final answer, 
taking all valid logic into account, is not dependent on the logic but determined by what we 
experience of the Truth. Although the Truth is beyond the reach of logic, at no point does it 
contradict logic. The Shruti logic guides us to the proper vision of the Universe. 

In contrast, the raw, dry Logic of the Shunyavadins is used to prove something, in this 
case to prove Sat. Such proof does not apply to the unperceivable Truth, the Absolute. Logic 
certainly has its place, but it is improper and even rude when used out of its proper place. 
The Shunyavadins give too much importance to inference, and that, too, to a lop-sided, one-
eyed version of it! 
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THE POLITICS OF FEAR 

 

THE TOPIC OF INTELLECTUAL allegiance arises from the above verse, and is covered 

in this essay as an aside. Today, more than physical warfare, we are faced with a situation of 
intellectual warfare – the battle is to win men’s intellects.  

Buddhism originally was accepted in India, and Buddha came to be known as the 9th 
Avatara. The teachings of Buddha align perfectly with the essence of Hinduism. Buddhism in 
India received a massive boost when the Emperor Ashoka converted to Buddhism around 
300 B.C.  

However, with time and power came the deterioration and splits among Buddhists, 
as described in the main text. Political power became a treasured prize for pseudo-
Buddhists in India. Around the 8th century A.D., they began laying the charge that Vedanta 
was other-worldly, that it did not care for the concerns of the common man. This was done 
to entice the masses to convert to Buddhism, which they presented as the religion of 
compassion. 

They spread the ruinous teaching that the highest Vedantic attainment is contrary to 
the practices called Upasanas which were common among the Hindu masses. They cleverly 
misrepresented the loftiest teaching of Vedanta and contrasted it with Saguna Brahman, i.e. 
Brahman with form as practised with the use of idols to represent the Reality. 

Then they went a step further. They ingeniously propagated a doctrine which aimed 
to dislodge Vedanta’s Brahman or Absolute Existence with Shunya or Non-existence, thus 
making Brahman appear as an undesirable and impossible goal to attain. The charge had the 
effect of making the common people become more firmly attached to Upasanas which 
promised them the immediate goal of attaining heavenly worlds.  

The goal of Mukti or liberation, which was equivalent to Nirvikalpa Samadhi, was 
completely overshadowed or side-stepped and replaced by lower, materialistic goals, which 
suited the masses. This was the strategy of the Buddhists who sought to gain religious and 
perhaps political control at the cost of India’s most prized spiritual philosophy – Vedanta. 

 

The perpetrators did not stop even there. They planted the seed of FEAR in the 
minds of the common people – fear for the Truth, for the difficulties encountered along the 
spiritual path of rigorous self-discipline. They ridiculed the lofty teachings of the Upanishads. 

FEAR  became a political weapon wielded by the Buddhists. Fear is an emotion that 
arises naturally when a person’s intellect loses its foothold. The political use of fear as a 
means to win over the masses became their method of promoting disgust in the minds of 
people for their own traditional spiritual path.  

Sages like Gaudapadacharya worked hard to counter this kind of ‘treacherous, 
treasonous trickery’. They tried to restore Hinduism to its original purity by staging a 
fightback against this anti-cultural influence. When Gaudapadacharyaji’s voice began to be 
taken seriously by the people, the Buddhists even resorted to reduce his credibility among 
Hindus by claiming him to be on their side and by spreading false rumours among Hindus 
that he was a Buddhist in disguise! 
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Sri Adi Shankaracharyaji 

 

In the midst of such manipulation of people’s minds for political power, Vedanta 
faced its stiffest test. It is to the credit of Sri Adi Shankaracharyaji that ultimately he 
vanquished all Buddhistic schools of thought in India. The Buddhistic schools fled from India 
and travelled eastwards towards Burma, China and Japan, where they still have a 
stronghold. India was spared a massive cultural conquest that would have seen its most 
precious spiritual philosophy destroyed at the hands of pseudo-Buddhists having ulterior 
motives. This indeed is perhaps Sri Shankaracharyaji’s greatest achievement – to ensure the 
unity of India. 

This is the larger context of the present verse under discussion. Swami Vidyaranyaji 
himself was a statesman of the highest order, being the Prime Minister of the entire 
southern part of India. He would have known all about the history of that period thoroughly. 
He himself acted to counter the Muslim invasion of India which was prevalent in his time 
during the 12th century A.D. He would have been very aware of how political groups 
operated to undermine existing authority and gain control over people and territory. 

Kaimutikah Nyaya applies in the latter situation. If devout Hindus can become afraid 
of the higher aspect and question their own religion, then how much more aggressive would 
be those who did not accept the Vedas as their authority, and had a political motive for 
criticising them? The Shunyavadin Buddhists were considered atheistic because they did not 
accept the authority of the Vedas. 

This essay is admittedly an extrapolation of the verse under discussion. In the eyes of 
some readers it may not go down well; all articles of a political nature face the same 
problem. The spiritual value of the verse remains unaffected by this essay.  
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“NON-EXISTENCE” – REFUTED BY VEDANTIN 
(Verses 32-35) 

 

We move ahead with the theme of the Book. The last section prepared the 
groundwork for this section. It has shaken the foundations of the central Pillar of Vedanta 
philosophy, namely the authenticity of Sat, the Supreme Truth, the indestructible Brahman. 

We took a tour of the different levels at which the shaking has taken place. Five 
different types of confused minds were discussed, and we saw how each one has its own 
type of fear relative to Sat, which needs to be addressed differently in each case. We 
culminated with the most serious amongst these five types and even peeped into the 
political impact of the shaking it produced, which resembles an earthquake! 

Now we are ready to present the actual Refutation of the Shunyavadin’s doctrine of 
Asat that produced the largest shake to the doctrine of Sat. 

 

 

Verse 32: How Are Asat & Sat Related? 

 

zÉÔlrÉqÉÉxÉÏÌSÌiÉoÉëÔwÉå , xÉ±ÉåaÉÇ uÉÉ xÉSÉiqÉiÉÉqÉç |  

zÉÔlrÉxrÉ lÉ iÉÑ iÉ±Ñ£üqÉç- , EpÉrÉÇ urÉÉWûiÉiuÉiÉÈ   ||2.32||   
 

  We ask the Buddhists: 

1 shoonyam aaseed iti brooshe When you say “Nothing existed”, do you mean 

2 sat yogam vaa sadaatmataam; “Nothing” is in contact with Sat, or is Sat itself? 

3 shoonyasya na tu tad yuktam Logically, there cannot be any “nothingness”; 

4 ubhayam vyaaha tatvatah. so both cases are not possible, are contradicted. 
 

This entire section of 4 verses is a pure logical thesis showing the fallacy of the 
theory of Non-existence. In the process of laying out the logic, we will encounter certain 
fundamental principles of Logic which are worth noting for their own sake. It shows the 
rigourous system of logic used by the Rishis to ensure that, although Truth may not be 
known by logic, Truth certainly does not contradict logic. 

 

Two Possible Relationships Between Things 

1 The thesis kicks off with the Vedantin wanting to know from the Poorvapakshi 
what exactly does he have in mind when he says “Nothing Existed”. Two things are being 
brought together in the statement: the first is Nothing, and the second is Existence. The 
question is what is the relationship between these two? 

2 Two types of relationships are possible between the Guneen and the Guna, the 
thing having the property and the property itself. These have been described in Verse 24 
earlier. To re-cap, they are Samyoga (extrinsic) and Samavaaya (intrinsic). If a relationship is 
valid it is Anuyoga, and if it is invalid it is Pratiyoga.  

In the case of Asat and Sat, what is the relationship conceived between them by the 
Poorvapakshi? A Samyoga relationship would mean Asat and Sat are in extrinsic contact 
with each other. A Samavaaya relationship would mean Asat and Sat merge into each other 
and become one inseparable entity.  
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The Logical Explanation for Both Relationships 

3-4 First we consider the Samyoga or extrinsic relationship. This can only exist (or be 
valid) between two things if both of them are existing in the same level of reality. A dream 
object cannot be related to an object experienced in the waking state, nor can the Absolute 
Reality be related to any object in the waking state world or in dream.  

Bhaava abhaavayoh samyogasya durghatatvaat. 
Meaning:   “There cannot be any relationship between something that 

         does not exist (Abhava) and something that does (Bhava).” 

Most significant here is that ‘Nothing’ cannot be related to anything from any of the 
three levels of reality. If one object is Bhava and the other is Abhava, there is a Paraspara 
Viruddha, a contradiction, between them and a relationship cannot exist. 

This makes us conclude that there is no valid Samyoga relationship between Sat and 
Asat. The relationship is therefore termed Pratiyoga. 

 

Secondly, we consider the Samavaaya or intrinsic relationship. The two things are 
mixed inextricably together. Depending on the required emphasis, either thing could be 
taken first. If the cloth is more important than the colour, we call the resulting combination 
a “coloured cloth”. If colour is more important, the same cloth will be described as “cloth 
colour”. 

In the same way, if Sat and Asat had a Samvaaya relationship, it could be described 
in one of two ways, either as “Non-existent Existence” or as “Existent Non-existence”. In 
both cases the result is invalid, and again the relationship is Pratiyoga, not Anuyoga. 

Another example of this type is “a quiet shout” or “the child of a barren woman”. 
These are invalid relationships. They are tantamount to just a group of words with no 
meaning attached to it. Such a sentence is called Vaakya Abhaasa. 

Another way to spot a possible relationship is when two words are placed in the 
same Samskrit case, such as Sat and Asat (both in the 1st Case). There is 
Samaanaadhikaranya between them, i.e. the possibility of a relationship between them 
exists. Other factors can then be looked into to determine the exact relationship. 
 

 

Verse 33: Example: The Sun & Darkness 
 

lÉ rÉÑ£üxiÉqÉxÉÉ xÉÔrÉÉåï , lÉÉÌmÉ cÉÉxÉÉæ iÉqÉÉåqÉrÉÈ |  

xÉcNÕûlrÉrÉÉåÌuÉïUÉåÍkÉiuÉÉcÉç- , NÕûlrÉqÉÉxÉÏiMüjÉÇ uÉS   ||2.33||   
 

5 na yuktah tamasaa sooryah The sun does not have the attribute of darkness. 

6 na api cha asau tamomayah; Nor is it itself of the nature of darkness. 

7 sat shoonyayoh virodhitvaat Existence and Non-existence are in mutual conflict, 

8 “shoonyam aaseet” katham vada. so, how can you say, “Nothing existed”? 
 

Pratiyoga Between Sun & Darkness 

Sri Vidyaranya follows up with an excellent example that illustrates a Pratiyoga 
relationship – that between the sun as object and darkness as the quality. 
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i) Samyoga : 1 The extrinsic relationship is examined first. Darkness cannot come in 
contact with the sun. It is just not possible to have such a thing.  

Assume the sun shines with an intensity of 10 million lumens. We can increase this 
by bringing another light to it. Even if a match is struck on the sun, it will appear a couple of 
lumens brighter! However, we cannot decrease the sun’s brightness by bringing some 
darkness to it. Darkness is not a thing that exists in itself; it is merely the absence of light, 
having zero lumens. Bringing darkness to the sun is like adding zero lumens to it – it has no 
effect on the sun’s intensity. We conclude that darkness cannot be brought in contact with 
the sun, whereas another light source can be added to it with positive results. 

 

ii) Samavaaya : 2 The intrinsic relationship is now examined. Darkness cannot be 
mixed into the sun to alter its intensity or for whatever other reason. This is also impossible. 

It is the nature of the sun to be bright, just as fire. The sun is in fact a huge inferno of 
fire, a ball of burning gases. We can theoretically alter the brightness of the sun by adding 
more inflammable gas to it or subtracting some of its inflammable gas, since gas is a Bhava 
Vastu, a positive entity. However, we cannot alter the intensity of the sun by mixing into it 
so many kilograms of darkness, or removing so many kilograms of darkness! That is not 
possible, because darkness is a non-entity. 

In logical terms, if zero is added to any number, say 35, it does not make the 35 any 
more “zeroer”. The same applies to darkness – it cannot make the sun any more “darker”, 
because its value is zero lumens. 

Thus both relationships are not possible owing to the non-entity of darkness. 
 

Application of the Simile to Sat & Asat 

Sat has a value of Infinity, as it is the omnipresent Reality, while Asat has a value of 
zero, no reality whatsoever, it being just “Nothing” by definition. However much Asat is 
brought in contact with or mixed into Sat, it can have absolutely no effect on Sat, in the 
same way that darkness has been shown to have no effect on the sun’s intensity. 

7 Virodhitvaat: “self-contradictory”. Infinity and Zero are in direct contradiction to 
each other, like knowledge and ignorance, or like light and darkness. 

A scientist trying to find the Reality by examining neurons in the brain is not learning 
more about Reality, but is only increasing his knowledge about Ignorance! 

If one has to really be scientific, then one cannot even strictly contrast Sat and Asat. 
For example, one can say, “My knowledge is very scant, it is next to nothing.” This is a 
comparison to other people’s knowledge of physics. However, we cannot and do not say, 
“He knows more about ignorance than I do. My knowledge of ignorance is scant.” This is 
because knowledge of Nothing can only be nothing! 

8 Thus, after this unexpected depth into the logic structure implied by this verse, Sri 
Vidyaranya presents the confirming conclusion of the whole logical analysis: It is absurd to 
say that “Nothing Exists”. It is a sheer contradiction in terms; mere words without meaning. 

 

The Poorvapakshi now poses a characteristic twist of the Truth as a possibility, in the 
hope that the Vedantin may be caught off-guard. Perhaps he feels the Vedantin is unfair – 
he is allowed to place so much value on Sat, but in return nothing is conceded to his Asat . . . 
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Verse 34: Objection: Asat is Superimposed on SAT 
 

ÌuÉrÉSÉSålÉÉïqÉÃmÉå , qÉÉrÉrÉÉ xÉÑÌuÉMüÎsmÉiÉå |  

zÉÔlrÉxrÉ lÉÉqÉÃmÉå cÉ , iÉjÉÉ cÉå‹ÏurÉiÉÉÇ ÍcÉUqÉç   ||2.34||   
 

  To this question, the Buddhists retort:   

9 viyat aadeh naama-roope (You say) the name and form of the five elements 

10 maayayaa suvikalpite; are a conjuring up by Maya upon Sat;  

11 
shoonyasya naama-roope cha 
tathaa chet  

 if so, then as with name and form so should it be 
with Asat – a superimposition on Sat. 

12 jeevyataam chiram. The Vedantin’s reply is: “May you live long!* 

* i.e. You have fallen into a logical trap which effectively  accepts the Vedantic position. 
 

The Poorvapakshi’s proposal here is based on the Vedantin’s breakdown of Asat as 
given in the following string, quoted earlier under Verse 22 on the subject of Svagata Bheda: 

“That which is seen is inert; that which is inert is perishable; 

 that which is perishable is Mithya or unreal; that which is unreal is ASAT.” 

9-10 The above string links Mithya to Asat. The Vedantin is quite happy to say that 
the world of names and forms, which is linked to Asat, can be said to be superimposed on 
Sat. This is acceptable to the Vedantin. This has been the central message of the text so far. 

11 The Poorvapakshi strongly objects to this unfair treatment of Names and forms 
on the one hand and Asat on the other. If names and forms can be said to be superimposed 
on Sat, then why can’t Asat itself be said to be superimposed on Sat? This is his ingenious 
reasoning to obtain the favour of claiming some credit for his beloved doctrine of Asat. 

12 The Vedantin is delighted. He welcomes the Poorvapakshi into his fold! Why? 
 

The Logic Implied in the Vedantin’s Welcome 

The presentation here is to show how Maya is different from Asat, and that the two 
cannot be weighed in together. The flow of the reasoning is as follows: 

Maya is the power of the Supreme Reality Sat or Brahman. From the conjuring up of 
Maya, the objects of names and forms appears. Maya is founded on Sat, she cannot exist 
without Sat. She produces her effects of names and forms whilst at all times having Sat as 
her substratum. Hence, the names and forms appear as superimpositions on Sat. In terms of 
the phenomenal world, these names and forms are very real as they influence our thoughts, 
words and deeds.  

Vedanta does not have any problem accepting the relative reality of names and 
forms. Upon knowledge of the Self, this reality disappears and the names and forms are 
seen to be Asat ultimately. In the interim, they are relatively real, and the term for this is 
Mithya. Only upon the dawn of knowledge does Mithya become Asat. 

This is not the case with Asat. Asat, from the very outset is non-existence and 
nothing else. Non-existence cannot have any relationship with Sat. Thus it can never be 
accepted as a superimposition on Sat, because it simply does not exist. 

Another way to look at it is this. Names and forms are the “Contents”of creation. 
They are made up of the five elements, from Viyat to  Prithvi. 
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As such they are considered to be Suvikalpite, or Samyak Aaropite, or Adhyasta. 
These are all synonyms for superimposition, and is accepted by Vedanta. 

The Poorvapakshi stakes his claim to obtain for Asat the same status as Maya  and 
her names and forms, by claiming that Asat, too, is superimposed on Sat. But the moment 
he thinks of a substratum for Asat, his concept of Asat becomes a superimposition and 
hence unreal. The principle is only the substratum can have reality and superimpositions are 
always unreal. In the same stroke of logic, the Poorvapakshi is trapped on both sides – that 
of Maya and that of Sat.  

In this way, unknowingly, he walks straight into the Vedantin’s camp. This is what 
makes the Vedantin say, “May you live long!” It is a welcome blessing given to a newcomer 
to one’s group! In fact, Acharyaji playfully extended the greeting by adding, “Now you are 
ready to learn some more serious Vedanta. Come, I will take you to my Guru!” 

However, the next verse shows us that the Poorvapakshi has one more card to play.  
 

 

Verse 35: The Substratum Can Only Be SAT 
 

xÉiÉÉåÅÌmÉ lÉÉqÉÃmÉå ²å , MüÎsmÉiÉå cÉå¨ÉSÉ uÉS |  

MÑü§ÉåÌiÉ ÌlÉUÍkÉ¸ÉlÉÉå , lÉ pÉëqÉÈ YuÉÍcÉSÏ¤rÉiÉå    ||2.35||   
 

13 satah api naama-roope dve Objector:  “Both name and form of an existing thing   

14 
kalpite  

   chet tadaa vada; 

are superimpositions on Maya (not upon Sat).”  

Vedantin’s Reply:  If you affirm this, then what is the 

15 kutra iti nir-adhishthaanah  substratum upon which Maya is the superimposition? 

16 na bhramah kvachid eekshyate. For Maya without a substratum is never seen. 
 

This verse hinges on the Vedantin’s last quoted principle which states, “The 
substratum is always Real and the superimposition is always unreal.” 

Against this statement, there arise four prospective canditates for Reality. They are 
the Vedantin’s Sat or Existence, the Mayavadin’s Maya or Illusion, the Shunyavadin’s Asat 
or Non-existence, and the Charvaka or rank materialist’s Jagat or World.  

Who is the real Substratum? Maya knocks Jagat out in the first semi-final. It is clear 
that Jagat is an effect of Maya, so it cannot be real. There was no Jagat before Creation, so it 
cannot be the substratum. The second semi-final is between Sat and Asat. This is a walk-
over for Sat since Asat is shown to be an invalid candidate – ‘Nothing’ can never be a 
substratum for anything.  

13-16 The Final is a stand-off between the two winners, Maya and Sat. These fight it 
out for first place in this verse. The Poorvapaaakshin proposes Maya for the post, since 
names and forms (Jagat) are conjured up by Maya. But this is rather superficial. An illusory 
power can never be a substratum. The Vedantin poses a rejoinder: “Who is Maya’s 
Substratum? That is where you have to look.” There is no answer to this. And thus Sat is 
declared the winner amongst the four candidates! 

 

 

***** 
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“EXISTENCE WAS” – REFUTED BY SHUNYAVADIN 
(Verses 36-40) 

 

IN THE ABOVE SECTION, the Vedantin took up the Poorvapakshin’s statement “Non-
existence alone existed,” and proved its falsity. In this section we see the reverse being 
done, although there appears to be no need for it. However, as in the law courts of today, 
the defendant always has a chance to appeal. This is the last chance for the Poorvapakshin 
to salvage something from the debate. 

 

Verse 36: Objection: Tautology (Superfluity in Words) 
 

xÉSÉxÉÏÌSÌiÉ zÉoSÉjÉï- , pÉåSå uÉæaÉÑhrÉqÉÉmÉiÉåiÉç |  

ApÉåSå mÉÑlÉÂÌ£üxxrÉÉlÉç- , qÉæuÉÇ sÉÉåMåü iÉjÉå¤ÉhÉÉiÉç   ||2.36||   
 

  The Opponent says: 

1 "sat aaseed" iti shabdaartha “Existence was” – If these two word meanings 

2 bhede vaigunyam aapatet; are different, then two separate things come in; 

3 abhede punah uktih syaat If they mean the same, then there is tautology. 

  The Vedantin’s reply is: 

4 maa evam loke tathaa eekshanaat. Not that, words like these are used in common. 
 

1 The Poorvapakshin takes up the Vedantin’s statement Sat Aseed, “Existence was,” 

and makes a last-gasp attempt to find a technical loophole to save himself. He takes the two 
words and looks at them desperately with a lawyer’s eye. 

2 There are only two options: Either the two words indicate two different things, or 
they indicate the same thing. In the first case, if the words mean two separate things, then 
the Poorvapakshin claims victory at once. For it means that that there is another Sat which 
also is. This is a hair-raising point, but the Poorvapakshin has become desperate.  

If the point holds, then the whole discussion of Sat having no differences falls flat. 
There would be a second Sat which stands as the first Sat’s competitor. Difference in Sat 
would be proven and the Vedantin would be taken back to square one in his argument. It 
would mean that Sat is not non-dual after all. Duality would be established and Vedanta’s 
Advaita or Non-duality would be destroyed! 

 

The Charge of Tautology 

3 The second possibility is that the two words mean the same thing. In this case, the 
above embarassment is spared to the Vedantin, but he is levelled with the charge that there 
is needless repetition. In accordance with scriptural rules of brevity, this is impermissible. No 
scripture in the world could afford to use an extra word. If one word was sufficient then why 
use two? The Poorvapakshin tries to lay the charge of Tautology against the Vedas! 

4 The Vedantin cannot accept the first option, as that would spell the end of 
Vedanta. He is compelled to accept the second option, and defends the Vedas by arguing 
that such usage of words is quite acceptable, nay, that it is indeed unavoidable in the 
discussion of matters concerning the Non-dual Truth. 
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The charge of “Punar Uktih” Dosha (Tautology) is disclaimed by the Vedantin in the 
next three verses. A very strong case is presented as to why the scriptures have no choice 
but to use language imperfectly to express that which is really beyond the reach of 
language. 

The Poovapakshin’s logic is called “Specious Logic”, i.e. it appears to look very logical. 
Indeed, it is a grave charge that the scriptures are resorting to the use of unnecessary 
words. But on close examination of the context in which this is done, the logic is fould to be 
flawed. It is this flaw that the Vedantin brings out beautifully in the following three verses in 
defence of Vedanta. 

We may compare the situation to a “nail-biting” finish in a T-20 cricket match. It is 
the last over, three balls are left, the last wicket remains, and two boundaries (8 runs) are 
needed to win the match! The Vedantin is the batsman facing the deliveries – and he 
delivers just what is required of him . . .  

 

 

Verse 37: Reply: The Coupling of Words 
 

MüiÉïurÉÇ MÑüÂiÉå  uÉÉYrÉÇ , oÉëÔiÉå kÉÉrÉïxrÉ kÉÉUhÉqÉç |  

CirÉÉÌSuÉÉxÉlÉÉÌuÉ¹Ç , mÉëirÉÉxÉÏixÉÌSiÉÏUhÉqÉç    ||2.37||   
 

5 kartavyam kurute  vaakyam “What has to be done, has to be done”; “Speech 

6 broote dhaaryasya dhaaranam; is spoken”; “A burden is borne” – we use these. 

7 iti aadi vaasanaa vishtam For those accustomed to such usage of words, 

8 prati aaseet sad iti eeranam. “Existence was” is meant for them. 
 

We are speaking of a time when Samskrit was very much a spoken language, not 
restricted to a small group of scholars as it unfortunately is today. poken Samskrit was rich 
in idiom. There was great poetic charm in spoken Samskrit. A vast battery of phrases were 
available for the tongue to click one out of a difficult situation in expression. 

 

Acceptable “Coupled Phrases” in Samskrit Idiom 

5-6 Three phrases commonly used in spoken Samskrit are now quoted to begin the 
argument which the Vedantin is presenting to the Poovapakshin in this exciting final stage of 
the debate. 

i) Kartavyam Kurute: “What has to be done, has to be done”.  

ii) Vaakyam Broote: “Speech has to be spoken”. 

iii) Dhaaryasya Dhaaranam: “One’s burdens have to be borne”.  

These are outstanding examples of the richness of the Samskrit idiom. In English also 
we find many such phrases, including these, in everyday usage. In the same category of 
usage is the scriptural phrase Sat Aaseed, “Existence was”.  

Verb-to-Noun Coupling: The above phrases couple a noun to a verb or participle. It is 
quite natural for people to attach an appropriate verb to a noun, or vice versa. They do this 
effortlessly and almost unconsciously. Hence, it is no cause to raise one’s eyebrows if such 
phrases are encountered in literature. The human mind is ‘wired’ in this way. No Punar 
Uktih Dosha or defect is present in using these phrases.  
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The moment the word Existence is mentioned, it is natural for the next thought to be 
“What about it?” The mind at once starts looking for a verb to attach it to. The verb choice 
can be very wide, but the most harmless verb to go with it is “was”, which itself carries in it 
a sense of the word Existence. This is natural in language, it is not Tautology. 

It is part of the communication process (which language represents) that words have 
to be used to their best advantage. The above manner of usage is certainly very effective in 
getting the message across. So why not use it, instead of complaining against it? 

 

The Habituated Tendency of the Mind 

7-8 Vaasanaa: “the accustomed or habituated way of using words”. Vaasanaa, which 
usually means latent impressions or tendencies, is here being used in a novel way to 
describe the tendency of using such phrases by force of habit, and being accustomed to 
listening to them as well. The word ‘Vaasanaa’ appears again in the next verse. 

This tendency or habit is just as acceptable in scriptural writings as it is in secular 
writings. Secular or scriptural, the important point about language is to get a message 
across. After all, the Shastras are addressing their words to students, not to lawyers! They 
have to address the students in language which is intelligible to them. Such usage need not 
be seen as a violation of any rule in composing scriptures.  

The natural habit of the mind, its rooted mode of thinking, is something which has to 
be taken into account by any effective writer. The word Vasana indicates that there is a 
habit in the mind, a Samskara which is accustomed to this form of word usage. It is totally 
involuntary. It is part and parcel of the mental make-up and flow of thought. Hence, such 
usage, far from violating any rule, is actually found to be helpful to the student to grasp 
what is being explained by the scripture. 

Recalling the T-20 comparison, the three phrases quoted amount to three runs off 
this verse. More has to be scored in the next verse . . . 

 

 

Verse 38: The Boundary of Time 
 

MüÉsÉÉpÉÉuÉå mÉÑUåirÉÑÌ£üÈ , MüÉsÉuÉÉxÉlÉrÉÉ rÉÑiÉqÉç |  

ÍzÉwrÉÇ mÉëirÉåuÉ iÉålÉÉ§É , Ì²iÉÏrÉÇ lÉ ÌWû zÉÇYrÉiÉå    ||2.38||   
 

9 kaalaabhaave pura iti uktih “Before Creation” – such words are intended for 

10 kaala vaasanayaa yutam; those habituated to thinking in terms of time, 

11 shishyam prati eva tena atra like the student alone. Thus, the Truth is referred to  

12 dviteeyam na hi shankyate. in terms of Duality. There is no need to doubt this. 
 

The mind is constituted in such a manner that, apart from Words, one also cannot 
but help thinking in terms Space and Time. Space forms the first three dimensions while 
Time is the fourth dimension. These are the four limiting dimensions or boundaries of all 
manifested existence. 

While the previous verse taught us to see beyond the limits of words, this verse 
takes us beyond the boundaries of the four dimensions. The T-20 simile is working perfectly 
– we have struck a boundary in this verse! 
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Implication  of “Before Creation” 

9 Kaalaabhaave Pura: “before creation”. The Time dimension is brought into the 
discussion of creation. Time is a part of creation, just as Space is. It is fourth dimension. Thus 
before creation there was no Time. So how can we use the words, “before creation”? There 
is no such thing as ‘before’ before creation! As awkward as it seems, we nevertheless readily 
accept the phrase “before creation” without kicking up a fuss. 

10 Vaasanayaa: The remarks made in the previous verse about being accustomed to 
certain usages of Words, applies once again to the Time factor. We are all accustomed to 
thinking in terms past, present and future, although logically we know that only the present 
exists; the past happened in the then present, and the future will happen in the coming 
present.  

The mind itself is a part of creation. Its operating mode (Yutam) is completely 
governed by the four dimensions set up by Space and Time.  We can only think in terms of 
these dimensions. Space and Time form the skeleton for the framework of Creation. 
Thought and mind go together, and words are their effects. To transcend words, we need to 
transcend mind and thought, and that means transcending creation and entering the 
Absolute realm. 

11 The student is the target audience of the scriptures, not the realised sage. Hence, 
it is for the student alone that the scriptures are written. The sage of realisation is beyond 
the Space-Time continuum; the student is very much in it still. For the student’s sake, the 
scriptures necessarily have to use phrases like “before creation” and “Existence was”.  

Such expressions are unavoidable. It is true from the Absolute standpoint that they 
are a defect, a limitation, but they are the only means we have to indicate the Truth. They 
are extremely useful to the student to take him to the brink of Truth, if not the Truth Itself. 

The thorn of words is needed to remove the thorn of Ignorance.  

12 Dviteeyam: “Duality”. This verse ends with the positive assertion that Truth can 
be expressed only in terms of Duality. When this is pursued with faith, there is no doubt that 
the ultimate discovery is arrived at. We have to take whatever help we can at the level of 
Duality in order to finally transcend it and enter the realm of Non-duality. 

More on this final theme of Duality is said in the next verse of this section. 
 

 

Verse 39: Questions & Answers Are Always in Duality 
 

cÉÉå±Ç uÉÉ mÉËUWûÉUÉå uÉÉ , Ì¢ürÉiÉÉÇ ²æiÉpÉÉwÉrÉÉ |  

A²æiÉpÉÉwÉrÉÉ cÉÉå±Ç , lÉÉÎxiÉ lÉÉÌmÉ iÉSÒ¨ÉUqÉç    ||2.39||   
 

13 chodyam vaa parihaarah vaa Be it a question raised or an answer in reply, 

14 kriyataam dvaita bhaashayaa; both are only from the language of Duality. 

15 advaita bhaashayaa chodyam From the language of Non-duality, questions 

16 na asti na api tat uttaram. do not arise, nor are answers needed! 
 

There is a proper place for Duality and a proper place for Non-duality. Things which 
pertain to the one realm should not be mixed up with things that pertain to the other. That 
is the message put across in this important verse. 
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13-14 Questions and answers take place in the realm of Duality only. The subject of 
the discussion may be Non-duality, but the discussion can be done only within the bounds 
of Duality. If we speak, someone has to listen; if we write, someone has to read; when we 
pick up our pen, there has to be some paper in front of us to write on. The point is Duality 
should not be frowned upon as being Unreality, but utilised in its rightful role. 

Even a discussion on Brahman, the Non-dual Reality, can only be done in Duality. In 
such a dialogue, the teacher is in Non-duality and the student is in Duality. For 
communication to take place, the teacher has to make any number of sacrifices to get to the 
level of the student. He has to stretch out his hand into Duality and raise the student up into 
Non-duality. 

All the discussion has to be done for the comfort of the student, even though it may 
be very uncomfortable for the teacher. Otherwise, the next generation  of teachers cannot 
be trained. From this perspective, it is foolish to look into the defects or limitations of 
language. One cannot judge language from the Non-dual standpoint. 

Acharyaji quoted the song composed by the great saint, Sadashiv Brahmendra:  

Kim vachaneeya, kim avachaneeya; kim gaayantam, kim agaayantam; 
Sarvam brahma mayam, re re, sarvam brahma mayam. 

Meaning: “What to say, what not to say; what to sing and what not to sing? 
For all this is only Brahman, yes indeed, all this is only Brahman!” 
 

The Absolute Standpoint 

15-16 What do we see from the Absolute standpoint? There are neither questions 
nor answers from this level. The only thing that can be said from the highest standpoint is, 
Neti Neti, “Not this, not this!” This is what the student actually does reflect on during his 
meditations. However, in a class he needs to be made comfortable with words. 

If language, with its inadequacies, is not permitted in matters concerning Brahman, 
then can we imagine what a Vedanta class would be like? Acharyaji toyed with the very 
thought of such a class: “We would all have to sit quietly and observe Mouna! I will just sit 
here and say nothing for one hour, and you will just listen patiently to my silence! Would 
you like to attend such a class? It will be very easy for me, but it will be a torture for you.” 

Vedanta needed only a run to win, but got a sixer instead and won comfortably! 
 

An Incident from Swami Chinmayananda’s Life 

It actually happened one day with Pujya Gurudev, Swami Chinmayanandaji, and 
Acharyaji was a witness to it on that occasion: 

Gurudev was invited to Sri Ramana Maharshi’s Jayanti (Birthday) celebration in 
Chennai. Many people came. There were a number of speakers who gave lectures 
appropriate to the occasion. Finally, the organisers asked Gurudev to speak. He went up to 
the stage and remained quiet. He spoke not a word – 15 minutes went by……then another 
15……and another 15. After 45 minutes, Gurudev chanted, “Om Shantih, Shantih, Shantih!” 
He softly and slowly added, “This was Bhagavan Ramana Maharshi.” 

That was the only time I heard Gurudev speak in Silence. It was a fantastic speech! It 
was true Advaita Bhaashya. He taught us that the best explanation of Brahman comes 
through Mouna Vakya. For that, the Shishya also has to be top class, like Sanaka, etc. 
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Verse 40: A Glimpse into Non-Duality 
 

iÉSÉ ÎxiÉÍqÉiÉaÉqpÉÏUÇ , lÉ iÉåeÉÉå lÉ iÉqÉxiÉiÉqÉç |  

AlÉÉZrÉqÉlÉÍpÉurÉ£Çü , xÉÎiMüÎgcÉSuÉÍzÉwrÉiÉå    ||2.40||   
 

  Here is a Quotation from the Yoga Vasishtha: 

17 tadaa stimita gambheeram There is then a “still, profound Existence”; 

18 na tejah na tamas, tatam; It is neither light nor darkness; It is all-pervading; 

19 anaakhyam anabhivyaktam It is nameless, not knowable by the senses; 

20 sat kinchit avashishyate. Existence is an indefinite something; It alone is. 

 

The section closes with a glimpse of what Non-duality is like. The Vedantins lifts up 
his trophy of Non-duality after achieving victory in the final against the Shunyavadins. It is an 
unusual celebration – no jumping and dancing, no partying or anything of the kind. There is 
instead only a “still, profound Existence”! Is it a climax or an anti-climax? Alas, language 
cannot explain its depth of Bliss. 

The Vedantin’s victory is a victory for all. There is no loser here. All have gained 
something from this victory. All move a step further in their viewpoint. Everyone wins. 

 

“Stimita Gambheeram” – the Victory Chant 

This verse is taken from the Yoga Vasishtha, wherein Sage Vasishtha instructs Sri 
Rama in the science of Brahma Vidya. 

17 Tadaa, “thereafter”, leads us out of the limited world of Time and Space and into 
the world of stillness and profound silence. Words have the further defect of being 
misunderstood or wrongly understood. In Silence, there is no possibility of this happening.  

Stimita means Nischala or “absolutely still, unwavering.” Silence drives the student 
deep within himself, to the core of his being, bringing him in direct touch with his true 
Being, the Atman or Self. 

18 And what does the student find deep within himself? There are no physical 
characteristics that are amenable to description. So, words are not needed to describe 
anything. In fact, words would only complicate and confound the whole experience. Words 
would not do justice to what the student experiences in the Absolute state. 

19 In the all-pervading, nameless Absolute where the senses cannot reach, how is it 
possible to explain anything? If the senses cannot grasp the Self, surely the mind, too, 
cannot. If the mind cannot reach it, then thought also cannot. And where thought also 
cannot reach, how can words reach? 

20 Sat Kinchit: This Sat is not something which the mind can catch hold of. It is not 
explainable by any mind, however refined that mind may be. Sat here refers to that 
Existence as it IS, not as it is understood by a mind. The word ‘Kinchit’ conveys this meaning. 
Kinchit means “and indefinite something”. 

The moment we bring the mind into Sat, questions will arise such as, “how big?”, or 
“how heavy?”, etc. The mind will pollute whatever it lays its fingers on. It is hopelessly 
inadquate to the task. It just cannot catch Sat as it truly IS. The best is to eliminate it from 
the equation. The Yoga Vasishtha does that by describing Sat as Anabhivyaktam, 
“unreachable to the senses”. Aneervachanam is another term used for it in Vedanta. 
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Thus ends an absorbing discussion with the Shunyavadin. Both have a fair say in the 
matter. The presentation is free from malice and disrespect. Both gain in clarity of their 
respective viewpoints. The spirit of enquiry into Truth is maintained by keeping the 
arguments firm and solid whilst using words that are soft and tender, and which do not 
offend or hurt the opponent. 

 

SCHOOLS OF INDIAN PHILOSOPHY 

 

Main 

Groups 

Sub 

Groups 
No. NAME OF SCHOOL ROOT PHILOSOPHY 

 

Family 1:   6 SCHOOLS BASED ON VEDIC AUTHORITY: 
 

A
ST

IK
A

  
SC

H
O

O
LS

 

A 
1 Nyaya Based on Logic, Intellect, 

Study of Elements 2 Vaiseshika 

B 
3 Saankhya Based on Yogic disciplines, 

mind & thought control 4 Yoga (Seshwara Saankhya) 

C 
5 Poorva Meemaamsa Based on Karma/Upasana Kanda 

6 Uttara Meemaamsa  Based on Jnana Kanda (Vedanta) 
 

Family 2:   6 SCHOOLS BASED ON NON-VEDIC AUTHORITY: 
 

N
A

ST
IK

A
  

SC
H

O
O

LS
 D 

7 Buddhistic 1 – Vaibhaashikas The Eighfold Path of Virtue 

8 Buddhistic 2 – Sautraantikas - 

9 Buddhistic 3 – Yogaachaara Yogic Discipline (Vijnanavadins) 

10 Buddhistic 4 – Maadhyamikas  Non-existence (Shunyavadins) 

E 

11 Chaarvaaka – of 4 Types School of Materialism 

12 Jainism        – Teerthankaras Teaching of Mahavira 

13* Islam           – from Arabia Teaching of Prophet Mohammed 

* Note:   Added by Compiler as a recent update to the List. 

 

 

THE NAIYAYIKA’S OBJECTIONS 
(Verses 41-46) 

 

HAVING DONE WITH the Shunyavadins, the text moves to the next Poorvapakshin, 
the Logician known as the Naiyayika. The Naiyayika is, as seen in the above list, from the 

Astika school. Opposition to Vedanta from the Astika family is not as aggressive as that from 
the Nastika family. It is of the nature of “How can you…?” rather than “No, I totally disagree 
with you. You are wrong!” 
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Before we go into the next verse, here is a breakdown of how a Naiyayika sees the 

five elements of the Vedantins: 

 

 

THE NYAYA THEORY OF ELEMENTS, WORLD & REALITY 
 

PARAMAANU – The Atom: In Nyaya philosophy, the Paramaanu is defined as the 
“smallest indivisible particle”. The Paramaanus are the smallest measure of any created 
object. Another term for them is the Paarimaandilya. In Dalton’s time, western science took 
the atom as the smallest known particle, and all objects were considered to be made up of 
atoms. Subsequent to Dalton, Niels Bohr discovered further subdivisions within an atom – 
namely, electrons, neutrons and protons.  The Paramaanu is, therefore, equivalent to the 
Daltonian atom. 

Two Paramaanus form a dvenuka, while three Paramaanus form a tisrenu or trenuka. 
And so on, an amazing integration is built into the Nyaya system. The Naiyayikas are masters 
in this field. 

 

The FOUR ELEMENTS: According to Nyaya, there are only 4 elements, not 5. They are 
earth, water, fire and air. For this reason the term used in the verse to follow is Bhoomi 
Aadikam, “from earth upwards up to air”, rather than the Vedantic Akasha Aadikam, “from 
space downwards up to earth”. All these four are made up of combinations of atoms, i.e. 
molecules. Fire is thought to have ‘heat’ atoms.  

Since they are made up of atoms, they can be divided, disintegrated or destroyed up 
to the point of a Paramaanu or atom. Beyond an atom, the four elements cannot be 
disintegrated. Hence, the Paramaanu is considered to be the limit of disintegration; i.e. 
Paramaanus are eternal or Nitya. This is a very big difference from the Vedanta view. 

 

The WORLD: In Nyaya, the world is created by the Samyoga (combination) of 
Paramaanus, and dissolved by the Viyoga (disintegration) of Paramaanus. Assembling and 
dismantling of atoms creates and dissolves this world. The world ultimately dissolves into 
the 4 elements or Paramaanus. 

The objects of the world are thus seen as Effects of Paramaanus joining together. 
These effects are destructible, but the Paramaanus are indestructible. This is Nyaya theory. 

 

SPACE IS REALITY: Vedanta’s fifth element, Space, is not considered to be an 
element in Nyaya, as there are no atoms in space. In Nyaya, Space is indivisible, eternal and 
indestructible. It is like Brahman to them – it provides the support or substratum for the 
four elements. There is no Samyoga or Viyoga possible in Akasha as there are no atoms in it.  

Space also does not participate in the changes which the other elements go through. 
In this sense, it remains a ‘witness’ of all the changes but is unaffected by them. 

The resulting deduction is quite astounding: There is such a strong resemblance 
between Space and the definition of Sat (Brahman) in Vedanta, that the Naiyayikas actually 
consider Space to be Sat! They do not look any further for the Truth. Space is the ultimate 
source of everything created. Space is Sat to them.  

This is the key point of difference between Nyaya and Vedanta.  
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THE KAAKU AND THE PRATIBANDHI 
 

At this point , Acharyaji introduced to us two new terms pertaining to the debate: 

i) Kaaku: The definition of this term is “a question that is posed with an expectation 
of a fixed answer.” The Naiyayika’s question (verse 41) is a Kaaku because it is intended to 
stump the Vedantin. There is an eager expectation in it of triumph over the opponent. The 
Naiyayika is confident that he has cornered the Vedantin – “So you think you are right? 
Well, answer that if you can!” He is eagerly anticipating his success. 

ii) Pratibandhi: The definition of this term is “a reply that is in the form of a counter-
question.” It is a rejoinder. The Vedantin’s reply (verse 42-46) is a Pratibandhi because it 
throws the question back at the opponent.  

As students, it is interesting for us to note such a build-up in an argument. The 
ancient sages of India took their debating skills to very high levels, and put everything they 
had into it, without stooping low and attacking the opponent personally. Theirs was not like 
the political standoffs we see in today’s national political arena at its highest level! Hitting 
below the belt was never resorted to in the public debates of those times. 

 

 

Verse 41: Objection: Space is Surely the Reality 
 

lÉlÉÑ pÉÔqrÉÉÌSMÇü qÉÉ pÉÔÈ , mÉUqÉÉhuÉliÉ lÉÉzÉiÉÈ |  

MüjÉ iÉå ÌuÉrÉiÉÉåÅxÉ¨uÉÇ , oÉÑÎ®qÉÉUÉåWûiÉÏÌiÉ cÉåiÉç   ||2.41||   
 

1 
nanu bhoomi aadikam  

   maa bhooh 

Objection: Let those elements with molecules (i.e. earth to 

air), be considered as being unreal, it matters not; 

2 paramaanu anta naashatah; for they are destructible up to the atomic level. 

3 katham te viyatah asattvam But in the case of space, how can its uneality  

4 buddhim aarohati iti chet. make any sense? Answer that if you can. 
 

In the light of the above introduction, we can now understand the context of the 
Naiyayika’s objection, which is a Kaaku as described above.  

 

1-2 The Naiyayikas do not mind if the four elements – from Earth to Air – are 
considred to be unreal. They are destructible, even if only up to the point of the Paramaanu. 

3-4 The full context of the question posed by the Naiyayika to the Vedantin has now 
been set up. The Haiyayika is ready to fire his Kaaku: “How can you say that Space is not 
Real? It has every characteristic of Brahman as described in the Upanishads. On what 
grounds can you deny Space this status of being Sat? It does not deserve to be called unreal 
or false as you so vehemently do so. It is the supreme Being to us, it is our God, the ultimate 
indestructible in creation. We challenge you to give us an answer to our standpoint.” 

Clearly, they overlook the key definition of Brahman, Ekam Eva Adviteeyam, “One 
without a second.” They permit Space as well as the Paramaanus to be Nitya or Reality. 

The Vedantin is now ready with his Pratibandhi . . . 
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Verse 42: Reply:   Reality – Only a Step Away from Space! 
 

AlrÉliÉÇ ÌlÉeÉïaÉSèurÉÉåqÉ , rÉjÉÉ iÉå  oÉÑÎ®qÉÉÍ´ÉiÉqÉç |  

iÉjÉæuÉ xÉÍ³ÉUÉMüÉzÉÇ , MÑüiÉÉå lÉÉ´ÉrÉiÉå qÉÌiÉqÉç    ||2.42||   
 

  To this the Vedantin replies: 

5 atyantam nirjagat vyomah Existence of space without the atomic world – 

6 yathaa te  buddhim aashritam; if your mind can admit this concept, then in the  

7 tathaa eva sat niraakaasham same way, Existence of Reality without space – 

8 kutah na aashrayate matim. why can your mind not admit such a concept? 
 

