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Note on diacritics, formatting and index

We have used the International Alphabet of Sanskrit Transliteration (IAST)
throughout this book to preserve the original phonetics as accurately as pos-
sible. All non-English terms from Sanskrit and Marathi have been italicized
to indicate their original language. The exceptions are current place names
(including the names of rivers), proper names (including the names of gods
such as Siva, Visnu, Brahma, Indra, etc.), and words that have become part
of common English usage (such as yoga), which have been retained without
italics.

Important original terms have been placed in brackets alongside their En-
glish translations to help advanced readers follow the text more closely.
Square brackets have been used to insert clarifying words not present in the
original, where necessary, to aid interpretation of particular verses. Brief ex-
planations are provided in footnotes where further context is required. In a
few instances, we have adopted particular words or verses from a different
edition; such changes have been duly noted in the footnotes.

Note: An index has not been provided in this edition because a searchable
version of the text will be made available online to facilitate queries.






Editor’s Introduction

Vivekasindhu is a Marathi Vedanta text, likely composed in the 12-13" centu-
ry in Maharashtra by Mukundaraja, who belonged to a lineage of yogis and
Gurus tracing their origin to Adinatha, i.e., Siva himself, The text is divided
into two parts, consisting of a total of 18 chapters that provide an exposi-
tion on Advaita Vedanta, making it arguably the first non-Sanskritic Vedanta
text. In addition to Vivekasindhu, which is his magnum opus, Mukundaraja
also composed several poems and a Sanskrit philosophical text, Paramamrta.
Along with Lilacaritra and Jiianesvari, Vivekasindhu stands as one of the most
influential texts of early Marathi literature. Despite its seminal importance,
this text has received relatively little academic attention, particularly in En-
glish-language scholarship. This translation by Dr. Madhavi Kolhatkar marks
the first time Vivekasindhu has been rendered into English, making it accessi-
ble to both general audiences and scholars.

The Socio-Religious Context of Vivekasindhu

To fully grasp the significance and content of Vivekasindhu, one must first
consider the religious landscape of 12"-13" century Maharashtra. Maharash-
tra during that period was a region of intense religious ferment—a ground
zero for diverse religious ideas and movements where various ascetic sects
vied for patronage, and where religious boundaries, if they ever existed, dis-
solved entirely. There were Krsnite sects aligned with the Kapalika, Saiva
Natha who worshipped Visnu, Advaita Vedantins who had undergone tantric
diksa, siddhas experimenting with alchemical practices to attain immortal-
ity, and kings initiated into Saiva Siddhanta commissioning large temples
based on its principles. In this diverse milieu, ascetics from different tradi-
tions—including the Jains—thrived. The yogic and tantric imagery found in
the hundreds of Saiva temples built during the reign of the Yadava dynasty
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in the 12th-13th centuries is a testament to this vibrant and eclectic religious
landscape.

This was a period when the yogic Saivas—the originators of hathayoga—
prominently represented by the Natha yogis, were among the most influ-
ential sects. Esoteric Saiva traditions such as the Kapalika and Pasupata
also held considerable sway. Concurrently, there was the rise of the Krsnite
Bhakti sect, the Mahanubhavas, and the emergence of a more mainstream
Vaisnava devotionalism, particularly in the form of worship of Vitthala,
which later culminated in the Varakari Sampradaya. This era also witnessed
the mainstreaming of Advaita Vedanta, from its lofty philosophical perch to
a more accessible form of practice.

During this period boundaries were continuously blurred and reestablished,
where terms like Saivism and Vaisnavism did not carry the religious conno-
tations we assign to them today, where Visnu and Siva were often seen as one
and interchangeable, where the boundaries between Guru and God were
questioned, and where the liberating experience took precedence over the
logical consistencies of textual philosophy.

Vivekasindhu is very much a product of its time, embodying the spirit of the
12™-13" century. Understanding the dynamic interplay of religious currents
during this era is crucial to grasping the text