The Vedantin’s counter-question or Pratibandhi is a brilliant response to the Naiya-
yika’s Kaaku. From a debating point of view, it is the most effective response. It does not 
destroy the opponent but leads him forward to a higher viewpoint. It has an an educational 
intent in every breath. It is these finer points that enrich our study of these ancient texts – 
they give us insight into the culture prevalent during the Vedic period. 

The Vedantin has faith that the Naiyayika can be won over. His only flaw is that he 
places too much importance on reason and logic to arrive at his conclusions. If he can be 
taught to see that this is a fallacy, then he can easily accept the Vedantic viewpoint.  

This is the Vedantin’s approach to his younger brother, the Naiyayika. 
 

Admitting Space Without Atomic World 

5-6 The Vedantin starts his reply in the shoes of the Naiyayika. He compliments the 
latter for managing to differentiate Space from the other four elements, and thereby treat it 
in a special way, as something superior to the elements. 

This requires an analytical step to achieve. It requires the intellect to be able to 
identify the subtle from the gross. Space is subtler than the elements which depend on the 
atomic particle. It is the absence of atomic particles that makes Space superior to elements. 

Now for the subtle step forward . . . 

7-8 If it is possible for the Naiyayika to see this, then, with a little more effort in the 
right direction, he should be able to go to the next step. The Vedantin urges the Naiyayika to 
take the next logical step. Just as Space is superior to the elements because of the absence 
of atoms, so also can he not see that Sat is superior to Space owing to the absence of all 
qualities and attributes?  

The Naiyayika simply needs to learn how to distinguish and remove the following 
attributes of Space, and he will arrive at the Vedantic standpoint easily: 

i) Space, although free from atoms, has the attribute of the three physical 
dimensions – length, breadth and depth. Sat, on the other hand, is dimensionless. 

ii) Space acts as a conveyor of sound. That is its specific property. Sat is free of any 
properties whatsover. 

When these properties are removed from Space, we are left with Sat, or Absolute 
Existence. The Vedantin urges that this step is possible for the Naiyayika. The same subtle 
logic he used to see space as being different from the elements, is now required to grasp 
the difference between Space and Sat.  
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The Plain Truth About Different Viewpoints 

8 The power of the Pratibandhi is contained in this Pada. There is an unsaid truth 
about the other schools which do not accept the Vedas fully. The Vedantins, due to their 
love for the Shruti being very great, are prepared to accept the Vedic view even though they 
may not see the logic behind it. It is not so with the other schools. Being over-dependent on 
Logic, they compromise the Truth at this point and settle for a lower truth. 

The unexpressed reason hurts more than the the expressed one. The “unkicked” kick 
is stronger than the one actually given. Unvoiced words are stronger than voiced ones! 

 

 

DIFFERENT VIEWPOINTS OF THE SIX DARSHANAS 
 

ALL THE SIX DARSHANAS or schools of thought accept the Vedas. What then is the 
precise nature of the differences between them? This block probes this question. 

The differences arise from the fact that each school places emphasis on a different 
Pramana or means of knowledge. The Naiyayikas give more weight to Anumana or Logic. 
The Vedantins give top priority to Shabda or the scriptures. The Charvakas rely solely on 
Pratyaksha or direct perception. To them, “Seeing is believing.” Such prioritisation is rooted 
in the level at which the intellect is locked.  

The following example clarifies this point: 
 

Example: A person loves his friend, he loves his father, and he loves his Guru. The 
three relationships are of a different nature. The depth of each relationship can be checked 
out by seeing how far one will go in accepting what each of these three persons says.  

Amongst friends, if differences arise, one is quite happy to adhere to one’s own view 
and act accordingly, as friends feel no compulsion to agree on all matters. With one’s father, 
the situation is a bit different. There will be a greater effort to meet with the father’s wishes 
than with the friend’s. The father’s viewpoint is given more respect than the friend’s. If need 
be, one may be willing to yield his own view in order to please his father. 

A step further from this is the relation with one’s Guru. Here, one may go to any 
extent to satisfy the conditions asked for by the Guru as the basis of the relationship 
demands this. One tries his best to conform to the view of the Guru, due to his enormous 
respect for the authority of the Guru.  

 

Application of the Example: The follower of Nyaya takes the Shruti as his friend; the 
follower of Sankhya takes the Shruti as his father; and the Vedantin takes the Shruti as his 
Guru. This in a nutshell is the difference between the Darshanas. This determines the 
attitude of each Darshana towards the scriptures. How far a Darshana is willing to go along 
with the Vedic Truth depends on how much value it places on the words of the Vedas.  

The extent that a Darshana accepts or rejects any particular teaching of the Vedas, 
reflects its attitude towards them. The Vedantin accepts everything said in the Vedas. Other 
schools accept some principles and reject others. This is what makes the schools differ with 
each other, even though they all take their authority from the Vedas. 
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DIFFERENT GOALS OF THE SIX DARSHANAS 
 

SCHOOLS WHICH DO NOT go the full distance with the Vedas are called Taarkika 
schools. Tarkika means “grounded in logic”; they still retain some of their own ideas based 
on the inclinations of their own intellect or mind. They are not able to accept the whole 
teaching of the Vedas, but go a certain distance only as shown in the above block. This is 
permitted as the overall plan of Hinduism is a school of religion with different classes in it. 

Each one of the five Tarkikas gives importance in some way to their own ideas of 
Truth, limited by their level of surrender to the Shruti. Only Vedanta goes the full distance 
with the requirements of the Shrutis. They hold the Shrutis to be undeniable, faultless and 
correct in every way. If there is any disagreement with Shrutis, it is considered to be due to 
imperfections in their own intellect, and not an imperfection in the Shrutis. 

When it comes to matters which are beyond the scope of the usual means of 
knowledge, then the Shruti’s word is taken as final by Vedantins. This applies to matters 
concerning the Self, where we do not have any other means to know the Truth. The Truth 
can only be known by following the prescribed Sadhana advised by the Shrutis. 

The more one gives preference to one’s own intellect rather than the Vedas, the 
more will he diverge from the ultimate Goal set by the Vedas. This is the cause of all 
differences in philosophic viewpoints. The Charvakas live only to please the body, others to 
please their mind, yet others to please their intellect, and finally the Vedantin who wishes to 
pleases none but the Supreme Truth. 

 

 

 
Verse 43: Come, Why Not Take that Step? 

 

ÌlÉeÉïaÉSèurÉÉåqÉ SØ¹Ç cÉåiÉç , mÉëMüÉzÉiÉqÉxÉÏ ÌuÉlÉÉ |  

YuÉ SØ¹Ç ÌMügcÉ iÉå mÉ¤Éå , lÉ mÉëirÉ¤ÉÇ ÌuÉrÉiZÉsÉÑ   ||2.43||   
 

9 nirjagat vyoma drishtam chet If it is because you see Space as being atom-less, 

10 prakaasha tamasee vinaa; then, without light and darkness, (i.e. without atoms),  

11 
kva drishtam [vada]  

   kincha te pakshe 

I ask you, Where do you see it? [Come on, tell me.] 

   That leaves only one option:  Your experience of 

12 na pratyaksham viyat khalu. Space is not by direct perception but by Inference. 
 

The scriptural reference to this part of the debate is the following line from the 
Taittiriya Upanishad, which clearly states that Space is born from Sat: 

 

Tasmaat vaa etasmaat aatmanah, aakaashah sambhootah – 
Meaning: “From that Brahman, which is the same as this Atman (Self), there arose Space.” 

 

Note that Akasha, Vyoma and Viyat are all synonyms for Space. Since Space is born 
from Sat, how can something which is born be Nitya? The Truth, to be Truth, cannot be born 
nor can it die. Space clearly cannot qualify to be the Truth.   
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9 The Vedantin gets into the shoes of the Naiyayika again and tries to see why he 
cannot go to the next logical step to Sat. He suggests to him that it is because he has 
accepted Space itself as Sat, and with that he feels he has come to the end of his search and 
need look no further. 

And why has he accepted Space to be Sat? One reason could be that he indirectly 
perceives Space to be the substratum of the world because it has no atoms. Its atom-less 
nature could be interpreted as justification for taking it to be the substratum for all the 
other four elements, i.e. it takes the status of Reality. 

10 If this is the thinking behind the Naiyayika, then the Vedantin gives this notion a 
rude shake. He says to the Naiyayika: “The definition of Space as given in the same scripture 
quoted above is ‘that which gives room for things to exist’ and not ‘that which is the 
substratum for things to exist’. In other words, what you are seeing is not Space at all. It is 
merely light and darkness, i.e. merely the presence or absence of objects, and from that 
presence or absence you are inferring the existence of Space.  

The truth is that Space is only known by the absence of objects. 
 

Naiyayika: SPACE is Experienced by INFERENCE 

11-12 The problem of experiencing Space, let alone Sat, is itself  very difficult to 
encounter. Although one can infer its presence, this is hardly a natural way of experiencing 
Space directly. 

The Vedantin then pursues his point to its logical end: “Space, according to you, can 
be known only through Inference, not direct perception. What you call Space is NOT the 
Reality. If you really think you are seeing Space then show me, Where is it? You cannot show 
it. The reason you cannot show it is that, in accordance with your own view, Space is not a 
thing that can be perceived by the senses. You can only know it by Anumana or Inference.” 

With that, the Vedantin has driven the opponent to a point where he has to agree 
that he does not perceive Space but only infers it. The Vedantin leaves the following 
implication of his argument hanging on his tongue, “If you cannot perceive Space but you 
can still accept it, then what is wrong in our accepting Sat without perceiving It?”  

In this way, the Vedantin tries his utmost to coax the Naiyayika to accept Sat. 
 

Vedantin:  SPACE is Experienced by SAAKSHI  

Space is such a difficult experience in actual life that the Charvaka school resolves it 
simply by denying the very existence of Space! They put it plainly: “What we do not see, is 
not there!” That is typical of Charvaka philosophy – “Who says there is Space? It is all just 
imagination.” Indeed, they are hard and fast bound to the physical body. 

The mind cannot experience Space. The mind depends on input from the senses, and 
the senses cannot perceive Space, so it can give no input to the mind. Thus, it is not an 
experience that can be mentally created. Acharyaji was so engrossed in this train of thought 
that he coined a new word and said, “It is not a mentified experience!” 

One may argue that since Space is a carrier for sound, sound can provide an 
alternative route to experience Space. This may be true, but that would also be an equally 
unnatural, indirect and cumbersome way of experiencing Space, and in the final analysis, it 
also has to come via the mind, which we have just ruled out. 

Why can we not experience Space directly, as we do all other things of the world?  
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Vedanta’s answer to this is that Space is experienced by the Witness consciousness, 
referred to as Saakshi Pratyaksha. Pratyaksha means “direct cognition”, not “sensory 
cognition” so Saakshi is not ruled out. Can there be anything more direct than to cognise 
something through the Saakshi or Witnessing consciousness? Just as thoughts are directly 
cognised by Saakshi, so too, Space can be directly cognised by Saakshi. Even though there is 
the absence of any object in Space, Saakshi can know it; no intermediary is needed, and the 
mind is completely bypassed. 

In the next verse the comparison of Space with Sat is dealt a death-blow.  
 

 
Verse 44: The Quiescent State of Mind  

 

iÉ²xiÉÑ zÉÑ®liuÉxqÉÉÍpÉUç- , ÌlÉÎxcÉ¨ÉæUlÉÑpÉÔrÉiÉå |  

iÉÔwhÉÏÇ ÎxjÉiÉÉæ lÉ zÉÔlrÉiuÉÇ , zÉÔlrÉoÉÑ®å¶É uÉeÉïlÉÉiÉç   ||2.44||   
 

13 tat [sat] vastu shuddham tu  Reality can be experienced only as Pure Existence; 

14 
asmaabhih nischittaih  

   anubhooyate; 

When all our mental activity ceases, then by us 

   the Self can most certainly be experienced. 

15 tooshnim sthitau na shoonyatvam This state of quietude is not “nothingness”, 

16 shoonya buddheh cha varjanaat. for none can be conscious of “nothing”. 
 

Up to this point, it has been shown that Space was accepted by the Naiyayika purely 
on the basis of inference. The implication is, Why cannot Sat be accepted on the same basis? 
Now there is a big surprise in store for the Naiyayika. 

13 Now the Vedantin brings out his trump card. He says, “You have Anumana 
experience of Space, and we have Saakshi Pratyaksha experience of Space. However, for Sat 
we can have Aparoksha or direct experience, independent of any other means but Itself! It 
does not require the senses, mind, nor any other Pramana.” 

This is a huge shift in the argument, and takes the Naiyayika completely off his perch, 
as we shall see by his reaction in the next verse.  

14 However, there is a big price to be paid for this experience. The Vedantin’s 
assurance is based on practising the difficult Sadhana prescribed by the Shrutis by which 
one can definitely arrive at a direct vision of Sat. It is not by gimmick or trickery or anything 
like that, but by arduously following a genuine technique of meditation by which the mind 
itself is ‘turned off’, as it were. 

Let us learn more about this Aparoksha Anubhuti, or direct experience of Sat. 
 

Vedantin: SAT is Experienced Directly (Aparoksha) 

Just as Space is experienced by the absence of objects, so also, Sat can only be 
known through absence of thoughts, i.e. when all mental activity or modification totally 
ceases. When this happens, the state attained is called Nirvikalpa Samadhi. 

This is a fresh strand of thought in the argument. Only to come to this point in the 
argument did the Vedantin tighten the screws on the poor Naiyayika. From the low-level 
experience of Space, the Vedantin now raises the bar to the high-level experience of Sat. By 
doing so, the difference between Space and Sat becomes crystal clear. 
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It is said here that Reality can be experienced only as Pure Existence. The emphasis is 
on the word ‘Pure’ – Shuddham Tu. Since Existence is always pure, never adulterated with 
any impurity, what this really means is that Reality can only be experienced with a pure 
instrument, i.e. when our mind and intellect are completely purified of all dirt of Desire. 

Mental ‘dirt’ is none other than the thoughts in the mind, and thoughts arise only 
out of Desire. When thoughts cease, the experience of Reality can be had as a matter of 
course: Sat reveals itself in a mind that is completely purified of desire. There is no doubt 
about this, as proved by the experiences of Nirvikalpa Samadhi or Cosmic Consciousness by 
an unending line of men of God (Asmaabhih) in all countries and in all ages. 

 

The Difference Between Space and Sat 

The chasm between Space and Sat can now be seen clearly. Sat is self-luminous, 
while Space is inert element. Whilst Sat is experienced in a state of total purity, Space does 
not need such a stringent condition for it to be experienced. In addition, Space is made of 
the “Tamas predominant” portion of the Gunas, as declared in this book itself in the first 
Chapter. Thus, the gap between Sat and Space is unimaginably vast. It is a matter of wonder 
that the Naiyayika has even dared to equate the two! 

The inferential experience of Space requires only the intellect, and that, too, a 
normal one – an imperfect, impure and untrained one will do. The experience of Sat, 
however, requires a completely purified intellect conjoined with a mind that is shorn of all 
its desire-thoughts and personal preferences. To equate the two experiences is like equating 
chalk with cheese! 

 

Experience of Sat is Not Emptiness! 

15-16 Now the Vedantin foresees a misapprehension in the mind of the Naiyayika. 
To the latter the very state of ‘thought-less-ness’ must be most bewildering. The Vedantin 
hastens to add that a mind without any thoughts does not mean an “empty mind”, yielding 
an experience of “emptiness”. This is a common misapprehension of the thought-free state, 
due to it being such a rare phenomenon in human experience. 

Acharyaji reminded us of the description of Nirvikalpa Samadhi which was given in 
Chapter 1 of the book. The one who comes out of Nirvikalpa Samadhi does not say he 
experienced nothing. On the contrary he says, “I experienced the Bliss of the Self.” The state 
is described as being full of alertness or awareness.  

Implicit in every line of this verse is the pre-requisite preparation and training of the 
practitioner to equip himself with Purity for the vast experience of Nirvikalpa Samadhi. The 
experience, being the crest-jewel of all spiritual experiences, requires one to pay the full 
price for it in terms of protracted effort and faith in the Shrutis and the words of the Guru. 

The Vedantin is not unmindful of the doubts that are sure to surface in the mind of 
the Naiyayika regarding the possibility of experiencing Sat. The latter will surely feel that 
such an experience is impossible. These lines also seem to be addressing the Shunyavadin, 
to whom all this will most certainly only be Greek or Latin! Line 14 would already have 
startled him into disbelief – “God experience! – How is this possible?” What else can we 
expect from one who has replaced God with “Nothingness”!  

The next verse is needed to allay the doubt in the mind of the Naiyayika. 
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Verse 45: God Experience is Not a Mental State 
 

xÉ¯ÒÎ®UÌmÉ cÉå³ÉÉÎxiÉ , qÉÉÅxiuÉxrÉ xuÉmÉëpÉiuÉiÉÈ |  

ÌlÉqÉïlÉxMüiuÉxÉÉÍ¤ÉiuÉÉiÉç- , xÉlqÉÉ§ÉÇ xÉÑaÉqÉÇ lÉ×hÉÉqÉç   ||2.45||   
 

17 
sat buddhih api  
   chet na asti  

Objection: Surely even knowledge of Existence cannot 
    be there, if the mind is not there (i.e. it is quiescent). 

18 
maa astu asya  
   swaprabhatvatah; 

The Vedantin replies: That is not a problem at all, Sir – 
    for Brahman is SELF-REVEALING! 

19 
nir-manaskatva  
   saakshitvaat 

God experience has nothing to do with the mind;  
    it concerns the inner Witness Consciousness alone. 

20 
sat maatram sugamam 
   nrinaam. 

Thus, Pure Existence is easily experienced only  
    by such men (of quiescent mind, in Nirvikalpa Samadhi state). 

 

As we might expect, the Poorvapakshee (Naiyayika) is reeling from the statement 
that the mind has to be ‘destroyed’ in order to experience Sat or the Self. He cannot imagine 
a state of mind such as this. To his experience, everything is possible only because of the 
presence of the mind. What can a “mind-less”person be like? Can there ever be such a 
person? These are the obvious doubts raging through his mind. 

 

17 As all knowledge of the ordinary type can be known only through the mind, the 
first doubt that crossess the Naiyayika is, “How can there be knowledge of this experience, if 
the mind is not there! Who experiences this state? How is it possible to know that such a 
state was experienced if the mind was not present? 

The word Anubhooyate was used in the previous verse to refer to the experience of 
Sat. The very word means that the mind has to be there to know of the experience. 

 

The Self-Luminous Self 

18 Swaprabhatvatah: The answer given is that the Self needs no light or torch to 
show its presence, for it is self-luminous. 

Acharyaji gave us an example to understand the self-luminous nature of the Self. 

The intellect usually knows an object by surrounding the object with its ray of 
consciousness. When a pot is surrounded, the ray is called Ghatakasha Buddhi; when it is a 
cloth it is Pattakasha Buddhi; when an Ashrama it is Mattakasha Buddhi; when a mat it is 
Kattakasha Buddhi. In the same manner, should there not be a Sad Buddhi to know Sat? The 
answer is No, because Sat is self-luminous, independent of any outer source of ilumination. 

We do not need a light to illumine the Self – one can sit in the dark and meditate just 
as effectively as any other place. We do not need an eye to see it – even a blind man can 
behold the Self or experience it. We do not need a mind to know it – for it is not a mental 
experience. 

 

Experience of Sat is Not a Mental One 

19 The experience of God or Sat is independent of any limited means of knowledge 
to know it. The mind has no part to play in it. In fact, the presence of the mind will only 
contaminate the experience. Sat is experienced by Sat, through Sat, in Sat, from Sat, with 
Sat – i.e. Sat is sufficient unto itself for the experience of Sat. 
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Two striking statements bring out the oneness of the two terms, Sat and Chit: 

i) If CHIT (Consciousness) does not exist, then it will be non-existent. 

ii) If SAT (Existence) has no Consciousness, then it will be inert, i.e. Sat will become 
Asat. 

Here Acharyaji explained both words, Sat and Chit, and said that the two meant the 
same thing, they were the same thing. Sat is used when we think of Truth as Existence; Chit 
is used when we think of Truth of being aware or conscious of itself. 

They are not two sides of the same coin, but they are just two names for the same 
whole coin! What can be clearer than that?  

In this way it was demonstrated that Sat and Chit are two aspects of One, unified 
Truth, that they are indeed the same thing. The only reason we get confused that they could 
be two things is because the names are different. This is the deluding power of a name. 

So, SAT = CHIT, and CHIT = SAT. 
 

Who Can Experience SAT? 

 20 Nrinaam: “such men”. What type of men are being referred to?  

The sage who realises Sat has to be a man who has attained a quiet state of mind. In 
effect this means that he has attained the Nirvikalpa Samadhi state. There are no thoughts 
present in his mind. It is Nir-Vikalpa, in a “thought-free” state. 

The special significance of this reference to a highly developed man in the context of 
the Naiyayika is that the Vedantin wishes to stress the need for personal sacrifices in one's 
search for Truth. Truth cannot be attained from the armchair of philosophy. It has to be 
accompanied by a dedicated life, a disciplined life – a life of great renunciation. This is 
something not all philosophers are prepared to do.  

The greatest sacrifice one has to be prepared to make is the dissolution of the mind, 
which means dissolving one's individuality and widening one's horizons of consciousness. It 
is also vital to keep one's desires under check. All this is not easy on the spiritual path. 

 

 

Verse 46: Conclusion: To Naiyayika & Shoonyavadin 
 

qÉlÉÉåeÉ×qpÉhÉUÉÌWûirÉå , rÉjÉÉ xÉÉ¤ÉÏ ÌlÉUÉMÑüsÉÈ |  

qÉÉrÉÉeÉ×qpÉhÉiÉÈ mÉÔuÉïÇ , xÉ¨ÉjÉæuÉ ÌlÉUÉMÑüsÉqÉç    ||2.46||   
 

21 manah jrimbhana raahitye When the mind is void of all disturbances, 

22 yathaa saakshee niraakulah; we are the pure Witness free from any turbulence; 

23 maayaa jrimbhanatah poorvam Similarly, prior to the disturbance of Maya, 

24 sat tathaa eva niraakulam. Sat alone remained, free from any turbulence. 
 

In a single verse, Sri Vidyaranyaji concludes the subjects raised with the Shunyavadin 
on Sat and Asat, as well with the Naiyayika on the experience of Sat. The first concerns the 
Samashti or collective consciousness, and the second the Vyashti or individual conscious-
ness. A parallel is drawn here between the two. 

In the process, both the opponents are satisfied with the Vedantin's conclusion. 
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At the Individual Level (Vyashti) 

21 Jhrimbhana: “expression or expansion of mind”; “disturbance of the mind”. This 
word is very significant in relation to the mind. It indicates the restless nature of the mind. It 
refers to the agitated state in comparison with the equilibrium state of the mind. The 
agitated state is the one we are more familiar with. It prevails constantly, so much so, that 
the mind’s characteristic quality is taken to be restlessness, not calmness. 

Jhrimbhana also means “yawning”. The mind “yawns” or expands, as it were. 

In the agitated state, three components may be identified in every mental 
experience, They are Pramata, Prameya and Pramana (subject, object and means of 
knowing). All three operate together and comprise the Jhrimbhana of the mind.  

However, under exceptional conditions, the mind does become very quiet. This 
could happen accidentally when there is some external circumstance that favours this state, 
such as being in peaceful, natural surroundings. However, here the reference is to this state 
being achieved through training and disciplined, Yogic living. 

22 When achieved by self-training and Yoga, the mind is freed of all Chitta Vikshepa, 
mental restlessness. This state ultimately results in total silence of all agitations in the mind. 
In place of Jhrimbhana there now prevails in the mind the pure state of Niraakulah. The 
Pramata, Prameya and Pramana all three merge together. In this state the mind merges 
with the inner witness consciousness, the Saakshi or the Self. This is the experience of Sat 
mentioned in the previous verse. This answers the Naiyayika’s doubt. 

Through the mind, Maya projects its three powers. In the deep sleep state, the 
Avarana or veiling power of the mind is active. In the dream state, Avarana and Vikshepa 
(the projecting power of the mind) are active. And in the waking state, Avarana, Vikshepa 
and Mal (the taint of Karmic impressions) – all three are active. 

The clean, clear mind is attained by first removing all the Mal, then the Vikshepa, 
and finally the Avarana, in that order. This is equivalent to moving from Tamas to Rajas, 
then from Rajas to Sattwa, and finally transcending Sattwa and entering Nirvikalpa. 

 

At the Collective Level (Samashti) 

23 The same situation prevails at the collective or Samashti level.  The entire 
Creation is produced out of the disturbance to Brahman brought about by Maya. The state 
of Creation resembles the mind in its restless state. 

What was there before creation? The reference here is to the state prior to this 
restless state caused by Maya, i.e. before creation began. This at once reminds us of the line 
from Chandogya Upanishad which we began with: “Sadeva soumya idam agre aaseet.”  

24 The answer lies in what we experience when the mind gets totally quiet. Just as 
we experience Nirvikalpa Samadhi when our mind is silent, a state wherein only a Bliss-filled 
awareness of Existence is experienced, so too, before the disturbance produced by Maya, 
there exists only Pure Sat, the Reality alone!  

This similarity of the Vyashti and Samashti states in the absence of any disturbance is 
the closest one can get to a “personal” proof that Sat alone existed before Creation.  

 

 

***** 
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4.   NEITHER “THIS” NOR “THAT” – MAYA  

(Verses 47-59) 

 

THE POWER CALLED MAYA 
(Verses 47-50) 

 

WE HAVE ALREADY PUT a foot into this verse by speaking of Maya in the last verse. 
Up to now the text has, at the very outset, described Idam, i.e. Creation and all its effects. 
Then we had a detailed discussion on Sat, the Substratum for Idam. But Idam, “All This”, 
cannot come from Sat; Sat cannot directly be the Creator of Idam. 

Why can Sat not be the Creator? In Vedanta Sat, the Reality, is defined to be totally 
free and unaffected by Creation. There is a time when the whole of Creation dissolves and 
Sat is still there as the only thing that exists, in its pristine purity – “Sadeva soumya idam 
agre aaseet.” 

Hence, there is a need to posit an intermediary principle, called Maya, from which 
Creation springs forth.  Maya lies in between Sat and Idam. It is the power of Sat which 
produces Idam. In this Section, we shall be dealing with Maya, and learning all about its 
nature and functions. Most interesting would be the relationship between Sat and Maya. 
Are they like husband and wife, the Parents of Creation? We shall soon see . . . 

 

Verse 47: Maya’s Power is Inferred 
 

ÌlÉxiÉiuÉÉ MüÉrÉïaÉqrÉÉxrÉ , zÉÌ£üqÉÉïrÉÉÅÎalÉzÉÌ£üuÉiÉç |  

lÉ ÌWû zÉÌ£üÈ YuÉÍcÉiMæüÍ¶ÉSè- , oÉÑkrÉiÉå MüÉrÉïiÉÈ mÉÑUÉ   ||2.47||   
 

1 nistattvaa kaarya gamyaa  Not as real as Brahman, known only by Her effects, 

2 asya shaktih maayaa  

   agni shaktivat; 

the Lord’s (Brahman’s) Power of Maya  

   is just like the power of burning present in fire. 

3 na hi shaktih, kvachit kaih chit  By nobody anywhere is Power as such, ever 

4 budhyate kaaryatah puraa. directly experienced before its effects are seen. 
 

Firstly, it has to be remarked that Sri Vidyaranya shows his great skill in opening up a 
new topic in the next 5 verses. The manner in which he deals with Maya here reveals his 
vast depth of understanding of a very delicate principle of Vedanta, one that may outwit any 
superficial philosopher. Vidyaranya goes forward in definite stages. 

 

Stage 1: Maya’s Apparent Reality 

1a Nistattvaa: “having no existence of its own”. Maya is not an independent entity 
like Brahman. It is not as Real as Brahman. It is completely dependent on Brahman not only 
for its power but also for its very existence. The puzzling relationship now begins to unfold. 

We are now forced to compare Sat with Maya. Sat is absolutely Real, i.e. it has 
Paramarthataa, or Paramarthic Reality. Acharyaji used another term, Yathartha Swaroopa, 
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“a real nature that exists”. Tattwa is something which has a true existence; the Tat in Tattwa 
stands for Sat. Now, upon this absolutely Real Sat, Maya is said to depend. 

If Maya has no independent existence, why we do not simply ignore Maya and place 
Sat in Her place as Creator. This has been somewhat answered in the introduction to this 
section – Sat exists even when Creation is no longer there. To add to that, Acharyaji gave us 
a scriptural reference from the Svetaswatara Upanishad: 

Nishkalam nishkriyam shaantam, nirivadyam niranjanam | 

Meaning: “Without Parts, without activity, at complete peace with Itself; 
  totally blemishless, and having no taint.” 

Vedanta always gives due respect to what the Shruti says. To have a Reality which 
meets with the above description, Sat has to be independent of Creation, unaffected by it, 
and free from all blemishes pertaining to it. Maya gets planted in front of Sat to face this 
responsibility. Poor Maya gets all the blame for the imperfections we see in Creation. She is 
like a philosophical scapegoat that faces all the criticism! Thus, it is said of Maya that She 
has apparent reality only.  

We must also remember that we do not know Sat. We are in the dark about the 
existence of Sat until we attain the state of God-realisation. To us, therefore, Maya appears 
as “God”, the source of Creation. God hides in the form of Maya, as it were!  

Thus Maya’s apparent reality is explained. She will remain God to us until Her 
Master, Sat, is known directly by us. Then only shall we know the Truth about Maya – that 
She is an illusory Goddess having no real existence of Her own. 

 

Stage 2: How is Maya Known? 

1b Kaarya Gamyaa: “known only by Her effects”. It is beyond all doubt that we 
(ignorant mankind) see only the effects of Maya, namely, this entire Creation, although we 
cannot see Maya (explained in Stage 4). From Her effects Maya is known. At this stage, this 
means that Maya can be known only through Anumana, i.e. only by Inference. This is the 
point being made here.  

When we say someone is a powerful person, it means that something is there in him 
which has the potential to make him powerful. We cannot know that a person has this 
power, until we see it manifesting in the effects of his power. Only when we see the effects 
of his power, such as running the State smoothly, or constructing a new bridge, etc, can we 
call him a poweful person, not before.  

Here it is important for us to note that the relationship of Sat with Maya is different 
from the relationship of Maya with Her effects. We should not mix the two. Maya is not an 
effect of Sat as Creation is an effect of Maya. Maya’s relationship to Sat has been described 
above under Stage 1. 

 

Stage 3: Maya is a Latent Power (Shakti) 

2a Shaktih Maayaa: “Maya is a power.” To whom does this belong? To Asya, “His”, 
i.e. Brahman’s power. At this stage, we look at the implications of Maya being a Power. 

Acharyaji here quoted the words of Swami Vivekananda from his second speech at 
the Parliament of World Religions in Chicago in 1893. Explaining Maya, Swamiji said: “She is 
the kinetic potential of Reality.” The text provides its own example to illustrate this. 

A metaphor is now given to help us to understand the power of Maya: 



 

77 

 

 

THE EXTENDED METAPHOR OF FIRE: Fire is one of the five elements. It is 

actually the magnetism which gives form and colour to atoms in an object.  

1. Magnetism within atoms is responsible for holding the atoms and molecules in 
their proper place to retain their shape and colour, be it a gas, liquid or a solid.  

2. Inherent in this magnetism is the power to transform itself into other forms of 
energy, such as from heat to light, or potential energy to kinetic energy, etc.  

3. Initially, fire and its power to burn are at equilibrium. Nothing is seen happening in 
this state of equilibrium. 

4. This power is then activated. A change is seen in the effects; there is a 
transformation in the shape and/or colour of the objects.  

5. The activating trigger can be a spark (change in heat) from a match, or a hammer-
blow (change in pressure) supplied at a given signal. These provide the conditions to begin 
the “burning process” which alters the energy state of the object.  

6. The effects of this process are seen. The processes of burning (due to the spark) or 
reshaping (due to hammer-blows) begin their work of transformation and we see their 
effects in a change of the form or colour of the object.  

7. The original Fire content in the object does not change, reflecting the Law that 
energy cannot be created or destroyed. It merely undergoes transformation from one state 
to another, from one form to another or one colour to another. 

8. The power of burning does everything. Fire remains as a witness to the burning, 
taking on new forms and colours. 

 

APPLICATION OF THE EXAMPLE: In the same way, the relationship of Sat with 

Maya, point for point, may be compared to the above extended metaphor as follows: 

1. Sat is the Substratum which holds together all that is produced by Maya. 

2. Sat remains constant as Existence. Its Existence may appear in various forms and 
objects, but essentially Existence does not change. 

3. Sat and Maya are originally in a state of equilibrium. Sattwa, Rajas and Tamas, the 
constituents of Maya, are in equilibrium. Nothing happens. Everything is still; Sat alone is.  

4. Then comes a disturbance to Maya produced by the Will of Brahman. Sattwa, 
Rajas and Tamas go into disequilibrium and we see it in the Creation that proceeds from the 
disturbance.  

5. The disturbance is the trigger Maya needs to start Her process of Creation. The 
power of Maya is activated and Creation, the production of innumerable objects, begins.  

6. The effects of the Creation process are seen. There are innumerable evolutes of 
the Sattwa, Rajas and Tamas aspects in creation as described earlier in the text. 

7. Sat remains constant and indestructible. Existence does not decrease or increase. 

8. The power of Maya does everything. Sat remains as Substratum and witness of 
Creation. Existence remains as existence, but appears as different forms.  

Indeed, it would be hard to get a more appropriate metaphor to illustrate the power 
of Maya, and with it the relationship between Sat and Maya. 
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2b Agni Shaktivat, “like how the power to burn exists in fire”. Here the relationship 
of Sat to Maya is being referred to, not that of Maya to Her effects in Creation. This has to 
be well noted. The power of burning is as invisible as fire itself, just as Sat and Maya. The 
actual burning or combustion, i.e. the effect,  is not involved in this simile. 

Within fire, and inseparable from it, is its power to burn. This describes Sat’s 
relationship with Maya. Sat is the fire; and Maya, the power to burn, is inseparable from Sat. 

 

What Happens to Maya at Dissolution? 

We can now combine the first three stages to learn about what happens to Maya 
during the dissolution of the world. 

 Maya gets absorbed back into Her source, which is Sat. She remains there in a latent 
state as in Stage 3. Maya never dies; She is also indestructible as Brahman. She exists 
permanently, i.e. She is beginningless. This is because She is intimately associated with Her 
Lord, Brahman or Sat.  However, unlike Sat which is also endless, Maya has an end when Sat 
is known through knowledge of the Self, as we have already mentioned. 

 

Stage 4: Maya is Never Seen  

3-4 To say “I do not believe in Maya because I cannot see Maya”, is very foolish. We 
cannot see Power, be it of any type, not just Maya. Any power – such as electricity, the 
energy latent in fuels such as oil and coal, the atomic energy latent in atoms, etc – all power 
cannot be seen. Power can only be inferred by its effects. We noted this point in stage 2. 

The senses are creations emanating from Maya, as we have already seen in great 
detail earlier in the text. The senses are hierachically lower than Maya. Hence it is not 
possible to see Maya with the senses. So Maya always remains unperceivable. 

In the same way, the power of burning in fire is also always unperceivable. No 
power, of any type anywhere in the world, is perceivable. This is a standard rule. The only 
way to know a power is to infer its existence through the effects it produces. 

The extended metaphor of Fire detailed the exact relationship between Sat and 
Maya, which is a substratum-superimposition relationship. Now, in these two Padas, we are 
given the exact relationship between Maya and Her effects, which is a cause-effect 
relationship.  

As a rule in Vedanta philosophy, all cause and effect relationships fall into the 
phenomenal realm, known as Vyavaharic Satta, or temporal reality. It has reality only as 
long as Avidya or Ignorance remains. Upon enlightenment, these cause-effect relationships 
become irrelevant in the light of Absolute Reality. 

Maya falls at the helm of the causal creation. It is the first Unreality, ever-existent 
with Brahman, but not perceivable. In association with Brahman, it becomes the Cause of 
Creation.  

[It will help readers to note that the word Maya as used here in Book 2 equates with 
the Prakriti of Book 1, not the Maya of Book 1. In Book 1 of Panchadasi Prakriti was split into 
two parts – Maya and Avidya. By this split we get a better grasp of the nature of this Cause. 
The Sattwa predominant aspect of Prakriti, called Maya, is there shown to be the Efficient 
Cause of creation, while Avidya, the portion that is Tamas and Rajas predominant, is shown 
to be the Material Cause of creation. Here we have just one term, Maya, and so it is simply 
called the Cause of Creation.] 
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Verse 48: Power & Its Substance (Maya & Sat) 
 

lÉ xÉ²xiÉÑ xÉiÉÈ zÉÌ£üUç- , lÉÌWû uÉ»åûÈ  xuÉzÉÌ£üiÉÉ |  

xÉÌ²sÉ¤ÉhÉiÉÉrÉÉÇ iÉÑ , zÉ£åüÈ ÌMÇü iÉ¨uÉqÉÑcrÉiÉÉqÉç   ||2.48||   
 

5 na sad vastu satah shaktih The power (Maya) of Brahman is not Brahman Itself, 

6 nahi vanheh  swa-shaktitaa; just as the power to burn is not fire itself. 

  Here the Objector asks: 

7 sad vilakshanataayaam tu If power is something other than its Substance, then 

8 shakteh kim tattva muchyataam. what is the definition of this principle, Maya ?  
 

Having broadly introduced Maya in the first verse of this chapter, we now go deeper 
into our understanding. This verse and the next probe further into the term Nistattvaa used 
in the previous verse. What is the exact situation with Maya. Is it Sat or Asat? It is found to 
be neither Sat nor Asat, but Mithya, “apparently real”. Let us examine the reasoning: 

 

 

DEFECT IN THE FIRE METAPHOR 
 

Acharyaji made a point of explaining that every simile or metaphor has its 
limitations. It is used only to compare the similarity, not the dissimilarity. So one has to be 
careful how a simile is interpreted. 

For instance, in the simile, “Her face is like the moon,” the simile refers to the 
brightness and radiance of the girl’s face, not to any other characteristic of the moon. The 
moon seen closely has many craters and dark patches. The girl’s face is not being compared 
to them. The moon also changes in visible size from full moon to new moon. The girl’s face 
is not being compared to this change. Acharyaji jokingly added that if we did include this 
quality in the comparison, then the girl would have no face during new moon! 

In the light of this limitation of similes, Acharyaji pointed out the limitation of the fire 
metaphor. Fire and its power to burn both belong to the Vyavaharic (phenomenal) reality, 
whereas Brahman and the power of Brahman belong to different realities. Brahman is 
absolute Reality while Maya is Vyavaharic reality. 

In this verse, the Poorvapakshee is tending to forget this fact. 
 

 

The relationship between Sat and Maya could be one of two possibilities – either 
Bhinna or Abhinna, i.e. different or not different. These two possibilities are examined here. 

5-6 Bhinna: They are different. This is what the Vedantin asserts. Owing to them 
being in different realities, as described in the above box, they have to be different. 

Acharyaji gave the example of Holika. In the story of Hiranyakashipu and his son 
Prahlad, the father is fed up with the boy’s devotion to Lord Vishnu, and finds him to be “an 
incorrigible devotee”. He decides to destroy his son. He calls his sister, Holika’s assistance. 
Holika has a boon that she can enter fire but not get burned by its power. That is the point 
of this story. If fire and its power of burning were the same, then such a boon would not be 
possible. But, being different, Holika can enter fire and not be burned. She takes Prahlad 
onto her lap and enters the fire to burn him.  
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The story goes on that Holika’s immunity from the power of burning was disabled 
due to the wrong intention in her mind. Prahlad on the other hand gained immunity due to 
his pure mind. Hence it was Prahlad who did not burn, and Holika became a heap of ashes! 

7-8 Abhinna: They are the same. This is the proposition of the Poorvapakshee, who 
is only too keen to give his idea of reality, Asat, the respectability of being Sat. If the 
Vedantin claims that Maya is different from his Sat, then that can only mean that Maya is 
the same as Asat!  

Thus, with the aim of claiming Maya to his side, the Poorvapakshin poses another 
“Kaaku” question to the Vedantin, designed to stun him into silence. He asks for the 
Vedantin’s definition of Maya, knowing that the Vedantin considers Maya to be different 
from Sat. The answer he expects is that Maya has to be Asat…..and if it is Asat, then it is 
proof that Asat is the “Reality” that existed before creation! The Shoonyavadin’s claim 
would then be proved true – that Non-existence (Asat) alone existed before creation! 

By this Kaaku or trap question, the Poorvapakshin hopes to claim that Maya must 
have arisen from Asat, that is, it is an effect of Asat, as he had claimed in verse 34.  

This Kaaku is answered by the Vedantin in the next verse. 
 

 

Verse 49: Maya Defies Definition 
 

zÉÔlrÉiuÉÍqÉÌiÉ cÉåcNÕûlrÉÇ , qÉÉrÉÉMüÉrÉïÍqÉiÉÏËUiÉqÉç |  

lÉ zÉÔlrÉÇ lÉÉÌmÉ xÉ±É¬ØMçü- , iÉÉ¬Ø£ü¨uÉÍqÉWåûwrÉiÉÉqÉç   ||2.49||   
 

  The Vedantin replies: 

9 shoonyatvam iti chet  If you are trying to say that “Maya is Nothingness”,  

10 
shoonyam, maayaa  

  kaaryam iti eeritam; 

you are in effect saying that “Nothingness produces Maya 
as Its effect”. (implying that Maya cannot be on par with Asat) 

11 
na shoonyam  

   na api sad  

No, Maya is neither Non-existence (Truth according to you), 

   nor is it Existence (Truth according to us). 

12 
yaaddrik taaddrik 

   tattvam iha ishyataam. 

As neither this nor that, (neither Asat nor Sat), in this way 

   has Maya to be understood (as being “indefinable”). 
 

The Vedantin’s reply is quite an eye-opener. He distances Maya from both Sat as well 
as Asat, and thereby introduces a third intermediate reality, which is (later) called Mithya! 

 

9-10 The Vedantin reads the intention behind the Poorvapakshee. He says, “Well, it 
seems to me that you really want to say that Maya is Asat. Let’s go back to your stand made 
in verse 34 where you said that Maya produces its effects on Asat, even as we say that She 
produces them on Sat. This in effect is saying that Maya is an effect of Asat. In that case it 
cannot be Asat, since an effect can never be of the same status as its cause. Besides, Maya 
would then be of the nature of Asat. Then Jagat, the effect of Maya, would be Asat. This is 
unacceptable. It is contrary to our experience. We all feel the effects of Maya, so how can it 
be Asat? Now you will easily understand our definition of Maya.  

11-12 It cannot be Sat because it changes. It cannot be Asat because it is 
experienced as real. This is seen in the following quotation from the Shruti: 
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Sat chet na baadhyeta; Asat chet na prateeyeta. 

Meaning:  “If Maya was Sat, then it can never go away – but it does go away; 
  if Maya was Asat, then it can never appear – but it does appear!” 

“So we have a case where Maya is neither Sat nor Asat. It is different from both, i.e. 
it is Sadasad Bhinnam. In Vedanta the term for such a reality is MITHYA. Our explanation or 
definition of Maya is that it is Aneervachaneeya, ‘Indefinable’ or ‘inexplicable’. That is its 
definition. The explanation of Maya is that it cannot be explained. Do not think that we are 
just playing with words; that is just how it is – it is Mithya!” 

Putting all these terms together, we get the following summarised equation for the 
definition of Maya: 

 

 

MAYA IS DEFINED AS: 

NISTATTVAA  =  SADASAD BHINNAM  =  MITHYAA  =  ANEERVACHANEEYAM 
Without That-ness = Different from Sat & Asat = Apparently real = Inexplicable 

 

 

Stage 5: Maya is Mithya – an Illusion 

This brings us to the fifth stage in our understanding of Maya. A reality such as Maya 
can be possible only if it is illusory. An illusion has the following two characteristics: 

i) It has no reality of its own. It is like a dream. The dream depends entirely on the 
dreamer, not on anything else. Similarly, Maya depends entirely on Sat, not on anything 
else. It is inseparable from Sat. In fact, the Mandukya Upanishad actually regards the waking 
state experience as no different from dream due to the above reason. 

ii) It only appears for a certain duration. It is transitory or Anitya, not permanent or 
eternal. It has an end when knowledge dawns. 

The Poorvapakshee surely did not expect this to emerge from the argument. He is at 
a loss as to what to say. He suddenly finds that he has been enlightened beyond his 
expectation. The truth about Maya comes out very clearly in this verse.  

Notwithstanding the above definition of Maya, the scriptures also give us a second, 
alternative definition . . . 

 

 

Verse 50: Maya Can be Defined as “Darkness” 
 

lÉÉxÉSÉxÉÏ³ÉÉå xÉSÉxÉÏiÉç- , iÉSÉlÉÏÇ ÌMÇü iuÉpÉÔ¨ÉqÉÈ |  

xÉ±ÉåaÉÉ¨ÉqÉxÉÈ xÉ¨uÉÇ , lÉ xuÉiÉxiÉÍ³ÉwÉåkÉlÉÉiÉç    ||2.50||   
 

13 na asat aaseet na sat aaseet “Neither Non-existence, nor Existence was then1, 

14 tadaaneem kim tu abhoot tamah; but there was darkness2,” say the scriptures3. 

15 
sad yogaat  

   tamasah sattvam 

Due to its association with Existence, this 

   darkness is given the status of Existence,  

16 
na swatah, tat 

   nishedhanaat. 

not by virtue of itself, for in that (the passage 

   just quoted), Existence has been denied. 
 



 

82 

 

Notes:  This verse from the start up to ’Tadaaneem’ is from the Naasadiya Sookta in the Rig Veda 
(10.129.1). The name of the Sukta is itself comes from the first word of this verse. 
 1 i.e. before creation;       
 2 “Darkness” here stands for Maya. 
 3 e.g. Naasadiya Sukta, Satapata Brahmana, and Taittiriya Brahmana.  

 

Different Names for Maya 

The understanding gets deeper and deeper. The unusual definition of Maya as being 
inexplicable has led to a proliferation of names for Maya. Different insights into the nature 
of this mysterious principle called Maya have produced the following terms: 

AJNAANA or AVIDYA: “Ignorance”; this term arises due to the state of ignorance we 
find ourselves in with respect to the true nature of our identity. 

PRAKRITI: “nature”; this reflects our tendency to accept ourselves as we are, and 
attribute it to being made that way by Nature. 

PRADHAANA: “that which is at the head”; this word used in the Saankhya 
philosophy for Maya, since Maya is the original cause of the creation process.  

AAKAASHA: “that which gives room for objects to exist”; this is used widely in the 
Brihadaranyaka Upanishad for Maya. Refer to the box below titled “One Term, Many Uses” 
for an in-depth explanation of its usage for Maya. 

TAMAS: “darkness”; this arises because of the function that Maya performs. Maya 
veils our understanding, it hides our true identity, it covers it up. It acts in just the same way 
as darkness does. This is dealt with in the present verse. 

 

 

ONE TERM, MANY USAGES 
 

SAMSKRIT WORDS ARE structured from Dhatus or “word roots”. The root of a word 
has a certain meaning. A prefix or suffix added to it modifies that meaning, sometimes 
intensifying the meaning, sometimes reversing the meaning, and sometimes giving it a 
totally different meaning. Words can be combined to create a name for an object to reflect 
the function or origin of the object. In the context of the word ‘Aakaasha’ for Maya, the 
following discussion took place about word usages. 

Consider the word Pankaja, meaning “born from clay”. The word is used for a lotus 
flower, which grows in clay soil. Then there is the word Neeraja, meaning “born in water”, 
which is also used for a lotus flower, since it grows in ponds and lakes. The principle to grasp 
is that Pankaja can be used for anything that is born out of clay, and Neeraja for anything 
born in water, such as a pearl. Thus Samskrit words are not restricted to just one meaning. 
The root meaning is the key factor in applying its usage. 

Thus, the word Aakaasha has many uses. Most often it means the element Space, as 
we have seen in this text. But it is also used for Maya because Maya also “makes room” for 
the creation that is to come about. In the same way, Akshara, meaning “indestructible”, can 
be used for Brahman as well as each individual Samskrit alphabet, both of which cannot be 
broken up into smaller units. 

The limit of usage is thus open in the Samskrit language. It is also very logical to see 
how Samskrit words can be so versatile or adaptive under varying situations. 
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Stage 6:   Maya as TAMAS or “Darkness” 

13-14 The term “Darkness”for Maya is figuratively very appropriate in many ways. It 
is in darkness, that our vision is unclear. Our vision is veiled, covered, hidden. The result is a 
confusion in our perception, if any. With confusion comes troubles, with trouble fears arise. 
We end up with a completely wrong identity of ourselves – all because of the darkness of 
Maya. 

There is a passage in the scriptures which says, “Before creation, there was darkness 
covered by darkness”, which is interpreted as “Brahman was covered by Maya” since 
darkness cannot cover itself. Only Brahman and Maya existed before creation. The darkness 
of Maya completely covered the Light of Brahman. 

Sri Vidyaranyaji considers this to be the most meaningful term for Maya, as it brings 
out the nature of Maya in relation to Brahman. The superimposition of darkness upon light 
veils the nature of the self-luminous Brahman. It is as if the Truth, Brahman, hides behind a 
screen of Darkness called Maya. This is the most striking feature of the role played by Maya. 

15-16 Darkness is a “shadow” of Light, if ever there was such a thing. The very fact of 
describing something as Light implies there is darkness, too. But it is not another ‘thing’. It 
does not exist inside Light or on light. It simply cannot exist without Light.  Being always 
associated with Light, it appears as though darkness exists. This is the cause of Maya’s 
apparent existence, its borrowed existence, its unreal existence. 

What applies to Maya, applies tio it effects as well. Everything in the world has an 
apparent existence only. It is an existence borrowed from Sat.  

 

Stage 7:   The Substratum – Superimposition Relationship 

Maya’s existence is not natural. Maya is the Adhyasta or superimposition, while Sat 
is the Adhishthaana, or Substratum. There is a well-known scriptural quote referring to the 
only  relationship that is possible between these two: 

Adhyastasya Sattwam Adhishthaanasya eva. 

Meaning:   “The existence of the Adhyasta is borrowed from the Adhishthana.” 

A principle at work in such a relationship is that the two items can never be of the 
same reality. The reality of the Adhyasta is always lover than that of the Adhishthana. The 
Adhishthana is in Paramaarthic Satta or Absolute Reality; the Adhyasta is always in 
Vyavaharic Satta or  the phenomenal reality. 

A second principle in such a relationship is that the Adhyasta cannot have an 
independent existence; the Adhishthana alone has Reality or Existence. The former borrows 
its existence from the latter. 

Example – The Snake & the Rope: The snake is the Adhyasta and the rope is the 
Adhishthana. There is really no such thing as a snake existing; only a rope is there. But the 
snake appears to exist. The appearance is due purely to the rope, nothing else. 

In the same way, Maya is the snake superimposed on Brahman, the rope. This power 
called Maya is really an illusory principle; it does not really exist. Just as the snake cannot be 
a separate thing from the rope, so also Maya is not a separate entity from Brahman. Maya 
can never be separate from Brahman. 

This new understanding requires us to review our previous conception of: 
 

BRAHMAN + MAYA   =   ISHWARA 
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We find that there is no such thing as Brahman + Maya; they are not two things. The 
same Brahman simply appears as the power of Maya! And the only relationship possible 
between them is that Maya is superimposed upon Brahman. The true equation is: 

 

BRAHMAN APPEARING IN THE GARB OF MAYA   =   ISHWARA 
 

A man dressed with a glittering armour, having a crown on his head, appears to be a 
King. We do not see a man but only King. Take the outfit away and you see no King but only 
a man. That is how it is with Brahman dressed up as Maya! 

Thus, we now have an additional type of relationship to what we learnt in Verse 24. 
We had Samavaaya (intrinsic, like cloth and colour) and Samayoga (extrinsic, like watch on 
table) Sambandhas. Now we have a third type called Adhyaasa, which is that between the 
superimposed and the substratum. 

 

 

IS MAYA A SECOND ENTITY ? 
(Verses 51-53) 

 

Verse 51: Maya Not Independent of Brahman 
 

AiÉ LuÉ Ì²iÉÏrÉiuÉÇ , zÉÔlrÉuÉ³É ÌWû aÉhrÉiÉå |  

lÉ sÉÉåMåü cÉæ§ÉiÉcNûYirÉÉåUç- , eÉÏÌuÉiÉÇ ÍsÉZrÉiÉå mÉ×jÉMçü   ||2.51||   
 

1 atah eva dviteeyatvam But for that reason, as a second independent entity, 

2 shoonyavat na hi ganyate; Maya, like Nothingness, cannot be counted in. 

3 na loke chaitra tat shaktyor Not even in the world, is an able man and his  

4 jeevitam likhyate prithak. ability considered as being separate (but as one only). 
 

Maya as a Second Entity? 

1 Atah Eva: “For this reason alone”; these words are to caution us against the above 
danger of regarding Maya as a second entity (Dviteeyatvam). 

So peculiar and unique is Maya’s position in philosophy, that great care has to be 
taken that it does not get mistaken to be an independent entity. This is the purpose of this 
concluding verse of this section. Swami Vidyaranya is doubly emphasising that Maya cannot 
be counted as another principle all its own. It remains only a shadow of Brahman! 

2 Asat has already been negated from consideration as an entity outside Sat. During 
our discussion on differences in Sat, Asat was a possible species other than Sat. But because 
it is Nothing, it did not qualify as a separate species. Now, Maya also, like Asat, is being 
given the same status as Asat. In Vedanta one has to be very careful not to ascribe reality to 
anything other than Sat alone. That is required if we are to be 100% in conformity to 
scriptural statements. 

Even as the quotation “Sadeva saumya idam agra aaseed” is a scriptural Pramana 
for Brahman, so also, the Naasadiya Suktam is a Pramana for the definition of Maya. It 
clearly states: “Maya is neither Sat nor Asat.” It is an illusion. An illusion, like Asat, cannot 
have any reality bestowed upon it.  
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An Example from Phenomenal Experience 

3-4 An Able Man & His Ability: This is the brilliant example given by Vidyaranyaji to 
illustrate that a similar situation does exist in our own experience in the world. Nowhere do 
we find that an able man  (cf. Brahman) is considered to be separate from his ability (cf. 
Maya). Brahman and His power, Maya, are not two separate things, but one. Although this 
was made clear in the last verse, here the point is being doubly emphasised. 

Acharya gave the simple example of a snake and the rope; they are one and the 
same item, not two separate items. The snake, like Maya, appears as an illusion, having no 
reality of its own. Only the rope is the real object, like Sat. Yet, without the rope there would 
be no snake. The snake’s existence is borrowed from the rope. 

As with an able man and his ability, so also we can speak of a sinner and his sins. The 
two are not independent, even though it is said, “Hate the sin but not the sinner.”   

When the ability wears away, the able man also ‘dies’, only the man remains; when 
the sins are destroyed, the sinner is no more, only the pure man remains. So also, when 
Maya the illusion is removed through knowledge, only the Pure Brahman remains, free of all 
illusory associations; when one is freed from his illusory mind, only pure consciousness 
remains. Delusion dies and sainthood awakens. 

 

 

Verse 52: Maya’s Power – Its Use & Abuse 
 

zÉYirÉÉÍkÉYrÉå eÉÏÌuÉiÉÇ cÉåSè- , uÉkÉiÉå iÉ§É uÉ×Î®M×üiÉç |  

lÉ zÉÌ£üÈ ÌMÇü iÉÑ iÉiMüÉrÉ , rÉÑ®M×üwrÉÉÌSMÇü iÉjÉÉ   ||2.52||   
 

  The Objector’s argument is Maya is a separate entity: 

5 
shaktyaa adhikye  

jeevitam chet vardhate  

When there is an exuberance in Maya’s power, 

it reflects in the improvement of the quality of one’s life – 

  The Vedantin refutes this by saying: 

6 tatra vriddhikrit na shaktih  No, no! that is due not to Maya  

7 kim tu tat kaarya but the effects or the usage of Maya’s power, 

8 
yuddha  

   krishyaadikam tathaa. 

such as its destructive use in war, etc; 

 or its constructive use in agriculture, etc. 
 

In this verse, Sri Vidyaranyaji digs up another possible objection to the Vedantic view 
of Maya. The objector’s aim is to show that Maya is a separate entity. This is how he tries to 
find a loophole for his idea: 

5 He says, “We see in our daily experience that those who have an exuberance of 
power, the mighty and the powerful ones, have lives that are vastly improved in quality, and 
even perhaps in quantity. They are enabled to have a lifestyle which is quite distinctive and 
to their advantage. Since the only difference between them and the others is their greater 
power, this shows that Power must be a separate entity on its own. It also makes Power a 
covetable possession worth striving for for its own sake, leaving aside the quest for 
Brahman. What have you to say to that?” 
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6 The Vedantin is not fooled by this superficial observation. His answer reveals his 
wisdom in such wordly matters, too. 

He says, “Beware of such a deduction, my friend! It is not because of the power he 
possesses that his life is seen to be more refined and improved than others.  

7 “It is because of the way he uses his power. That makes all the difference. In other 
words it is the effects of Power which you are seeing that differentiates a powerful man 
from an ordinary man.” 

 

Constructive and Destructive Uses of Power 

The Vedantin now gives two contrasting usages of Power to illustrate his point. 

8 The same Power in a man can be utilesed for two completely opposite purposes. 
One is destructive and one is constructive.  

Yuddha: “War”. A powerful person or group of persons can go to war against weaker 
opponents. This will cause destruction on a massive scale. innocent people lose their lives in 
the process. There is much destruction of property, etc. 

Krishyaa: “Agriculture”. On the other hand, the same person or group could decide 
that instead of waging war, they would put their resources into developing the land by 
promoting agricultural enterprises. The power is now used for constructive purposes. Many 
people benefit by such a decision. There is no loss of life but people can live longer. They 
have more quantity in their life. The peaceful activity makes everyone more prosperous, and 
so there is also a qualitative improvement in their lives.  

The difference between the two diametrically opposite cases is simply the manner in 
which the Power was channelled. 

Another modern example would be nuclear Power. It can be used for war and it can 
also be used to generate Power to be used peacefully to promote society. The same diesel 
can be used in busses and trucks to increase the wealth of man, as well as in war tanks and 
machinery to reduce and impoverish man’s wealth. 

We see here the depth of vision that the Vedantic viewpoint generates in a person. 
Vedanta does not urge people to desire Power for its own sake, but to desire the correct 
mental attitude that would make them utilise that power for the good of others. 

 

 

Verse 53: No Reason for Maya’s Independence 
 

xÉuÉïjÉÉ zÉÌ£ü qÉÉ§ÉxrÉ , lÉ mÉ×jÉaaÉhÉlÉÉ YuÉÍcÉiÉç |  

zÉÌ£üMüÉrÉïÇ iÉÑ lÉæuÉÉÎxiÉ , Ì²iÉÏrÉÇ zÉÇYrÉiÉå MüjÉqÉç   ||2.53||   
 

9 sarvathaa shakti maatrasya Let us assume power to be always independent, 

10 na prithak gananaa kvachit; although we know that it can never be so:   

11 shakti kaaryam tu na iva asti, Then, (before creation) no effects of power existed. 

12 dviteeyam shankyate katham. What grounds are there for inferring Duality? 
 

Now, in pursuance of the conclusion that Maya is dependent fully on Brahman and 
not an independent Power on its own, the Vedantin proposes the following assumption: 
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Let Maya be Independent! 

To the pleasure of the objector, the Vedantin now proposes the assumption that 
Maya is independent. What would be the outcome if Maya were actually independent? 

9-10 This is a hypothetical proposition, just to prove a certain point about Maya’s 
power. Suppose we concede that Maya is independent, what would be the advantage of 
such a fact? The Vedantin considers the outcome of this supposition for the case when we 
go back to the very beginning, to the point in time before creation. 

11 Before creation, it is clear that there were no effects of Maya whatsoever. It 
would not be possible at such a time either to go to war, nor to engage in agriculture. There 
would be no scope for the manifestation of Maya’s Power.  

The situation would be likened to a miser who has hoarded away his money in some 
secret place, and forgotten all about it. Of what good is that money to him? It is absolutely 
useless, even if it was an enormous fortune. 

12 In such a situation, the Vedantin poses the dramatic question: What grounds are 
there for inferring Duality? Would it at all matter in such a case whether Maya was 
independent of or dependent on Brahman; whether there is non-duality or duality? 

When there is not a single wave on the surface of the ocean, does it make sense to 
discuss the difference between large waves and small waves? When the shopping malls 
have no items on the shelves to be sold, what is point of going to do shopping? That is 
precisely the point that the Vedantin wished to make clear by his strange supposition. 

On that note, the discussion ends, and it is shown clearly that Maya is totally 
dependent upon Brahman, and if anything has to be pursued, it is Brahman and not His 
power called Maya! The goal of life is Brahman, not Maya. 

 

 

THE SUPERIMPOSITION OF MAYA 
(Verses 54-59) 

 

SUPERIMPOSITION IS THE third type of relationship that can exist between two 
things, and it is given the technical term Adhyaasa in Vedanta. The other two are  
Samavaaya (intrinsic) and Samayoga (extrinsic) – see notes on Verse 24 and 50. Sat and 
Maya have an Adhyaasa relationship. It is such a rare type of relationship that it raises some 
interesting points that need to be clarified before we proceed further.  

That which is superimposed is termed Adheenam. The Adheenam is completely 
under the control of the Adhishthaanam or that which is the Substratum. In the case we are 
concerned with, this means that Maya is the Adheenam under the control of Sat, the 
Adhishthaanam.  

The special characteristics of Adheenam are called Adheenatvam. Acharyaji gave us 
three identifying characteristics which constitute the Adheenatvam. They are: 

 

i) The Adhishthaanam remains Undeluded by the illusory Adheenam:  

Maya, the Adheenam, may delude its subsequent effects (like man, for example), but 
it cannot delude Sat, the Adhishthaanam. The latter is superior to the former, and is its very 
essence. Among men, those who by dint of intense Sadhana attain the direct Knowledge of 
the Self, are freed from the deluding influence of the Adheenam. 
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ii) The Adhishthaanam remains Non-dual, although the Adheenam is in Duality: 

The independence of the Adhishthaanam is not traded off by the relationship. This 
means that the Non-duality of Sat is not placed at stake due to its relationship with Maya, 
which gives rise to the Duality we see in Creation. The Adhishthaanam ever remains Non-
dual, in spite of hosting Maya which produces the Duality upon it. 

iii) The Adheenam is Inferred from its Effects, not from the Adhishthaanam: 

The power of Maya to create is not evident by itself, but only through the effects it 
creates. It cannot be inferred from Sat either, which, like Maya, is also unperceivable. For 
example, Fire is the Adhishthaanam for the power of burning. Both these are not percei-
vable. Only when we see something burning can we comprehend the power of burning. 

We keep the Adheenatvam or characteristics in mind as we proceed to unravel the 
relationship between Maya and Sat in this section. 

 

 

Verse 54: Maya Acts Only on “Part”of Brahman 
 

lÉ M×üixlÉoÉë¼ÉuÉ×Ì¨ÉÈ xÉÉ , zÉÌ£üÈÌMÇüiuÉåMüSåzÉpÉÉMçü |  

bÉOûzÉÌ£ürÉïjÉÉ pÉÔqÉÉæ , ÎxlÉakÉqÉ×±åuÉ uÉiÉïiÉå    ||2.54||   
 

1 na kritsna brahma aavrittih saa Not in the whole of Brahman does Maya 

2 shaktih kim tu eka desha bhaak; operate, but enjoys only one part of it; 

3 ghata shaktih yathaa bhoomau just as earth’s power of producing pots 

4 snigdha mridi eva vartate. is seen only in sticky clay, a small part of it. 
 

Two Types of Superimposition: 

1-2 The section begins by differentiating two types of superimpositions. They are: 

i) Kritsna: “in total”; The Adheenam pervades the entire Adhishthaanam. An 
example of this is snake and the rope. The snake is superimposed on the entire rope. If we 
glimpse even a small portion of the rope as a rope, the entire snake disappears. Conversely, 
if we glimpse even a small part of the rope as a snake, the entire rope appears as a snake. 

ii) Eka Desha: “in one place”; The Adheenam is seen only in one part of the 
Adhishthaanam. An example of this is a mirage, where we see water only in a distant part of 
the desert, not in every part of it. The nearby sand still appears as the desert.  

Maya’s pervasiveness over Brahman is like the second type – “Eka Desha”. Maya 
conceals only one part of Brahman, not the whole of Brahman. 

 

Example of Earth and Clay 

3-4 Sri Vidyaranya gives his own perfect example of the second type of 
superimposition. Pots are made from clay. But the entire earth is not made of clay. The 
earth’s power to produce pots is seen only in clay, not in the rest of earth. Clay has the 
quality of being Snigdha, or “sticky” so that it can be moulded and shaped with ease, and a 
pot can be made from it. 

In the same way, earth also has the power to glitter, but that is seen only in a very 
small percentage of precious jewels that exist in earth. 
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Verse 55: Support From the Shruti   
 

mÉÉSÉåÅxrÉ xÉuÉÉï pÉÔiÉÉÌlÉ , Ì§ÉmÉÉSÎxiÉ xuÉrÉÇmÉëpÉÈ |  

CirÉåMüSåzÉuÉ×Ì¨ÉiuÉÇ , qÉÉrÉÉrÉÉÇ uÉSÌiÉ ´ÉÑÌiÉÈ    ||2.55||   
 

5 paadah asya sarvaa bhootaani Sruti1 says, “Creation is only a quarter of Brahman 

6 tripaad asti swayam prabhah; the other three quarters are self-revealing2.” 

7 iti eka desha vrittitvam “Only one part of Brahman  

8 maayaayaa vadati shrutih. is covered by Maya”, so says the Sruti. 
1 The Purusha Sukta and Chandogya Upanishad (3.12.6).                   2 i.e. free of Maya’s disturbance.  

 

How does Sri Vidyaranya know that the “Eka Desha” type and not the “Kritsna” type 
of relationship applies between Maya and Sat? Is it just a guess or what? No, it comes from 
the Shruti and the Smruti Pramana. This verse quotes an example from the Shruti; the next 
verse quotes another example from the Smruti, the Bhagavad Geeta. 

As mentioned in the note under the verse, the source of this quotation is the 
Purusha Suktam and the Chhandogya Upanishad. The two versions differ only slightly, but 
really mean the same thing. Although Brahman is Part-less, in these quotations His parts or 
Padas (quarters) are hypothetically assumed to illustrate the type of superimposition that 
exists between Maya and Sat. 

In Book 1 of the Panchadashee, entitled “Tattwa Viveka”, Maya itself was split into 
two parts. The Tamas and Rajas predominant portion that was responsible for Creation was 
called AVIDYA, and the Shuddha Sattwa portion that is free from all disturbance was called 
MAYA. Both together were termed Prakriti. Here, in Book 2, the term Maya alone is used 
and equates to the Avidya of Book 1, i.e. the portion responsible for Creation, and there is 
no reference at all to Shuddha Sattwa. In another text called Vedanta Sara, we find that the 
author prefers to use the word Ajnaana instead of Avidya. Students should note these 
variations so that they do not get confused over mere terminology. From the point of view 
of Creation, Avidya alone is responsible, as it is made up of “sullied Sattwa”. 

For hypothetical reasons then, Brahman is divided into four Padas in the Shruti 
quoted. One Pada is associated with AVIDYA, the Maya of this Book, which is tainted or 
blemished and which therefore produces Creation. The remaining three Padas are 
associated with MAYA, or pure Sattwa. Since this aspect is not considered in Book 2, these 
three Padas of Brahman are said to be free of Maya, and remain unblemished, untainted 
and undeluded, having no association with Creation. 

The “Eka Desha” type of superimposition is largely due to the way Maya is defined in 
this book as equivalent to the Avidya of the first Book. If this discussion took place in Book 1, 
the “Kritsna” type would have applied, for then one quarter of Brahman would be 
associated with Avidya and the remaining three quarters with Maya. Thus the whole of 
Brahman would be associated in some way with Prakriti, and the superimposition would 
then be of the “Kritsna” type. 

However, there is a good lesson we pick up about “Eka Desha” Adhyaasa. It is the 
superimposition that really matters to us who are immersed in Creation. The Shuddha 
Sattwa association does not concern us while we are in this world and living in ignorance. 
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Verse 56: Support From the Smruti (Geeta) 
 

ÌuÉ¹prÉÉWûÍqÉSÇ M×üixlÉqÉç- , LMüÉÇzÉålÉ ÎxjÉiÉÉå eÉaÉiÉç |  

CÌiÉ M×üwhÉÉåÅeÉÑïlÉÉrÉÉWû , eÉaÉiÉxiuÉåMüSåzÉiÉÉqÉç    ||2.56||   
 

9 vishtabhya aham idam kritsnam “I  am sustaining this entire world; 

10 eka amshena sthitah jagat; With just a part of Me, the world is supported” – 

11 iti krishnah arjunaaya aaha this is what Sri Krishna says to Arjuna (in the Geeta), 

12 jagat astu eka deshataam. meaning that the world is in one part of Brahman. 
 

In this verse a Smruti – the Bhagavad Geeta – is quoted in support of the same idea, 
that the world play is superimposed only on one small part of Brahman. Notwithstanding 
that Brahman is homogeneous or part-less, He is spoken of as with parts just to illustrate a 
point. The point is to show the littleness of the world and the greatness of Brahman.  

The Adhishthaanam is always greater than and in control of the Adheenam. That is 
the principle demonstrated by these quotations. 

A King, though he physically does nothing, is the Lord of all that goes on in a country. 
He is always greater than the subjects, even though it is the subjects that do everything. 

There is yet one more passage that is quoted – this time from the Brahma Sootras.  
 

 

Verse 57: Support From Shruti & Brahma Sootras 
 

xÉ pÉÔÍqÉÇ ÌuÉµÉiÉÉå uÉ×iuÉÉ- , ÅirÉÌiÉ¸¬zÉÉ…¡ÓûsÉqÉç |  

ÌuÉMüÉUÉuÉÌiÉï cÉÉ§ÉÉÎxiÉ , ´ÉÑÌiÉxÉÔ§ÉM×üiÉÉåuÉïcÉÈ    ||2.57||   
 

13 sa bhoomim vishvatah vritvaa “Brahman pervades the world on every side, 

14 atyatishthad dasha angulam; yet He extends ten fingers beyond it.”1 

15 vikaara avarti cha atra asti “Brahman transcends the world of differences” – 

16 shruti sootra kritah vachah. as declared in Upanishad2 & Brahma Sootras3. 
1 The Purusha Suktam.  2 the Swetasvatara Upanishad 3.14 3 Sootra 4.4.19. 
 

Now we have further support from the Shruti and also support from the Brahma 
Sootras. This further drives home the point that is being made. 

13-14 Bhoomin: This word refers to the entire Kaarya Prapancha, i.e. the gross and 
the subtle evolutes of Sattwa, Rajas and Tamas. Everything that emerges from Maya is being 
referred to. Here we see Brahman as the “Abhinna Nimitta Upaadaana Kaarana”, which we 
have encountered earlier in the discussion on Sat. 

This quotation comes from the Purusha Suktam and the Swetasvatara Upanishad. 
The two sources differ only slightly. 

15 At this point Acharyaji compared the slight difference between the Advaita and 
the Visishtha-Advaita philosophies. In Advaita, Brahman is unchanging under all 
circumstances; It is Niraakaara or Vikaara Avarti. In Visishtha-Advaita, change is accepted in 
Brahman, termed as Parinaama; hence, It is Vikaara Varti.  
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The actual quotation from the Brahma Sootras, 4.4.19, is as follows: 

Vikaaraavarti cha tatah hi sthitim aaha. 
Meaning: “Without any modification is Bahman; indeed, this is the kind of 

Brahman that is described in the Srutis.” 

16 Sootra Kritah: This refers to Veda Vyasa who was the Sootrakaara or the author 
of the Brahma Sootras. Shruti refers to the quotation from the Swetasvatara Upanishad. 

The main points put forward here are: 
i) Brahman extends beyond Creation, implying that Brahman is not affected by Creation. 
ii) Brahman, even in the part of Him that is associated with Maya, remains changeless. 

A problem arises from the above: We said Brahman was “part-less”, and now we are 
saying He has parts. Which is correct? The explanation for this anomaly is given next. 

 

 

Verse 58: The Compassion of the Shrutis 
 

ÌlÉUÇzÉåÅmrÉÇzÉqÉÉUÉåmrÉ , M×üixlÉåÇzÉå uÉåÌiÉ mÉ×cNûiÉÈ |  

iÉ°ÉwÉrÉÉå¨ÉUÇ oÉëÔiÉå , ´ÉÑÌiÉÈ ´ÉÉåiÉ×ÌWûiÉæÌwÉhÉÏ    ||2.58||   
 

17 niramshe api amsham aaropya i) In speaking of the Part-less as having parts; 

18 
kritsna amshe veti pricchatah; ii) In handling the question: Does Maya pervade 

the whole or only a part (of Brahman); and 

19 tat bhaashaya uttaram broote iii) in giving some answer to explain Brahman, 

20 shrutih shrotri-hitaishinee. Shruti emerges as the well-wisher of the questioner. 
 

Three compromises are made in the Shrutis to accommodate the ignorant, lesser 
developed souls to grasp the concept of Brahman. These are: 

17 i) Brahman is described as being with parts; 
18 ii) Maya is said to pervade only a quarter or a small part of Brahman; and 
19 iii) Giving an answer to such unanswerable questions. 

Why are these compromises being made? Why are they necessary? 

20 From the highest viewpoint, none of the above three points are correct. Yet, the 
Shruti herself makes them. There must be a valid reason for this. The Shrutis will not do 
anything that is unnecessary or say anything that is untrue.  

The reason is that the Shruti comes down to the level of the questioner. She 
condescends to pick him up from where he is and take him forward. This is how the words 
of the Shrutis have to be taken. The Shrutis, out of compassion for the soul who wishes to 
know the Truth but has not the subtle faculty to grasp it, the Shruti uses this kind of 
language to make him understand. 

The Shruti always means well for the seeker of Truth. She will go out of Her way to 
explain the Truth at the level of the questioner. It is also a way of showing the littleness of 
Maya and the greatness of Brahman. This is the Truth She is pointing to. Her only concern is 
to see the sincere seeker progressing towards the Ultimate Truth. Brahman is given more 
prominence, not Maya. 
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Verse 59: Maya Paints Creation on Brahman 
 

xÉ¨É¨uÉqÉÉÍ´ÉiÉÉ zÉÌ£üÈ , MüsmÉrÉåixÉÌiÉ ÌuÉÌ¢ürÉÉÈ |  

uÉhÉÉï ÍpÉÌ¨ÉaÉiÉÉ ÍpÉ¨ÉÉæ , ÍcÉ§ÉÇ lÉÉlÉÉÌuÉkÉÇ iÉjÉÉ   ||2.59||   
 

21 sat tattvam aashritaa shaktih Residing in the blank “canvas” of Brahman, Maya 

22 kalpayetsati vikriyaah; creates the various objects of the world,  

23 varnaa bhittigataa bhittau using a multitude of colours, just as on a wall  

24 chitram naanaavidham tathaa. are painted pictures of every conceivable variety! 
 

Here we have a magnificent simile to describe the relationship of superimposition of 
Creation on Brahman, the Substratum. It is visually perfect in every way.  

The wall represents Brahman. Brahman is the only reality, just as the wall alone is 
what is really there. The painting upon the wall is only an appearance. So. too, Creation is 
only an unreal appearance on the wall of Brahman. 

The painting is multi-coloured and of infinite variety; just as Creation is equally 
infinite and multi-coloured of many names and forms. One cannot imagine the rich tapestry 
of Creation.  While the objects painted are many, the wall is one only. So is it with Brahman 
in relation to the variety in Creation. 

The colours attract the attention, not the wall. Even so, it is the objects of Creation 
which attract more attention from us, and we tend to be oblivious of the underlying wall. 
Yet, when we get into trouble, it is the wall that protects us, not the paintings upon it. 

 

Examples of Apartness of Brahman from Creation 

 Acharyaji gave the example of the ocean and the waves. The ocean is Brahman and 
the waves are the Creation. Maya is the wind that produces the waves. 

The ocean is vast. The waves are seen only at the shoreline as “white horses”. The 
rest of the ocean does not have breaking waves. This simulates the depiction of Maya only 
in one part of Brahman, not the whole of it. 

Waves occur only on the surface, not in the depths. The depths represent Brahman, 
and the waves represent Creation which is superimposed on the “surface” of Brahman. 

In this way, we see the appropriateness of the simile of “Ocean and the Waves”. 
 

Acharyaji went further to show us how Brahman remains uan the painting on the 
wall weaken the wall? Even so, Brahman is untouched by the Creation of Maya. This is due 
to the two being in different realms of reality. 

It is unfair to ask “Where in Brahman is Creation superimposed?” This is because a 
superimposition is unreal, having its reality only in the mind of the observer. Hence, just to 
satisfy the questioner’s curiosity, it is said, “It is only in one part”. That is not an answer; it is 
only a compromise. 

Thus ends the fascinating discussion of how Maya is related to Brahman.  
 

 

***** 
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5.   RECOGNISING BRAHMAN IN SPACE 

(Verses 60-77) 

 

THUS FAR WE HAVE learnt about the the nature of “This”, the world around us; 
then we learnt about the nature of “That”, the Supreme Reality that underlies “This”; and 
thereafter we learnt about Maya, which is neither “This” nor “That”, but which is something 
between them, an inexplicable factor which produces “This” upon “That”.  

Now we move on a bit further in our understanding and take a look into how to see 
“That” in “This”. That mysterious factor called Maya has placed a veil over “This” so that 
that we are unable to recognise “That”. In this Chapter we are going to attempt a logical 
method by which we can learn to recognise the Supreme Reality by piercing this veil placed 
by the power called Maya. 

Chapters 5 and 6 are really one topic which analyses each element in turn and brings 
out its unreality in relation to Brahman. Space, being the first element, is also the most 
subtle of the five elements. Hence, Space is discussed in such minute detail and depth that it 
deserves this chapter for itself.  

The next chapter deals with the other four elements in a condensed manner. 
However, the details pertaining to Space are implied in it. The discussion on Space is equally 
applicable to the other four elements, but the reader is spared the monotony of the full 
exercise, and is given a very simplified version of the Space analysis.  

 

ANALYSIS OF THE SPACE ELEMENT 
(Verses 60-64) 

 

Verse 60: Space, the First Element 
 

AÉ±Éæ ÌuÉMüÉU AÉMüÉzÉÈ , xÉÉåÅuÉMüÉzÉxuÉÃmÉuÉÉlÉç |  

AÉMüÉzÉÉÅxiÉÏÌiÉ xÉ¨É¨uÉqÉç , AÉMüÉzÉåÅmrÉlÉÑaÉcNûÌiÉ   ||2.60||   
 

1 aadyau vikaara aakaashah The first modification of Maya is Space. Its nature  

2 sah avakaasha svaroopavaan; is to give room for things to exist and expand. 

3 aakaashah asti iti sat tattvam Space derives its existence from Brahman, 

4 aakaashe api anugacchati. who is the very supporting substratum of Space. 
 

1 The Taittiriya Upanishad (2.1.1.2) gives the following as Pramana for this section: 

Tasmaad vaa etasmaad aatmana aakaashah sambhootah | 
Meaning: “From That Brahman which is This Self, is Space born.” 

Vikaara: “the presence of names and forms”. This means a modification. It is a 
technical term referring to all substances (objects) having a name and form. For complete-
ness, Acharyaji gave the formal definition of Vikaara as: Naama roopa sahitatwam eva 
vikaaratwam – “A thing with name and form is said to be Vikaara.” 
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2 The basic property of Space is to give room – Avakaasha. 

3 As seen in the Taittiriya quotation, Space derives its existence directly from 
Brahman. It is the first element, and it is the only element which has no atoms in it. This 
makes it special enough to be handled with more consideration han the other elements. 

4 Anugacchati: “It follows or implies”. The implication of 1 is that Brahman is the 
very supporting basis of Space. The nature of the Cause (Kaarana) is always seen in the 
effect (Kaarya). Thus the property of Existence is acquired by Space by the very fact that it 
arises from Brahman.  

  

 

 

Verse 61: Space’s Functional Property – “Spacious-ness”  
 

LMüxuÉpÉÉuÉÇ xÉ¨É¨uÉqÉç- , AÉMüÉzÉÉå Ì²xuÉpÉÉuÉMüÈ |  

lÉÉuÉMüÉzÉÈ xÉÌiÉ urÉÉåÎqlÉ , xÉ cÉwÉÉåÅÌmÉ ²rÉÇ ÎxjÉiÉqÉç   ||2.61||   
 

5 eka svabhaavam sat tattvam The nature of Brahman is “Existence” only,  

6 aakaashah dvi svabhaavakah; whereas the nature of Space is twofold. Brahman  

7 na avakaashah sati vyomni has no ‘Space-ness’, whereas Space has both the   

8 sah chashah api dvayam sthitam. nature of Brahman as well as its own nature. 
 

When we began the text, verses 2-6 took up the five elements and gave the 
breakdown of the properties of each element, starting with Space with one property and 
ending with Earth with five properties. In this verse, Brahman Himself is being considered as 
though it were the “first element”, followed in turn by each of the five elements. Thus, 
there is a difference in property count from what we learnt in verses 2-6. It is an arithmetical 
difference caused by treating Brahman as the additional “First Element”. 

5 In this verse, we are required to take into account the property of Existence which 
belongs to the “element” Brahman. Brahman, though property-less, is here considered as 
having one “property” – that of Existence.  

6 This property, i.e. existence, gets carried through as a Swa-Karana Guna to each of 
the other five elements. Thus Space now has a count of 2 properties, not 1 as given earlier. 
Each of the other four elements will also have their count increased by one.  

7 Just as Space has nothing of its succeeding element’s property in it, so also 
Brahman has nothing of the Space element’s property in It; It has no “spacious-ness”.  

8 The entire application of Swa-Visesha Guna and Swa-Karana Guna is exactly 
applied as in the earlier verses 2-6. Hence, Space has Existence as its Swa-Karana Guna and 
Spacious-ness or giving room for the elements to exist, as its Swa-Visesha Guna. 

 

 

 

Verse 62: Space’s Sensory Property – “Conveyor of Sound”  
 

rÉ²É mÉëÌiÉkuÉÌlÉurÉÉåïqlÉÉå , aÉÑhÉÉå lÉÉxÉÉæ xÉiÉÏ¤rÉiÉå |   

urÉÉåÎqlÉ ²Éæ xÉSèkuÉlÉÏ iÉålÉ , xÉSåMÇü Ì²aÉÑhÉÇ ÌuÉrÉiÉç   ||2.62||   
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9 
yad vaa  

   pratidhvanih vyomnah 

Here is another way to arrive at the same fact: 

   Space also has the property to convey sound, 

10 gunah na asau sati eekshyate;  which, of course, is not in Brahman. Thus, we see 

11 
vyomni dvau sad  

dhvanee tena 

Space has both, the nature of Existence and that 

   of conveying sound. By the same token,  

12 
sad ekam  

   dvi-gunam viyat. 

Brahman has only one property,  

   while Space has two properties. 
 

9 Another way of arriving at the same result as above is now shown. This is an 
alternative approach. Verse 61 looked at the functional property of Space of providing room 
for the other elements. Verse 62 looks at the sensory property of Space that supports sound. 

10 Naturally, there can be no sensory property in Brahman. Prior to any elements 
being created, there are no senses in existence, and hence no sensory properties.  

11 By this method also, Space is seen to have its own Swa-Visesha Guna as well as 
the Swa-Karana Guna of Existence. That is, Space has two properties. 

12 As in verse 61, Brahman remains with just one property, that of its own Swa-
Visesha Guna, namely, Existence. 

Up to this point, everything is simply arithmetical; we have simply laid down the 
facts. However, an interesting point is brought out by Sri Vidyaranya in the next verse. 

 

 

 

Verse 63: The Double Role of Maya 
 

rÉÉ zÉÌ£üÈ MüsmÉrÉåSèurÉÉåqÉ , xÉÉ xÉSèurÉÉåqlÉÉåUÍpÉ³ÉiÉÉqÉç |  

AÉmÉÉ± kÉqÉïkÉÍqÉïiuÉÇ , urÉirÉrÉålÉÉuÉMüsmÉrÉåiÉç    ||2.63||   
 

13 yaa shaktih kalpayet vyoma The power, Maya, having first conjured up Space 

14 saa sat vyomnoh abhinnataam; in Brahman, thus showing the identity of both; 

15 aapa adya dharma dharmitvam              then makes the property appear as substance,  

16 vyatyayena avakalpayet. thereby reversing their roles, and differentiating them! 
 

 

DHARMA & DHARMI 
 

i) Dharma: is the property of a thing, e.g. the orange colour of a cloth; 
ii) Dharmi: is the possessor of that property, i.e.  the cloth itself. 

It is not an easy matter to determine which is the Dharma and which is the Dharmi. 
In order to know which is which, another two terms need to be understood 

 i) Aadheya: is that which is held, or the superimposition. This is the true Dharma; 
ii) Aadhaara: is that which holds, or the supporting substratum, the true Dharmi. 

This verse delicately reveals to us how Maya’s power of illusion actually makes the 
Dharma appear to be the Dharmi, and vice versa. Maya plays a dual role and tricks us. 
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Earlier in verse 26, we encountered the “Sthunaa Nikhanana Nyaya” by which a 
theory is tested by giving it a good jolt. We are now ready to do the same thing to the 
theory we have built up of Space being the first to arise from Sat.  

 

13-14 In verses 60-62, we have painstakingly built up the theory of how Sat is 
responsible for the creation of Space. The cause for creation is Maya; She “conjures up” 
Space from Sat. The word ‘conjure’ is well-chosen as it tells us that creation is illusory, not 
real. This makes Sat the Adhara and Space the Adheya. From this, we can deduce correctly 
that Sat is Dharmi and Space is Dharma. This is the view from the side of the scriptures. 

15-16 However, when we see the situation from the side of Maya, what do we see? 
Deluded as we are by Maya, we see Space as being real, as existing. This makes Space 
appear as the Dharmi, having “existence” as its Dharma or quality. 

Two reversals in role have taken place due to Maya’s illusory power. They are: 
 

A. Reversal of Identity: In our ignorance, we take sensory perception to be our 
Pramana or authority, not the scriptures. Sensory observation contradicts the scriptural 
declaration. To us it appears as though Space has existence as its property. 

In other words, the Dharmi (Sat) has been made the Dharma, and the Dharma 
(Space) has been made the Dharmi. A serious reversal of identity has taken place. The 
property has become the possessor of the property and vice versa. 

 

B. Reversal of Hierarchy: That is not the only reversal that has taken place. At a 
deeper level, there is also a reversal in hierarchy. Space is seen as Sat, the Reality, and Sat is 
seen as the unreality being superimposed upon it. Sat appears subservient to Space. 

In other words, the Adheya (Space) has become the Adhara, and the Adhara (Sat) 
has become the Adheya. What a travesty of the actual fact! The Substratum has become the 
superimposition and vice versa. 

There is no longer seen an identity between Sat and Space. Due to their differen-
tiation created by illusion, their role and hierarchy has been reversed. Who is responsible? 

 

 

Verse 64: Maya, the Ace Conjurer! 
 

xÉiÉÉå urÉÉåqÉiuÉqÉÉmÉ³ÉÇ , urÉÉåqlÉÈ xÉ¨ÉÉÇ iÉÑ sÉÉæÌMüMüÉÈ |  

iÉÉÌMïüMüÉ¶ÉÉuÉaÉcNûÎliÉ , qÉÉrÉÉrÉÉ EÍcÉiÉÇ ÌWû iÉiÉç   ||2.64||   
 

17 satah vyomatvam aapannam Sat is what really appears as Space; but ordinary  

18 vyomnah sattaam tu laukikaah; people take Sat to be a property of Space!  

19 taarkikaah cha avagacchanti Even the logicians hold the same view. What else 

20 maayaayaa uchitam hi tat. can we expect from Maya, the ace conjurer! 
 

This verse explains the error of reversal made in the previous verse. When we place 
both the viewpoints – that from the standpoint of the scriptures, and that from the 
standpoint of the human intellect – we see clearly that the culprit is Maya or Illusion. The 
gaping gulf between these two standpoints is due solely to the power of Maya. 
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The Laukikaah – Using Pratyaksha Pramana 

17-18 Leaving the theory aside, how can we be certain that Space arose from 
Brahman, and that hence it is the effect and Brahman is its cause? From our experience as 
Laukikaah or ordinary worldly-minded people steeped in the delusion of Maya, it appears 
that the very opposite is true.  

What do we see or perceive? What do our senses tell us? If we go purely by this 
Pratyaksha Pramana, then we can comprehend that Space has existence. That mean that 
existence is one of the qualities of Space? If that is true, then it is Space that should be 
considered as being responsible for Existence or Sat. Space gets a higher position than Sat! 

 

The Taarkikaah – Using Anumana Pramana 

19 Taarkikaah are the logicians who rest their conclusions on reason or logic. They 
accept the Anumana as the Pramana for knowledge. They may be a step above the 
Laukikaah, but they, too, fail to arrive at a meaningful conclusion.  

This interesting argument on Existence and Space has engaged the best intellects but 
they, too, have fared no better than the worldly people. Rationalists have tried to unravel 
the problem, but they fail because they use their reason where it does not actually apply. 
They ignore scriptural authority altogether, and are therefore led to conclusions such as 
Existence is a property, or some other foolish notion such as Existence does not really exist! 

 

 Where Maya Reigns Supreme  

20 The whole matter illustrates the uncanny power of Maya to turn Truth around on 
its heels and make It appear as an effect rather than the Cause of all effects. Maya’s trickery 
is just amazing! What else would one expect. If Maya were not able to do this, she would 
not be worthy of her name, ‘Maya’.  

It is said Maya can make the impossible possible. Equally, it can also be said that 
Maya can make the possible impossible! It is able to make white appear as black, and vice 
versa. It is like magic – it can make Reality disappear and make unreality appear as real. This 
is the wonder of wonders that Maya is! 

The following section goes into detail on how this error can be avoided. 
 

 

CHOICE OF THE CORRECT PRAMANA 
(Verses 65-71) 

 

PRAMANA REFERS TO the six means of knowledge. We have already listed and 
explained these under Verse 18. This section explains why it is so important to choose the 
correct Pramana for a particular type of knowledge. Briefly recapping, the six Pramanas are: 

i) Pratyaksha: “direct perception”  ii) Anumana: “inference” 
iii) Upamana: “analogy”   iv) Arthaapatti: “postulation” 
v) Anupalabdhi: “non-apprehension”  vi) Shabda (Shaastra): “scriptures” 

We have seen that the Laukikaah and the Taarkikaah both arrive at erroneous 
conclusions compared with the truths stated in the Shrutis due to applying the wrong 
Pramanas. However, the Maanataah or those who accept Shabda Pramana in such matters, 
are the only ones who arrive at the correct conclusions regarding spiritual truth.  
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Verse 65: The Basic Axiom of Understanding 
 

rÉ±jÉÉ uÉiÉïiÉå iÉxrÉ , iÉjÉÉiuÉÇ pÉÉÌiÉ qÉÉlÉiÉÈ |  

AlrÉjÉÉiuÉÇ pÉëqÉåhÉåÌiÉ , lrÉÉrÉÉåÅrÉÇ xÉÉuÉïsÉÉæÌMüMüÈ   ||2.65||   
 

1 yad yathaa vartate tasya  “As it actually is in itself, so does a thing appear  

2 tathaatvam bhaati maanatah; when the correct means of knowledge is used; 

3 
anyathaatvam bhramena  

   iti NYAAYAH;  

but it appears as something else under the cloud 
of illusion” – this is the basic axiom.  

4 ayam saarva laukikah. This is accepted by all even in secular matters. 
 

Sri Vidyaranya begins his diagnosis of the erroneous reversal by laying out the 
Nyaayah or basic principle or axiom which enables us to arrive at the truth of things.  

1-3 The principle is stated clearly in the first three Padas:  

“The only way to know anything is to use the correct PRAMANA 
or means that is applicable to that particular knowledge. If  the wrong 
means is used, then the thing being considered is bound to appear as 
something else. This is due to the cloud of illusion (called MAYA).” 

Application of the Principle is Universal 

4 Laukikah: The word refers to all secular matters. The same principle is seen to 
work even in such matters. Here are some examples of its application in ordinary matters: 

Example 1: if one wishes to study the moon or any other planetary object in the sky, 
the correct instrument will be the telescope. On the other hand, if one wishes to study 
bacteria in a substance, then he would have to use a microscope. To switch these around in 
the above cases will make the study impossible! 

Example 2: This is about the choice of the proper cutting instrument. If one wanted 
to cut vegetables in the kitchen, then a kitchen knife will need to be used. If one wished to 
cut down or fell a huge tree in his garden, then he will have to use an axe. A doctor wanting 
to cut delicate parts of the body during a surgical operation will need to use a fine scalpel. 
And likewise, a carpenter would use a skill-saw to cut pieces of timber to make his furniture. 
Every cutting task is seen to have its own proper instrument. 

  

 
Verse 66: Assessment is Dependent on Pramana 

 

LuÉÇ ´ÉÑÌiÉÌuÉcÉÉUÉiÉç mÉëÉaÉç- , rÉjÉÉ rÉ²xiÉÑ pÉÉxÉiÉå |  

ÌuÉcÉÉUåhÉ ÌuÉmÉrÉåïÌiÉ , iÉiÉxiÉÎŠlirÉiÉÉÇ ÌuÉrÉiÉç    ||2.66||   
 

5 evam shruti vichaaraat praak Before a thorough enquiry based on the scriptures, 

6 yathaa yat vastu bhaasate; a thing’s nature is assessed to be of all sorts. 

7 vichaarena viparyeti  But on proper enquiry, that assessment changes. 

8 tatah tat chintyataam viyat. Let us, therefore, re-examine the nature of Space. 
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5 Shruti Vichaaraat: The main purpose of this verse is to bring in Shabda Pramana 
into the enquiry. It is the condition necessary before one applies the Anumana Pramana or 
Logic. Logic is not ruled out altogether in the present enquiry. It does have a place, but the 
pre-condition for it is the relevant scriptural injunction. When the two Pramanas are thus 
combined, with Shabda holding the upper hand, then Logic can provide a useful intellectual 
conviction to the seeker. 

The Vedanta system always employs this pre-condition. It does not just blindly apply 
Logic by ignoring what the scriptures have to say on the matter.  

6 In the absence of the pre-condition, a logical enquiry will have no direction. It will 
be determined by our whims and fancies, our predilections. The result could be anything but 
the truth. Yathaa Yat or all sorts of conclusions may be arrived at. 

7 Vichaarena: Only by proper enquiry based on the Shrutis, can the truth be 
ascertained. Viparyeti means “changes”, i.e. the result obtained changes from the illusory 
assessment to the correct assessment. 

8 Sri Vidyaranya has thus prepared our minds to begin the method of combining 
Shabda Pramana with Anumana Pramana. The latter, as mentioned earlier, certainly has a 
role to play in helping the student to grasp the Truth intellectually. It ensures that the 
scriptural declarations are not contradictory to reason. Logic will not prove the Truth, but at 
least it will give us the assurance that the scriptures do not contradict the Truth. This is the 
legitimate role of Logic in the field of metaphysics. 

 

 

THE PRIORITISATION OF PRAMANAS 
 

Different schools of philosophy have a different preferance regarding their leading 
Pramana. We examine the priorities given by three schools of thought: 

i) Vedanta (Uttara Meemamsa: In this school, the order of priority for Pramana is 
Shruti, then Yukti followed by Anubhuti, i.e. scriptures, reason and experience in that order. 

ii) Poorva Meemamsa: In this school, all weight is given to Shruti (the Karma Kanda 
portion). There is only a minimal usage of Yukti, but there is no Anubhuti. This is because 
the goal they hold up is Heaven, which can only be experienced when a person dies! 

iii) Nyaya: Here, the preferred order is Yukti, Anubhuti and then Shruti. More weight 
is given to reason, thereafter Pratyaksha or sensory experience is considered, and coming in 
with the least priority is Shruti Pramana.  

 

 

We now begin the same enquiry using both reason as well as the guidance of Shruti. 
Chintyataam refers to the re-examination of the relationship between Sat (Tat) and Space 
(Viyat) based on scriptural authority. We will see the conclusion arrived at is different. 

 

 

Verse 67: PERVASIVENESS – the Essential Difference 
 

ÍpÉ³Éå ÌuÉrÉixÉiÉÏ zÉoS- , pÉåSÉ¯Ò®å¶É pÉåSiÉÈ |  

uÉÉruÉÉÌSwuÉlÉÑuÉ×¨ÉÇ xÉlÉç- , lÉiÉÑ urÉÉåqÉåÌiÉ pÉåSWûÏÈ   ||2.67||   
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9 
bhinne viyat-satee,  

shabda-bhedaat  

Space and Sat are different entities due to: 

   i) Their names being different; 

10 buddheh cha bhedatah;    ii) and each conveys a different idea. 

11 vaayu aadishu anuvrittam sat  Air and the other elements are pervaded by Sat, 

12 na tu vyoma iti bheda dheeh. but not by Space – this is the essential difference. 
 

9-10 Sri Vidyaranya uses a new approach to convince the doubting mind of the 
deluded man. Since, under delusion, Space is mistaken to be Sat, the approach he uses is to 
show that the two are DIFFERENT and he pinpoints their differences to be as follows:  

i) Names: The very names used for the two are different. We are not talking here of 
synonyms, we are talking of names which mean completely different things. 

ii) Ideas: The idea conveyed by Sat is very different from that conveyed by Space. 
This difference is more fundamental than the above one of different names.  

What is the difference in the comprehension of the two principles? 
 

The Essential Difference - PERVASIVENESS 

11 Anuvrittam: “that which pervades or permeates a thing”. Sat permeates all the 
elements. How do we know that? Well, Sat is Existence, and we can clearly see that all the 
elements exist. They have Existence in them, hence Sat pervades them all. 

12 In contrast, Space is not understood to pervade the other four elements for the 
following reasons: 

i) The five elements (including Space) are all mutually exclusive to each other.  There 
is no Space in Earth and there is no Earth in Space. The same applies to every element. 

ii) Each element has its own proportions of Sattwa, Rajas and Tamas. Sattwa is 
maximum in Space and minimum in Earth; Rajas is maximum in Fire and minimum in Space 
and Earth; Tamas is maximum in Earth and minimum in Space. 

iii) Each element has its own characteristic identifying property. A different sense is 
supported by each element, as we have already discussed earlier in this text. Space supports 
sound, Air supports touch, and so on. 

Due to this important difference in the way we understand them, Sat and Space are 
different from each other. The fact of this Difference has far-reaching implications, as is 
shown from the next verse onwards. 

 

 

Verse 68: A Far-Reaching Question 
 

xÉ²xiuÉÍkÉMü uÉ×Ì¨ÉiuÉÉSè- , kÉÍqÉï urÉÉåqlÉxiÉÑ kÉqÉïiÉÉ |  

ÍkÉrÉÉ xÉiÉÈ mÉ×jÉ‚üÉUå , oÉëÔÌWû urÉÉåqÉ ÌMüqÉÉiqÉMüqÉç   ||2.68||   
 

13 sat vastu adhika vrittitvaat Sat, the Truth principle, being more pervasive, is the  

14 dharmi vyomnah tu dharmataa; “Container”, while Space becomes the “content”. 

15 dhiyaa satah prithak kaare When, by intellect, Brahman is separated from Space  

16 broohi vyoma kim aatmakam? can you tell what is the nature of Space?  
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13-14 What is the vital deduction that we can make from the fact that Sat and Space 
are different, and that their difference lies in their Pervasiveness? We now return to the 
concept that was laid out in verse 63, of Dharma and Dharmi. To determine whether a thing 
in relation to another is Dharmi or Dharma, the only question that needs to be asked is, 
“Which is more pervasive?” 

 

SAT – since Sat is Adhika Vritti, “more pervasive”, it is the Dharmi,  that 
which possesses the property, i.e. the “container”. 

SPACE – in comparison, since Space is Nyoona Vritti, “less pervasive or 
non-pervasive”, it is the Dharma, the property, i.e. “content”. 

 

The terms Dharma and Dharmi in a relationship concern the properties. Strictly 
speaking, it does not give an accurate picture of Sat. As a Dharmi, it implies that Sat has a 
property named Space. Yet, Vedanta speaks of Sat as property-less and attributeless. Hence 
the terms Adhara and Adheya need to be used with reference to Sat. 

Sat, being the Dharmi, is also the Substratum or Adhara; whilst Space, being the 
Dharma, is the Adheya. Adheya is always superimposed on the Adhara. Thus, it is now 
shown that Sat is the Substratum and Space is superimposed upon it. This necessarily means 
that Sat is the Reality and the superimposition is the unreality. Sat is indestructible and ever 
existing or is Absolute Existence, whereas Space can be destroyed at the time of cosmic 
dissolution and so has only relative existence. 

An Example: We take the case of ocean and the wave. The ocean is more pervasive 
than the wave; the wave exists only on the surface of the water, whereas the ocean is water 
and water alone.  The ocean is the Dharmi and wave is the Dharma, not the other way. 

 

A Penetrating Question 

15-16 Sri Vidyaranya now takes the argument a big step forward. In Acharyaji’s 
words, if Sri Vidyaranya were a chess player he would have been very hard to beat. In chess, 
the better player thinks far ahead of his opponent before he makes his move. His move is 
designed to outwit his opponent and force him to make a wrong move. He traps or 
“checkmates” the opponent into a corner from which he cannot come out. Similarly, Sri 
Vidyaranya now pulls away ahead of his readers and poses a far-reaching question: 

Dhiyaa: This whole process of analysis is taking place solely in the intellect. In 
Vidyaranya’s laboratory, the only equipment one needs is the intellect, preferably one that 
is in good working condition! The theoretical assessment is made by using only the intellect, 
not by using test tubes, beaker and a “Bunsen” burner!  

What has the intellect accomplished so far? The assessment made above, that Sat is 
the Adhara and Space is the Adheya.  

The Question is based on this fundamental difference. What is it? 

Sri Vidyaranya asks: “If we know that Space is different from 
Sat, and that Sat pervades Space, then if we take Sat away from Space, 
what is left of Space? What is the nature of Space without Sat?” 

We have to walk fast with Vidyaranya by holding his hand if we wish to go forward 
with him. Otherwise, he will leave us lagging far behind him! 
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The Potential Answer 

We are not looking here for a definition of Space. That we have already done long 
ago. We cannot, therefore, say that Space is that which “makes room” or “conveys sound”. 
The question is posed in such a manner, that we get a sense that Sri Vidyaranya has got 
some big secret up his sleeve which he is just waiting to reveal to us, provided he gets us 
well-motivated to receive it. 

The answer comes . . . no, not now but in the next verse. However, when we are 
anticipating a big guest to come home, we get the home well prepared to receive him, don’t 
we? In the same way, Acharyaji whetted our appetite for the answer by mentioning the 
following at this point:  

We need to note well now that Space is not Anuvritta, i.e. not all-pervasive. It only 
makes room for the other elements, but does not pervade them. It is independent of the 
other elements, just as much as they are independent of Space. It is after all only the eldest 
brother among the five elements. Basically, it has the same status as them. Let us consider 
some examples that illustrate this: 

 

The Four Wheels Simile: A simile for the relationship among all the elements would 
be the four wheels of a car. Each wheel is quite independent of the others, even though 
they all work together to get the car moving. If one wheel gets punctured, the others can 
still do their function, albeit with a little more difficulty. So, if Space is the element that has a 
‘puncture’, then the other four elements can still go on doing their functions. 

The Football Team Simile: Another example would be from football. If one player 
gets injured or is shown the red card and has to leave the field, the remaining players can 
still continue with the game. Sure, they will need to work a bit harder but the game can still 
go on. 

This is not the case if Sat has to be removed from Space. Sat is not a player who can 
leave the team for any reason. We now have a totally different situation, which could make 
us ponder deeply before we go into the next verse for the answer. Let it suffice to compare 
the situation to either one of the following:  

If the heart fails, the whole body dies, not just the heart . . .  

If a ship that holds 500 passengers sinks, what happens to all the passengers? . . . 
  

 

Verse 69: Answer 1:  It Becomes ASAT 
 

AuÉMüÉzÉÉiqÉMÇü iÉŠåSè- , AxÉ¨ÉÌSÌiÉ ÍcÉlirÉiÉÉqÉç |  

ÍpÉ³ÉÇ xÉiÉÉåÅxÉŠ lÉåÌiÉ , uÉÍ¤É cÉåSè urÉÉWûÌiÉxiÉuÉ   ||2.69||   
 

17 
avakaasha aatmakam tat  

   chet 

That Space, whose usual nature is to give room, 

   would, in the case of Sat being taken out from it,  

18 asat tat iti chintyataam; have to be thought of by you as Asat or “Nothing”; 

19 bhinnam satah asat cha  For, something different from both Sat and Asat 

20 
na iti vakshi  
   chet vyaahatih tava. 

(which we call Mithya), you do not admit.  
   In such a case, your stand is contradictory! 
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The question being answered here is “What happens to Space when Existence is 
taken out from it?” The question is deeper than it appears to be. 

To make it easier for us grasp the full import of this question, we can compare it to a 
parallel question: “What happens to the wave when all the water is taken out from it?” or 
“What happens to the jewellery when all the gold is taken out from it?” or “What happens 
to a supermarket when all the goods are removed from the store?” 

Such is the significance of this question.  
 

Answer 1: Space Would Become Non-Existent 

17-18 If Existence (Sat) is taken out of Space, the only option left for the objector or 
Poorvapakshi is that it would become Asat. That is his only remaining option. We can see 
from this how far-reaching Vidyaranya’s question really is.  

The Poorvapakshi is at a loss as to what answer to give. He has all along held the idea 
that Space would be the perfect challenge to the Reality of the Vedantins. Up until now he 
believed it to be the Reality. To him there was no need for having a Sat at all – Space is 
everything that Sat needs to be. Space was his Sat. 

All that changed when the Vedantin proved to him that Sat and Space were 
different. Not only different, but that Sat was all-pervading, even pervading his Space. He 
could offer no argument against this proof. 

19-20 Any category other than Sat or Asat does not exist for the Poorvapakshi as he 
is either a Shunyavadin or a Naiyayika. However, the Vedantin has all along held that Maya 
comes into a category all its own between Sat and Asat. It is called Mithya, and is defined as 
something relatively real, but not absolutely real as Sat. This category does not exist in the 
Poorvapakshi’s philosophy. 

The Poorvapakshi cannot find any answer to the question. He has been enlightened 
on the Vedantic viewpoint. The pathway has been cleared for Maya to take Her proper place 
at the threshold of Creation. The positing of Maya by the Vedantins becomes an absolute 
necessity. There is no other way of explaining an Illusion than by positing Maya. For this 
reason, Vedantins are referred to as “Maya-vadins” by the Shunyavadins and the 
Naiyayikas. Vedantins wear this term as a title bestowed upon them by their opponents! 

Vidyaranya drives his point home in the next verse. He presses the argument 
forward and sqeezes a place for the unique Vedantic theory of Maya. It is the final nail in the 
coffin of the Shunyavadins and the Naiyayikas . . .    

 

 

Verse 70: Answer 2:  It is MITHYA! 
 

pÉÉiÉÏÌiÉ cÉå°ÉiÉÑ lÉÉqÉ , pÉÔwÉhÉÇ qÉÉÌrÉMüxrÉ iÉiÉç |  

rÉSxÉ°ÉxÉqÉÉlÉÇ iÉlÉç- , ÍqÉjrÉÉ xuÉmlÉaÉeÉÉÌSuÉiÉç   ||2.70||   
 

21 bhaati iti chet bhaatu naama But if you say that Space still remains, so be it – 

22 bhooshanam maayikasya tat; it is to the credit of Maya, the illusory power! 

23 yat asat bhaasa maanam The appearance of an object that is non-existent 

24 
tat MITHYAA  
   swapna-gajaadi-vat. 

is an ILLUSION, a mere appearance, 
   just as an elephant seen in dream. 



 

104 

 

 

 

21 Bhaati: “It exists”. The alternate to Asat as an answer, would be to say “Space 
exists nonetheless”, in spite of Sat being removed from it! It would be hard to find a more 
contradicting statement. Even the Poorvapakshi does not say this. This is an answer 
suggested merely to complete the logic that the Vedantin has systematically built up based 
on the scriptural declarations. 

22 Maya was earlier credited with the ability to make the impossible possible. Well, 
after such a convincing and clear case put forward by the Vedantin, if anyone still believes 
that Space would exist after Existence were taken out of it, then that would certainly be to 
the credit of Maya! 

23 For that is precisely what Maya does. It turns the Truth head-over-heels, and 
makes it appear false. It is an ornament of Maya’s glory to achieve this topsy-turvy 
conclusion in the face of reasoning of the highest order. 

24 An example of something similar to Maya’s achievement is given – an elephant in 
one’s dream! The elephant lasts as long as we are still in dream. As soon as we get up, the 
elephant is no more.  

So it is with this Maya-created world. All its joys and sorrows appear so real to us. 
But as soon as we pierce the veil of Maya with the Knowledge of the Self, the whole Mayaic 
world disappears out of existence. The world of Maya has an existence only whilst we are 
ignorant of the true nature of the world, i.e. Sat. The moment we are able to shatter the veil 
of Avidya, the full glory of the Self reveals itself before our vision. 

Incidentally, why was an elephant chosen for this example? It could have been any 
other smaller object. The reason is to also show that Maya's creation is no small matter. 
Although only an illusion, yet it has an enormous impact on the minds and ways of people. 

Sat chet na bhaadyeta; asad chet na prateeyeta. 

Meaning:  “If it were Sat, it cannot be falsified; 
  If it were Asat, it cannot appear.” 

This is the paradym of Maya that our Intellect is required to pierce by deep Self-
enquiry. Once Maya is crossed over, the vista opens before us to behold the Self.  

 

 

Verse 71: Conclusion: the Exact Distinction Spelt Out 
 

eÉÉÌiÉurÉ£üÏ SåÌWûSåWûÉæ , aÉÑhÉSìurÉå rÉjÉÉ mÉ×jÉMçü |  

ÌuÉrÉixÉiÉÉåxiÉjÉæuÉÉxiÉÑ , mÉÉjÉïYrÉÇ MüÉåÅ§É ÌuÉxqÉrÉÈ   ||2.71||   
 

25 

i) jaati-vyaktee, 

ii) dehi-dehau,  
iii) guna-dravye, 

i)  Between a class and a member of the class, 

ii)  between a living man and his body,  
iii) between the possessor of an attribute and the attribute – 

26    yathaa prithak;    just as there is a difference between each of these pairs, 

27 
viyat satoh tathaa 

   eva astu paarthakyam  

so also, between Space and Sat (Dharma & Dharmi),  

   there is the very same distinction.  

28 kah atra vismayah? What is there (so difficult) for you to wonder about? 
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There are pairs in this world which always appear together.  

Niyamena sah-o-palabdhi (i.e. saha upalabdhi). 
Meaning: “necessarily perceived together.”  

Although they are always together, there is a difference between them. We have a 
tendency to think they are the same. Three examples of such pairs are given: 

25  i) Jaati-Vyakti: Jaati is not “caste” as it is often loosely translated. It is a technical 
term. For instance, if Cow is the Vyakti then Cowness is the Jaati. The Jaati is the Dharma 
and Vyakti is the Dharmi. A cow and cowness are two different things although they are 
always together. A Jaati is defined as: 

Nityam, ekam, aneka anugatam. 
Meaning: “a. Ever-existing, b. one only, and c. equally present in all its Vyaktis.”  

a. A cow may die, but cowness does not die. It ever exists. 
b. Cows are many, but cowness is the same in all cows, it is always one only. 
c.  Cowness is present in all cows without exception. 

ii) Dehi-Deha: Dehi is the Jiva or living individual being, while Deha is the body. They 
are always together, yet different. Dehi is the Dharma and Deha is the Dharmi. 

iii) Guna-Dravya: Gunais the Dharma or ssential characteristic of Dravya, the Dharmi 
or object which possesses that characteristic. They are always together, yet different. 

 

The Vital Difference 

26 We have already emphasized the importance of noting the difference between 
the Dharmi (the container) and the Dharma (the content). The whole logical proof rests on 
this difference. For this reason, Acharyaji expanded his explanation of the differences as 
follows: 

i) We can see a “container” or Dharmi (Vyakti, Deha, Dravya and Sat) without seeing 
its “content” or Dharma (Jaati, Dehi, Guna and Akasha). Examples are: a cow that does not 
display cowness, a body that is dead, a strong man who is not showing his strength, and Sat 
can be seen without Space. 

ii) However, we can never see the “content” or Dharma (Jaati, Dehi, Guna and 
Akasha) without its “container” or Dharmi (Vyakti, Deha, Dravya and Sat). Examples are: we 
can never see cowness without a cow, life without a body, strength without a strong man, 
and we can never see Space without Sat. 

27 In all three examples, the “content” is listed first and then the “container”, i.e. the 
Dharma is first and Dharmi is second. In exactly the same way, Akasha is listed before Sat. 
The relationship of Akasha to Sat is that of Dharma to Dharmi. They are different. The three 
examples perfectly match the relationship between Akasha and Sat. 

28 The entire discussion in this verse is to confirm that Space is Mithya and Sat is the 
Supreme Reality. Since scriptural injunctions as well as logic and reasoning both concur on 
this point, there is nothing really alarming about the conclusion.  

Yet, the Vedantin notices that the Poorvapakshi looks as if he is stumped. He has a 
look of surprise. The Vedantin comforts him, “Just relax – there is nothing to be alarmed 
about. If you are still alarmed, it merely shows that Maya is still having an effect on you – 
just as a drunken man will continue behaving badly until the effects of the drink wear off!” 
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WHY THE DISTINCTION IS NOT GRASPED 
(Verses 72-77) 

 

We now come to six verses devoted to assisting us: 

i) Firstly, to find out for ourselves why we err in seeing the above distinction even 
though it has scriptural authority and has even been proved through logical analysis. 

ii) Secondly, to learn how to remedy our error. 

The text also very helpfully gives us the diagnostic analysis by which we can assess 
our recovery from the ailment that plagues our intellect. A proper self-analysis routine is 
offered to cure our illness, and to know the condition that confirms that the cure has taken 
place. A visit to Dr Vidyaranya’s consulting room always pays rich dividends! 

 

Verse 72: The Disease & the Diagnosis 
 

oÉÑ®ÉåÅÌmÉ pÉåSÉå lÉÉå ÍcÉ¨Éå , ÌlÉÃÌRÇû rÉÉÌiÉ cÉå¨ÉSÉ |  

AlÉæMüÉaêrÉÉixÉÇzÉrÉÉ²É , ÃžpÉÉuÉÉåÅxrÉ iÉå uÉS   ||2.72||   
 

  Regarding the distinction between Brahman and Space: 

1 buddhah api bhedah nau chitte Even though intellectually it is understood, yet 

2 niroodhim yaati chet tadaa; in practice one does not feel convinced about it: 

3 
   anaikaagryaat  
   samshayaat vaa 

   i) Due to a lack of concentration, or 
   ii) some tenacious doubt (or obstruction) – 

4 roodhya bhaavah asya te vada. this alone explains such an absurd feeling. 
 

The Disease 

1-2 W can understand that Akasha is Mithya or “semi-unreal” and that Sat is the 
Eternal Reality. Even then, there is a dificulty in living our lives with that conviction.  

The conviction is not firm enough; we do not feel strongly about this truth. There is a 
trend of thought and action in our daily life which seems to come from a place other than 
our intellect. What could be the cause of a situation we have practical difficulty in applying 
the truth which we understand with our intellects? 

 

The Diagnosis 

3  Sri Vidyaranya proposes the following two reasons for this. It is a diagnosis from 
an expert in the field; and it precisely pinpoints the causes. 

A. Anaikaagryaat: Acharyaji broke up this word into its four parts to help us 
understand it precisely. Eka means “one”, focussed on one thing;  Graha means “to hold or 
grasp”, to be able to grasp or comprehend with our mind; Yaat is a termination used to 
convey “due to” or the cause of; and An is a suffix used to mean “not”. The whole word thus 
means “not able to keep focussed on one thing alone”.  

There is a fluctuation in one’s attention on a particular subject or thought. This is due 
to lack of clarity. The mind’s attention de-focusses for some reason and is unable to catch 
and hold the train of thought on the desired topic. This is one reason for not being able to 
apply the truth which the intellect has understood. 
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B. Samshayaat: The other reason is that a Samshaya or “doubt” arises in one’s mind 
regarding the conviction. Even as the idea is being grasped at one end, at the other end it is 
slipping away due to the presence of the doubt. 

A Samshaya may be defined in three ways: 

a. Samshaya  Dvi-koti Jnana, “knowledge which fluctuates between two options”. 
b. Samshaya  Sandeha, “knowledge that is not available as it is burnt”. 
c. Samshaya  Sha, a root meaning “knowledge which has gone to sleep”.  

In all three cases, Samshaya is a doubt which has left knowledge incapacitated, 
incompetent, unavailable or unusable when needed. The intellect is left in a crippled state. 
The opposite condition would be Tejasvi, “shining, bright, effulgent and always readily 
available”. 

We have all tried to press an inflated balloon. We press it at one point and the air 
shifts over to another point. While pressing down the first part, we reach out with the other 
hand to press the bubble once more, only to find that the air escapes both hands and goes 
over to a third part. It is a game that ends in frustration, until the balloon eventually bursts!  

Is our mind playing this game with us? We think we have it in our grasp but in fact it 
is not there. Some doubt still lingers in the mind.  

 

The two problems may also be summarised using the following simile: 

A. Inability to Focus: This  problem resembles an archer who is trying to shoot many 
arrows, all at the same target. 

B. Overcome by Doubt: This problem resembles an archer with one arrow, having 
many targets and not being able to choose which one to aim at. 

 

4 Te Vada: “Now tell me”. Dr Vidyaranya, having suggested these two as possible 
reasons, now asks the patient (you and I) to tell him which reason applies in his case. 
However good the doctor may be, he needs this feedback from the patient to determine 
which of the two is the cause. The answer can be given only by the patient, not the doctor.  

This is a crucial difficulty in one’s Sadhana. We are asked to reflect, to introspect, to 
ponder a bit more on the truth that has been taught to us. 

 

 

Verse 73: The Remedy for Each Reason   
 

AmÉëqÉ¨ÉÉå pÉuÉ krÉÉlÉÉSè- , AÉ±åÅlrÉÎxqÉlÉç ÌuÉuÉåcÉlÉqÉç |  

MÑüÂ mÉëqÉÉhÉrÉÑÌ£üprÉÉÇ , iÉiÉÉå ÃRûiÉqÉÉå pÉuÉåiÉç    ||2.73||   
 

5 apramattah bhava dhyaanaad i) The first can be fixed by attentive meditation; 

6 aadye anyasmin vivechanam; ii) The second by making a thorough enquiry, 

7 kuru pramaana-yuktibhyaam with the help of scriptural injunctions and reason. 

8 tatah roodhatama bhavet. Then the conviction will become firm. 
 

The patient keeps quiet. Perhaps he is unable to understand his own mind. The 
doctor knows human minds only too well. He takes up both possibilities and gives the 
remedy that would apply in each case. The patient cannot escape from the treatment.  
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Cause 1: The Remedy for Lack of Concentration - MEDITATION 

5 The treatment for the mind which has de-focussed is meditation. A mind that is 
scattered needs to sit down quietly and gather its dispersed rays. Meditation would do just 
that. There are two types of meditation to choose from – Japa and Dhyana. 

In Japa, the person repeats a sacred Name of the Lord. This can help the person 
considerably to stop his thoughts from getting scattered. However, he needs to do the Japa 
with this intention in mind. Without this intention, the mere repetition will not help. It will 
make the mind dull instead. The practice has the danger of becoming mechanical. However, 
it is the practice that is recommended in most cases because there is something for the 
practitioner to do, and the majority of people are comfortable with that. 

In Dhyana, the thoughts that are running in different directions are checked by 
simply being witnessed and ignored. The practitioner has to have the same intention as 
above, with understanding of what he is aiming to achieve. Clarity of thought develops as he 
begins to thin out the activity of his mind and stop it from running in different directions. 

Vasanas: These are past tendencies that have become habitual. They are like 
grooves into which the mind naturally flows. Through Dhyana, these grooves can be 
obliterated and a stronger groove having a divine thought is formed in its place. The idea is 
to channel one’s thought into this new groove and backfill all the old grooves. 

The old grooves have a common thought of “World is Real”. These grooves need to 
be backfilled with the thought “World is Mithya”, and a completely new groove named “Sat 
alone is Truth” is dug into the consciousness through meditation. It is a laborious process 
and cannot be achieved in a hurry.  

Success comes slowly and steadily. During the process, de-focussing due to the old 
grooves is likely to happen, but with consistent effort in Sadhana, the situation begins to 
swing in one’s favour. The mind stops running after too many things, and one-pointed 
concentration is achieved. The new thought groove, which was kaccha or raw in the 
beginning, becomes pakka or well-cooked! 

 

Cause 2: The Remedy for Doubt – ENQUIRY 

6-8 Whilst the first problem of de-focussing was an issue concerning Habits, the 
second of overcoming doubt in the mind is an issue concerning Logic. As may be expected, it 
is of a different nature altogether, and the remedy also is necessarily different. Here the 
mind fluctuates like a pendulum from one choice to another. It is indecisive. It tries to hold 
many options and cannot converge on any one of them with certainty. 

Whilst the first case was a “Vasana rectifying” problem, the second is a problem in 
“Goal-setting”. One is here required to choose one goal and direct the whole attention 
towards it. 

To achieve this, deep self-enquiry is needed. As one pierces the surface levels of 
consciousness and penetrates the depths of one’s being, the true goal gets more and more 
clearly identified. Enquiry consists of being very clear as to who we really are. The question 
we ask ourselves is, “What is my essential nature? If I am not really this body, mind and 
intellect, then I should live in a way that reflects this fact. Where am I faltering? Let me 
pursue my essential nature and stick to that always.” 

In this way, the conviction of our essential spiritual nature gets firmer and firmer. 
Again, this is also a very slow and steady process of growth, and there can be no hurry.   
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ANAIKAAGRYAAT & SAMSHAYAAT 

Practical Hints to Resolve Them 
 

ACHARYAJI TOOK UP this question in the context of the two causes, Anaikaagryaat 
and Samshayaat, and elaborated upon them in great detail. He offered the following 
assistance regarding each of them.  

In general, he probed the problem at a very fundamental level, asking: “Why do we 
experience Joys and Sorrows?” The answer is that we have taken this world to be real. We 
have taken Jagat as Satya instead of as Mithya. This is the problem at its very root. 

 

A. Anaikaagryaat: “De-Focussing”. Here the problem is one of Vasanas or deep-
seated inner tendencies. These tendencies of desire deflect our attention into many 
directions. We lose one-pointedness due to their presence in the mind. To ovecome them 
we need to grasp how they were created in the first place. 

Acharyaji took the example of one habit – that of addiction to coffee. How did it 
start? When we took the first cup. it was bitter. We actually did not like it. The next day we 
took it again in order to give company to a friend. Somehow it went down, more because of 
the company than because of the taste. Then we had the tenth cup in company and began 
to have a liking for it. The good company got associated with the coffee. By the 100th cup we 
were enjoying coffee on our own, without the need for any company. By the 1000th cup we 
craved for coffee! We were now addicted to coffee. 

To get rid of the addiction, the same procedure needs to be followed in reverse. 
Another activity needs to overwrite the coffee drinking activity. It also is found to be very 
distasteful in the beginning, but with persistence, by the 1000th attempt we can see success. 

The same process is involved in making smoking or drinking alcohol an addiction. It is 
the 1000th cigarette, or the 1000th drink that confirms the addiction. How much effort we 
had put in to become addicted. How much more effort is needed to come out of the habit! 

“Habits die hard” it is said. The above is the reason. We have to be persistent in 
disslodging the old groove by creating a new one in exactly the opposite direction. 

 

B. Samshayaat: “Doubt”. This is a problem concerning Logic. Logic needs a good 
driver. We need to choose the correct Pramana to give it direction. On matters of Sat, the 
correct means of knowledge is the Shruti Pramana. Again and again we need to assert the 
Truth of the Shruti to the intellect.  

The habit of the intellect is to turn to the senses (Pratyksha Pramana) or rely on itself 
(Anumana Pramana). These two will never work when it comes to Sat. The Shrutis say that 
Sat is Adhika Vritti or all-pervasive. For this reason alone, Sat has to be the Adhikara or 
Substratum, and being the substratum means being the Absolute Truth. This is how Shrutis 
guide our logic in the correct manner.  

In this way we come to the conclusion that Sat and Akasha are different. If we 
depend on the senses, we will never arrive at this conclusion. Intellectual reasoning will also 
not bring us to this conclusion. 
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Verse 74: The Signs of the Cure – Expressed Negatively 
 

krÉÉlÉÉlqÉÉlÉÉ±ÑÌ£üiÉÉåÅÌmÉ , ÃRåû pÉåSå ÌuÉrÉixÉiÉÉåÈ |  

lÉ MüSÉÍcÉÌ²rÉixÉirÉÇ , xÉ²xiÉÑ ÎcNûSìuÉ³É cÉ    ||2.74||   
 

9 dhyaanaat maanaat yuktitah api By meditation, evidence and reasoning, 

10 roodhe bhede viyat satah; Sat and Space are known to be different.  

11 na kadachit viyat satyam The signs are i) Space will not appear as real; 

12 sat vastu cchhidravat na cha. and ii) Sat will not appear as space-giving. 
 

9 The three Sadhanas to cure the two obstructions, as given in verses 72 and 73, are 
listed in this Pada. Acharyaji gave a detailed account of exactly how these Sadhanas fit into 
the scheme of the overall spiritual path. This is given in the following table. 
 

OBSTRUCTION FACED SADHANA SUGGESTED 
Panchadashi 

Term 
English 

Meaning 
Panchadashi 

Term 
English 

Meaning 
Vedantic 

Equivalent 

Samshaya 
Indecisive Mind 

(Caused by Doubt) 

Maanaat 
(Shabda Pramana) 

Scriptural 
Injunction 

Sravana 

Yuktitah 
(Anuman Pramana) 

Logical Reasoning Manana 

Anaikaagrya 
De-Focussed Mind 

(Caused by Vasanas) 
Dhyaanaat 

Meditation & 
Concentration 

Nididhyasana 

 

10 The objective of the three suggested Sadhanas is to arrive at the firm conviction 
that Sat and Space are different. The intellect and one’s experience must agree on this fact. 
The difference has to be seen with prefect clarity and without any doubt. There should not 
be any wavering in this experience. The old Vasanas need to be fully overwritten by the new 
correct Vasana. 

9-10 The only thing preventing this experience is Samshayaat, the presence of 
doubts and lack of Clarity; and Anaikaagryaat, to presence of distracting Vasanas, and 
“uncooked” knowledge which has not been assimilated into our being and has not become 
Steadfastly fixed in our intellect.  

These two setbacks are cured by Prajna (Clarity) and Sthitha (Steadfastness); and 
together we get Sthithaprajna, “the man of steady wisdom” of the Geeta. Prajna comes 
through Sravana and Manana, i.e. referring back to the Shrutis and to the logic directed by 
it; and Sthitha comes through Nididhyasana, i.e. deep meditation by which the old Vasana 
grooves are backfilled and a new Vasana for God is created. 

 

Two Signs of Cure 

11-12 Two signs indicate that our experience is Roodhe or “firmly established”. They 
are expressed negatively as: 

i) Never again will he see Space appear as Real, not even in his dream! 
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ii) Never again will he see Sat as having the properties of Space, i.e. as giving room 
(Avakaasha) for the other elements, or as conveying sound (Shabda).  

Cchhidra: This comes to us as the fourth word that Sri Vidyaranya uses for Space. 
 

Two examples were given to help us grasp how firmly the experience should be: 

i) The Snake & Rope: Do we really feel that the rope really has the snake in it? Or, 
once we know that the snake is just a rope, do we ever get terrified of it again? 

ii) The Mirage Water: Do we see the desert sands getting wet due to the mirage? Or, 
once we know that we are seeing only a mirage, do we ever rush to it to quench our thirst? 

  

 

Verse 75: The Signs of the Cure – Expressed Positively 
 

¥ÉxrÉ pÉÉÌiÉ xÉSÉ urÉÉåqÉ , ÌlÉxiÉ¨uÉÉåssÉåZÉmÉÔuÉïuÉiÉç |  

xÉ²xiuÉÌmÉ ÌuÉpÉÉirÉxrÉ , ÌlÉÎcNûSìiuÉmÉÑUxxÉUqÉç   ||2.75||   
 

13 jnasya bhaati sadaa vyoma To one who truly knows them, at all times i) Space  

14 nistattva ullekha poorvavat; displays its illusoriness, which is its essential nature; 

15 sad vastu api vibhaati asya and ii) Sat, the Real entity, displays its “freedom 

16 nicchidratva purah saram. from Space-ness”, It being intrinsically immaculate. 
 

The very same signs as in the previous verse are now expressed positively as follows: 

13 Jna: “the knower”. This refers to the Jnaani who knows that Sat as the Satya 
principle and Jagat as the Mithya principle, as in 10 above. Such a person has the following 
positive experience of Space and Sat respectively: 

 

The Jnani’s Experience of SPACE 

13-14 The Jna sees Space as Nistattva, having no reality whatsoever. Space is devoid 
of any Tattwa or Reality. In fact, the choice of the word Ullekha indicates that Space actually 
demonstrates its illusoriness to the Jnani, i.e. it gives itself up, just as a criminal may hand 
himself over to the authorities when he discovers he cannot escape. To a Jnani alone, does 
Space reveal its ability to “trick” the observer. Space finds it impossible to hide its falsity 
from the Jnani! That is the true import of the word Ullekha. 

Poorvavat: This word can also be grammatically replaced by ‘Poorvakam’. It tells us 
that the essential nature of Space is to create an illusion in the mind of the observer. The 
very purpose of Space seems to be to trick the observer. 

 

The Jnani’s Experience of SAT 

15-16 And how does the Jnani see Sat? He sees Sat as Nicchidratva, as having no 
“Space-ness” whatsoever. Sat is devoid of any illusory Spaceness. 

Purah Saram: In contrast to the word Poorvavat used above for Space, this word, in 
describing Sat, tells us that It is untouched or immaculate. It ever remains pristinely pure 
and perfect, regardless of what is superimposed upon it. This is opposite to the nature of 
Space, which tries to hide something or to trick the mind. 
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Verse 76: The Best Sign of Complete Healing! 
 

uÉÉxÉlÉÉrÉÉÇ mÉëuÉ×®ÉrÉÉÇ , ÌuÉrÉixÉirÉiuÉuÉÉÌSlÉqÉç |  

xÉlqÉÉ§ÉÉoÉÉåkÉrÉÑ£Çü cÉ , SØwOèuÉÉ ÌuÉxqÉrÉiÉå oÉÑkÉÈ   ||2.76||   
 

17 
vaasanaayaam  

   pravriddhaayaam 

When one’s impressions (about the true nature of Sat and Akasha) 

    are thus quite deepened or well-rooted in him, then: 

18 viyat satyatva vaadinam; i) attributing reality to Space;  

19 sat maatra abodha yuktam cha ii) and associating Pure Reality with ignorance; 

20 drishtvaa vismayate budhah.  –  seeing a person do this, he feels “amazement”! 
 

This verse presents the typical picture of how a saint would see a worldly man’s 
outlook on the world (Jagat) and on Reality (Sat). It is a complete reversal of how we, as 
ignorant men and women, see the saint’s outlook on the very same two principles. 

 

The Jnani’s Outlook 

17 Firstly, it is made very clear who the verse is referring to. This may well be taken 
as being a summary of this entire section.  

We began this section with a stubborn obstruction in our mind. In spite of having 
heard all the explanations of the unreality of Akasha and the Reality of Sat, we simply were 
not convinced of this truth at the level of practical experience. Something prevented us 
from experiencing what we heard from the Guru, what the Shrutis declared as the truth, 
and what logic also supported when it was guided and directed by the Shruti’s statements. 

We were then diagnosed to have either lack of Concentration due to having our 
attention dissipated by numerous Vasanas;, or, to have lack of Clarity due to numerous 
doubts surging in our intellect caused by not having properly digested the knowledge we 
heard. We were prescribed meditation for the former, and asked to do proper enquiry and 
reasoning to overcome the latter.  

The person who has done these Sadhanas and succeeded in them, is the one being 
referred to in this verse as Vaasanaayaam Pravriddhaayaam. He is the Jnani who has 
cognised the Truth by having a direct experience of it. 

 

The Jnani’s Amazement Explained 

18-19 These two Padas show the typical ignorance of the person who has not 
undergone the Sadhanas mentioned above. What is his situation? 

He remains ignorant. All he sees is Space, and he therefore attributes reality to it, 
despite scriptural statements to the contrary. What’s more is that he does not stop there: 
He further sees Sat as a quality of Space and thus regards it as a property of Space. thereby 
associating the Supreme Reality with ignorance. 

His entire perception is reversed from that seen by the Jnani. What would the Jnani 
think when he sees such an Ajnani? 

20 The Jnani is filled with amazement. He can only wonder, “Can such a person exist! 
How is it that he cannot see the Truth!” 

The purpose of a verse such as this would certainly not be to show us how ridiculous 
the worldly man appears to Jnani. No, there is no place in a Jnani for such feelings. 
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Rather, the Jnani is being reminded of how he himself once saw the world and 
Reality in the manner described in 18-19. Now that his vision has been made clear and his 
faith in the scriptures has been vindicated through rigorous Sadhana, he looks back at those 
dark days of ignorance in his own life and has a hearty laugh at himself!  

Indeed, the spiritual journey has turned his vision a full 180 degrees. He is amazed 
that, once upon a time, he actually thought the very opposite of what he now thinks! 

 

The Ajnani’s Pitiable State 

Alternatively, there is another way of looking at this verse. Scriptures have a license 
to reveal the ignorance of man by transferring the same ignorance to one in whom it is 
impossible to exist. It is called Irony. How do we see that feature in this verse? 

The surprise seen in the mind of a saint beholding an ignorant man is really intended 
to show us how surprised an ignorant man is on seeing a saint who does not share his own 
ignorant vision! To us whose vision is steeped in ignorance, how amazed are we to see one 
who is completely free of such distortion?  Our amazement is such that we find it hard to 
recognise the saint as a saint, and prefer instead to think of him as a ‘mad-man’ rather than 
an enlightened one.  

This folly in our mind is being brought out in the guise of the “saint’s amazement”. 
This, after all, is the real purpose of scripture. Why should it pat us on the back, when we 
really need to be beaten on it with a stick!  

 

 

Verse 77: As With Space, So With All Elements 
 

LuÉqÉÉMüÉzÉÍqÉjrÉÉiuÉå , xÉixÉirÉiuÉå cÉ uÉÉÍxÉiÉå |  

lrÉÉrÉålÉÉlÉålÉ uÉÉruÉÉSåÈ , xÉ²xiÉÑ mÉëÌuÉÌuÉcrÉiÉÉqÉç   ||2.77||   
 

21 evam aakaasha mithyaatve In this way, once i) the unreality of Space, and 

22 sat satyatve cha vaasite; ii) the Reality of Sat, are firmly established; 

23 nyaayenaanena vaayvaadeh then using the same method for the other elements, 

24 sat vastu pravivichyataam. the Reality should be distinguished in them, too. 
 

We come to the concluding verse of this section, which also places our feet into the 
next Chapter where each element is analysed in turn.  

21-24 Nyaayenaanena: “by this method of logic”. The method described above was 
applied to Space alone and the unreality of Space has been clearly shown beyond 
contradiction. The same analysis can equally apply to all the remaining four elements, 
arriving at the very same conclusion – that they, too, are all unreal in comparison to the 
Supreme Reality, Sat. 
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The Roles of CHITTA SHUDDHI & CHITTA EKAGRATA 
 

In the section just completed, an important lesson can be drawn from the discussion 
on the two Remedies needed to experience the Truth (Verse 73). Acharyaji gave the 
following detail on this topic. First he defined what they are: 

 

A. CHITTA SHUDDHI – Purity of Mind 

Purity, like the absence of dust on a mirror, enables the Light of the Soul to shine 
clearly. By itself it does not give us knowledge, but enables one to HOLD a thought or idea 
for a long period. One can sit on a thought long enough to remove all doubts and get 
CLARITY. An aspirant needs it so that he can abide in the Self for a long time during 
meditation or Nididhyasana. That is its intrinsic spiritual value. 

 

B. CHITTA EKAGRATA – One-Pointedness of Mind 

One-pointedness of mind is an intellectual power to concentrate or to  FOCUS on a 
particular thought or idea. It enables KNOWLEDGE to be grasped.  A man with a powerful 
one-pointed mind is able to understand things quickly with his intellect. An aspirant needs it 
to grasp the Guru’s teaching during Sravana. That is its intrinsic spiritual value. 

 

We note that each of the above has its own specific role to play. Purity imparts a 
retentive capacity to the mind; and Focus imparts a grasping faculty to the intellect. Each 
one can work without the other. If Purity is not present but Focus is, then knowledge can be 
gained but not retained long enough to get Clarity. On the other hand, if Purity is present 
but Focus is not, then the person can be a very good person but he cannot understand or 
grasp anything as his intellect is weak. 

 

C. CHITTA SHUDDHI & CHITTA EKAGRATA in Combination 

When the two are combined, something very extraordinary is achieved by a human 
being. A miracle occurs when the two act together. The following explains this achievement. 

 A focussed mind grasps the knowledge first. This is Sravana. Then Purity holds that 
knowledge firmly for a long duration – long enough to remove all doubts and enable there 
to be CLARITY. This is Manana. In Manana, it is Purity that chooses the correct Logic. 

One’s level of Purity is raised during the practice of Nididhyasana as old Vasanas are 
destroyed. The aspirant is able to abide in his Self for longer and longer periods. Eventually, 
abidance becomes effortless and he reaches the state of Nirvikalpa Samadhi. 

Thus, when Purity and One-pointedness act in tandem, the achievement is nothing 
short of the ultimate realisation of the Supreme Reality! This direct perception of Truth is 
called Aparoksha Anubhuti. 

The two obstacles to the experience of Truth were given as Anaikagryaat and 
Samshayaat in verse 72. The remedies for these two ‘diseases’ were given in verse 73 as 
meditation and deep, protracted Self-enquiry. The former needs Chitta Shuddhi to destroy 
lurking desires, and the latter needs Chitta Ekagrata to destroy troublesome doubts. 

This in a nutshell outlines the two-pronged attack on obstacles to Self-realisation.  
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6.   THE COSMIC HIERARCHY  

(Verses 78-99) 

 

ANALYSIS OF THE AIR ELEMENT 
(Verses 78-86) 

 

Verse 78: The Lineage So Far  
 

xÉ²xiÉÑlrÉåMüSåzÉxjÉÉ , qÉÉrÉÉ iÉ§ÉæMüSåzÉaÉqÉç |  

ÌuÉrÉ¨É§ÉÉmrÉåMüSåzÉ- , aÉiÉÉå uÉÉrÉÑÈ mÉëMüÎsmÉiÉÈ    ||2.78||   
 

1 sat vastuni eka desha sthaa Limited to one part of the (all-pervading) Reality lies  

2 maayaa tatra eka desha gam; Maya. Limited to only one part of that Maya lies 

3 viyat tatra api eka desha  Space. Limited even to just one part of that Space  

4 gatah vaayuh prakalpitah. moves AIR. The lineage can be thought of like this. 
 

The verse aims to resolve the following two issues: 

i) How to connect Air to Maya, i.e. how does Air get its “Mithya-ness”? 
ii) How to connect Air to Sat, i.e. how does Air get its “existence”? 

The method used may best be described “Causally” (not physically) as follows: 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
 

VENN DIAGRAM SHOWING THE HIERARCHY 

BRAHMAN 
(SAT) 

MAYA 

SPACE 

AIR 

OTHER 3 ELEMENTS 
(SAT) 
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We cannot simply say that Air is Maya-Kaarya or an effect of Maya. Also we cannot 
simply say that Air exists because we can feel it. Sri Vidyaranyaji adopts a scientific approach 
and proves these truths from first principles. That is the degree of care he takes in teaching! 
There is a thoroughness in his method of teaching that we need to appreciate. 

The diagram above shows the approach used by Sri Vidyaranya. Step by step, he 
shows us how each principle in the hierarchy is related: 

1. BRAHMAN: Brahman or Sat is the overall principle which includes all the others. It 
is the Substratum upon which everything else is superimposed. It is the Supreme Reality. 

2. MAYA: Maya is limited to one “part” of Brahman. This is only a concept as we 
know that Brahman has no parts. This has already been explained in the previous chapter.  

3. SPACE: Space is limited to one part of Maya. Thus Space has Sat-ness as well as 
Maya-ness. It gets its existence from Sat and its Mithya-ness from Maya. 

4. AIR: Air is limited to one part of Space. Thus Air has Sat-ness as well as Maya-ness. 
It gets its existence from Sat and its Mithya-ness from Maya. 

5. THE OTHER 3 ELEMENTS:  The same analysis will be extended to the other 3 
elements, namely, Fire, Water and Earth. The conclusion for each element is the same. They 
all get their existence from the underlying Substratum, Sat; and all get their Mithya-ness ör 
unreality from Maya as they are the effects of Maya.  

Thus we clearly see the Hierarchy that is established graphically as well as logically. 
 

An Example: The Electro-Magnet 

In this simile, the electricity represents Brahman. It is the electricity which imparts 
magnetism to the large iron cylindrical core of the elecromagnet, which represents Maya. 
The electricity is untouched by the magnetism of Maya.  

Thereafter, any other iron object that comes in contact with the core also gets 
magnetised, and behaves as a magnet. The first object attached to the core is a iron tumbler 
that represents Space. It becomes a magnetic tumbler due to its contact with the core. 

Thereafter there is a second smaller tumbler within this first tumbler, and that 
represents the second element, Air. It is also magnetised by the core magnet, Maya, but its 
magnetism is much less than that of the first tumbler. 

Subsequent tumblers each smaller than the previous are placed with these tumblers. 
They are the other 3 Elements (Fire, Water and Earth). They, too get magnetised, the 
magnetism reducing as the tumbler gets smaller and smaller. 

In this way we see that magnetism is transferred in a hierarchy to all the elements. 
The existence of the magnetism in each case is due to the electricity that flows in the coil 
surrounding the core cylinder. 

 

The Guru-Parampara Example: The Guru to disciple lineage operates in an identical 
manner, and can also serve as a good model for illustrating the hierarchy. The Adi Guru or 
first Guru imparts Self-knowledge to his disciple. This represents Maya. The Sadhana that 
the disciple is asked to do represents Brahman. The Sadhana is what converts the 
knowledge into actual direct experience of the Self, which represents Brahman. Without 
Sadhana, the knowledge remains in the realm of Maya only!  

Thus did Acharya bring to life the meaning of this verse, which seems so trivial. 
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What Exactly Does “Eka Desha” Mean? 

Eka Desha needs to be understood philosophically, not physically. It is not “one 
place” in a physical sense. It is not like a table-top, where in one corner there lies a book; 
and then in that book, between two pages of it there lies a bookmark; then within that 
bookmark, at the top there is a ribbon attached; and within that ribbon, in one end there is 
a knot – no, it is not that kind of a physical relationship. 

Acharyaji gave the example of the Russian dolls. These are a set of dolls where one 
doll is inside another, and it has another doll inside itself. That doll has still another smaller 
doll within it, and so it goes on, each doll getting smaller and smaller within the outermost 
doll. That is not the meaning that Eka Desha is trying to get across. In comparison to these 
dolls, the electromagnet is a more accurate example. 

Eka Desha actually refers to a cause-effect relationship, not spatial separation. 
Brahman is the Cause of Maya; then Maya is the cause of Space, and Space is the cause of 
Air, etc. As we go down each level of the hierarchy, the shift is from subtle to gross. The 
lower level is always less subtle than the higher level. The lower is more “superficial” than 
the higher. It is like the froth on the surface of the ocean, it is flimsy, only scratching the 
surface of the higher. It is peripheral to the higher. It is adventitious to the higher.  

 

 
Verse 79: The Inherent Properties of Air 

 

zÉÉåwÉxmÉzÉÉåï aÉÌiÉuÉåïaÉÈ , uÉÉrÉÑkÉqÉÉï CqÉå qÉiÉÉÈ |  

§ÉrÉÈ xuÉpÉÉuÉÉÈ xÉlqÉÉrÉÉ- , urÉÉåqlÉÉÇ rÉå iÉåÅÌmÉ uÉÉrÉÑaÉÉÈ  ||2.79||   
 

5 shoshah sparshah gatih vegah Drying, touch, movement and speed – these are 

6 
vaayu dharmaa;’ 

    ime mataah 

the inherent properties of Air. 

   In addition, Air inherits  

7 
trayah svabhaavaah  
   sat-maayaa-vyomnaam  

the following three natures (from its causes): 
   that of Existence, of Maya and of Space. 

8 ye te api vaayugaah. These are carried forward into the Air element. 
 

In comparison to the earlier Verse 3, Air’s properties are now given in greater depth.  
 

The Swa Visesha Gunas – Inherent Qualities 

5-6 Firstly, we see that instead of just Sparsha or touch, we now expand on that 
basic quality and have a list of four properties, namely, Soshah, Sparshah, Gatih and Vegah. 
The king of these properties is Motion. Whilst Space is always static, having no possibility of 
movement in it, Air has movement.  

Due to movement, Air has the ability to absorb or take away moisture from a wet 
object, i.e. it gets its property of drying a wet object. Due to movement, Air also has the 
property of registering speed, which is a measure of its motion. The property of touch is also 
made possible when there is movement. The skin feels touch only when either the Air 
surrounding it moves, or the skin itself moves towards and makes contact with an object. 

In this way we see the depth that Sri Vidyaranya gives to his handling of any subject 
which he “touches”. He has Air in his piercing intellect! 

 



 

118 

 

The Swa Karana Gunas – Inherited Qualities 

7-8 Now we come to the properties which Air inherits from the hierarchy above it. 

i) From Sat, ii) from Maya, and iii) from Akasha, Air inherits a property from each of 
these three which are associated in some way in creating Air. Akasha may be said to be the 
father of Air, Maya can be thought of as the grandfather (perhaps some would prefer 
grandmother), and Sat would be the great-grandfather.  

What exactly is inherited from each oof these three is the subject of the next verse.  

The important general point to note is that the cause always leaves its “fingerprints” 
on the effect that it produces. This is a law in Nature. There is a causal relationship for 
everything that is created out of the three Gunas of Prakriti or Nature. We have seen that 
Maya is just another name for Prakriti. The three Gunas are what constitute Maya. These, in 
various combinations give rise to every effect produced in the hierarchy. However, in Maya 
the three Gunas are in a seed state, they are unmanifested, they cannot be perceived. 

Akasha, the first element, has only Sattwa in it, no Rajas and no Tamas. Hence, there 
is no property of movement in Space. In the creation of Air, a little Rajas enters the 
hierarchy and the first signs of movement are seen. We shall see the constitutions of the 
other elements as we come to them. 

 

 

Verse 80: The Three Inherited Properties of Air 
 

uÉÉrÉÑUxiÉÏÌiÉ xÉ°ÉuÉÈ , xÉiÉÉå uÉÉrÉÉæ mÉ×jÉYM×üiÉå |  

ÌlÉxiÉ¨uÉÃmÉiÉÉ qÉÉrÉÉ- , xuÉpÉÉuÉÉå urÉÉåqÉaÉÉå kuÉÌlÉÈ   ||2.80||   
 

9 vaayuh asti iti sat bhaavah When we say “Air exists”, it is due to Existence. 

10 satah vaayau prithak krite; When “is-ness” is removed from Air, then 

11 nistattva-roopataa maayaa the nature of being a non-entity comes from Maya. 

12 svabhaavah vyomagah dhwanih. The property of sound in air comes from Space. 
 

The Fingerprint of “SAT” 

9 Sat is Pure Existence. Whatever emanates from It through the power called Maya, 
has “existence” stamped on it. The is-ness of Air comes from Sat. 

10 At this point Sri Vidyaranya brings in a crucial factor in the analysis. He stipulates 
an imaginary condition for the sake of analysis of the Air element. He proposes the removal 
of Sat from Air, to show us what is left of Air in such a condition. This was done earlier in the 
case of Space in Verse 68. The implications of this assumption were examined in Verses 69 
and 70, ending in the logical conclusion that Maya has to be classified in a unique category 
called Mithya.  

 

The Fingerprint of “MAYA” 

11 The result of the imaginary condition is that Air loses its independent entity. This 
loss of entity is inherited from Maya. The unreality of Air comes from Maya. Acharyaji went 
through the entire logic as was given in the discussion on Space: If Air was Sat then it would 
not cease to be; if it was Asat then it would never be experienced. But we do experience it 
and hence Air falls into the category called Mithya, in the company of Space. 
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The Fingerprint of “AKASHA” 

12 The “Space-ness” of Space is transmitted to its effect, Air. This means that Air is 
able to convey sound and Air also has the property of giving room for the other elements to 
exist. These two qualities represent “Space-ness”.  

 

 

Verse 81: Objection: Both Existence & Space All-Pervading? 
 

xÉiÉÉåÅlÉÑuÉ×Ì¨ÉÈ xÉuÉï§É , urÉÉåqlÉÉå lÉåÌiÉ mÉÑUåËUiÉqÉç |  

urÉÉåqÉÉlÉÑuÉ×Ì¨ÉUkÉÑlÉÉ , MüjÉÇ lÉ urÉÉWûiÉÇ uÉcÉÈ    ||2.81||   
 

  At this point, the Objector puts forward his doubt: 

13 satah anuvrittih sarvatra “The pervasiveness of Existence is everywhere, but 

14 vyomnah na iti puraa iritam; Space is not like that” – this you said earlier. (2.67) 

15 vyomah anuvrittih adhunaa Now you say that Space pervades all elements. 

16 katham na vyaahatam vachah? Are these statements not clearly contradictory? 
 

The Poorvapakshi (Objector) who poses the above question does not have any 
ulterior motive to stump the Vedantin. He wants only to clear his mind of a little confusion.  

13-14 Earlier, in Verse 67, it was said that unlike Sat which pervades everything else 
that exists, Space does not pervade the other elements. It remains by itself only, being just 
an element.  

The clarification the objector seeks is the following: 

i) If Space is not in Air, and yet Air has come from Space, then how does Air acquire 
the property of Space-ness? 

ii) Conversely, if Air is not in Space, and yet Air has come from Space, then where 
does Air’s inherent property of touch come from? 

 

The Misconception in the Objector’s Mind 

15-16 From Verse 80, the objector draws a conclusion opposite to Verse 67. He takes 
the inheritance of Space’s property by Air to mean that Space must be pervading Air. How 
else can Air exhibit Space’s property? Thus there appears to be some contradiction between 
Verses 67 and 80 according to his power of deduction. Clarity on this doubt is requested. 

 

An Example: Acharyaji prepared us for the Vedantin’s reply in the next verse by 
giving us an everyday example as follows:  

Take the case of a child who has eyes similar to its mother. This is quite common – 
selective features of a parent do appear in the features of their children. Some children look 
like the mother, others look like the father. Some features come from the mother; others 
come from the father, etc.  

When more thought is given to this phenomenon, we note that it is the mother’s 
“eye-ness”, a property or her features, that alone is transmitted to the child, not the mother 
herself. In this example it is obvious that the mother cannot be pervading the child, and that 
only some features of hers pervades some part of the child. 
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Verse 82: Reply: The Property, Not Nature, Gets Passed On 
 

ÍNûSìÉlÉÑuÉ×Ì¨ÉlÉåïiÉÏÌiÉ , mÉÔuÉÉåïÌ£üUkÉÑlÉÉ ÎiuÉrÉqÉç |  

zÉoSÉlÉÑuÉ×Ì¨ÉUåuÉÉå£üÉ , uÉcÉxÉÉå urÉÉWûÌiÉÈ MÑüiÉÈ    ||2.82||   
 

17 chhidraa anuvrittih na iti  The space-giving nature of Space is not passed on. 

18a 

18b 

iti poorva uktih 

   adhunaa tu viyam shabda; 

That was the context of the earlier statement (v 67). 

   But now, Space’s property to convey sound, 

19 anuvrittih eva uktaa which is passed on to all elements after it, 

20a 

20b 

vachasah; 

   vyaahatih kutah? 

is what we speak of.  

   Where is the contradiction? 
 

The Vedantin Clarifies the Doubt 

Vedantin: 17-18a We have only said (in v.67) that Space is not in Air; we have not 
said that space-ness is not in Air. Extending our statement to include the quality also, is an 
error in your imagination. You are imagining too many things. The context of v.67 was the 
element itself; we were not talking of properties of the element. 

The Vedantin continues: 18b-20 In the present context, we are dealing only with the 
transmission of properties, nothing else. Hence, we can say without any hesitation that the 
quality of space-ness gets transmitted to all elements after it. The same thing applies to 
every element; each element transmits its quality to its successors, but not its predecessors.  

21 Looked at with this understanding, there is no contradiction.  

The example of mother’s eyes and child’s eyes is now seen to fit in perfectly as an 
illustration of what is meant. 

 

 

Verse 83: Objection: “Air is Real”! 
 

lÉlÉÑ xÉ²xiÉÑmÉÉjÉïYrÉÉSè- , AxÉ¨uÉÇ cÉå¨ÉSÉ MüjÉqÉç |  

AurÉ£üqÉÉrÉÉuÉæwÉqrÉÉSè- , AqÉÉrÉÉqÉrÉiÉÉÅÌmÉ lÉÉå   ||2.83||   
 

  Here is an Objector who tries to trick the Vedantin – a very clever trick!  

21 nanu sad vastu paarthakyaad Objection: Since Air is different from the Reality  

22a 

22b 

asatvam chet;  

   tadaa katham, 

you call it “unreal”;  

   so, using the same reasoning,  

23 avyakta maayaa vaishamyaad since Air is so different from ‘unmanifest’ Maya,  

24 amaayaamaya taa api nah? why not infer the “un-Maya-like” Air to be REAL? 
 

The Poorvapakshi (Objector) who poses the above question, unlike the previous 
Poorvapakshi, most certainly has the ulterior motive to stump the Vedantin. He wants only 
to trick the Vedantin by using this clever piece of Logic. Hence, this objection requires to be 
treated differently by the Vedantin. 

21 Nanu: This is a term which lets us know that an objection is being raised. 
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Paarthakyaad: For those interested in Samskrit, this term is derived from Prithak, 
the adjective meaning “different”; from the latter we derive Prithaktva, the noun meaning 
“being different”; and from this we derive the compounded participle meaning “because of 
it being different”. 

 

The Objector’s Trick 

21-22a The trick lies in this opening assumption made by the objector. Knowingly or 
unknowingly, he is assuming that Air’s unreality is actually due only to it being different from 
Sat.  

22b Based on this incorrect assumption, he poses the following trick question: 

23 Air is clearly different from Maya. Maya is Avyakta or unmanifest, while Air is 
distinctly manifest to the senses.  

Vaishamyaad: This has the same derivation as well as meaning as Paarthakyaad. 

24 Amaayaamaya: “un-Maya-like”. Since Air is seen to be different from Maya, and 
since Maya is considered to be unreal, therefore, Air should be considered to be “Real”. This 
is the Objector’s contention. 

 

 

 

Verse 84: Reply: Maya & its Effects are Both Unreal 
 

ÌlÉxiÉ¨uÉÃmÉiÉæuÉÉ§É , qÉÉrÉÉiuÉxrÉ mÉërÉÉåÎeÉMüÉ |  

xÉÉ zÉÌ£üMüÉrÉïrÉÉåxiÉÑsrÉÉ , urÉ£üÉurÉ£üiuÉpÉåÌSlÉÉåÈ   ||2.84||   
 

25 nistattva roopataa eva atra Not having an independent reality is the sole reason  

26 maayaatvasya prayojikaa; why Air is said to be partake of Maya’s unreality. 

27 saa shakti kaaryayoh tulyaa Maya and its effects are both equally “unreal”. 

28 
vyakta avyaktatva 

   bhedinoh. 

Maya is unmanifest but its effects are manifest – 

   that is the only difference between them. 

 

The Vedantin Sees Through the Trick 

The Vedantin, due to his clarity and scripture-based Logic, sees right through the 
Objector’s question. He reminds the Objector of the actual reason that makes Sat alone the 
Satya or Reality, and Maya and all her effects Mithya or pseudo-reality (or unreality). The 
full step by step logic is presented below: 

i) In Verse 67,  it was stated that Sat and Space are Different; 

ii) In the same verse it was also precisely told what that difference is – that Sat is 
Adhika Vritti or “all-pervading” while Space is Nyoona Vritti or “less-pervading”. 

iii) This particular type of difference makes Sat the Aadhaara (substratum) and Space 
the Aadheya (the superimposed).  

iv) Finally, it is deduced that Sat, being the Aadhaara, stands alone as Satya or the 
Reality; and Space, being the Aadheya, falls into the category of Mithya or apparent reality. 
The term used for “apparent reality” in this text has consistently been NISTATTVA. 
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25-26 Nistattva: “apparent reality” or “having no independent reality”. With the 
above background, the Vedantin emphatically states that Nistattva is the only reason for 
Space or Air to be considered Mithya, i.e. partaking of the apparent unreality of Maya. 

27 Everything from Maya downwards is considered to be Nistattva. This obviously 
includes all Maya-Kaaryaah, or the evolutes or effects of Maya. All the five elements as well 
as all the evolutes made from the five elements, both subtle and gross, are all under the 
category of Nistattva. 

 

The Importance of Pin-Pointing the Difference 

28 The last Pada shows how important it is to grasp the exact difference which 
separates Sat from Mithya. In this case it is Nistattva, not any other difference. The Supreme 
Truth, Sat will always be independent of any other support. It supports everything else. 
Since it Non-dual, there cannot be a second Sat, so anything different from Sat can only be 
Mithya (not Asat, because Asat cannot exist).  

Thus, the Objector is correct in the first part of his argument, wherein he says Air is 
unreal because it is different from Sat. However, the second part of his argument falls in the 
realm of unreality totally, and under no Logic can Air ever be considered Real by comparing 
it to Maya.  

The next verse elaborates on this point a bit further. 
 

 

Verse 85: The Real, not Unreal, is Our Concern 
 

xÉSxÉiuÉÌuÉuÉåMüxrÉ , mÉëxiÉÑiÉiuÉÉixÉ ÍcÉlirÉiÉÉqÉç |  

AxÉiÉÉåÅuÉÉliÉU pÉåS , AÉxiuÉÇ iÉÎŠliÉrÉÉ§É ÌMüqÉç   ||2.85||   
 

29 sat asatva vivekasya The diffeentiation between the Real and unreal  

30 prastutatvaat sah chintyataam; is what we are mainly interested in considering. 

31 asatah avaantara bheda There may be further sub-divisions of the unreal 

32 aastvam tat chintaya atra kim? but what is the use of considering them here? 
 

29-30 The differentiation between Sat and Mithya is the highest level of 
differentiation. Once this is done, then further differentiation based on other properties can 
be done only within Mithya, not within Sat. 

31-32 When such differentiation at sub-levels is done under Mithya, the foremost of 
them would be the differentiation between unmanifest and manifest, i.e. between what is 
not perceivable and what is. Maya falls under the Avyakta or unmanifest category, while 
the elements Space and Air and the other three fall under the Vyakta or manifest category. 
However, regardless of whether unmanifest or manifest, the overall category of both these 
is Mithya and can never be Sat. 

There are other differences also that can be considered, each one leading to the 
formation of newer categories. For example, under Maya one could differentiate on the 
basis of the three Gunas, namely Sattwa, Rajas and Tamas. One could also differentiate on 
the basis of thye three bodies (causal, subtle or gross), or the five sheaths, etc. 
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The DIFFERENTIATION Between SATYA & MITHYA 

Unmanifest 
(Avyakya) 

 

 

Manifest 
(Vyakta) 

 

 

Purity 
(Sattwa) 

 

 

Activity 
(Rajas) 

 

 

Inertia 
(Tamas) 

 

 

Space 
(Aakaasha) 

 

 

Air 
(Vaayu) 

 

 

Fire 
(Tejas) 

 

 

Water 
(Apas) 

 

 

Earth 
(Prithvee) 

 

 

SENSES 

GUNAS 

ELEMENTS 

SHEATHS 

SATYA 
REALITY 

(BRAHMAN or SAT) 
 

Existence Principle 
(Tattva) 

 

Substratum 
(Aadhaara) 

 

All-Pervading 
(Adhika Vritti) 

 

MITHYA 

UNREALITY 
(PRAKRITI or MAYA) 

 

Apparent Reality 
(Nistatva) 

 

Superimposition 
(Aadheya) 

 

Less-Pervading 
(Nyoona Vritti) 

 

Food Sheath 
(Annamaya) 

 

 

Life Sheath 
(Pranamaya) 

 

 

Mind Sheath 
(Manomaya) 

 

 

Intellect Sheath 
(Vijnanamaya) 

 

 

Bliss Sheath 
(Anandamaya) 
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Verse 86: Conclusion: Take the Real & Reject the False 
 

xÉ²xiÉÑ oÉë¼ ÍzÉ¹ÉåÇzÉÉå , uÉÉrÉÑÍqÉïjrÉÉ rÉjÉÉ ÌuÉrÉiÉç |  

uÉÉxÉÌrÉiuÉÉ ÍcÉUÇ uÉÉrÉÉåUç- , ÍqÉjrÉÉiuÉÇ qÉÂiÉÇ irÉeÉåiÉç   ||2.86||   
 

33 sat vastu brahma shishtah amshah What is real is Brahman; other portions of 

34 vaayuh mithyaa yathaa viyat; Air are unreal as we found in the study of Space. 

35 vaasayitvaa chiram vaayoh By impressing deeply in our mind this fact about Air,  

36 mithyaatvam marutam tyajet. we should abandon the false notions about Air. 
 

33-34 The purpose of this whole text is brought forward in the first Pada. It is 
emphatically stated that Sat is the Reality, and the “other portions” of Air are unreal. 

Sishthah Amshah: “other portions”. What are these portions? Seven properties were 
listed for Air at the beginning of the section. We had four properties in the expanded list in 
v.79, namely drying, touch, movement and speed. This was followed by the three causal 
principles from which Air is born, namely Sat, Maya and Space. Hence, the other portions 
are the remaining six properties after Sat. 

 

Vedantic Mananam on Air 

35-36 Just as we consolidated the understanding of Space in the last six verses of the 
previous chapter, verse 72-77, so to, Sri Vidyaranya refers us to the very same scientific 
method of Dhyaanaad and Pramaana-Yuktibhyaam, i.e. meditation, and using the twin 
prongs of scriptural authority and proper reasoning – see v73.  

35 At every step in spiritual Sadhana, the knowledge gained has to be absorbed into 
our system. It has to be chewed upon and digested in order to assimilated and become a 
part of our positive Vasanas (Vaasayitvaa Chiram). By this means, the two obstructions as 
mentioned in v.72, namely, lack of concentration and tenacious doubts, are respectively 
removed. The way is cleared for firm understanding in our intellect. 

36 As before, the litmus test of whether we have fully grasped the knowledge is as 
given in v.74 and 75. Air will never appear to us as Reality and Sat will never appear as 
associated with the properties of Air. In positive terms, Air will always show its illusory 
nature and Sat will always shine in its pristine pure nature. 

It goes without saying that the impression given in v.76 will also repeat itself when 
one’s understanding is firmly established. On recalling his own earlier conception of  Air as 
being real, the seeker will look back and laugh at himself for being so foolish in the past! 

This then completes the analysis of Air in exactly the same manner as we had 
previously done the analysis of Space. The unreality of Air is fixed in one’s intellect, and we 
are ready to move on to the next element – Agnih or Fire. 

 

 

***** 
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ANALYSIS OF THE FIRE ELEMENT 
(Verses 87-91A) 

 

Verse 87: Fire, the Third Element 
 

ÍcÉliÉrÉå²Ì»ûqÉmrÉåuÉÇ , qÉÂiÉÉå lrÉÔlÉuÉÌiÉïlÉqÉç |  

oÉë¼ÉhQûÉuÉUhÉåwuÉåwÉÉ , lrÉÔlÉÉÍkÉMüÌuÉcÉÉUhÉÉ    ||2.87||   
 

1 chintayet vanhim api evam In the same way we can think of FIRE, which is 

2 marutah nyoona vartinam; inferior or more limited than Air. 

3 brahmaanda aavaraneshu eshaa The other elements that envelop the Universe  

4 nyoona adhika vichaaranaa. can be thought of as lesser or greater than Fire. 
 

A diagram will be a good way of showing how the discussion of Fire kicks off in this 
verse. The whole thrust of this verse lies in the Adhika Vritti or the Nyoona Vritti of 
elements relative to each other,  as shown below: 

 1-2 Fire is introduced in relation to the element immediately above it in the 
Hierachy. It is more limited and inferior to Air. It is one step further down in the Hierarchy. 

The various other terms also used for Fire were listyed by Acharyaji at this point. 
They are: Vahni, Agni, Tejas, Analah, Paavakah, Vaishvaanara, Krishna-vartma, Jaatavedah 
and Kootavah. Each of these terms means Fire in a particular context. 

3-4 Fire is in the middle of the hierachy of elements. It has two elements that are 
superior to it or having Adhika Vritti with respect to it. It also has two elements that are 
inferior to it or having Nyoona Vritti with respect to it. 

SPACE 

EARTH 

FIRE 

AIR 

WATER 

Adhika Vritti 
More Pervading, 

Superior 

Nyoona Vritti 
Less Pervading, 

Inferior 

Elements below an element are Less Pervading 

Elements above an element are More Pervading 
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Brahmaanda: Taken literally, this word means “the Egg of Brahman”. This has a 
figurative meaning. Acharyaji joked with the literal version – that Brahmaji sat on the Egg 
until one day it hatched out! 

Another term for the Source of the Universe is Hiranyagarbha, which has the literal 
meaning “the Cosmic Womb”, which lends added strength to the above joke. Some peiople 
infer from this word a confirmation that that is where the Egg came from! 

The figurative meaning of Brahmanda is that it refers to the “Cosmic Structure”, 
which is always represented as being spherical like an egg. There are 14 worlds in the 
Cosmos; 7 are higher worlds and 7 are lower worlds. The lowest of the higher worlds is Bhuh 
or the planet Earth. These 14 worlds are arranged in a spherical form, as though the shell of 
the ‘Egg’ formed the great wall of the cosmic sphere. 

It is said in scriptures that there are many such Brahmandas. The Universe is littered 
with these “cosmic eggs” – it is the biggest Hatchery one could ever think of! Lord Brahmaji 
is the Super-Hen who has laid these eggs. 

4 Everything in this universe is relative. Relative to another thing, a thing is either 
Adhika or Nyoona. That is the key principle in Vedic Cosmology. 

The state of the universe as described above can be thought of in two philosophical 
models as is shown in the Vedic texts: 

i) Vivarta Vada: This model is from the standpoint of Brahman. With respect to 
Brahman, everything in Creation is a superimposition. 

ii) Parinaama Vada: This model is from the standpoint of Maya. With respect to 
Maya, everything in Creation is an effect of Maya, having a cause and effect relationship 
that follows the hierarchy described above. 

 Both these models have a valid place in explaining and helping us to understand the 
Structure of the Universe. 

 

 

Verse 88: The Traditional Theory of Hierarchy 
 

uÉÉrÉÉåSïzÉÉÇzÉiÉÉå lrÉÔlÉÉå , uÉÌ»ûuÉÉïrÉÉæ mÉëMüÎsmÉiÉÈ |  

mÉÑUÉhÉÉå£Çü iÉÉUiÉqrÉÇ , SzÉÉÇzÉæpÉÔïiÉmÉgcÉMåü    ||2.88||   
 

5 vaayoh dasha amshatah nyoonah A tenth part lesser than Air, comes the next 

6 vanhih vaayau prakalpitah; element – Fire. It is formed from Air. 

7 puraana uktam taaratam yam The Puranas describe the traditional theory as: 

8 dasha amshaih bhoota panchake. Each element is one tenth part of its precedent. 
 

The thoroughness of Vidyaranyaji in attending to detail is seen here. He has quoted 
this theory which says that each subsequent element is one tenth part of its precedent. 
Where is the scriptural support for this theory? Was it just the author’s own fabrication? 

5-6 We are given the application of this theory to the element being discussed. Thus, 
Fire is said to be one tenth of the part of Air.The previous verse said the same thing in a 
qualitative way, as Adhika and Nyoona Vritti. Now we have a quantitative description. 

7-8 The theory comes from the Puranas. It occurs many times in the Puranas: 
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In the Vishnu Purana, it comes in 2.7.22-24. 

In the Bhagavad Purana, in 3.26.52, specific mention is made of this theory in a 
reverse manner. It says that the causal element is always ten times more than the effect it 
produces. 

 

 

THE STATUS OF PURANAS 
 

This naturally leads to a discussion on the validity of the Puranas. The Pramana or 
supreme authority for Vedanta is taken as the Srutis, primarily the Upanishads. Why are the 
Puranas being quoted here in support? Acharyaji gave the following explanation. 

Everything need not be given in the Srutis. The essential principles are given there, 
but finer details are left for secondary texts of which the Puranas are the most voluminous 
and have ample scope to elaborate on the Vedic principles. The Smritis, too, do some of the 
elaboration, but Puranas dominate in details. 

Puranas and Itihasas are considered as extensions of the Vedas. They expand on the 
knowledge of the Vedas. They use the “Story format”. With this format comes the licence to 
add more details. The anecdotal style of the Puranas requires certain licences. They reveal 
much that is taken for granted in the Upanishads. Stories are always more interesting than a 
cold presentation of facts. Hence, in stories some exaggerations are permitted. The whole 
idea is to get the abstract knowledge across to the common man who is not intellectually 
inclined. 

Here is another way of looking at Pramana: In the Upanishads every word is 
Pramana. In the Puranas, their essence is Pramana. Sri Vidyaranya gives due recognition to 
the Puranas; he does not lower their worth relative to the Srutis, but acknowledges their 
contribution to the promotion of knowledge among the illiterate masses. He shows due 
respect for these supportive texts. 

 

 

 

Verse 89: The Full Properties of Fire – 1 
 

uÉÌ»ûÂwhÉÈ mÉëMüÉzÉÉiqÉÉ , mÉÔuÉÉïlÉÑaÉÌiÉU§É cÉ |  

AÎxiÉ uÉÌ»ûÈ xÉ ÌlÉxiÉiuÉÈ , zÉoSuÉÉlÉç xmÉzÉïuÉÉlÉç AÌmÉ  ||2.89||   
 

9 vanhih ushnah prakaasha aatmaa Heat and light are the own properties of Fire. 

10 poorva anugatih atra cha; In addition, are the qualities of its preceding elements, 

11 asti vanhih sah nistattvah namely, Existence, the pseudo-reality Maya, 

12 shabdavaan sparshavaan api. and the perception of sound and touch. 
 

9 The Swa-Viseshana Gunas in this chapter are all expanded in comparison to those 
given in verses 2-6. Heat and light are expansions of Fire’s own properties. They are not its 
specific Swa-Viseshana property. The latter is mentioned in the next verse (Roopam). 

10-12 The inherited qualities are now mentioned. They are Existence from Sat, its 
unreality from Maya, sound from Space and touch from Air. 
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Verse 90: The Full Properties of Fire – 2 
 

xÉlqÉÉrÉÉurÉÉåqÉuÉÉruÉÇzÉæUç- , rÉÑ£üxrÉÉalÉåÌlÉïeÉÉå aÉÑhÉÈ |  

ÃmÉÇ iÉ§É xÉiÉÈ xÉuÉïqÉç- , AlrÉ¯ÒSèkrÉÉ ÌuÉÌuÉcrÉiÉÉqÉç   ||2.90||   
 

13 sat maayaa vyoma vaayu amshaih Brahman, Maya, Space and Air – their  

14 
yuktasya agneh  

nijah gunah; roopam  

properties are inherited by Fire; in addition,  

it has its own specific property of FORM. 

15 tatra satah sarvam Among these, Existence only is Real while all the 

16 anyad mithyaa vivichyataam. others are unreal. This is to be known by enquiry. 
 

13 The sources of the inherited properties are named in order. 

14 Nijah: “specific; that by which it is recognised” Here the specific property of Fire is 
given, namely Form. Heat and light (colour) that were mentioned in the previous verse are 
strictly not essential properties, but relative to other factors. Heat is related to touch, and 
light is related to form. Colour is another way of saying light.  

15-16 Sat alone is the Reality. The same procedure of analysis as done before is 
implied here. If Existence is taken out from Fire, then what remains are all the remaining 
unreal properties. Although this may be understood intellectually, to actually experience 
their unreality is something that requires a “firm, unshakeable conviction”. Overcoming of 
all doubt and lack of concentration as before is what is implied by the word Vivichyataam. 

 

 

 

Verse 91A:  Conclusion on FIRE 
 

xÉiÉÉå ÌuÉuÉåÍcÉiÉå uÉ»ûÉæ , ÍqÉjrÉÉiuÉå xÉÌiÉ uÉÉÍxÉiÉå |  
 

17 satah vivechite vanhau Thus, the Real part of Fire has been differentiated 

18 
mithyaatve,  

   sati vaasite; 

from its Unreality.  

   This being firmly established, we move on . . . 
 

The significance of these two Padas is simply to conclude the discussion on Fire. 

Acharyaji added at this point a few comments on the difference between scientific 
investigation and spiritual enquiry. The two have many similarities, as both are investigative 
in nature. However the former, being dependent on sense perception, has a very different 
laboratory than the latter. 

Science requires a laboratory equipped with various instruments that detect physical 
characteristics. The stereotype equipment one finds in a laboratory are beakers, a bunsen 
burner, a pipette, round-bottom flask, burette, thermometer, scales, microscope, litmus 
paper, etc. 

In the laboratory of a spiritual seeker, everything takes place in the intellect. One 
needs a sharp intellect, great purity and clarity of mind, deep enquiring ability, freedom 
from likes and dislikes so that results are not biassed.  
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ANALYSIS OF THE WATER ELEMENT 
(Verses 91B-93A) 

 

Verse 91B:  Water, the Fourth Element 
 

AÉmÉÉå SzÉÉÇzÉiÉÉå lrÉÔlÉÉÈ , MüÎsmÉiÉÉ CÌiÉ ÍcÉliÉrÉåiÉç   ||2.91||   
 

1 aapah dasha amshatah nyoonaah WATER is one tenth less pervasive than Fire; 

2 kalpitaah iti chintayet. We now examine this element for its Unreality. 
 

1-2 The standard start is made for the analysis of the water element. The overall 
objective is stated at the outset – we are only interested in the Real part of the element 
under discussion, and all that is Unreal has to be identified and then differentiated from it. 

 

 

Verse 92: The Full Properties of Water 
 

xÉlirÉÉmÉÉåÅqÉÔÈ  zÉÔlrÉiÉ¨uÉÉÈ , xÉzÉoSxmÉzÉïxÉÇrÉÑiÉÉÈ |  

ÃmÉuÉirÉÉåÅlrÉ kÉqÉÉïlÉÑ- , uÉ×¨rÉÉ xuÉÏrÉÉå UxÉÉå aÉÑhÉÈ   ||2.92||   
 

3 
santi aapah amooh  

 shoonya tattvaah 

The Existence of this Water (which comes from Sat), 

    its apparent existence or Non-existence (from Maya),  

4 sah shabda sparsha samyutaah; together with its qualities of sound, touch, and 

5 
roopavat, yah anya dharma  

   anuvrittyaa  

form – all these are not its own properties, but 

    it inherits them from its (five) preceding causes. 

6 sveeyah rasah gunah. Its own specific property is that of TASTABILITY. 
 

The procedure for the analysius continues unchanged. 

3-5 These are a listing of all the inherited or Swa-Karana Gunas or properties. 

Amooh: this word drew special attention. It is a form of the Adhas-shabda, meaning 
“this”, which has a non-standard declension pattern. 

 

 

Verse 93A:  Conclusion on WATER 

 

xÉiÉÉå ÌuÉuÉåÍcÉiÉÉxuÉmxÉÑ , iÉÎlqÉjrÉÉiuÉå cÉ uÉÉÍxÉiÉå |  
 

7 satah vivechitaasu apsu Thus, the Real part of Water is differentiated   

8 
tat mithyaatve  

   cha vaasite; 

from its Unreality. 

   This being firmly established, we move on . . . 
 

Nothing new needed to be said about this conclusion. (cf v.91A) 
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ANALYSIS OF THE EARTH ELEMENT 
(Verses 93B-95A) 

 

Verse 93B: Earth, the Fifth Element 
 

pÉÔÍqÉSïzÉÉÇzÉiÉÉå lrÉÔlÉÉ , MüÎsmÉiÉÉÎmxuÉÌiÉ ÍcÉliÉrÉåiÉç   ||2.93||   
 

 

1 bhoomih dasha amshatah nyoonaa EARTH is one-tenth less pervasive than water; 

2 kalpitaa apsu iti chintayet. We now examine this element for its Unreality. 
 

1-2 The Puranic principle launches the discussion once again, for the last element. 

 

 

Verse 94: The Full Properties of Earth 
 

AÎxiÉ pÉÔxiÉ¨uÉzÉÔlrÉÉÅxrÉÉÇ , zÉoSxmÉzÉÉæï xÉÃmÉMüÉæ |  

UxÉ¶É mÉUiÉÉå aÉlkÉÉå , lÉæeÉÈ xÉ¨ÉÉ ÌuÉÌuÉcrÉiÉÉqÉç   ||2.94||   
 

3 asti bhooh tattva shoonyaa asyaam Earth Exists, has apparent existence, and its 

4 shabda sparshau sah roopakau; perceptibility of sound, touch, form and 

5 rasah cha paratah gandhah taste are all from its causes. Smell is specific to it. 

6 naijah sattaa vivichyataam. Their difference from Reality is known by enquiry. 
 

3-5 It is only a formality to go through the usual procedure, element by element. 

6 Naijah: “self-ness”. The form of this word drew some attention. This is a noun form 
of the adjective Nijah, “oneself”, and can best be traslated as “selfness” or pertaining to 
oneself. 

The process of Vivichyataam is applied exactly as before to make our understanding 
of the Earth element on par with the earlier elements , i.e. firm and full of conviction.   

 

 

Verse 95A:  Conclusion on EARTH 
 

mÉ×jÉYM×üiÉÉrÉÉÇ xÉ¨ÉÉrÉÉÇ , pÉÔÍqÉÍqÉïjrÉÉÅuÉÍzÉwrÉiÉå |  
 

7 prithak kritaayaam sattaayaam When considered apart from Existence, 

8 bhoomih mithyaa avashishyate; the illusory character of Earth is realised. 
 

Bhoomih: Here the word refers only to the subtle element of Earth, and not to Earth 
the planet, nor to earth as the soil and rocks in the ground.  

However, it is significant to come to the end of the discussion on all the five 
elements. The sum total of these elements is what makes up the entire Cosmos. It is this 
Cosmos that we now analyse for its Unreality . . .  

 



 

131 

 

 

ANALYSIS OF THE COSMOS 
(Verses 95B-99) 

 

WE NOW COME TO a surprising fact about the whole Cosmos, something which is 
not even thought of, let alone taught, in today’s schools and colleges. Vedanta has this most 
inspired message for all mankind. It is a message which the scientists of today are rapidly 
converging upon.  

In this small section of 4 verses, we get some idea of just how little we are if we think 
of ourselves as gross physical human beings. At the same time, if we can only grasp the 
nature of the bigger picture beyond the individual, we can equally get some idea of how 
limitless we actually are if we can think beyond the boundaries set by our individuality. The 
revelation is quite stunning.  

Herein lies Vedanta’s greatest gift of vision to mankind.  
 

 

Verse 95B:  Planet Earth’s Relation to the Cosmos 
 

pÉÔqÉåSïzÉÉÇzÉiÉÉå lrÉÔlÉÇ , oÉë¼ÉhQÇû pÉÔÍqÉqÉkrÉaÉqÉç    ||2.95||   
 

1 bhoomeh dasha amshatah nyoonam Lesser than the total Earth element by one 

2 brahmaandam bhoomi madhyagam. tenth, is the Cosmos containing our planet. 
 

1-2 As far as Vedanta is concerned, the entire Cosmos or Creation – which makes up 
everything that is gross as well as subtle; i.e. all the planets, stars, galaxies, etc, that we see 
around us as well as the subtle, invisible planes of the intellect, mind and senses – all this 
that we call Creation, is a pretty small part of the total picture of what the Universe is. It is 
only a tenth of the total Earth element, which is just one of the five elements making up the 
Universe. 

 

Vedantic Cosmology 

If we have to mathematically work out how the Cosmos relates to the big picture, 
the calculation would go like this, based on the above verses:  

By extending the Puranic “one-tenth” theory literally, the Cosmos is one tenth part of 
Earth; one hundredth of Water; One thousandth of Fire; one ten-thousandth of Air; one 
hundred-thousandth of Space; and one millionth part of Maya. So, the entire Creation or 
Cosmos is only a millionth part of what the Universe is. 

Where is the rest of the Universe? The answer lies not in terms of spatial vastness, 
but subtlety of the rest of the Universe. Each reducing level of the Cosmic Hierarchy is 
contained within a tenth of the preceding level. Each level is governed by a different 
frequency. The Cosmos is the densest among those frequencies.  

Not all of the Cosmos is perceptible to the senses. The next verse gives us a further 
breakdown of the Cosmos, which indicates how little of it is actually perceived by the 
senses.  

 



 

132 

 

 

Verse 96: The Content of the Cosmos 
 

oÉë¼ÉhQûqÉkrÉå ÌiÉ¸ÎliÉ , pÉÑuÉlÉÉÌlÉ cÉiÉÑSïzÉ |  

pÉÑuÉlÉåwÉÑ uÉxÉlirÉåwÉÑ , mÉëÉÍhÉSåWûÉ rÉjÉÉrÉjÉqÉç    ||2.96||   
 

3 brahmaanda madhye tishthanti The entire Cosmos contains 

4 bhuvanaani chaturdasha; the fourteen worlds; 

5 bhuvaneshu vasanti eshu and, inhabiting each world are various kinds  

6 praani dehaa yathaa yatham. of living beings, each with their unique body. 
 

We have seen that the entire Cosmos is only “one millionth” of Maya lying deeply 
under five ‘blankets’ called the subtle Elements, with Maya being the sixth Blanket covering 
everything. In this verse we are going to take a closer look at this relatively tiny speck of the 
Universe called the Cosmos! 

 

The Fourteen Worlds 

3-4 Bhuvanaani: “the worlds”; The first fact about the breakdown is that there are 
14 worlds or planes of existence which make up the entire Cosmos. All these worlds 
together make up one Brahmanda. We have come across the fourteen worlds in Verse 28 of 
Book 1 of Panchadashee. The names are repeated here: 

 

The Seven Higher Planes are: 

7. Bhuh (Earth), 6. Bhuvah, 5. Svah, 4. Mah, 3. Janah, 2 Tapah, 1. Satyam. 
 

The Seven Lower Planes are: 
8. Atala, 9. Vitala, 10. Sutala, 11. Rasatala, 12. Talatala, 13. Mahatala, 14. Patala. 

 

 

Chaturdasha: The number ‘14’ is only to suggest the range that is covered, not to say 
that they are are precisely 14 worlds. There are many sub-worlds in between these 14. 
There are planes such as Gandharva Loka, Kinnara Loka, etc, that lie in between the 14. 

For example, the rainbow with 7 colours is a good example. It is not meant to say 
there are only 7 colours. It gives the main colours in the full range of colours of which there 
are millions. In graphics, colours are digitalised and any colour is made up of three major 
colours – red, blue and green. Each of these three is digitalised into 256 fine shades, giving a 
total range of 2563 (about 17 million colours) in all.  

In the same way, we can explain the many other Lokas that are mentioned in the 
Puranas. The Suryaloka does not mean the Sun, but a plane of existence where light 
predominates. Similarly, Chandraloka does not refer to the Moon, but to a plane where 
water predominates (see later under Inhabitants).  

Other factors also play a role in separating the planes of existence. For example, 
Time is seen differently in each plane. The Puranas say that Chandraloka has twice the time 
that Suryaloka has. If there were a Cosmic Time scale, this means that 2 cosmic seconds in 
Chandraloka are equal to 1 cosmic second in Suryaloka! One day in Brahmaloka is equal to 
365 days on earth. This comes from the Puranas. 
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“BHUH” – the Physical GROSS World:  

At the centre of the range of worlds is Bhuh. This is the Physical Manifested Cosmos 
as we perceive it. It includes the planet Earth, but is not restricted to it. The Sun and Moon 
are part of Bhuh according to the Panchadashee. Every planet, every star, and every galaxy 
is included under Bhuh; i.e. everything that we can perceive with our senses, extending far 
beyond the reach of the eye or telescope. 

 

The Non-physical SUBTLE Worlds: These worlds are not separated spatially; they 
exist within each other. They are separated by different electromagnetic frequencies, as 
explained earlier for the Hierarchy, the same principle applies to within the Cosmos as 
applies from Cosmos upwards to Maya. 

The other thirteen worlds listed cannot be seen with the senses of human beings. 
Some of them can be seen by other earthly creatures. Scientists have discovered that snakes 
have ultraviolet vision. Their world would obviously be very different from the humanly 
visible world. Cats also have a range beyond human vision, and for this reason are said to be 
“psychic”. Owls and bats have infrared vision that enables them to see at night just as we 
see during the day. Ants are said to live in a one-dimensional world. They can see only 
straight ahead, yet to our vision we see them taking detours all the time! 

 

INHABITANTS in the 14 Worlds 

5-6 Within Bhuh, we know to some extent of all the different types of beings that 
exist on planet Earth. The bodies in Bhuh are made predominantly of the Earth element. 
There are four types: Garbhaja, Andaja, Udbhija and Swedaja – those born from the womb, 
from eggs, from the ground, and from waste rejections such as sweat, faeces, pus, sputum 
and even hair (lice). In the other planets of Bhuh, there could be other varieties completely 
unknown to us.  

In the same way, there are living beings in the remaining thirteen worlds or planes of 
existence. We cannot even conceive of these beings since they cannot be perceived by us. 
However, the Puranas come to our aid and give some details which are worth noting here. 

In Suryaloka, the bodies are said to be made of light. In Chandraloka, the bodies are 
said to be made of predominantly Water. In the same way, there are worlds where the 
bodies are made predominantly of Air. Such bodies are very light and can float. It is said that 
beings with such bodies are Bhutas, Pisachas, ghosts, etc. Perhaps this is why stories on 
‘ghosts’ depict them as floating objects! 

In the lowest worlds like Mahatala and Patala, there are hideous-looking creatures, 
especially in Patala. There are creatures with eyes on their stomachs, or a single eye on the 
forehead, etc. There are beings with protruding canines, as depicted in fiction stories. All 
sorts of unimaginable varieties of creatures are possible on each of the 14 worlds. 

These are not all imaginations, although the human mind, when it comes to know of 
such beings as described in the Puranas, are prone to start their own imagined creations as 
well. It is also quite possible that in some previous birth we were born as some of those 
strange creatures in those planes, and that our present imaginations may just be surfacing 
of these impressions!  

The whole point Acharyaji was making is that it is a complex creation indeed. There 
are innumerable possibilities. Life on each plane can be incredibly complex. 
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Variations in FOOD (and DRINK) in Each World 

There was a brilliantly imaginative input from Acharyaji on the subject of Food for all 
these beings. This is another enormous subject, as complex as the types of bodies. If the 
beings are so varied and complex, how much more varied and complex would the Menu be 
for each world! We will never be able to get to the bottom of knowing all these details, even 
from the most detailed Purana. Only an Acharyaji like ours could do justice on such a 
subject! And when the Food is described, there begins the matter of Drinks! It never ends. 

Acharyaji lifted us to rare heights of hilarity when he attempted some amazing 
inventions of food. After hearing him, we were convinced that one of the 14 worlds was a 
world of Humour, and Acharyaji had been its resident not too long ago! And with his savoury 
descriptions of unheard of dishes, It also seemed that he had visited all the restaurants in all 
the 14 worlds! 

All this was to just to explain Yathaa Yatham, “whatever you can think of is there”. 
Indeed, if creation were so vast, varied and exuberant, who would want to be liberated from 
it? The next verse finds a good answer to this predicament . . . 

 

 

Verse 97: “What is the Loss?” 
 

oÉë¼ÉhQûsÉÉåMüSåWåûwÉÑ , xÉ²xiÉÑÌlÉ mÉ×jÉYM×üiÉå |  

AxÉliÉÉåÅhQûÉSrÉÉå pÉÉliÉÑ , iÉ°ÉlÉåÅmÉÏWû MüÉ ¤ÉÌiÉÈ   ||2.97||   
 

7 brahmaanda loka deheshu When, from the entire Cosmos and its bodies, 

8 sat vastuni prithak krite; the Existence underlying it is separated; then all 

9 asantah anda aadayah bhaantu the illusory worlds and objects still appear. So 

10 tad bhaane api iha kaa kshatih. whether they appear or not, what loss is there? 
 

High Drama in the Cosmos 

The discussion began with some graphic details of what goes on in the worlds, our 
Earth to begin with. It was not just about the mountains and the rivers, appearing and 
disappearing. There is so much more going on than meets the eye. People come and go – 
nothing unusual about that. Creation and destruction vie with each other to see who is 
more productive or who is more destructive.  

Besides the earthquakes, volcanoes, hurricanes, tsunamis and wars that go on 
occuring on Earth with rhythmic frequency, there is high drama in outer space, too. There 
are “Black Holes” which ingest (suck up) whole planets as a whale sucks up the shoals of fish 
in the ocean. There are so many stars, each having its own galaxy. We have galaxies colliding 
with other galaxies, and a galaxy may even steal the star of another galaxy. So many things 
can happen out in space that we are not aware of. Coming and going, birth and death, is the 
order of the day – it is happening continuously, all the time. 

The question is thus posed by Sri Vidyaranyaji: “What is the loss in all this?” What 
does it matter if things get destroyed? There is no loss really. After all, only the unreal 
portions of objects can be destroyed; the Sat remains untouched throughout the whole 
drama. Absolutely nothing happens to Sat, it remains indestructible forever. There is no gain 
either. Sat remains unperturbed by gain or loss in creation. 
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The Human Drama 

Acharyaji added an example of his own. Suppose we sneeze. In the process, so much 
of saliva, mucus, phlegm and air is thrown out of the body. Do we see that as a great loss? 
Not at all. On the contrary, we feel a relief after a sneeze, not a loss! Can we have the same 
attitude when we lose something like money, or our job, or our reputation? The text dares 
to pose this question in order to illustrate that only that which is unreal gets destroyed; the 
Sat which is the only thing Real in everything, never gets destroyed at all. 

The glaring realisation is this: “So let the Brahmanda be there, or let it go, so what? 
As with the Brahmanda, so with the body – “Let it be there or let it die, it makes no 
difference to me. I, the Sat in this body, cannot diminish even a wee bit.” 

The drama in human life is a tiny model of the Cosmic Drama. “Every morning 
someone is born and every evening someone dies. This is the norm in life. Let it be as it is, it 
is no loss at all to me. I ever remain unaffected by these changes.” With our intellects firmly 
rooted in Sat, this becomes our natural attitude towards all of life’s drama. 

 

 

Verse 98: The Conviction “Reality is Non-dual”  
 

pÉÔiÉpÉÉæÌiÉMüqÉÉrÉÉlÉÉqÉç- , AxÉ¨uÉåÅirÉliÉuÉÉÍxÉiÉå |  

xÉ²xiuÉ²æiÉÍqÉirÉåwÉÉ , kÉÏÌuÉïmÉrÉåïÌiÉ lÉ YuÉÍcÉiÉç    ||2.98||   
 

11 bhoota bhautika maayaanaam Of Maya’s elements and their evolutes, when a 

12 asatve ati anta vaasite; deep impression is made of their non-existence; 

13 sat vastu advaitam iti eshaa “The Reality is Non-dual” – this conviction or 

14 dheeh viparyeti na kvachit. understanding will never be subverted. 
 

11 Usually when we speak of the world, the gross world comes to mind first. 
However, here the subtle world is also included. We are speaking of Bhoota, the subtle 
elements, and Bhautika, the evolutes from those elements. So the subtle bodies are to be 
included, i.e. the Antahkarana, the Jnaanendriyas, the Karmendriyas, and the Pranas. These 
evolutes arise from what little Sattwa and Rajas there is in the predominantly Tamasic 
portion of the elements from which the gross world is created.  

Maayaanaam: Included under Bhautika is everything right from the subtle elements, 
ie. right up to the causal level or Maya. This means that Sat is differentiated completely 
from the unreal creation of Maya. 

12 Atyanta Vaasite: This is a crucial factor in one’s spiritual progress. We are 
expected to have a deep impression in our intellect of the Unreality of all evolutes of Maya 
as described in the foregoing text. 

 

Advaita or the Non-Dual Vision 

13 Heavily dependent on the deep impression just mentioned above, what follows 
from it is the unshakeable conviction that Sat alone is the Reality. This is the origin of the 
Non-dual vision that Vedanta has beccome so well-known for, and which makes Vedanta so 
unique among all the philosophies of the world. 
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Everything else is looked upon as Unreality, right from Maya down to the entire 
Brahmanda. They are all different sizes of zeroes, but what does it matter what size the zero 
is. A zero is a zero, nothing more. To be more precise, they are a series of concentric zeroes, 
one inside the other down the hierarchy, until we come to this body and mind, which are 
also tiny zeroes within the whole Cosmos. 

 

A Vision that Can Never be Erased 

14 The climax of the verse is the firm statement at the end. When the conviction is 
so firmly set that only Sat is the Reality, then it is impossible to shake the foundations of 
such a faith. It is no longer in the realm of Faith but has transformed itself into Conviction. 
When Faith has thus been fully converted to Conviction, it has done its job. It is not needed 
beyond that point. 

The result of such a firm conviction is best illustrated in the Geeta, v.6.22:  

Yasmin sthito na dukhena, gurunaapi vichaalyate. 
Meaning: “Wherein established, he is not moved even by heavy sorrow.” 

In other words, having come to this conviction, one becomes a Sthitaprajna. And it 
all began with Sadeva soumya idam agre aaseet. We have to the logical conclusion of this 
statement in the Chandogya Upanishad. Starting with faith in these words of the Sruti, the 
student eventually arrives at Atyanta Vaasite, a deep impression of this Truth in his intellect 
which overwrites all other impressions. 

 

 

Verse 99: The World Function Continues  
 

xÉS²æiÉÉiÉç mÉ×jÉapÉÔiÉå , ²æiÉå pÉÔqrÉÉÌSÃÌmÉÍhÉ |  

iÉ¨ÉSjÉïÌ¢ürÉÉ sÉÉåMåü , rÉjÉÉ SØ¹É iÉjÉæuÉ xÉÉ    ||2.99||   
 

15 
sat advaitaat  

   prithak bhoote 

When Reality is comprehended as Non-dual, 

   and the elements (duality) are differentiated, 

16 dvaite bhoomi aadi roopini; the world of duality and appearance continues 

17 tat tat artha kriyaa loke with the pragmatic functions of the objects, 

18 yathaa drishtaa tathaa iva saa. exactly as they used to before such realisation. 
 

 

THE THREE GRADES OF REALITY 
 

Reality may be expressed from three different standpoints. They are: 

A.  PRAATIBHAASIKA SATTA: “that which shines for a short time”; an example of this 
is one’s dream experience. It lasts only whilst one is dreaming.  

B. VYAAVAHAARIKA SATTA: “transactional”; this is the reality experienced through 
the senses; the world around us in which we transact our dealings; the above is unreal to it. 

C. PAARAMAARTHIKA SATTA: “from the highest level”; the Absolute standpoint; 
from this level both the above lose their reality. The Supreme Truth, Sat or Brahman is in 
this Reality. There is no other Reality above it. It is the Non-Dual Reality of Vedanta. 
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The above three grades of reality are in order of increasing subtlety. Each one 
becomes nullified by the reality listed after it. We live in the Pratibhasika reality in sleep; in 
the Vyavaharika reality in the waking state; and in Paramarthika Reality when we become 
spiritually illumined or enlightened. 

Regardless of what the experience of Absolute Reality is like, its standpoint should 
not be used to determine our transactions in the Vyavaharika world. This is the point that is 
being put across in this verse. 

 

Each Grade of Reality Applies to Itself Alone 

15 The differentiation of Sat from Asat is a purely intellectual exercise, meant to 
draw our attention to the Absolute Reality. Although we do not under normal conditions 
experience the Absolute Reality, the present text has indicated it as best as it is possible 
within the Vyavaharika Satta which we are in at present. The text has not lifted us into the 
Absolute Reality, but merely satisfied our intellect concerning it. 

16 The truth remains that we are still in the transactional reality, barring those who 
may be enlightened. Hence, the laws that apply to transactional reality need to continue 
being followed inspite of what has been taught about Sat being the only Reality in all objects 
throughout the entire Cosmos.   

17-18 It would be foolish to use the message taught in this text to live in a manner 
which negates the laws of the transactional world. All the objects we encounter in the world 
have a certain function to fulfill and they will go on fulfilling that function, even now as we 
have gained an insight into the nature of Sat from an intellectual perspective. 

Acharyaji gave two examples to illustrate this: 

1. How a Sage Behaves: Suppose a person actually becomes enlightened and can 
thus experience life from the highest standpoint, from the Paramarthika Satta. The world 
would appear unreal to him, true, but for that reason he would not start walking into walls, 
or start driving on the wrong side of the road, or do anything else that would be seen to be 
foolish in this world. 

2. An Unreal Elephant: The following is an imaginary example: 

Sri Vidyaranya had just drafted this text and was teaching it for the first time. He had 
just completed this chapter which ended at verse 98, when an elephant was seen rushing in 
fury towards the hut of the Acharya. The Acharya saw this and shouted to his students to 
run for their lives. All, including Sri Vidyaranya, ran out of the hut to safety, except one 
student. The elephant thundered into the hut, mauled the student and flung him against a 
nearby tree with its powerful tusks. While he was being treated later for his injuries, Sri 
Vidyaranya asked him why he did not run away like the others.  

The student, with great difficulty due to his pains, said, “I took the elephant to be 
unreal, and thought Why should I be afraid of an unreal animal?”  

Vidyaranyaji replied, “Well, your body is also unreal and so isthe pain, is it not?”  

To avoid such incidents, Sri Vidyaranya hastened back to his study and wisely added 
this verse to bring the chapter to a safe end! 

 

 

***** 
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7.   THE FRONTIERS OF SELF-KNOWLEDGE 

(Verses 100-109) 

 

THE  GROWTH OF PHILOSOPHY 
(Verses 100-102) 

 

Verse 100:  Multiple Schools in a Multiple Creation 
 

xÉÉXçZrÉMüÉhÉÉSoÉÉæ®É±æUç- , eÉaÉ°åSÉå rÉjÉÉ rÉjÉÉ |  

EimÉëå¤rÉiÉåÅlÉåMürÉÑYirÉÉ , pÉuÉiuÉåwÉ iÉjÉÉ iÉjÉÉ    ||2.100||   
 

1 
saankhya kaanaada  

   bauddha aadyaih 

The followers of Saankhya and Vaiseshika, 

   and those of Buddha and others, 

2 jagat bhedah yathaa yathaa; have dealt with the multiplicity in the universe, 

3 utprekshyate aneka yuktyaa and established with quite an array of arguments  

4 
bhavatu esha tathaa tathaa. their respective schools. Let them have these! 

We have no quarrel with them in this regard. 

 

The thought pattern developed in the previous chapter is now extended in this 
chapter. The multiplicity seen in creation is bound to lead to a multiplicity of philosophies to 
suit different viewpoints. This is to be expected. The Vedantin has no problem with such a 
proliferation in thought-systems. It has never picked a quarrel with anyone holding different 
views from its own. 

 

A Round-up of Philosophical Systems 

1 Three philosophical systems are mentioned in this Pada: 

1. Saankhya: This covers the twin theistic schools named Sankhya and Yoga. They 
pair up with each other. The main thrust of these schools is that everything is elaborately 
explained in terms of numbers, categories, and a huge amount of detail. 

2. Kaanaada: This means “founded by Rishi Kanaada”. It refers to the twin theistic 
philosophies of Vaiseshika and Nyaya. In these schools, the entire world is considered to be 
the Satta or Reality. They explain things in terms of Dravya, Guna, Karma, Samanya, 
Samaavaya, Bhava and Abhava, etc. There is no room for Sat in their philosophy.  

3. Bauddha: We have already come across the four Buddhistic schools earlier in v.30 
where we dealt with the Type 4 Vihvalla (“confused person”). There we listed them as: 

i) The Vaibhaashikas; ii) Sautraantikas; iii) The Yogaachaaras, also known as Shanika 
Vijnaanavadins; and iv) The Maadhyamikas, also known as the Shunyavadins. 

The Vaibhaashikas give importance only to Pratyaksha Pramana, i.e. sensory 
perception, to prove their theories. They must see what they believe! 

The Sautraantikas are similar, but rank Anumana Pramana above Pratyaksha. They 
accept things by using reasoning and logic of the type that applies to material sciences. 
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The Yogaachaaras say that everything is in the mind only. Every experience boils 
down to thoughts, ideas, concepts and feelings in the mind. The whole world is present in 
the mind only. 

Finally, the Maadhyamikas negate even the mind. They say that ultimately there is 
nothing, for even the mind is surpassed in deep sleep, and there is nothing experienced in 
deep sleep. So “Nothing” or Non-existence is their Reality. 

 

The Nature of Multiplicity  

2 It is the nature of the world to have multiplicity. Philosophy and science are no 
exceptions. They are part of the world, and so multiplicity is found in them as well. What 
else can we expect? No one can say that he has the ultimate answer to all problems. 
Vyavaharika Knowledge is said to be a JOURNEY that has no end. 

Acharyaji mentioned the variety among scientific schools of thought. If a Chemistry 
professor were asked to explain the world, he will first pull out his “Periodic Table”! There 
would follow a detailed discussion on elements, their valency, the number of electrons and 
protons in them, etc. 

When one comes to Quantum Physics, there is more variety andhence more 
scopefor disputes. Different physicists  hold different theories. One of them says that the 
moment an object is observed, already that object has undergone change just by the fact of 
it being observed! How does one get to the truth in such a case? 

3 People find umpteen ways of explaining the world, each one more complex than 
the previous. If there is a common factor that unites all the sciences, it is their Complexity! 

It is amazing how much scientists can differ, even in small things. Take light, for 
example. There is the vigorous debate on whether it is a particle of a wave. Finally, it is 
agreed that it exhibits the characteristics of both, so everyone is happy. 

4 The Vedantin, speaking from the rarified atmosphere of Paramarthika Satta, has no 
difficulty in accepting all these. He simply sees them all as proof that the world is unreal and 
has enormous multiplicity!  

The Vedantin reflects on them and says, “Let them all be, let them all thrive and 
flourish! They are not harming our philosophy even a wee bit. We are totally beyond their 
reach. We can just stand back and enjoy their arguments!”  

And so, from an innocent-looking opening verse, Acharyaji openedup the subject for 
an absorbing study of the “Frontiers of Knowledge.” 

 

 

Verse 101:  Schools Holding the Dualistic View 
 

AuÉ¥ÉÉiÉÇ xÉS²æiÉÇ , ÌlÉzzÉÇMæüUlrÉuÉÉÌSÍpÉÈ |  

LuÉÇ MüÉ ¤ÉÌiÉUxqÉÉMÇü , iÉSè²æiÉqÉuÉeÉÉlÉiÉÉqÉç    ||2.101||   
 

5 avajnaatam sat advaitam Disregarding the Real, Non-dual entity, there are 

6 nishshankaih anya vaadibhih; those who doggedly hold on to the opposite view. 

7 evam kaa kshatih asmaakam What does it matter to us? 

8 tat dvaitam avajaanataam. We simply discard their dualistic conclusions. 
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Sri Vidyaranya suggests in this verse that Vedantin’s would have to adhere to the 
Truth in the face of all contrary descriptions of it. This is not out of stubbornness, but out of 
the firm conviction that one has come to after the exhaustive enquiry and purification done 
in the previous section. The price that has been paid to arrive at Truth is so great that one 
would never relinquish his position when compared to other viewpoints. 

 

Why Opponents Disregard the Real  

5-6 Avajnaatam: “having an utter disregard for”. Sri Vidyaranya lays bare before us 
the intriguing reasons that opponents have to hold on to the Unreal. Truth is too 
inconvenient to hold on to. Many in the guise of philosophy are not really in search of the 
Truth, but only seek a way of justifying their own pet inclinations. That is the harsh world of 
intellectual philosophy. 

Hence, they simply adopt the view opposite to that of the Vedantins. Truth is what 
matters least to them. That which the Vedantin has spent years and years of austerity to 
attain, is discarded by them at the drop of a hat! What does this make them do? 

Nishshankaih: “a firm conviction of a Tamasic nature”; the word suggests a dogged 
adherence that need not have any sound basis for it. Since they are really wanting to have 
nothing to do with anything that requires any self-sacrifice on their part, they adhere with 
doggedness to the very opposite views.  

What a travesty of Truth this approach leads to! 
 

How to Deal With Such Opposition 

7 Kaa Kshatih?: “What does it matter?” The only dignified way of facing such 
challenging viewpoints is to ignore them. The Truth seeker should not acquiesce to 
philosophies that compromise on the Truth. He should not get into needless argumentation 
with such people who have no regard for the Truth. 

Understanding the world is not the purpose of Vedanta. The knitty-gritty of the 
World can never be comprehended in its entirety. There will always be many ways of 
explaining the world phenomena. Vedanta does not contradict them, but merely sees them 
all as describing Unreality in vast detail. This does not interest him. The Vedantin’s only 
purpose is to establish the Reality behind the world as we know it. That is his only concern.   

8 Dvaitam: “the philosophy of Dualism”. Sri Vidyaranya makes it clear what the 
Vedantin is really discarding. He is not discarding their factual details, but the unsound 
dualistic conclusions arrived at from these details. They uniformly deny the Non-dual Truth 
that is so painstakingly arrived at by the Vedantin through self-purification. In the place of 
Non-duality, the only thing they can plant is Duality – that is what the Vedantin objects to.  

The Vedantin has done the necessary introspection already to discard Duality and 
stick to Sat, the underlying unity in Creation. There is now no need for him to defend his 
position or refute the position of others. That is a worthless task as the exponents of such 
schools are rooted in ignorance and pleasure-seeking. 

The Vedantin is very careful never to enter the arena of intellectual wrangling and 
debate. He simply ignores them. It serves no purpose to stage a war against such people. 
The surest way of defending the Truth is just to adhere to the principles of Truth. 

In this way Sri Vidyaranya defends Non-duality without raising temperatures in the 
head. Non-duality, by its very nature, will defend itself. Arguments only strengthen Duality. 
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Verse 102:  The Unshakable Conviction of Truth 
 

²æiÉÉuÉ¥ÉÉ xÉÑÎxjÉiÉÉ cÉåSè- , A²æiÉå kÉÏÈ ÎxjÉUÉ pÉuÉåiÉç |  

xjÉærÉåï iÉxrÉÉÈ mÉÑqÉÉlÉåwÉ , eÉÏuÉlqÉÑ£ü CiÉÏrÉïiÉå    ||2.102||   
 

9 dvaita avajnaa susthitaa chet When the rejection of duality is unshakably firm,  

10 advaite dheeh sthiraa bhavet; the intellect gets established firmly in Non-duality. 

11 sthairye tasyaah pumaan esha A person who is rooted firmly in this conviction 

12 jeevanmukta iti eeryate. is known as a Jivanmukta, one liberated while living. 
 

There is an oft-quoted principle in Vedanta:  

Brahma satyam, jagan-mithyaa 
Meaning: “Brahman alone is the Truth; the world is unreal”. 

9-10 These two Padas are a precise paraphrasing of the above principle. 

By the exhaustive analysis undertaken in the previous Chapter, we have found that 
Maya and all her effects are found to be only an appearance on Sat. Without Sat they can 
have no existence. The Vedantin is able to differentiate the Sat in creation and discard that 
which arises from Maya or the principle of Unreality. This basic perception of Reality, when 
it becomes Susthitaa or “unshakably firm”, cannot change. It sinks into the intellect so 
firmly that it can never be rooted out again. 

The implication of this is not that the world gets discarded; what is discarded is the 
undue importance we give to the Unreality, at the cost of the Reality underlying it. In truth, 
everything about the world still remains. The world does not just vanish when this 
knowledge dawns in one’s intellect. The only thing that knowledge does is that we are no 
longer enamoured by what the unreality of the world offers. The world does not dazzle us 
any more. It loses its charm to mesmerise us with pleasure and pain. 

Example of a Mirage: One who has seen a mirage for the first time will certainly 
behave as though the water is actually there for real. He will rush towards it with the hope 
of quenching his thirst. However, when knowledge of its unreality dawns upon him, 
something changes in his attitude. The mirage still appears exactly as before, but he no 
longer takes it to be real. He no longer run towards it to satisfy his thirst.  

 

Being Rooted in Firm Conviction 

11-12 There is a name given to one who is able to achieve this firm intellectual 
conviction of the Reality of Sat and the Unreality of Maya. Such a person (Pumaan Esha) 
who is liberated from all misconceptions about the world is called a Jivanmukta. 

The essential condition is “firm conviction”; the name can vary. There are two ways 
of seeing this “firm conviction”: 

i) From his Inner World: When such a person is seated in meditation, he is able to 
absorb himself deeply in the Self. This Self-absorption is called Samadhi. 

ii) From his Outer Actions: When such a person transacts with the world, he is seen 
to be steady in mind and firm in his intellect. He is unwavering. The Bhagavad Geeta calls 
such a person a Sthitaprajna, i.e. “the man of steady wisdom”. 
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THE “LAST MOMENT” 
(Verses 103-106) 

 

 

JIVANMUKTI – A NON-MENTAL STATE OF KNOWLEDGE 
 

TO KNOW EXACTLY who is a Jivanmukta, Acharyaji gave the following perspective 
on what it is to know something. 

If one wants to know the Earth, then we can partially know it while being on Earth by 
seeing the rivers and the mountains, etc. But we can only know it fully if we stand apart 
from the Earth and look at it from outer space. Then we see the spherical shape, the 
continents, the oceans, the clouds in the atmosphere, and so on. 

It is the same with knowing the entire Creation. To know Creation we need to stand 
apart from it. However, Creation can be known only by the mind, and the mind is part of the 
creation. So there is a great difficulty in knowing the truth about Creation. One who can 
stand apart from his mind is one who transcends his mind. The one who can do this is the 
same person who can have the “firm conviction” spoken of in the last section.  

Only the person who transcends his mind and stands apart from it can have the 
absolutely firm conviction of knowing the unreality of the whole creation. This cannot be 
known by the mind. A mental conception of the world’s unreality is not what constitutes the 
state of Jivanmukta. Only when the mind, i.e. the seat of individuality or Ego of a person, is 
transcended can one be a Jivanmukta. 

The Jivanmukta is thus a person in whom the Jiva or individuality is no longer 
present. This leads to the difficulty in expressing who actually is a Jivanmukta. It is not 
referring to a person any longer. The closest we can get to describing a Jivanmukta as a 
person is to say he is the Baadita Ahamkara or the “falsified Ego”, the ego which merely 
functions in order to carry out the transactions in the world as an individual entity, but not 
with any sense being the doer of actions, and not with any sense of desire for enjoyment. 

Such a person is described in the Bhagavad Geeta in Discourse 2. Verse 2.72 of the 
Geeta is now quoted in full as v.103 of this text. 

 

 
Verse 103:  “Last Moment” – The Moment of Death 

 

LwÉÉ oÉëÉ¼Ï ÎxjÉÌiÉÈ mÉÉjÉï , lÉælÉÉÇ mÉëÉmrÉ ÌuÉqÉÑ½ÌiÉ |  

ÎxjÉiuÉÉxrÉÉqÉliÉMüÉsÉåÅÌmÉ , oÉë¼ÌlÉuÉÉïhÉqÉ×cNûÌiÉ   ||2.103||   
 

 
 The Bhagavad Geeta, 2.72, states: 

1 esha braahmee sthitih paartha This is the Brahmic State, O Son of Pritha. 

2 na enaam praapya vimuhyati; Attaining this, none is deluded. 

3 sthitvaa asyaam antakaale api Established therein, even at the last moment, 

4 brahma nirvaanam ricchhati. one attains to oneness with Brahman. 
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1 In order to understand what Eshaa Brahmee Sthitih is, one has to go back to the 
previous verse in the Geeta, v 2.71. This verse is as follows: 
 

ÌuÉWûÉrÉ MüÉqÉÉlrÉÈ xÉuÉÉïlÉç , mÉÑqÉÉÇxcÉÉUÌiÉ ÌlÉÈxmÉ×WûÈ | 

ÌlÉqÉïqÉÉåÌlÉUWÇûMüÉUÈ , xÉ zÉÉÎliÉqÉÍkÉaÉcNûÌiÉ    ||2.71||  (aÉÏiÉÉ) 
 

a Vihaaya kaamaan yah sarvaan He who abandons all desires, 

b pumaan charati nihsprihah; and moves about without any longing, 

c nirmamah nirahamkaarah devoid of ‘mine’-ness and ‘I’-ness (ego), 

d sah shaantim adhi-gacchhati. he attains the Supreme Peace. 

 

 Here, three conditions are given before one can become established in the state of 
Brahman. These are: 

i) Vihaaya Kaamaan: “freedom from desire”; no feeling of incompleteness. 

ii) Charati Nihsprihah: “freedom from attachment”; not wanting anything. 

iii) Nirmama Nirahamkaarah: “freedom from I-ness and mine-ness”; not possessing 
anything, no sense of doership. 

These three are in a logical sequence. If there is no desire, there cannot be any 
attachment. If there is no attachment, there will be no ‘I’. If there is no ‘I-ness’, there cannot 
be any ‘mine-ness’. These three are the preconditions that usher in the state of Brahmic 
Consciousness of v 2.72 in the Geeta, the current verse of this text. 

The significance of these conditions is that, when one succeeds in attaining them, 
the Ego is denied its entire field of activity. There is no scope any longer for the Ego to carry 
out any of its functions. The Ego dies a natural death when it is denied by these conditions. 
Thus we see that the Geeta’s vision of Karma Yoga is pitched so high that it is equivalent to 
the Vedantin’s practice of Nididhyasana or meditation. In other words, Karma Yoga as seen 
in the Geeta is equated with Sankhya or Jnana Yoga. 

The comparison of these two Yogas is the topic taken up in the 3rd Chapter of the 
Geeta, which immediately follows the above quoted verses. 

 

Never Again Deluded 

2 The person in the Brahmic State is never deluded again. The state is irreversible. 
Forgetfullness of the state is not possible once it is achieved. 

Forgetfulness can apply only to information, but never to one’s identity of “Who am 
I?” In ordinary life we never lose the identity of the person we are. It is always the same 
person throughout one’s life. Similar is one’s identity of being the Self – once that is 
attained, it can never be lost. 

If at all it does ‘get lost’, it means it was not there in the first place. It means that we 
fall short in one of the three conditions. We have to go back from (iii) upwards and which is 
still persisting in our mind. If we have ‘mine-ness’, then ‘I-ness’, attachment and desire will 
also be there. If we find that we have attachment, then desire will also still be there. This is 
how we can track down our problem area. 

Experiential knowledge of the Self has such power in it that it cannopt be reversed. It 
means that the subtle Brahmakara Vritti of “I am Brahman” has firmly become established. 
When that happens, there is no turning back in Consciousness. 
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“Last Moment” – At the Time of Death 

3 Now a very interesting discussion is launched by Sri Vidyaranya. He begins it with a 
preliminary definition and takes it up higher and higher in the rest of this section. 

 This change in one’s conscious awareness can takes place as soon as all three 
conditions are satisfied. This can take place at any time during one’s life. For argument’s 
sake, Vidyaranyaji here puts forward the case of it happening even at the last moment of 
one’s earthly life – just before death. This is an extreme case quoted to illustrate the point. 

The point that is being stressed is that it does not matter when illumination takes 
place. When it takes place, the state attained does not require any time after it to stabilise 
the experience. The state is complete in itself. Nothing further is needed to establish it. 

In other words, one who attains it say 10 years before he dies is not at any 
advantage compared to one who attains it at the last moment of his life. This is one point 
that arises. 

Another way of seeing this line is this: If one can attain such a state at the very end 
of his life and obtain immortality as a result of it, then what to speak of the person who 
attains it at an early age in life! Examples of such cases are not lacking. We have Sukacharya, 
the son of Rishi Vyasa, in the Bhagavad Purana. Even Sri Shankaracharya himself was still a 
teenager when he got the experience of Oneness. Such sages can do momentous work in 
this world as they have so much “Free-time” in their hands! 

 

The Fruit of Jnana (Knowledge) 

4 Firmness in this knowledge of the Self brings with it a Phala or fruit. It is routine in 
scriptures to always mention what the fruit of any attainment is. This acts as an 
encouragement as well as a confirmation of the attainment. 

In the Pada concerned, the fruit of being firmly rooted in Jnana is  JIVANMUKTI. That 
is, Knowledge of the Self brings with it “freedom from one’s sense of individuality”. That is 
the first offshoot of fruit that one obtains from Knowledge of the Self. 

Thereafter, other secondary fruits also appear and are described in the scriptures. 
For instance, arising from becoming a Jivanmukta is the fruit of Apunaraah Vritti, the 
concept of not returning to an embodiment in this wheel of Samsara ever again. That is, the 
attainment of Jivanmukti results in no further rebirth for the Jiva. This means the end of the 
existence of the Jiva, an individual, ephemeral entity. Jiva is seen to be only an effect of 
Maya, and as an effect of Maya it has an end when knowledge dawns. 

Nirvaanam: This term has great significance in the context it is used here. It literally 
means “gets extinguished” or blown out as does a fire by a strong gust of air. This refers 
indirectly to the Apunaraah Vritti just mentioned. It signifies the extinguishing of Samsaric 
life for the Jiva. 

Ricchhati: This has the same meaning as Gacchhati in v 2.71, and thus neatly ties the 
two Geeta verses together as one topic. It also equates the attainment of Brahman (v 2.72) 
with the attainment of Supreme Peace (v 2.71). There is no difference between these two 
attainments. 

Finally, Sri Vidyaranya, having referred to the “Last Moment” as the ‘moment of 
death’, seems to be unsatisfied with such an earthly reference point for a state that far 
exceeds anything earthly. In the next verse he defines another “last moment”. 
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Verse 104:  “Last Moment” – The End of Ignorance 
 

xÉS²æiÉåÅlÉ×iÉå ²æiÉå , rÉSlrÉÉålrÉæYrÉuÉÏ¤ÉhÉqÉç |  

iÉxrÉÉliÉMüÉsÉxiÉ°åS , oÉÑÎ®UåuÉ lÉ cÉåiÉUÈ    ||2.104||   
 

5 sad advaite anrite dvaite The truth of Non-duality and the falsity of Duality – 

6 yad anyonya aikya veekshanam; perception of their mutual identity (is Ignorance).  

7 
tasya antakaalah  

   tad bheda-buddhih  

The “last moment”  of such (ignorant) perception is 

   when they are intellectually seen to be different, 

8 eva na cha itarah.  and no “other” is seen (i.e. only Non-duality is seen). 
 

Acharyaji began the discussion of this verse by considering a simile: 
 

 

SIMILE OF SWITCHING OFF A FAN 
 

The switching off of a ceiling fan excellently illustrates two significant moments in 
the life of a Jivanmukta:  

A. THE FIRST MOMENT:  This is the moment when the fan is just switched off.  At 
this moment, the supply of electricity to the fan is cut off, that is all that is seen happening. 
It is compared to the moment of realisation, when a Sadhaka just attains enlightenment. 
Karma is the electricity that enables all our actions to take place. The cutting off of 
electricity may thus be compared to the burning out or anullment of all Sanchita Karma.    

B. THE SECOND MOMENT: However, the fan still keeps running due to the 
momentum it had gathered. Its turning gradually reduces until the circling of the fan comes 
to a dead stop. The continuation of the fan represents the Prarabdha Karma. Whatever 
force of momentum has been built up has to play itself out in the life of the enlightened 
sage. Even he has no control over that. When finally the fan comes to a standstill, this 
represents the actual moment of death when the physical body drops. 

In this verse, the definition of “last moment” is taken as being the moment of 
realisation. In the previous verse, the “last moment” was taken as being the moment of 
death. Philosophically, the reference to moment of realisation is more accurate. What 
happens after the “switching off” of the electricity is of no significance to the Jivanmukta. 
He has risen beyond the play of Karma and is unaffected by it. Also, the moment of 
realisation is the moment when the sage moves out of Relative Reality (Vyavaharika Satta) 
and into the Absolute Reality (Paramarthika Satta). This is a moment of enormous spiritual 
significance. It is the moment all spiritual seekers are waiting for. 

 

 

With the above background, the verse meaning can be understood very clearly: 

5 Two things are considered here. The first is the actual Sat or the truth of Non-
Duality. The second is the falsity of Duality or the world. 

6 Usually, in the state of ignorance, we equate these two. We are not able to 
differentiate between them. We mistake the Duality of the world to be the Reality. This is 
the problem we have created for ourselves, by our own wrong notions. 
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7 Antakaalah: When a person attains illumination, that moment is the moment 
when ignorance comes to an end in his life. Hence it is the true “last moment” from a 
philosophical angle. It is the last moment for ignorance in the person’s intellect. Everything 
is happening in the human intellect. That is where ignorance is said to reside. 

Bheda-Buddhih: That which triggers the great event of illumination is the clarity with 
which the two things referred to above are clearly seen to be differentiated from each 
other. Non-duality is seen as the Truth, and Duality is seen as Falsity or Unreality. The true 
nature of both are seen clearly in the intellect. 

8 The differentiation is very thorough. With respect to the Non-duality, no “other” 
thing is seen to exist. The realm of Duality, the unreality, is seen to be false when Reality is 
removed from it. 

We thus have the clearest possible insight into what constitutes the actual moment 
of enlightenment in spirituality. Everything rests in the intellect. That is where 
enlightenment happens. It is a function of the intellect to hold the firm conviction that Truth 
alone exists; and that Unreality has no existence whatsover. 

 

 

Verse 105:  “Last Moment” – Common Meaning 
 

rÉ²ÉliÉMüÉsÉÈ mÉëÉhÉxrÉ , ÌuÉrÉÉåaÉÉåÅxiÉÑ mÉëÍxÉÎ®iÉÈ |  

iÉÎxqÉlÉç MüÉsÉåÅÌmÉ lÉ pÉëÉliÉåUç- , aÉiÉÉrÉÉÈ mÉÑlÉUÉaÉqÉÈ   ||2.105||   
 

9 yad  vaa antakaalah praanasya Let the expression “last moment” mean “at the  

10 viyogah  astu prasiddhitah; end of one’s life” – this is the common parlance. 

11 tasmin kaale api na bhraanteh Even at that time, if the illusion is gone, 

12 gataayaah punah aagamah. there is no longer any return to this Samsaara. 
 

Having examined both possibilities of the “last moment”, Vidyaranya now opts for 
the former definition of regarding it to be the moment of death.  

9-10 The reason for doing this is because the common man will always relate the 
“last moment” to death and not to the moment when ignorance ends. This is because he 
cannot “see” the latter moment, whereas death is something which he can see taking place 
before his very eyes. He can fix a time to the occurrence of death, but not to illumination. So 
purely from a relative standpoint, due weight is given to the first definition. 

11-12 The justification to choose death as the last moment lies in the fact that that is 
the “last moment” of embodied existence for a sage. As far as the common person is 
concerned, he is more interested to know whether the soul will return in another body, not 
so much whether ignorance is removed or not. 

Since interest in rebirth is so widespread among common people, it is reasonable to 
consider death as the “last moment”. For a liberated being, when his body drops, it will be 
his last “death”. There is no return to Samsara for such a sage. 

In this way, Sri Vidyaranyaji reconciles the selection of either moment as the “last 
moment”: the moment of death can be chosen from the layman’s viewpoint, and the 
moment of realisation can be chosen from the philosopher’s viewpoint. 
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Verse 106:  Circumstances at Death are Immaterial 
 

lÉÏUÉåaÉ EmÉÌuÉ¹Éå uÉÉ , ÂahÉÉå uÉÉ ÌuÉsÉÑPûlÉç pÉÑÌuÉ |  

qÉÔÍNïûiÉÉå uÉÉ irÉeÉiuÉåwÉ , mÉëÉhÉÉlÉç pÉëÉÎliÉlÉï xÉuÉïjÉÉ   ||2.106||   
 

13 neeroga upavishtah vaa i) Free from disease, and enjoying good meditation;   

14 rugnah vaa viluthan bhuvi; ii) or in illness, and roaming all over the world; 

15 
moorchhitah vaa  
   tyajat vesha praanaan; 

iii) or remaining in a coma; whatever may be 
    the circumstance prior to giving up his life; 

16 bhraantih na sarvathaa. one free from delusion is unaffected by any of these. 
 

The common man’s viewpoint of recognising the moment of death was given due 
weight and preference in the above verse. Not so, however, his recognition of the 
circumstances leading to that death. Here in this verse, Sri Vidyaranyaji makes no 
compromise on the matter the circumstances that may be the cause of death. 

 

Some Common Circumstances of Death 

13-15 Five cases are considered regarding the circumstances of death: 

i) The state of freedom from disease, or ii) the state of disease; 

iii) The state of remaining fixed to one place, or iv) roaming about all over the world, 
i.e. globe-trotting, as it were, in an effort to spread the knowledge of God to the world; 

v) whether actually dead or being as good as dead, in a state of coma. 

Death may come while one is in any of these five circumstances.  

16 To a sage who is liberated from Avidya or Ignorance or Delusion, it makes no 
difference what the circumstances are. He remains unaffected by them, i.e. he continues to 
remain in the full awareness that he is nothing less than the Supreme Consciousness Itself. 
He is so firmly rooted in this Consciousness, that he is ‘unconscious’ of being in any other 
circumstance! 

To the sage, Death is a phenomenon of the Karana-Karya Sanghat, the assemblage 
of body and mind. Since he has transcended all bodily and mental states, he is not affected 
by whatever state these may be in at the time of death. In fact, ever since the dawn of true 
Knowledge – which is the same as the dusk of ignorance or delusion – the sage is in this 
state of equipoise, unconcerned with any circumstances pertaining to his death. 

In other words, let people choose death as the “last moment” since they know no 
better. As far as the sage is concerned, the end of ignorance is certainly his “last moment”. 
He becomes unaffected by any circumstances that arise after this moment. 

And there the matter is resolved. Each one has to be contented with his selection of 
the “last moment” in the light of his own state of consciousness. Sri Vidyaranyaji has no 
problem with either definition as both are true from their respective experiences. 

 

 

***** 
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CONCLUDING THE TEXT 
(Verses 107-109) 

 

THE FRONTIERS OF KNOWLEDGE are now examined in close detail. In this absorbing 
discussion, the Chapter as well as the entire text is brought to a grand finale.  

A possible doubt arises from the previous verse. It has been said there that the 
circumstances of death do not matter to a Jnani, since he is always in remembrance of 
Brahman. In the first four circumstances given one can understand that the knowledge of 
Brahman can continue – i.e. in the case of health or illness, or whether in silent 
contemplation or moving about actively in the world.  

However, the last item, Moorchhitah Vaa, being in a coma, is where a doubt may 
arise. Can one remember Brahman even when one is in a coma? This question is now 
answered – and the answer is Yes, he can!  In the process of explaining this answer, we shall 
discover some unusual insights about what knowledge actually is. 

 

Verse 107:  Recollection of Knowledge of Brahman 
 

ÌSlÉå ÌSlÉå xuÉmlÉxÉÑmiÉrÉÉåUç- , AkÉÏiÉå ÌuÉxqÉ×iÉåÅmrÉrÉqÉç |  

mÉUå±ÑlÉÉïlÉkÉÏiÉÈ xrÉÉiÉç- , iÉ²Ì²±É lÉ lÉzrÉÌiÉ   ||2.107||   
 

1 dine dine svapna suptayoh Just as daily in dream and deep sleep states 

2 adheete vismrite api ayam; one’s knowledge is forgotten,   

3 paredyuh na anadheetah syaat but none of it is found to be lost upon awakening,  

4 tatvat vidyaa na nashyati. so too, one’s memory of the Truth is never lost. 
 

Knowledge in Dream & Deep Sleep 

1-2 In dream and deep sleep states, it is the common experience of all that 
knowledge appears to recede into some inaccessible corner of one’s mind. One is totally 
unaware of all one’s knowledge in these two states. There are no conscious thoughts arising 
in these states. The mind is unavailable. What happens to all our knowledge? 

3 On awakening from dream or deep sleep, all the knowledge returns intact. Nothing 
is lost. We simply continue living, with all our knowledge still fully intact.  

The same is the case after a coma. A coma occurs when a person’s brain gets injured. 
Certain functions of the brain are not available to us. A person could be in a coma for a very 
long time; it could be many days or even many months. What happens to his knowledge? 
When he comes out of the coma, he finds that all his knowledge returns to him as before. 
Again, nothing is lost. It is as though the person has got up from a very long sleep! 

This gives us a clue about the nature of knowledge. What do these facts prove? It is 
worth probing them deeply. Acharyaji probed the mystery of knowledge and opened up the 
discussion. We taken to some rare insights on Knowledge, presented in the box below. 

It proves that knowledge is something deeper than thought. We see that knowledge 
persists in some unknown manner even when there are no thoughts in the mind. So 
knowledge cannot be an assemblage of thoughts. Knowledge must be independent of 
thought. It is something subtler than thought. 
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INSIGHTS INTO THE FRONTIERS OF KNOWLEDGE 
 

THOUGHT, AT BEST, is the superficial presence of knowledge. Consider 3 examples: 

1. Knowledge of Gender: A man knows he is a man; and a woman knows she is a 
woman. Is this knowledge just a thought or is it something more? Does a man refuse to cook 
for the reason that, if he does, he may forget that he is a man? Similarly, does a woman 
refuse to attend to the car repair for the reason that she may forget that she is a woman? 
No, the knowledge of one’s gender is independent of one’s work functions.  

2. Knowledge of One’s Name: Consider our name. Is our name just a thought? If 
someone calls our name while we are in deep sleep, we will awake and ask, “Did someone 
call me?” Our name seems to be etched in a place where thought cannot reach. We can 
thus deduce that knowledge and thought are not the same. 

3. An Amnesia Patient: There is a disease called Amnesia, also known as Alzeimer’s, 
which results in gradually increasing forgetfulness. It is a brain disease, which causes 
malfunction of the brain. A patient is unable to remember even his near and dear ones. He 
may also lose his hold on language as a result of this disease. Yet, even in this condition, his 
knowledge remains completely intact! If he could be cured, Vedanta predicts that the same 
would apply as for the one who comes out of a coma. 

 

Ordinary Knowledge & Spiritual Knowledge 

What does this indicate? It tells us that the brain is only a medium for the expression 
of knowledge. The knowledge, however, is always there; it is not a product of the brain. 

Ordinary knowledge we know is mind-based, whereas spiritual knowledge is soul-
based. This leads us to an interesting observation: if ordinary knowledge is unaffected by 
the availability or non-availability of the mind and can persist even after a coma, deep sleep 
or amnesia – then what to speak of spiritual knowledge! 

Knowledge of Brahman has no connection to the mind. It does not depend on the 
mind to express itself, even if the mind is available. The brain, too, is not required, even if it 
is functioning normally. Hence, it faces no threat at all under conditions of the mind such as 
sleep, coma or amnesia!  

Mind and brain are “unreal” by nature. Knowledge of Brahman can only be revealed 
when both these “unreal” creations are dropped by intellectual discrimination. To a Jnani, 
there is no mind, senses or intellect. He regards them as mere instruments through which 
he relates to the world. He remains firm in the conviction that they are unreal. 

 

Knowledge is WISDOM – A Stage in Evolution 

We are rapidly arriving at a new assessment of knowledge. It is not something 
constructed by thoughts. We are getting a glimpse of it more in its nature of Wisdom. It is 
an evolutionary stage of one’s being, quite independent of thought. That Wisdom is always 
present in us. It is the springboard of all our thoughts and actions. It is whom we are. 

Wisdom can change; it has to change – with every experience in life it changes. As 
we arrive at a greater insight, our wisdom gets projected further. The process goes on until 
we come to the “ultimate insight” which brings us to Perfection or Enlightenment. At this 
point, Wisdom reaches its highest possible level, its Ultimate Frontier! 
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The Jnani’s Last Thought 

Yaante matih, saa gatih. 
Meaning: “The last thought determines where he goes.” 

4 People are very curious to know about the Jnani’s state of mind. In particular, they 
want to know what his last thought would be before death. How sure can the Jnani be, 
according to them, that his last thought would be Brahman so that he does not take rebirth 
ever again? Such are the questions that persist from a worldly perspective. For this reason, 
Acharyaji called this verse a “Doorjana Tooshyan” – something that is said just to satisfy the 
persistent worldly-minded questioner. Since he keeps troubling the Jnani with such 
questions, he is given this answer in relative terms just to satisfy his mind!   

At the ‘moment of realisation’, the Jnani is totally identified with Brahman. He is 
Brahman, in every sense. There is now no question of trying to remember Brahman and 
make it his last thought before death, in order to merge in Brahman. It is emphatically said 
in this verse that the Jnani never loses his memory of Brahman, whatever his circumstances.  

To understand this we just need to remind ourselves that we can forget anything in 
our mind, but we can never forget “I am”. One’s existence is never doubted even for a 
moment. The question is found to trouble only the questioner, not the Jnani. 

 
 
 

 

THE GROWTH OF KNOWLEDGE 
 

UNTIL KNOWLEDGE REACHES its final state of completeness, it has to be regarded 

only as “interim knowledge”. We have also said that knowledge cannot be destroyed, but it 
can be changed to a better knowledge. This is the subject of the next verse. 

Pramanas: Vedanta accepts six “means of knowledge”, viz., Pratyaksha, Anumana, 
Upamana, Arthapatti, Anupalabdhi and Shabda. There are other schools where fewer 
Pramanas are used. In Saankhya philosophy, only Pratyaksha, Anumana and Shabda are 
considered as Pramanas. In Nyaya Philosophy, Upamana is included as a fourth Pramana. 
These differences are not very significant, since whatever is not taken as a Pramana is 
considered to be included in the ones that are. 

Example of Rod in Water: A rod is placed in a beaker of water. The portion 
immersed in water appears ‘bent’ with respect to the portion above water. This is under 
Pratyaksha Pramana. When further scientific knowledge is obtained and Anumana Pramana 
is brought in, then it is understood that the bend is due to the law of refraction in water. 
The old knowledge of a bent rod gets changed, superceded, sublated or ‘destroyed’ in the 
light of the new knowledge of the law of refraction.  

The six Pramanas of Vedanta are placed in sequence from the lowest rating to the 
highest rating. The key point to note is that knowledge obtained from a lower Pramana is, so 
to say, destroyed or changed when a higher Pramana is brought into play. When knowledge 
ties up or synchronises with the highest Pramana (Shabda or Shruti), then it reaches its final 
state of completeness. That is the ultimate knowledge. Thereafter, that knowledge does not 
change any more. This is what we earlier called the “Ultimate Frontier”. 

With this background, we are ready to move on into the next verse.  
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Verse 108:  The Evolution of Knowledge 
 

mÉëqÉÉhÉÉåimÉÉÌSiÉÉ ÌuÉ±É  , mÉëqÉÉhÉÇ mÉëoÉsÉÇ ÌuÉlÉÉ |  

lÉ lÉzrÉÌiÉ lÉ uÉåSÉliÉÉiÉç- , mÉëoÉsÉÇ qÉÉlÉqÉÏ¤rÉiÉå   ||2.108||   
 

5 pramaana utpaaditaa vidyaa  Knowledge that originates from the proper means, 

6 pramaanam prabalam vinaa; unless it is invalidated by another stronger means, 

7 na nashyati na vedaantaat is never destroyed. Than the Vedas, there are no 

8 prabalam maanam eekshyate. other means that are considered to be stronger. 
 

5 In ignorance a rope may be mistaken for a snake. However, when knowledge is 
corrected by using Pramana, “the proper means”, the rope can never be taken as a snake, 
not even by mistake. The snake that never was, gets “destroyed”. The knowledge of the 
rope gets updated or upgraded.  

 

Placing Pramanas in Order of Validity 

2 Prabala: “stronger”. The key question that arises is: “What determines the Order 
of the Pramanas?” Different answers to this question gives rise to different philosophies. 

In Nyaaya, Pratyaksha (confirmation through senses) is given the pride of place 
among the Pramanas. In Saankhya, that place goes to Anumana (confirmation through 
reasoning); in Vedanta alone does Shabda Pramana get placed at the very top of the order. 
What the Vedas say is beyond question in Vedanta. Why is this so? 

Each Pramana is applicable only to obtaining a particular type of information. If we 
need to know the time, it would be silly to turn the pages of the Vedas to find it; we would 
need to look at the dials of a clock. If we want to know whether a rod is really bent, we need 
to turn to Anumana and examine the scientific laws governing the refraction of light. In the 
same way, if we want to know about the Supreme Reality, which is not accessible by any 
other means, we have to go to the Vedas and see what She says on the subject. That is an 
authoratative text on the subject. 

Thus the prioritisation of the Pramanas is dependent on our basic philosophy of life. 
 

The Updating or Upgrading of Knowledge 

3 Two similar words may be used for this updating of knowledge. One is Baadha, 
meaning “sublation”; the other is Naasha, meaning “destruction”. Both, in their own way, 
carry a truth in them. Sublation carries with it a sense of updating the previous knowledge; 
whereas Destruction carries with it a sense of removal of falsity of the previous knowledge. 

The updating is possible only when a higher order Pramana is used to investigate 
one’s current knowledge. If the earth being flat is not a problem to us, we are quite happy 
and comfortable in our ignorance to let it be so. It makes no difference to our lives. 
However, if we are adventurous and seek to explore the world, then it becomes important 
for us to verify this conclusion.  

We observe certain things which create a doubt in our mind about the earth’s 
flatness. We see the stars moving in a fixed orbit in the night sky. We see the sun rise and 
set and begin to investigate the reason. We see a ship disappear into the horizon. By such 
clues, we apply mathematical calculations and prove that the earth is actually a sphere. 
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To prove it beyond all doubt, an astronaut sees the earth as a sphere from out of 
space. That makes the proof Pratyaksha, and acceptable to our senses. 

4 When we cannot perfect our knowledge any further, we arrive at the most 
complete state of our knowledge. Scientific truths and laws are verified by experiments in 
the laboratory. Spiritual truths are verified by checking out our spiritual insights against 
what the scriptures say about the Reality. 

Verification of knowledge plays a vital part in the growth of Knowledge. Nothing is to 
be accepted without verification using the proper means related to it. Sri Vidyaranya thus 
places the quest for spiritual realisation on the same pedestal as the quest for scientific 
discovery. In doing so, he cuts out the risk we run of deluding ourselves about our own 
spiritual attainments. 

This verification is so important, that the final verse of this text is devoted entirely to 
it. Only when we approach our study with such scientific rigour, can we be certain of the 
conclusions we draw from our quest.  

 

 

Verse 109:  Overall Summary of Text 
 

iÉxqÉÉ²åSÉliÉxÉÇÍxÉÎ®Ç , xÉS²æiÉÇ lÉ oÉÉkrÉiÉå |  

AliÉMüÉsÉåÅmrÉiÉÉå pÉÔiÉ- , ÌuÉuÉåMüÉÍ³ÉuÉ×ïÌ¨ÉÈ ÎxjÉiÉÉ   ||2.109||   
 

9 tasmaat vedaanta samsiddhim Therefore, the knowledge established by Vedanta 

10 sat advaitam na baadhyate; of the Non-dual Reality stands ever unfalsifiable. 

11 antakaala api atah bhoota- Even at the “last moment”, if the Elements are thus 

12 vivekaat nirvrittih sthitaa. discriminated as explained, peace and bliss are ensured. 
 

9 Tasmaat: “therefore”. This is quite a standard way of indicating a summary of the 
material ‘above’. That ‘above’ could extend up quite high.  

i) It could mean the topic just covered in the last few verses. In that case, it is the 
concluding line telling us that knowledge of Brahman, when once attained, is 10 Na 
Baadhyate, i.e. it cannot be falsified under any circumstances. 

ii) Coming at the end of the Chapter, it would certainly mean the conclusion of the 
subject matter of the whole chapter, i.e. the topic of the “Frontiers of Self-Knowledge” and 
the discussion of the “last moment”. This also is true in this case. 11 Antakaala, “the last 
moment” is referred to once again in this verse. And the Frontiers is concluded by stating 9 
Vedaanta Samsiddhim, that is, the final state of knowledge is established by the 
declarations of Vedanta, which means the Upanishads. 

iii) The verse also comes at the end of the whole Text, and so the meaning of 
Tasmaat can be extended to include the entire text. The Samasta Pada or compound word 
11-12 Bhoota-Vivekaat, which means “by the discimination of the Elements”, concludes the 
entire text as it is the very subject matter of this text.  

 

The Significance of “Sam” in Samsiddhim 

The prefix Sam has a special meaning here. Vedanta was established as the highest 
authority. The Sam added to Siddhim tells us that this is not to remain just a theoretical 
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exercise but the declaration of Vedanta has to be actually experienced for oneself by living 
this Truth in one’s life. The knowledge of Brahman must become Aparoksha Anubhuti, 
one’s own direct experience of the Truth. Then only can one truly say that the knowledge of 
Brahman has been firmly established. 

In this way, a valuable thought is conveyed in the very last verse. We have taken 
Shabda Pramana as the highest authority to lead our quest. That is indeed very helpful. But 
there is a Pramana higher than even Shabda. It is one’s actual experience of the Self. We 
have not included this as a Pramana, but it is, one may say, the Seventh Pramana, standing 
even higher than the Shabda Pramana. 

When the Self has been directly realised, even Shabda Pramana can drop off. The 
implication of this is that the man of realisation himself stands as a Pramana superior to the 
Shabda Pramana. However, this is not done for two very good reasons: 

i) Firstly, the sage’s direct experience actually confirms the Truth, it does not falsify 
it. This is a very important point to note. In all other cases, the higher Pramana falsifies the 
knowledge of the lower Pramana. 

ii) The second reason is a cultural one. However true it may be that the sage stands 
as a greater monument to the Truth than the scripture, it is part of the Indian spiritual 
tradition that such a fact is never asserted. After all, it was the Shabda Pramana which 
brought the sage to the point of realisation. The sage will always bow his head low before 
Mother Shruti and uphold Her glory. He will never take any credit for himself. 

This, then, is India at its most refined level. It underlines the spirit behind the 
spiritual quest in India – the humility that is captured leaves us spellbound and gaping in 
wonder! Sri Vidyaranya, having brought us methodically to this level of understanding, now 
simply walks away off the stage with astounding humility, claiming nothing to his credit.  

 

 

|| Á iÉiÉç xÉiÉç || 

Om Tat Sat! 
 

***** 
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||Á iÉiÉç xÉiÉç || 

Om Tat Sat 
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PANCHADASI - 02 
Pancha Maha Bhoota Viveka 

by Sri Swami Vidyaranyaji 
 

Split-Sandhee Samskrit Format 
(to Assist Beginners in Identifying the Words) 

 

||  mÉgcÉSzÉÏ Ì²iÉÏrÉÉåÅkrÉÉrÉÈ  || 

||  qÉWûÉpÉÔiÉÌuÉuÉåMüÈ  || 

||  ´ÉÏqÉÌ²±ÉUhrÉxuÉÉÍqÉÌuÉUÍcÉiÉÉ  || 
 

xÉSè A²æiÉÇ ´ÉÑiÉÇ rÉiÉç iÉiÉç , mÉgcÉ pÉÔiÉ ÌuÉuÉåMüiÉÈ |  

oÉÉå®ÒÇ zÉYrÉÇ iÉiÉç-AÉå pÉÔiÉ , mÉgcÉMÇü mÉëÌuÉÌuÉcrÉiÉå     ||2.1||    
 

zÉoS xmÉzÉÉæï ÃmÉ UxÉÉæ , aÉlkÉç-AÉå pÉÔiÉ aÉÑhÉÉ CqÉå |  

LMü Ì² Ì§É cÉiÉÑÈ mÉgcÉ , aÉÑhÉÉ urÉÉåqÉç-AÉ"-ÌSwÉÑ ¢üqÉÉiÉç   ||2.2||   
 

mÉëÌiÉkuÉÌlÉ-Uç ÌuÉrÉcÉç-NûoSè-AÉå , uÉÉrÉÉæ oÉÏxÉÏÌiÉ zÉoSlÉqÉç |  

AlÉÑwhÉç-AÉ-zÉÏiÉ xÉÇxmÉzÉïÈ , uÉ»ûÉæ pÉÑaÉÑ-pÉÑaÉÑ kuÉÌlÉÈ   ||2.3||   
 

EwhÉ xmÉzÉïÈ mÉëpÉÉ ÃmÉÇ , eÉsÉåÇ oÉÑsÉÑ-oÉÑsÉÑ kuÉÌlÉÈ |  

zÉÏiÉ xmÉzÉïÈ zÉÑYsÉ ÃmÉÇ , UxÉç-AÉå qÉÉkÉÑrÉïqÉç DËUiÉÈ    ||2.4||   
 

pÉÔqÉÉæ MüQû-MüQûÉ zÉoSÈ , MüÉÌPûlrÉÇ xmÉzÉïÇ CwrÉiÉå |  

lÉÏsÉç-AÉ"-ÌSMÇü ÍcÉ§É ÃmÉÇ , qÉkÉÑ-Uç AÉqsÉç-"AÉ"-ÌSMçü-AÉå UxÉÈ  ||2.5||   
 

xÉÑUpÉÏiÉU aÉÇkÉÉæ ²Éæ , aÉÑhÉÉÈ xÉqrÉaÉç ÌuÉuÉåÍcÉiÉÉÈ |  

´ÉÉå§ÉÇ iuÉYcÉ¤ÉÑwÉÏ ÎeÉÀûÉ , bÉëÉhÉÇ cÉç-L-ÎlSìrÉ mÉgcÉMüqÉç   ||2.6||   
 

MühÉÉïÌS aÉÉåsÉMüxjÉÇ iÉcÉç- , NûoSè-AÉ"-ÌS aÉëÉWûMÇü ¢üqÉÉiÉç |  

xÉÉæ¤qrÉÉiÉç MüÉrÉïç-AÉ-lÉÑqÉårÉÇ iÉiÉç , mÉëÉrÉç-AÉå kÉÉuÉåSè oÉÌWûUç qÉÑZÉqÉç  ||2.7||   
 

MüSÉÍcÉiÉç ÌmÉÌWûiÉå MühÉåï , ´ÉÔrÉiÉå zÉoS AÉliÉUÈ |  

mÉëÉhÉ-uÉÉrÉÉæ eÉÉPûUç-AÉ-alÉÉæ , eÉsÉmÉÉlÉç-L Å³É pÉ¤ÉhÉå   ||2.8||   
 

urÉerÉliÉå ½ÉliÉUÉÈ xmÉzÉÉï , qÉÏsÉlÉå cÉç-AÉ-liÉUÇ iÉqÉÈ |  

EªÉUå UxÉ aÉlkÉÉæ cÉåiÉç , rÉ¤ÉÉlÉÉqÉç AÉliÉ-Uç AaÉëWûÈ    ||2.9||   
 

mÉgcÉç-AÉå-YirÉç-"AÉ"-SlÉ aÉqÉlÉ , ÌuÉxÉaÉïç-AÉ"-lÉlSMüÉÈ Ì¢ürÉÉÈ | 

M×üÌwÉ uÉÉÍhÉ erÉxÉåuÉÉ±ÉÈ , mÉgcÉ xuÉliÉ-Uç pÉuÉÎliÉ ÌWû    ||2.10||   
 

uÉÉMçü mÉÉÍhÉ mÉÉS mÉÉrÉç-F-mÉxÉç- , -jÉæ-Uç A¤Éæ-xÉç iÉiÉç Ì¢ürÉÉeÉÌlÉÈ |  

qÉÑZÉÉÌS aÉÉsÉ MåüwuÉç-AÉ-xiÉå , iÉiÉç MüqÉåïÎlSìrÉ mÉgcÉMüqÉç   ||2.11||   
 

qÉlÉç-AÉå SzÉç-L-ÎlSìrÉç-AÉ-krÉ¤ÉÇ , ™iÉç mÉ©å aÉÉåsÉMåü ÎxjÉiÉqÉç |  

iÉcÉç-cÉç-AÉ-liÉÈMüUhÉÇ oÉÉ½åwÉÑ , AxuÉÉiÉl§rÉÉSè ÌuÉlÉç-L-ÎlSìrÉæÈ  ||2.12||   
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A¤ÉåwÉç-uÉç AjÉÉï-Uç ÌmÉiÉåwÉç-uÉç LiÉSè , aÉÑhÉ SÉåwÉ ÌuÉcÉÉUMüqÉç |  

xÉ¨uÉÇ UeÉ-xÉç iÉqÉ-zÉç cÉç-AÉ-xrÉ , aÉÑhÉÉ ÌuÉÌ¢ürÉiÉå ÌWû iÉæÈ   ||2.13||   
 

uÉæUÉarÉÇ ¤ÉÉÎliÉ-Uç AÉæSÉrÉïqÉç , CiÉç-rÉç AÉ±É-xÉç xÉ¨uÉ xÉqpÉuÉÉÈ |  

MüÉqÉ ¢üÉåkÉÉæ sÉÉåpÉ rÉ¦ÉÉuÉç , CiÉç-rÉç A±É UeÉxÉç-AÉå-ÎijÉiÉÉÈ   ||2.14||   
 

AÉsÉxrÉÇ pÉëÉÎliÉ iÉlSìÉ±É , ÌuÉMüÉUÉ-xÉç iÉqÉxÉç-AÉå-ÎijÉiÉÉÈ |  

xÉÉÎiuÉMæüÈ mÉÑhrÉ ÌlÉwmÉÌ¨ÉÈ , mÉÉmÉç-AÉå-imÉÌ¨É-zÉç cÉ UÉeÉxÉæÈ   ||2.15||   
 

iÉÉqÉxÉæ-Uç lÉç-AÉå-pÉrÉÇ ÌMüliÉÑ , uÉ×jÉÉrÉÑÈ¤ÉmÉhÉÇ pÉuÉåiÉç |  

A§Éç-AÉ-WÇû mÉëirÉrÉÏ MüiÉåïiÉç-rÉç , LuÉÇ sÉÉåMåü urÉuÉÎxjÉÌiÉÈ   ||2.16||   
 

xmÉ¹ zÉoSè-AÉ"-ÌS rÉÑ£åüwÉÑ , pÉÉæÌiÉMüiuÉqÉç AÌiÉ xTÑüOûqÉç |  

A¤Éç-AÉ"-SÉ-uÉç AÌmÉ iÉcÉç-NûÉx§É , rÉÑÌ£üprÉÉqÉç AuÉkÉÉrÉïiÉÉqÉç  ||2.17||   
 

LMüÉ SzÉåÎlSìrÉæ-Uç rÉÑYirÉÉ , zÉÉx§ÉåhÉç-AÉ-mÉç-rÉç AuÉaÉqrÉiÉå |  

rÉÉuÉiÉç ÌMüÎgcÉSè pÉuÉåSè LiÉSè , CSqÉç zÉoSè-AÉå-ÌSiÉÇ eÉaÉiÉç   ||2.18||   
 

CSÇ xÉuÉïÇ mÉÑUÉ xÉ×¹å-Uç , LMüqÉç LuÉç-AÉ-Ì²iÉÏrÉMüqÉç |  

xÉSè LuÉç-AÉ"-xÉÏlÉç-lÉÉqÉ ÃmÉå , lÉç-AÉ-xiÉÉqÉç CiÉç-rÉç AÉÂhÉå-Uç uÉcÉÈ  ||2.19||   
 

uÉ×¤ÉxrÉ xuÉaÉiÉç-AÉå pÉåSÈ , mÉ§É mÉÑwmÉ TüsÉç-AÉ"-ÌSÍpÉÈ |  

uÉ×¤ÉÉliÉUÉiÉç xÉeÉÉiÉÏrÉç-AÉå , ÌuÉeÉÉiÉÏrÉ-zÉç ÍzÉsÉÉÌSiÉÈ   ||2.20||   
 

iÉjÉÉ xÉ²xiÉÑlÉç-AÉå pÉåS , §ÉrÉÇ mÉëÉmiÉÇ ÌlÉuÉÉrÉïiÉå |  

LåYrÉç-AÉ-uÉkÉÉUhÉ ²æiÉ , mÉëÌiÉwÉåkÉæ-xÉç Ì§ÉÍpÉÈ ¢üqÉÉiÉç    ||2.21||   
 

xÉiÉç-AÉå lÉç-AÉ-uÉrÉuÉÉ-zÉç zÉXçYrÉÉ-xÉç , iÉSè AÇzÉxrÉÉÌlÉ ÃmÉhÉÉiÉç |  

lÉÉqÉ ÃmÉå lÉ iÉxrÉç-AÉÇ-zÉÉæ , iÉrÉÉå-Uç A±ç-AÉ-mÉç-rÉç AlÉÑ°uÉÉiÉç  ||2.22||   
 

lÉÉqÉ ÃmÉç-AÉå-°uÉxrÉç-Lå-uÉ , xÉ×Ì¹iuÉÉiÉç xÉ×Ì¹iÉÈ mÉÑUÉ |  

lÉ iÉrÉÉå-Uç E°uÉ-xÉç iÉxqÉÉlÉç-, ÌlÉUÇzÉÇ xÉSè rÉjÉÉ ÌuÉrÉiÉç   ||2.23||   
 

xÉSè AliÉUÇ xÉeÉÉiÉÏrÉÇ , lÉ uÉæ sÉ¤ÉhrÉ uÉeÉïlÉÉiÉç |  

lÉÉqÉ ÃmÉç-AÉå-mÉÉÍkÉ pÉåSÇ , ÌuÉlÉÉ lÉç-Lå-uÉ xÉiÉç-AÉå ÍpÉSÉ   ||2.24||   
 

ÌuÉeÉÉiÉÏrÉqÉç AxÉiÉç iÉiÉç iÉÑ , lÉ ZÉsÉç-uÉç AxiÉç-D-ÌiÉ aÉqrÉiÉå |  

lÉç-AÉ-xrÉç-AÉ-iÉÈ mÉëÌiÉrÉÉåÌaÉiuÉÇ , ÌuÉeÉÉiÉÏrÉÉSè ÍpÉSÉ MÑüiÉÈû?  ||2.25|| 
 

LMüqÉç LuÉç-AÉ-Ì²iÉÏrÉÇ xÉiÉç , ÍxÉ®qÉç A§É iÉÑ MåücÉlÉ |  

ÌuÉÀûsÉÉ AxÉSè LuÉç-L-SÇ , mÉÑUÉxÉÏSè CiÉç-rÉç AuÉhÉïrÉlÉç   ||2.26||   
 

qÉalÉxrÉç-AÉ"-okÉÉæ rÉjÉç-"AÉ-¤ÉÉÍhÉ , ÌuÉÀûsÉÉÌlÉ iÉjÉç-"AÉ-xrÉ kÉÏÈ |  

AZÉhQèû-Lå-Mü UxÉÇ ´ÉÑiuÉÉ , ÌlÉwmÉëcÉÉUÉ ÌuÉpÉåiÉç-rÉç AiÉÈ   ||2.27||   
 

aÉÉæQûÉcÉÉrÉÉï ÌlÉÌuÉïMüsmÉå , xÉqÉÉkÉÉ-uÉç AlrÉ rÉÉÌaÉlÉÉqÉç |  

xÉÉMüÉU oÉë¼ ÌlÉ¸ÉlÉÉqÉç , AirÉliÉÇ pÉrÉqÉç FÍcÉUå    ||2.28||   
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AxmÉzÉï rÉÉåaÉç-AÉå lÉÉqÉç-Lå-wÉ , SÒSïzÉï-xÉç xÉuÉï rÉÉåÌaÉÍpÉÈ |  

rÉÉåÌaÉlÉç-AÉå ÌoÉprÉÌiÉ Wèû-rÉç AxqÉÉSè , ApÉrÉå pÉrÉ SÍzÉïlÉÈ   ||2.29||   
 

pÉaÉuÉiÉç mÉÔerÉ mÉÉSÉ-zÉç cÉ , zÉÑwMü iÉMïü mÉOÕûlÉç AqÉÔlÉç |  

AÉWÒû-Uç qÉÉkrÉÍqÉMüÉlÉç pÉëÉliÉÉlÉç , AÍcÉlirÉç-L ÅÎxqÉlÉç xÉSÉiqÉÌlÉ  ||2.30||   
 

AlÉÉSØirÉ ´ÉÑÌiÉÇ qÉÉæZrÉÉïSè , CqÉå oÉÉæ®É-xÉç iÉqÉÎxuÉlÉÈ |  

AÉmÉåÌSUå ÌlÉUÉiqÉiuÉqÉç , AlÉÑmÉëÉhÉç-Lå-Mü-cÉ¤ÉÑwÉÈ    ||2.31||   
 

zÉÔlrÉqÉç AÉxÉÏSè CÌiÉ oÉëÔwÉå , xÉSè rÉÉåaÉÇ uÉÉ xÉSÉiqÉiÉÉqÉç |  

zÉÔlrÉxrÉ lÉ iÉÑ iÉSè rÉÑ£üqÉç , EpÉrÉÇ urÉÉWû iÉiuÉiÉÈ    ||2.32||   
 

lÉ rÉÑ£ü-xÉç iÉqÉxÉÉ xÉÔrÉïç-AÉå , lÉç-AÉ-ÌmÉ cÉç-AÉ-xÉÉæ iÉqÉÉåqÉrÉÈ |  

xÉcÉç-NÕûlrÉrÉÉå-Uç ÌuÉUÉåÍkÉiuÉÉcÉç-, NÕûlrÉqÉç AÉxÉÏiÉç MüjÉÇ uÉS   ||2.33||   
 

ÌuÉrÉSè AÉSå-Uç lÉÉqÉ-ÃmÉå , qÉÉrÉrÉÉ xÉÑÌuÉMüÎsmÉiÉå |  

zÉÔlrÉxrÉ lÉÉqÉ-ÃmÉå cÉ  , iÉjÉÉ cÉåeÉç-eÉÏurÉiÉÉÇ ÍcÉUqÉç   ||2.34||   
 

xÉiÉç-AÉå ÅÌmÉ lÉÉqÉ-ÃmÉå ²å , MüÎsmÉiÉå cÉåiÉç iÉSÉ uÉS |  

MÑü§Éç-L-ÌiÉ ÌlÉUÍkÉ¸ÉlÉç-AÉå , lÉ pÉëqÉÈ YuÉÍcÉSè D¤rÉiÉå   ||2.35||   
 

"xÉSè AÉxÉÏSè" CÌiÉ zÉoSÉjÉï , pÉåSå uÉæ aÉÑhrÉqÉÉmÉiÉåiÉç |  

ApÉåSå mÉÑlÉ-Uç EÌ£ü-xÉç xrÉÉlÉç-, qÉ-Lå-uÉÇ sÉÉåMåü iÉjÉç-L ¤ÉhÉÉiÉç  ||2.36||   
 

MüiÉïurÉÇ MÑüÂiÉå  uÉÉYrÉÇ , oÉëÔiÉå kÉÉrÉïxrÉ kÉÉUhÉqÉç |  

CiÉç-rÉç AÉÌS uÉÉxÉlÉÉ ÌuÉ¹Ç , mÉëirÉÉxÉÏiÉç xÉSè CiÉç-D"-UhÉqÉç   ||2.37||   
 

MüÉsÉÉpÉÉuÉå mÉÑUç-L-iÉç-rÉç EÌ£üÈ , MüÉsÉ uÉÉxÉlÉrÉÉ rÉÑiÉqÉç |  

ÍzÉwrÉÇ mÉëirÉåuÉ iÉålÉç-AÉ-§É , Ì²iÉÏrÉÇ lÉ ÌWû zÉÇYrÉiÉå    ||2.38||   
 

cÉÉå±Ç uÉÉ mÉËUWûÉUç-AÉå uÉÉ , Ì¢ürÉiÉÉÇ ²æiÉ pÉÉwÉrÉÉ |  

A²æiÉ pÉÉwÉrÉÉ cÉÉå±Ç , lÉç-AÉ-ÎxiÉ lÉç-AÉ-ÌmÉ iÉSè E¨ÉUqÉç   ||2.39||   
 

iÉSÉ ÎxiÉÍqÉiÉ aÉqpÉÏUÇ , lÉ iÉåeÉç-AÉå lÉ iÉqÉ-xÉç iÉiÉqÉç |  

AlÉÉZrÉqÉç AlÉÍpÉurÉ£Çü , xÉiÉç ÌMüÎgcÉSè AuÉÍzÉwrÉiÉå    ||2.40||   
 

lÉlÉÑ pÉÔqÉç-rÉç AÉÌSMÇü qÉÉ pÉÔÈ , mÉUqÉÉhÉç-uÉç AliÉ lÉÉzÉiÉÈ |  

MüjÉ iÉå ÌuÉrÉiÉç-AÉå ÅxÉ¨uÉÇ , oÉÑÎ®qÉç AÉUÉåWûiÉç-D-ÌiÉ cÉåiÉç   ||2.41||   
 

AlrÉliÉÇ ÌlÉeÉïaÉSè urÉÉåqÉ , rÉjÉÉ iÉå  oÉÑÎ®qÉç AÉÍ´ÉiÉqÉç |  

iÉjÉ-Lå-uÉ xÉlÉç-ÌlÉUÉMüÉzÉÇ , MÑüiÉç-AÉå lÉç-AÉ"-´ÉrÉiÉå qÉÌiÉqÉç  ||2.42||   
 

ÌlÉeÉïaÉSè urÉÉåqÉ SØ¹Ç cÉåiÉç , mÉëMüÉzÉ iÉqÉxÉÏ ÌuÉlÉÉ |  

YuÉ SØ¹Ç ÌMügcÉ iÉå mÉ¤Éå , lÉ mÉëirÉ¤ÉÇ ÌuÉrÉiÉç ZÉsÉÑ    ||2.43||   
 

iÉSè uÉxiÉÑ zÉÑ®liÉç-uÉç AxqÉÉÍpÉ-Uç , ÌlÉÎxcÉ¨Éæ-Uç AlÉÑpÉÔrÉiÉå |  

iÉÔwhÉÏÇ ÎxjÉiÉÉæ lÉ zÉÔlrÉiuÉÇ , zÉÔlrÉ oÉÑ®å-zÉç cÉ uÉeÉïlÉÉiÉç   ||2.44||   
 

xÉSè oÉÑÎ®-Uç AÌmÉ cÉålÉç-lÉç-AÉ-ÎxiÉ , qÉç-"AÉ-xiÉç-uÉç AxrÉ xuÉmÉëpÉiuÉiÉÈ |  
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ÌlÉUç-qÉlÉxMüiuÉ xÉÉÍ¤ÉiuÉÉiÉç , xÉlÉç-qÉÉ§ÉÇ xÉÑaÉqÉÇ lÉ×hÉÉqÉç   ||2.45||   
 

qÉlÉç-AÉå eÉ×qpÉhÉ UÉÌWûirÉå , rÉjÉÉ xÉÉ¤ÉÏ ÌlÉUÉMÑüsÉÈ |  

qÉÉrÉÉ eÉ×qpÉhÉiÉÈ mÉÔuÉïÇ , xÉiÉç iÉjÉ-Lå-uÉ ÌlÉUÉMÑüsÉqÉç    ||2.46||   
 

ÌlÉxiÉiuÉÉ MüÉrÉï aÉqrÉÉxrÉ , zÉÌ£ü-Uç qÉÉrÉç-"AÉ-ÎalÉ zÉÌ£üuÉiÉç |  

lÉ ÌWû zÉÌ£üÈ YuÉÍcÉiÉç Mæü-zÉç ÍcÉSè , oÉÑkrÉiÉå MüÉrÉïiÉÈ mÉÑUÉ   ||2.47||   
 

lÉ xÉSè uÉxiÉÑ xÉiÉÈ zÉÌ£ü-Uç , lÉ ÌWû uÉ»åûÈ  xuÉ-zÉÌ£üiÉÉ |  

xÉSè ÌuÉsÉ¤ÉhÉiÉÉrÉÉÇ iÉÑ , zÉ£åüÈ ÌMÇü iÉ¨uÉ qÉÑcrÉiÉÉqÉç    ||2.48||   
 

zÉÔlrÉiuÉqÉç CÌiÉ cÉåcÉç-NÕûlrÉÇ , qÉÉrÉÉ MüÉrÉïqÉç CiÉç-D"-ËUiÉqÉç |  

lÉ zÉÔlrÉÇ lÉç-AÉ-ÌmÉ xÉSè rÉÉSè SØMçü , iÉÉSè ÌSìMçü iÉ¨uÉqÉç CWèû-L-wrÉiÉÉqÉç ||2.49||   
 

lÉç-AÉ-xÉSè AÉxÉÏ³Éç-AÉå xÉSè AÉxÉÏiÉç , iÉSÉlÉÏÇ ÌMÇü iÉç-uÉç ApÉÔiÉç iÉqÉÈ |  

xÉSè rÉÉåaÉÉiÉç iÉqÉxÉÈ xÉ¨uÉÇ , lÉ xuÉiÉ-xÉç iÉlÉç-ÌlÉwÉåkÉlÉÉiÉç   ||2.50||   
 

AiÉ LuÉ Ì²iÉÏrÉiuÉÇ , zÉÔlrÉuÉlÉç-lÉ ÌWû aÉhrÉiÉå |  

lÉ sÉÉåMåü cÉæ§É iÉcÉç-NûYirÉÉåUç , eÉÏÌuÉiÉÇ ÍsÉZrÉiÉå mÉ×jÉMçü   ||2.51||   
 

zÉYirÉÉÍkÉYrÉå eÉÏÌuÉiÉÇ cÉåSè , uÉkÉiÉå iÉ§É uÉ×Î®M×üiÉç |  

lÉ zÉÌ£üÈ ÌMÇü iÉÑ iÉiÉç MüÉrÉ , rÉÑ® M×üwrÉÉÌSMÇü iÉjÉÉ    ||2.52||   
 

xÉuÉïjÉÉ zÉÌ£ü qÉÉ§ÉxrÉ , lÉ mÉ×jÉaÉç aÉhÉlÉÉ YuÉÍcÉiÉç |  

zÉÌ£ü MüÉrÉïÇ iÉÑ lÉç-L-uÉç-AÉ-ÎxiÉ , Ì²iÉÏrÉÇ zÉÇYrÉiÉå MüjÉqÉç   ||2.53||   
 

lÉ M×üixlÉ oÉë¼ç-AÉ"-uÉ×Ì¨ÉÈ xÉÉ , zÉÌ£üÈ ÌMÇü iÉç-uÉç LMü SåzÉ pÉÉMçü |  

bÉOû zÉÌ£ü-Uç rÉjÉÉ pÉÔqÉÉæ , ÎxlÉakÉ qÉ×±åuÉ uÉiÉïiÉå    ||2.54||   
 

mÉÉSè-AÉå ÅxrÉ xÉuÉÉï pÉÔiÉÉÌlÉ , Ì§ÉmÉÉSè AÎxiÉ xuÉrÉÇ mÉëpÉÈ |  

CiÉç-rÉç LMü SåzÉ uÉ×Ì¨ÉiuÉÇ , qÉÉrÉÉrÉÉÇ uÉSÌiÉ ´ÉÑÌiÉÈ    ||2.55||   
 

ÌuÉ¹prÉç-AÉ-WûqÉç CSÇ M×üixlÉqÉç , LMçü-AÉÇ-zÉålÉ ÎxjÉiÉç-AÉå eÉaÉiÉç |  

CÌiÉ M×üwhÉç-AÉå ÅeÉÑïlÉÉrÉç-AÉ"-Wû , eÉaÉiÉç AxiÉç-uÉç LMü SåzÉiÉÉqÉç  ||2.56||   
 

xÉ pÉÔÍqÉÇ ÌuÉµÉiÉç-AÉå uÉ×iuÉÉ- , ÅirÉÌiÉ¸Sè SzÉç-AÉ-…¡ÓûsÉqÉç |  

ÌuÉMüÉUç-AÉ"-uÉÌiÉï cÉç-AÉ-§Éç-AÉ-ÎxiÉ , ´ÉÑÌiÉ xÉÔ§É M×üiÉÉå-Uç uÉcÉÈ  ||2.57||   
 

ÌlÉUÇzÉç-L ÅmÉç-rÉç AÇzÉqÉç AÉUÉåmrÉ , M×üixlÉç-L ÅÇzÉå uÉåÌiÉ mÉ×cNûiÉÈ |  

iÉSè pÉÉwÉrÉç-AÉå-¨ÉUÇ oÉëÔiÉå , ´ÉÑÌiÉÈ ´ÉÉåiÉ×-ÌWûiÉæÌwÉhÉÏ    ||2.58||   
 

xÉiÉç iÉ¨uÉqÉç AÉÍ´ÉiÉÉ zÉÌ£üÈ , MüsmÉrÉåiÉç xÉÌiÉ ÌuÉÌ¢ürÉÉÈ |  

uÉhÉÉï ÍpÉÌ¨ÉaÉiÉÉ ÍpÉ¨ÉÉæ , ÍcÉ§ÉÇ lÉÉlÉÉÌuÉkÉÇ iÉjÉÉ    ||2.59||   
 

AÉ±Éæ ÌuÉMüÉU AÉMüÉzÉÈ , xÉç-AÉå ÅuÉMüÉzÉ xuÉÃmÉuÉÉlÉç |  

AÉMüÉzÉç-"AÉ-xiÉç-D-ÌiÉ xÉiÉç iÉ¨uÉqÉç , AÉMüÉzÉç-L ÅmÉç-rÉç AlÉÑaÉcNûÌiÉ ||2.60||   
 

LMü xuÉpÉÉuÉÇ xÉiÉç iÉ¨uÉqÉç , AÉMüÉzÉç-AÉå Ì² xuÉpÉÉuÉMüÈ |  

lÉç-AÉ-uÉMüÉzÉÈ xÉÌiÉ urÉÉåÎqlÉ , xÉ cÉwÉç-AÉå ÅÌmÉ ²rÉÇ ÎxjÉiÉqÉç  ||2.61||   
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rÉSè uÉÉ mÉëÌiÉkuÉÌlÉ-Uç urÉÉåqlÉç-AÉå , aÉÑhÉç-AÉå lÉç-AÉ-xÉÉæ xÉiÉç D¤rÉiÉå |   

urÉÉåÎqlÉ ²Éæ xÉSè kuÉlÉÏ iÉålÉ , xÉSè LMÇü Ì²-aÉÑhÉÇ ÌuÉrÉiÉç   ||2.62||   
 

rÉÉ zÉÌ£üÈ MüsmÉrÉåSè urÉÉåqÉ , xÉÉ xÉSè urÉÉåqlÉÉå-Uç AÍpÉ³ÉiÉÉqÉç |  

AÉmÉç-AÉ-± kÉqÉï kÉÍqÉïiuÉÇ , urÉirÉrÉålÉç-AÉ-uÉMüsmÉrÉåiÉç   ||2.63||   
 

xÉiÉç-AÉå urÉÉåqÉiuÉqÉç AÉmÉ³ÉÇ , urÉÉåqlÉÈ xÉ¨ÉÉÇ iÉÑ sÉÉæÌMüMüÉÈ |  

iÉÉÌMïüMüÉ-zÉç cÉç-AÉ-uÉaÉcNûÎliÉ , qÉÉrÉÉrÉÉ-EÍcÉiÉÇ ÌWû iÉiÉç   ||2.64||   
 

rÉSè rÉjÉÉ uÉiÉïiÉå iÉxrÉ , iÉjÉÉiuÉÇ pÉÉÌiÉ qÉÉlÉiÉÈ |  

AlrÉjÉÉiuÉÇ pÉëqÉåhÉåÌiÉ , lrÉÉrÉç-AÉå ÅrÉÇ xÉÉuÉï sÉÉæÌMüMüÈ   ||2.65||   
 

LuÉÇ ´ÉÑÌiÉ ÌuÉcÉÉUÉiÉç mÉëÉaÉç , rÉjÉÉ rÉSè uÉxiÉÑ pÉÉxÉiÉå |  

ÌuÉcÉÉUåhÉ ÌuÉmÉrÉåïÌiÉ , iÉiÉ-xÉç iÉcÉç-ÍcÉlirÉiÉÉÇ ÌuÉrÉiÉç    ||2.66||   
 

ÍpÉ³Éå ÌuÉrÉiÉç xÉiÉÏ zÉoS , pÉåSÉSè oÉÑ®å-zÉç cÉ pÉåSiÉÈ |  

uÉÉrÉç-uÉç AÉÌSwÉç-uÉç AlÉÑuÉ×¨ÉÇ xÉlÉç- , lÉ iÉÑ urÉÉåqÉç-L-ÌiÉ pÉåS kÉÏÈ  ||2.67||   
 

xÉSè uÉxiÉç-uÉç AÍkÉMü uÉ×Ì¨ÉiuÉÉSè , kÉÍqÉï urÉÉåqlÉxiÉÑ kÉqÉïiÉÉ |  

ÍkÉrÉÉ xÉiÉÈ mÉ×jÉMçü MüÉUå , oÉëÔÌWû urÉÉåqÉ ÌMüqÉç AÉiqÉMüqÉç ?   ||2.68||   
 

AuÉMüÉzÉç-AÉ"-iqÉMÇü iÉcÉç-cÉåSè , AxÉiÉç iÉSè CÌiÉ ÍcÉlirÉiÉÉqÉç |  

ÍpÉ³ÉÇ xÉiÉç-AÉå ÅxÉcÉç-cÉ lÉç-L-ÌiÉ , uÉÍ¤É cÉåSè urÉÉWûÌiÉ-xÉç iÉuÉ  ||2.69||   
 

pÉÉiÉç-D-ÌiÉ cÉåSè pÉÉiÉÑ lÉÉqÉ , pÉÔwÉhÉÇ qÉÉÌrÉMüxrÉ iÉiÉç |  

rÉSè AxÉSè pÉÉxÉ qÉÉlÉÇ iÉlÉç- , ÍqÉjrÉÉ xuÉmlÉ aÉeÉç-AÉ"-ÌSuÉiÉç  ||2.70||   
 

eÉÉÌiÉ-urÉ£üÏ SåÌWû-SåWûÉæ , aÉÑhÉ-SìurÉå rÉjÉÉ mÉ×jÉMçü |  

ÌuÉrÉiÉç xÉiÉÉå-xÉç iÉjÉ-Lå-uÉç-AÉ-xiÉÑ , mÉÉjÉïYrÉÇ Mçü-AÉå Å§É ÌuÉxqÉrÉÈ ? ||2.71||   
 

oÉÑ®è-AÉå ÅÌmÉ pÉåSè-AÉå lÉç-AÉå ÍcÉ¨Éå , ÌlÉÃÌRÇû rÉÉÌiÉ cÉåiÉç iÉSÉ |  

AlÉæMüÉaÉërÉÉiÉç xÉÇzÉrÉÉSè uÉÉ , Ãž pÉÉuÉç-AÉå ÅxrÉ iÉå uÉS   ||2.72||   
 

AmÉëqÉ¨Éç-AÉå pÉuÉ krÉÉlÉÉSè , AÉ±ç-L ÅlrÉÎxqÉlÉç ÌuÉuÉåcÉlÉqÉç |  

MÑüÂ mÉëqÉÉhÉ-rÉÑÌ£üprÉÉÇ , iÉiÉç-AÉå ÃRûiÉqÉç-AÉå pÉuÉåiÉç   ||2.73||   
 

krÉÉlÉÉlÉç-qÉÉlÉÉSè rÉÑÌ£üiÉç-AÉå ÅÌmÉ , ÃRåû pÉåSå ÌuÉrÉiÉç xÉiÉÉåÈ |  

lÉ MüSÉÍcÉSè ÌuÉrÉiÉç xÉirÉÇ , xÉSè uÉxiÉÑ ÎcNûSìuÉlÉç-lÉ cÉ   ||2.74||   
 

¥ÉxrÉ pÉÉÌiÉ xÉSÉ urÉÉåqÉ , ÌlÉxiÉ¨uÉç-AÉå-ssÉåZÉ mÉÔuÉïuÉiÉç |  

xÉSè uÉxiÉç-uÉç AÌmÉ ÌuÉpÉÉiÉç-rÉç AxrÉ , ÌlÉÎcNûSìiuÉ mÉÑU-xÉç xÉUqÉç  ||2.75||   
 

uÉÉxÉlÉÉrÉÉÇ mÉëuÉ×®ÉrÉÉÇ , ÌuÉrÉiÉç xÉirÉiuÉ uÉÉÌSlÉqÉç |  

xÉlÉç-qÉÉ§Éç-AÉ-oÉÉåkÉ rÉÑ£Çü cÉ , SØwOèuÉÉ ÌuÉxqÉrÉiÉå oÉÑkÉÈ   ||2.76||   
 

LuÉqÉç AÉMüÉzÉ ÍqÉjrÉÉiuÉå , xÉiÉç xÉirÉiuÉå cÉ uÉÉÍxÉiÉå |  

lrÉÉrÉålÉÉlÉålÉ uÉÉruÉÉSåÈ , xÉSè uÉxiÉÑ mÉëÌuÉÌuÉcrÉiÉÉqÉç    ||2.77||   
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xÉSè uÉxiÉÑlÉç-rÉç LMü SåzÉxjÉÉ , qÉÉrÉÉ iÉ§Éç-Lå-Mü SåzÉaÉqÉç |  

ÌuÉrÉiÉç iÉ§Éç-AÉ-mÉç-rÉç LMü SåzÉ , aÉiÉç-AÉå uÉÉrÉÑÈ mÉëMüÎsmÉiÉÈ   ||2.78||   
 

zÉÉåwÉ xmÉzÉïç-AÉå aÉÌiÉ-Uç uÉåaÉÈ , uÉÉrÉÑ kÉqÉÉï CqÉå qÉiÉÉÈ |  

§ÉrÉÈ xuÉpÉÉuÉÉÈ xÉlÉç-qÉÉrÉÉ , urÉÉåqlÉÉÇ rÉå iÉç-L ÅÌmÉ uÉÉrÉÑaÉÉÈ   ||2.79||   
 

uÉÉrÉÑ-Uç AxiÉç-D-ÌiÉ xÉSè pÉÉuÉÈ , xÉiÉç-AÉå uÉÉrÉÉæ mÉ×jÉMçü M×üiÉå |  

ÌlÉxiÉ¨uÉ-ÃmÉiÉÉ qÉÉrÉÉ , xuÉpÉÉuÉç-AÉå urÉÉåqÉaÉç-AÉå kuÉÌlÉÈ   ||2.80||   
 

xÉiÉç-AÉå ÅlÉÑuÉ×Ì¨ÉÈ xÉuÉï§É , urÉÉåqlÉç-AÉå lÉç-L-ÌiÉ mÉÑU-L-ËUiÉqÉç |  

urÉÉåqÉç-AÉ-lÉÑuÉ×Ì¨É-Uç AkÉÑlÉÉ , MüjÉÇ lÉ urÉÉWûiÉÇ uÉcÉÈ ?   ||2.81||   
 

ÍNûSìè-"AÉ-lÉÑuÉ×Ì¨É-Uç lÉç-L-iÉç-D-ÌiÉ , mÉÔuÉïç-AÉå-Ì£ü-Uç AkÉÑlÉÉ iÉç-uÉç CrÉqÉç |  

zÉoSè-AÉ-lÉÑuÉ×Ì¨É-Uç LuÉç-AÉå-£üÉ , uÉcÉxÉç-AÉå urÉÉWûÌiÉÈ MÑüiÉÈ ?  ||2.82||   
 

lÉlÉÑ xÉSè uÉxiÉÑ mÉÉjÉïYrÉÉSè , AxÉ¨uÉÇ cÉåiÉç iÉSÉ MüjÉqÉç |  

AurÉ£ü qÉÉrÉÉ uÉæwÉqrÉÉSè , AqÉÉrÉÉ qÉrÉiÉç-"AÉ-ÌmÉ lÉç-AÉå ?   ||2.83||   
 

ÌlÉxiÉ¨uÉ ÃmÉiÉç-Lå-uÉç-AÉ-§É , qÉÉrÉÉiuÉxrÉ mÉërÉÉåÎeÉMüÉ |  

xÉÉ zÉÌ£ü MüÉrÉïrÉÉå-xÉç iÉÑsrÉÉ , urÉ£çü-AÉ-urÉ£üiuÉ pÉåÌSlÉÉåÈ   ||2.84||   
 

xÉSè AxÉiuÉ ÌuÉuÉåMüxrÉ , mÉëxiÉÑiÉiuÉÉiÉç xÉ ÍcÉlirÉiÉÉqÉç |  

AxÉiÉç-AÉå ÅuÉÉliÉU pÉåS , AÉxiuÉÇ iÉcÉç-ÍcÉliÉrÉç-AÉ-§É ÌMüqÉç ?  ||2.85||   
 

xÉSè uÉxiÉÑ oÉë¼ ÍzÉ¹è-AÉå ÅÇzÉç-AÉå , uÉÉrÉÑ-Uç ÍqÉjrÉÉ rÉjÉÉ ÌuÉrÉiÉç |  

uÉÉxÉÌrÉiuÉÉ ÍcÉUÇ uÉÉrÉÉå-Uç , ÍqÉjrÉÉiuÉÇ qÉÂiÉÇ irÉeÉåiÉç    ||2.86||   
 

ÍcÉliÉrÉåSè uÉÌ»ûqÉç AmÉç-rÉç LuÉÇ , qÉÂiÉç-AÉå lrÉÔlÉ uÉÌiÉïlÉqÉç |  

oÉë¼ÉhQèû-AÉ"-uÉUhÉåwÉç-uÉç LwÉÉ , lrÉÔlÉç-AÉ-ÍkÉMü ÌuÉcÉÉUhÉÉ   ||2.87||   
 

uÉÉrÉÉå-Uç SzÉç-AÉÇ-zÉiÉç-AÉå lrÉÔlÉç-AÉå , uÉÌ»û-Uç uÉÉrÉÉæ mÉëMüÎsmÉiÉÈ |  

mÉÑUÉhÉç-AÉå-£Çü iÉÉUiÉqÉç rÉÇ , SzÉç-AÉÇ-zÉæ-Uç pÉÔiÉ mÉgcÉMåü   ||2.88||   
 

uÉÌ»û-Uç EwhÉÈ mÉëMüÉzÉç-AÉ"-iqÉÉ , mÉÔuÉïç-AÉ-lÉÑaÉÌiÉ-Uç A§É cÉ |  

AÎxiÉ uÉÌ»ûÈ xÉ ÌlÉxiÉiuÉÈ , zÉoSuÉÉlÉç xmÉzÉïuÉÉlÉç AÌmÉ   ||2.89||   
 

xÉlÉç-qÉÉrÉÉ urÉÉåqÉ uÉÉrÉç-uÉç AÇzÉæ-Uç , rÉÑ£üxrÉç-AÉ-alÉå-Uç ÌlÉeÉç-AÉå aÉÑhÉÈ |  

ÃmÉÇ iÉ§É xÉiÉÈ xÉuÉïqÉç , AlrÉSè oÉÑSèkrÉÉ ÌuÉÌuÉcrÉiÉÉqÉç    ||2.90||   
 

xÉiÉç-AÉå ÌuÉuÉåÍcÉiÉå uÉ»ûÉæ , ÍqÉjrÉÉiuÉå xÉÌiÉ uÉÉÍxÉiÉå |  

AÉmÉç-AÉå SzÉç-AÉÇ-zÉiÉç-AÉå lrÉÔlÉÉÈ , MüÎsmÉiÉÉ CÌiÉ ÍcÉliÉrÉåiÉç  ||2.91||   
 

xÉliÉç-rÉç AÉmÉç-AÉå ÅqÉÔÈ  zÉÔlrÉ iÉ¨uÉÉÈ , xÉ zÉoS xmÉzÉï xÉÇrÉÑiÉÉÈ |  

ÃmÉuÉiÉç rÉç-AÉå ÅlrÉ kÉqÉïç-AÉ-lÉÑ- , uÉ×¨rÉÉ xuÉÏrÉç-AÉå UxÉç-AÉå aÉÑhÉÈ ||2.92||   
 

xÉiÉç-AÉå ÌuÉuÉåÍcÉiÉÉxÉç-uÉç AmxÉÑ , iÉlÉç-ÍqÉjrÉÉiuÉå cÉ uÉÉÍxÉiÉå |  

pÉÔÍqÉ-Uç SzÉç-AÉÇ-zÉiÉç-AÉå lrÉÔlÉÉ , MüÎsmÉiÉç-"AÉ"-mxÉç-uÉç CÌiÉ ÍcÉliÉrÉåiÉç ||2.93||   
 

AÎxiÉ pÉÔ-xÉç iÉ¨uÉ zÉÔlrÉç-"AÉ-xrÉÉÇ , zÉoS xmÉzÉÉæï xÉ ÃmÉMüÉæ |  
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UxÉ-zÉç cÉ mÉUiÉç-AÉå aÉlkÉç-AÉå , lÉæeÉÈ xÉ¨ÉÉ ÌuÉÌuÉcrÉiÉÉqÉç   ||2.94||   
 

mÉ×jÉMçü M×üiÉÉrÉÉÇ xÉ¨ÉÉrÉÉÇ , pÉÔÍqÉ-Uç ÍqÉjrÉç-"AÉ-uÉÍzÉwrÉiÉå |  

pÉÔqÉå-Uç SzÉç-AÉÇ-zÉiÉç-AÉå lrÉÔlÉÇ , oÉë¼ÉhQÇû pÉÔÍqÉqÉç AkrÉaÉqÉç  ||2.95||   
 

oÉë¼ÉhQûqÉç AkrÉå ÌiÉ¸ÎliÉ , pÉÑuÉlÉÉÌlÉ cÉiÉÑSïzÉ |  

pÉÑuÉlÉåwÉÑ uÉxÉlirÉåwÉÑ , mÉëÉÍhÉ SåWûÉ rÉjÉÉ rÉjÉqÉç     ||2.96||   
 

oÉë¼ÉhQû sÉÉåMü SåWåûwÉÑ , xÉSè uÉxiÉÑÌlÉ mÉ×jÉMçü M×üiÉå |  

AxÉliÉç-AÉå ÅhQèû-AÉ"-SrÉç-AÉå pÉÉliÉÑ , iÉSè pÉÉlÉç-L ÅmÉç-D-Wû MüÉ ¤ÉÌiÉÈ ||2.97||   
 

pÉÔiÉ pÉÉæÌiÉMü qÉÉrÉÉlÉÉqÉç , AxÉiuÉç-L ÅiÉç-rÉç AliÉ uÉÉÍxÉiÉå |  

xÉSè uÉxiÉç-uÉç A²æiÉqÉç CiÉç-rÉç LwÉÉ , kÉÏ-Uç ÌuÉmÉrÉåïÌiÉ lÉ YuÉÍcÉiÉç  ||2.98||   
 

xÉSè A²æiÉÉiÉç mÉ×jÉaÉç pÉÔiÉå , ²æiÉå pÉÔqÉç-rÉç AÉÌS ÃÌmÉÍhÉ |  

iÉiÉç iÉSè AjÉï Ì¢ürÉÉ sÉÉåMåü , rÉjÉÉ SØ¹É iÉjÉ-L-uÉ xÉÉ   ||2.99||   
 

xÉÉXçZrÉ MüÉhÉÉS oÉÉæ®è-AÉ"-±æ-Uç , eÉaÉSè pÉåSè-AÉå rÉjÉÉ rÉjÉÉ |  

EimÉëå¤rÉiÉç-L ÅlÉåMü rÉÑYirÉÉ , pÉuÉiÉç-uÉç LwÉ iÉjÉÉ iÉjÉÉ   ||2.100||   
 

AuÉ¥ÉÉiÉÇ xÉSè A²æiÉÇ , ÌlÉzzÉÇMæü-Uç AlrÉ uÉÉÌSÍpÉÈ |  

LuÉÇ MüÉ ¤ÉÌiÉ-Uç AxqÉÉMÇü , iÉSè ²æiÉqÉç AuÉeÉÉlÉiÉÉqÉç    ||2.101||   
 

²æiÉç-AÉ-uÉ¥ÉÉ xÉÑÎxjÉiÉÉ cÉåSè , A²æiÉå kÉÏÈ ÎxjÉUÉ pÉuÉåiÉç |  

xjÉærÉåï iÉxrÉÉÈ mÉÑqÉÉlÉç LwÉ , eÉÏuÉlqÉÑ£ü CiÉç-D"-rÉïiÉå    ||2.102||   
 

LwÉÉ oÉëÉ¼Ï ÎxjÉÌiÉÈ mÉÉjÉï , lÉælÉÉÇ mÉëÉmrÉ ÌuÉqÉÑ½ÌiÉ |  

ÎxjÉiuÉç-"AÉ-xrÉÉqÉç AliÉMüÉsÉç-L ÅÌmÉ , oÉë¼ ÌlÉuÉÉïhÉqÉç GcNûÌiÉ  ||2.103||   
 

xÉSè A²æiÉç-L ÅlÉ×iÉå ²æiÉå , rÉSè AlrÉÉålrÉç-Lå-YrÉ uÉÏ¤ÉhÉqÉç |  

iÉxrÉç-AÉ-liÉMüÉsÉ-xÉç iÉSè pÉåS , oÉÑÎ®-Uç LuÉ lÉ cÉåiÉUÈ   ||2.104||   
 

rÉSè  uÉç-"AÉ-liÉ MüÉsÉÈ mÉëÉhÉxrÉ , ÌuÉrÉÉåaÉç-AÉå ÅxiÉÑ mÉëÍxÉÎ®iÉÈ |  

iÉÎxqÉlÉç MüÉsÉç-L ÅÌmÉ lÉ pÉëÉliÉå-Uç , aÉiÉÉrÉÉÈ mÉÑlÉ-Uç AÉaÉqÉÈ   ||2.105||   
 

lÉÏUÉåaÉ EmÉÌuÉ¹è-AÉå uÉÉ , ÂahÉç-AÉå uÉÉ ÌuÉsÉÑPûlÉç pÉÑÌuÉ |  

qÉÔÍNïûiÉç-AÉå uÉÉ irÉeÉiÉç-uÉç LwÉ , mÉëÉhÉÉlÉç pÉëÉÎliÉ-Uç lÉ xÉuÉïjÉÉ   ||2.106||   
 

ÌSlÉå ÌSlÉå xuÉmlÉ xÉÑmiÉrÉÉå-Uç , AkÉÏiÉå ÌuÉxqÉ×iÉç-L ÅmÉç-rÉç ArÉqÉç |  

mÉUç-L-±ÑlÉÉïlÉç AkÉÏiÉÈ xrÉÉiÉç , iÉSè uÉSè ÌuÉ±É lÉ lÉzrÉÌiÉ   ||2.107||   
 

mÉëqÉÉhÉç-AÉå-imÉÉÌSiÉÉ ÌuÉ±É  , mÉëqÉÉhÉÇ mÉëoÉsÉÇ ÌuÉlÉÉ |  

lÉ lÉzrÉÌiÉ lÉ uÉåSÉliÉÉiÉç , mÉëoÉsÉÇ qÉÉlÉqÉç D¤rÉiÉå    ||2.108||   
 

iÉxqÉÉSè uÉåSÉliÉ xÉÇÍxÉÎ®Ç , xÉSè A²æiÉÇ lÉ oÉÉkrÉiÉå |  

AliÉMüÉsÉç-L ÅmÉç-rÉç AiÉç-AÉå pÉÔiÉ , ÌuÉuÉåMüÉlÉç ÌlÉuÉ×ïÌ¨ÉÈ ÎxjÉiÉÉ  ||2.109||   
 

||Á iÉiÉç xÉiÉç || 
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PANCHADASI – 02 
Pancha Maha Bhoota Viveka 

by Sri Swami Vidyaranya 
 

Split-Sandhee English Transliteration 
(to Assist Beginners in identifying the Words) 

 

||  pa²cada¾§ dvit§y-µ :'dhy¡ya¦  || 

|| "mah¡bhÀta viv£ka¦" || 

||  ¾r§madvidy¡ra³yasv¡miviracit¡  || 
 

sad advaita¯ ¾ruta¯ yat tat , pa²ca bhÀta viv£kata¦ |  

bµddhu¯ ¾akya¯ tat-µ bhÀta , pa²caka¯ pravivicyat£    ||2.1||    
 

¾abda spar¾au rÀpa rasau , gandh-µ bhÀta gu³¡ im£ |  

£ka dvi tri catu¦ pa²ca , gu³¡ vyµm-¡"-di½u kram¡t    ||2.2||   
 

pratidhvani-r viyac-chabd-µ , v¡yau b§s§ti ¾abdanam |  

anu½³-¡-¾§ta sa¯spar¾a¦ , vahnau bhugu-bhugu dhvani¦   ||2.3||   
 

u½³a spar¾a¦ prabh¡ rÀpa¯ , jal£¯ bulu-bulu dhvani¦ |  

¾§ta spar¾a¦ ¾ukla rÀpa¯ , ras-µ m¡dhuryam §rita¦    ||2.4||   
 

bhÀmau ka¢a-ka¢¡ ¾abda¦ , k¡¿hinya¯ spar¾a¯ i½yat£ |  

n§l-¡"-dika¯ citra rÀpa¯ , madhu-r ¡ml-"¡"-dik-µ rasa¦   ||2.5||   
 

surabh§tara ga¯dhau dvau , gu³¡¦ samyag viv£cit¡¦ |  

¾rµtra¯ tvakcak½u½§ jihv¡ , ghr¡³a¯ c-£-ndriya pa²cakam   ||2.6||   
 

kar³¡di gµlakastha¯ tac- , chabd-¡"-di gr¡haka¯ kram¡t |  

sauk½my¡t k¡ry-¡-num£ya¯ tat , pr¡y-µ dh¡v£d bahir mukham  ||2.7||   
 

kad¡cit pihit£ kar³£ , ¾rÀyat£ ¾abda ¡ntara¦ |  

pr¡³a-v¡yau j¡¿har-¡-gnau , jalap¡n-£ :'nna bhak½a³£   ||2.8||   
 

vyajyant£ hy¡ntar¡¦ spar¾¡ , m§lan£ c-¡-ntara¯ tama¦ |  

udg¡r£ rasa gandhau c£t , yak½¡n¡m ¡nta-r agraha¦   ||2.9||   
 

pa²c-µ-kty-"¡"-dana gamana , visarg-¡"-nandak¡¦ kriy¡¦ | 

k»½i v¡³i jyas£v¡dy¡¦ , pa²ca svanta-r bhavanti hi    ||2.10||   
 

v¡k p¡³i p¡da p¡y-À-pas- , -thai-r ak½ai-s tat kriy¡jani¦ |  

mukh¡di g¡la k£½v-¡-st£ , tat karm£ndriya pa²cakam   ||2.11||   
 

man-µ da¾-£-ndriy-¡-dhyak½a¯ , h»t padm£ gµlak£ sthitam |  

tac-c-¡-nta¦kara³a¯ b¡hy£½u , asv¡tantry¡d vin-£-ndriyai¦   ||2.12||   
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ak½£½-v arth¡-r pit£½-v £tad , gu³a dµ½a vic¡rakam |  

sattva¯ raja-s tama-¾ c-¡-sya , gu³¡ vikriyat£ hi tai¦   ||2.13||   
 

vair¡gya¯ k½¡nti-r aud¡ryam , it-y ¡dy¡-s sattva sambhav¡¦ |  

k¡ma krµdhau lµbha yatn¡v , it-y ady¡ rajas-µ-tthit¡¦   ||2.14||   
 

¡lasya¯ bhr¡nti tandr¡dy¡ , vik¡r¡-s tamas-µ-tthit¡¦ |  

s¡tvikai¦ pu³ya ni½patti¦ , p¡p-µ-tpatti-¾ ca r¡jasai¦    ||2.15||   
 

t¡masai-r n-µ-bhaya¯ kintu , v»th¡yu¦k½apa³a¯ bhav£t |  

atr-¡-ha¯ pratyay§ kart£t-y , £va¯ lµk£ vyavasthiti¦    ||2.16||   
 

spa½¿a ¾abd-¡"-di yukt£½u , bhautikatvam ati sphu¿am |  

ak½-¡"-d¡-v api tac-ch¡stra , yuktibhy¡m avadh¡ryat¡m   ||2.17||   
 

£k¡ da¾£ndriyai-r yukty¡ , ¾¡str£³-¡-p-y avagamyat£ |  

y¡vat ki²cid bhav£d £tad , idam ¾abd-µ-dita¯ jagat    ||2.18||   
 

ida¯ sarva¯ pur¡ s»½¿£-r , £kam £v-¡-dvit§yakam |  

sad £v-¡"-s§n-n¡ma rÀp£ , n-¡-st¡m it-y ¡ru³£-r vaca¦    ||2.19||   
 

v»k½asya svagat-µ bh£da¦ , patra pu½pa phal-¡"-dibhi¦ |  

v»k½¡ntar¡t saj¡t§y-µ , vij¡t§ya-¾ ¾il¡dita¦     ||2.20||   
 

tath¡ sadvastun-µ bh£da , traya¯ pr¡pta¯ niv¡ryat£ |  

aiky-¡-vadh¡ra³a dvaita , prati½£dhai-s tribhi¦ kram¡t   ||2.21||   
 

sat-µ n-¡-vayav¡-¾ ¾a±ky¡-s , tad a¯¾asy¡ni rÀpa³¡t |  

n¡ma rÀp£ na tasy-¡¯-¾au , tayµ-r ady-¡-p-y anudbhav¡t   ||2.22||   
 

n¡ma rÀp-µ-dbhavasy-ai-va , s»½¿itv¡t s»½¿ita¦ pur¡ |  

na tayµ-r udbhava-s tasm¡n-, nira¯¾a¯ sad yath¡ viyat   ||2.23||   
 

sad antara¯ saj¡t§ya¯ , na vai lak½a³ya varjan¡t |  

n¡ma rÀp-µ-p¡dhi bh£da¯ , vin¡ n-ai-va sat-µ bhid¡    ||2.24||   
 

vij¡t§yam asat tat tu , na khal-v ast-§-ti gamyat£ |  

n-¡-sy-¡-ta¦ pratiyµgitva¯ , vij¡t§y¡d bhid¡ kuta¦?    ||2.25|| 
 

£kam £v-¡-dvit§ya¯ sat , siddham atra tu k£cana |  

vihval¡ asad £v-£-da¯ , pur¡s§d it-y avar³ayan    ||2.26||   
 

magnasy-¡"-bdhau yath-"¡-k½¡³i , vihval¡ni tath-"¡-sya dh§¦ |  

akha³¢-ai-ka rasa¯ ¾rutv¡ , ni½prac¡r¡ vibh£t-y ata¦   ||2.27||   
 

gau¢¡c¡ry¡ nirvikalp£ , sam¡dh¡-v anya y¡gin¡m |  

s¡k¡ra brahma ni½¿h¡n¡m , atyanta¯ bhayam Àcir£    ||2.28||   
 

aspar¾a yµg-µ n¡m-ai-½a , durdar¾a-s sarva yµgibhi¦ |  
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yµgin-µ bibhyati h-y asm¡d , abhay£ bhaya dar¾ina¦    ||2.29||   
 

bhagavat pÀjya p¡d¡-¾ ca , ¾u½ka tarka pa¿Àn amÀn |  

¡hu-r m¡dhyamik¡n bhr¡nt¡n , acinty-£ :'smin sad¡tmani   ||2.30||   
 

an¡d»tya ¾ruti¯ maurkhy¡d , im£ bauddh¡-s tamasvina¦ |  

¡p£dir£ nir¡tmatvam , anupr¡³-ai-ka-cak½u½a¦    ||2.31||   
 

¾Ànyam ¡s§d iti brÀ½£ , sad yµga¯ v¡ sad¡tmat¡m |  

¾Ànyasya na tu tad yuktam , ubhaya¯ vy¡ha tatvata¦   ||2.32||   
 

na yukta-s tamas¡ sÀry-µ , n-¡-pi c-¡-sau tamµmaya¦ |  

sac-chÀnyayµ-r virµdhitv¡c-, chÀnyam ¡s§t katha¯ vada   ||2.33||   
 

viyad ¡d£-r n¡ma-rÀp£ , m¡yay¡ suvikalpit£ |  

¾Ànyasya n¡ma-rÀp£ ca  , tath¡ c£j-j§vyat¡¯ ciram    ||2.34||   
 

sat-µ :'pi n¡ma-rÀp£ dv£ , kalpit£ c£t tad¡ vada |  

kutr-£-ti niradhi½¿h¡n-µ , na bhrama¦ kvacid §k½yat£    ||2.35||   
 

"sad ¡s§d" iti ¾abd¡rtha , bh£d£ vai gu³yam¡pat£t |  

abh£d£ puna-r ukti-s sy¡n-, ma-ai-va¯ lµk£ tath-£ k½a³¡t   ||2.36||   
 

kartavya¯ kurut£  v¡kya¯ , brÀt£ dh¡ryasya dh¡ra³am |  

it-y ¡di v¡san¡ vi½¿a¯ , praty¡s§t sad it-§"-ra³am    ||2.37||   
 

k¡l¡bh¡v£ pur-£-t-y ukti¦ , k¡la v¡sanay¡ yutam |  

¾i½ya¯ praty£va t£n-¡-tra , dvit§ya¯ na hi ¾a¯kyat£    ||2.38||   
 

cµdya¯ v¡ parih¡r-µ v¡ , kriyat¡¯ dvaita bh¡½ay¡ |  

advaita bh¡½ay¡ cµdya¯ , n-¡-sti n-¡-pi tad uttaram    ||2.39||   
 

tad¡ stimita gambh§ra¯ , na t£j-µ na tama-s tatam |  

an¡khyam anabhivyakta¯ , sat ki²cid ava¾i½yat£    ||2.40||   
 

nanu bhÀm-y ¡dika¯ m¡ bhÀ¦ , param¡³-v anta n¡¾ata¦ |  

katha t£ viyat-µ :'sattva¯ , buddhim ¡rµhat-§-ti c£t    ||2.41||   
 

anyanta¯ nirjagad vyµma , yath¡ t£  buddhim ¡¾ritam |  

tatha-ai-va san-nir¡k¡¾a¯ , kut-µ n-¡"-¾rayat£ matim   ||2.42||   
 

nirjagad vyµma d»½¿a¯ c£t , prak¡¾a tamas§ vin¡ |  

kva d»½¿a¯ ki²ca t£ pak½£ , na pratyak½a¯ viyat khalu   ||2.43||   
 

tad vastu ¾uddhant-v asm¡bhi-r , niscittai-r anubhÀyat£ |  

tÀ½³§¯ sthitau na ¾Ànyatva¯ , ¾Ànya buddh£-¾ ca varjan¡t   ||2.44||   
 

sad buddhi-r api c£n-n-¡-sti , m-"¡-st-v asya svaprabhatvata¦ |  

nir-manaskatva s¡k½itv¡t , san-m¡tra¯ sugama¯ n»³¡m   ||2.45||   
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man-µ j»mbha³a r¡hity£ , yath¡ s¡k½§ nir¡kula¦ |  

m¡y¡ j»mbha³ata¦ pÀrva¯ , sat tatha-ai-va nir¡kulam   ||2.46||   
 

nistatv¡ k¡rya gamy¡sya , ¾akti-r m¡y-"¡-gni ¾aktivat |  

na hi ¾akti¦ kvacit kai-¾ cid , budhyat£ k¡ryata¦ pur¡   ||2.47||   
 

na sad vastu sata¦ ¾akti-r , na hi vahn£¦  sva-¾aktit¡ |  

sad vilak½a³at¡y¡¯ tu , ¾akt£¦ ki¯ tattva mucyat¡m   ||2.48||   
 

¾Ànyatvam iti c£c-chÀnya¯ , m¡y¡ k¡ryam it-§"-ritam |  

na ¾Ànya¯ n-¡-pi sad y¡d d»k , t¡d drik tattvam ih-£-½yat¡m   ||2.49||   
 

n-¡-sad ¡s§nn-µ sad ¡s§t , tad¡n§¯ ki¯ t-v abhÀt tama¦ |  

sad yµg¡t tamasa¦ sattva¯ , na svata-s tan-ni½£dhan¡t   ||2.50||   
 

ata £va dvit§yatva¯ , ¾Ànyavan-na hi ga³yat£ |  

na lµk£ caitra tac-chaktyµr , j§vita¯ likhyat£ p»thak    ||2.51||   
 

¾akty¡dhiky£ j§vita¯ c£d , vadhat£ tatra v»ddhik»t |  

na ¾akti¦ ki¯ tu tat k¡ya , yuddha k»½y¡dika¯ tath¡    ||2.52||   
 

sarvath¡ ¾akti m¡trasya , na p»thag ga³an¡ kvacit |  

¾akti k¡rya¯ tu n-£-v-¡-sti , dvit§ya¯ ¾a¯kyat£ katham   ||2.53||   
 

na k»tsna brahm-¡"-v»tti¦ s¡ , ¾akti¦ ki¯ t-v £ka d£¾a bh¡k |  

gha¿a ¾akti-r yath¡ bhÀmau , snigdha m»dy£va vartat£   ||2.54||   
 

p¡d-µ :'sya sarv¡ bhÀt¡ni , trip¡d asti svaya¯ prabha¦ |  

it-y £ka d£¾a v»ttitva¯ , m¡y¡y¡¯ vadati ¾ruti¦    ||2.55||   
 

vi½¿abhy-¡-ham ida¯ k»tsnam , £k-¡¯-¾£na sthit-µ jagat |  

iti k»½³-µ :'rjun¡y-¡"-ha , jagat ast-v £ka d£¾at¡m    ||2.56||   
 

sa bhÀmi¯ vi¾vat-µ v»tv¡- , :'tyati½¿had da¾-¡-±gulam |  

vik¡r-¡"-varti c-¡-tr-¡-sti , ¾ruti sÀtra k»tµ-r vaca¦    ||2.57||   
 

nira¯¾-£ :'p-y a¯¾am ¡rµpya , k»tsn-£ :'¯¾£ v£ti p»cchata¦ |  

tad bh¡½ay-µ-ttara¯ brÀt£ , ¾ruti¦ ¾rµt»-hitai½i³§    ||2.58||   
 

sat tattvam ¡¾rit¡ ¾akti¦ , kalpay£t sati vikriy¡¦ |  

var³¡ bhittigat¡ bhittau , citra¯ n¡n¡vidha¯ tath¡    ||2.59||   
 

¡dyau vik¡ra ¡k¡¾a¦ , s-µ :'vak¡¾a svarÀpav¡n |  

¡k¡¾-"¡-st-§-ti sat tattvam , ¡k¡¾-£ :'p-y anugacchati    ||2.60||   
 

£ka svabh¡va¯ sat tattvam , ¡k¡¾-µ dvi svabh¡vaka¦ |  

n-¡-vak¡¾a¦ sati vyµmni , sa ca½-µ :'pi dvaya¯ sthitam   ||2.61||   
 

yad v¡ pratidhvani-r vyµmn-µ , gu³-µ n-¡-sau sat §k½yat£ |   
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vyµmni dvau sad dhvan§ t£na , sad £ka¯ dvi-gu³a¯ viyat   ||2.62||   
 

y¡ ¾akti¦ kalpay£d vyµma , s¡ sad vyµmnµ-r abhinnat¡m |  

¡p-¡-dya dharma dharmitva¯ , vyatyay£n-¡-vakalpay£t   ||2.63||   
 

sat-µ vyµmatvam ¡panna¯ , vyµmna¦ satt¡¯ tu laukik¡¦ |  

t¡rkik¡-¾ c-¡-vagacchanti , m¡y¡y¡-ucita¯ hi tat    ||2.64||   
 

yad yath¡ vartat£ tasya , tath¡tva¯ bh¡ti m¡nata¦ |  

anyath¡tva¯ bhram£³£ti , ny¡y-µ :'ya¯ s¡rva laukika¦   ||2.65||   
 

£va¯ ¾ruti vic¡r¡t pr¡g , yath¡ yad vastu bh¡sat£ |  

vic¡r£³a vipary£ti , tata-s tac-cintyat¡¯ viyat    ||2.66||   
 

bhinn£ viyat sat§ ¾abda , bh£d¡d buddh£-¾ ca bh£data¦ |  

v¡y-v ¡di½-v anuv»tta¯ san- , na tu vyµm-£-ti bh£da dh§¦   ||2.67||   
 

sad vast-v adhika v»ttitv¡d , dharmi vyµmnastu dharmat¡ |  

dhiy¡ sata¦ p»thak k¡r£ , brÀhi vyµma kim ¡tmakam ?   ||2.68||   
 

avak¡¾-¡"-tmaka¯ tac-c£d , asat tad iti cintyat¡m |  

bhinna¯ sat-µ :'sac-ca n-£-ti , vak½i c£d vy¡hati-s tava   ||2.69||   
 

bh¡t-§-ti c£d bh¡tu n¡ma , bhÀ½a³a¯ m¡yikasya tat |  

yad asad bh¡sa m¡na¯ tan- , mithy¡ svapna gaj-¡"-divat   ||2.70||   
 

j¡ti-vyakt§ d£hi-d£hau , gu³a-dravy£ yath¡ p»thak |  

viyat satµ-s tatha-ai-v-¡-stu , p¡rthakya¯ k-µ :'tra vismaya¦ ?  ||2.71||   
 

buddh-µ :'pi bh£d-µ n-µ citt£ , nirÀ¢hi¯ y¡ti c£t tad¡ |  

anaik¡gray¡t sa¯¾ay¡d v¡ , rÀ¢hya bh¡v-µ :'sya t£ vada   ||2.72||   
 

apramatt-µ bhava dhy¡n¡d , ¡dy-£ :'nyasmin viv£canam |  

kuru pram¡³a-yuktibhy¡¯ , tat-µ rÀ¢hatam-µ bhav£t   ||2.73||   
 

dhy¡n¡n-m¡n¡d yuktit-µ :'pi , rÀ¢h£ bh£d£ viyat satµ¦ |  

na kad¡cid viyat satya¯ , sad vastu cchidravan-na ca   ||2.74||   
 

j²asya bh¡ti sad¡ vyµma , nistattv-µ-ll£kha pÀrvavat |  

sad vast-v api vibh¡t-y asya , nicchidratva pura-s saram   ||2.75||   
 

v¡san¡y¡¯ prav»ddh¡y¡¯ , viyat satyatva v¡dinam |  

san-m¡tr-¡-bµdha yukta¯ ca , d»½¿v¡ vismayat£ budha¦   ||2.76||   
 

£vam ¡k¡¾a mithy¡tv£ , sat satyatv£ ca v¡sit£ |  

ny¡y£n¡n£na v¡yv¡d£¦ , sad vastu pravivicyat¡m    ||2.77||   
 

sad vastun-y £ka d£¾asth¡ , m¡y¡ tatr-ai-ka d£¾agam |  

viyat tatr-¡-p-y £ka d£¾a , gat-µ v¡yu¦ prakalpita¦    ||2.78||   
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¾µ½a spar¾-µ gati-r v£ga¦ , v¡yu dharm¡ im£ mat¡¦ |  

traya¦ svabh¡v¡¦ san-m¡y¡ , vyµmn¡¯ y£ t-£ :'pi v¡yug¡¦   ||2.79||   
 

v¡yu-r ast-§-ti sad bh¡va¦ , sat-µ v¡yau p»thak k»t£ |  

nistattva-rÀpat¡ m¡y¡ , svabh¡v-µ vyµmag-µ dhvani¦   ||2.80||   
 

sat-µ :'nuv»tti¦ sarvatra , vyµmn-µ n-£-ti pura-£-ritam |  

vyµm-¡-nuv»tti-r adhun¡ , katha¯ na vy¡hata¯ vaca¦ ?   ||2.81||   
 

chidr-"¡-nuv»tti-r n-£-t-§-ti , pÀrv-µ-kti-r adhun¡ t-v iyam |  

¾abd-¡-nuv»tti-r £v-µ-kt¡ , vacas-µ vy¡hati¦ kuta¦ ?    ||2.82||   
 

nanu sad vastu p¡rthaky¡d , asattva¯ c£t tad¡ katham |  

avyakta m¡y¡ vai½amy¡d , am¡y¡ mayat-"¡-pi n-µ ?    ||2.83||   
 

nistattva rÀpat-ai-v-¡-tra , m¡y¡tvasya prayµjik¡ |  

s¡ ¾akti k¡ryayµ-s tuly¡ , vyakt-¡-vyaktatva bh£dinµ¦   ||2.84||   
 

sad asatva viv£kasya , prastutatv¡t sa cintyat¡m |  

asat-µ :'v¡ntara bh£da , ¡stva¯ tac-cintay-¡-tra kim ?   ||2.85||   
 

sad vastu brahma ¾i½¿-µ :'¯¾-µ , v¡yu-r mithy¡ yath¡ viyat |  

v¡sayitv¡ cira¯ v¡yµ-r , mithy¡tva¯ maruta¯ tyaj£t   ||2.86||   
 

cintay£d vahnim ap-y £va¯ , marut-µ nyÀna vartinam |  

brahm¡³¢-¡"-vara³£½-v £½¡ , nyÀn-¡-dhika vic¡ra³¡    ||2.87||   
 

v¡yµ-r da¾-¡¯-¾at-µ nyÀn-µ , vahni-r v¡yau prakalpita¦ |  

pur¡³-µ-kta¯ t¡ratam ya¯ , da¾-¡¯-¾ai-r bhÀta pa²cak£   ||2.88||   
 

vahni-r u½³a¦ prak¡¾-¡"-tm¡ , pÀrv-¡-nugati-r atra ca |  

asti vahni¦ sa nistatva¦ , ¾abdav¡n spar¾av¡n api    ||2.89||   
 

san-m¡y¡ vyµma v¡y-v a¯¾ai-r , yuktasy-¡-gn£-r nij-µ gu³a¦ |  

rÀpa¯ tatra sata¦ sarvam , anyad buddhy¡ vivicyat¡m   ||2.90||   
 

sat-µ viv£cit£ vahnau , mithy¡tv£ sati v¡sit£ |  

¡p-µ da¾-¡¯-¾at-µ nyÀn¡¦ , kalpit¡ iti cintay£t    ||2.91||   
 

sant-y ¡p-µ :'mÀ¦  ¾Ànya tattv¡¦ , sa ¾abda spar¾a sa¯yut¡¦ |  

rÀpavat y-µ :'nya dharm-¡-nu- , v»tty¡ sv§y-µ ras-µ gu³a¦   ||2.92||   
 

sat-µ viv£cit¡s-v apsu , tan-mithy¡tv£ ca v¡sit£ |  

bhÀmi-r da¾-¡¯-¾at-µ nyÀn¡ , kalpit-"¡"-ps-v iti cintay£t   ||2.93||   
 

asti bhÀ-s tattva ¾Àny-"¡-sy¡¯ , ¾abda spar¾au sa rÀpakau |  

rasa-¾ ca parat-µ gandh-µ , naija¦ satt¡ vivicyat¡m    ||2.94||   
 

p»thak k»t¡y¡¯ satt¡y¡¯ , bhÀmi-r mithy-"¡-va¾i½yat£ |  
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bhÀm£-r da¾-¡¯-¾at-µ nyÀna¯ , brahm¡³¢a¯ bhÀmim adhyagam  ||2.95||   
 

brahm¡³¢am adhy£ ti½¿hanti , bhuvan¡ni caturda¾a |  

bhuvan£½u vasanty£½u , pr¡³i d£h¡ yath¡ yatham    ||2.96||   
 

brahm¡³¢a lµka d£h£½u , sad vastuni p»thak k»t£ |  

asant-µ :'³¢-¡"-day-µ bh¡ntu , tad bh¡n-£ :'p-§-ha k¡ k½ati¦   ||2.97||   
 

bhÀta bhautika m¡y¡n¡m , asatv-£ :'t-y anta v¡sit£ |  

sad vast-v advaitam it-y £½¡ , dh§-r vipary£ti na kvacit   ||2.98||   
 

sad advait¡t p»thag bhÀt£ , dvait£ bhÀm-y ¡di rÀpi³i |  

tat tad artha kriy¡ lµk£ , yath¡ d»½¿¡ tatha-£-va s¡    ||2.99||   
 

s¡±khya k¡³¡da bauddh-¡"-dyai-r , jagad bh£d-µ yath¡ yath¡ |  

utpr£k½yat-£ :'n£ka yukty¡ , bhavat-v £½a tath¡ tath¡   ||2.100||   
 

avaj²¡ta¯ sad advaita¯ , ni¾¾a¯kai-r anya v¡dibhi¦ |  

£va¯ k¡ k½ati-r asm¡ka¯ , tad dvaitam avaj¡nat¡m    ||2.101||   
 

dvait-¡-vaj²¡ susthit¡ c£d , advait£ dh§¦ sthir¡ bhav£t |  

sthairy£ tasy¡¦ pum¡n £½a , j§vanmukta it-§"-ryat£    ||2.102||   
 

£½¡ br¡hm§ sthiti¦ p¡rtha , nain¡¯ pr¡pya vimuhyati |  

sthitv-"¡-sy¡m antak¡l-£ :'pi , brahma nirv¡³am »cchati   ||2.103||   
 

sad advait-£ :'n»t£ dvait£ , yad anyµny-ai-kya v§k½a³am |  

tasy-¡-ntak¡la-s tad bh£da , buddhi-r £va na c£tara¦   ||2.104||   
 

yad  v-"¡-nta k¡la¦ pr¡³asya , viyµg-µ :'stu prasiddhita¦ |  

tasmin k¡l-£ :'pi na bhr¡nt£-r , gat¡y¡¦ puna-r ¡gama¦   ||2.105||   
 

n§rµga upavi½¿-µ v¡ , rug³-µ v¡ vilu¿han bhuvi |  

mÀrchit-µ v¡ tyajat-v £½a , pr¡³¡n bhr¡nti-r na sarvath¡   ||2.106||   
 

din£ din£ svapna suptayµ-r , adh§t£ vism»t-£ :'p-y ayam |  

par-£-dyurn¡n adh§ta¦ sy¡t , tad vad vidy¡ na na¾yati   ||2.107||   
 

pram¡³-µ-tp¡dit¡ vidy¡  , pram¡³a¯ prabala¯ vin¡ |  

na na¾yati na v£d¡nt¡t , prabala¯ m¡nam §k½yat£    ||2.108||   
 

tasm¡d v£d¡nta sa¯siddhi¯ , sad advaita¯ na b¡dhyat£ |  

antak¡l-£ :'p-y at-µ bhÀta , viv£k¡n nirv»tti¦ sthit¡    ||2.109||   
 

 

||µ° tat sat || 
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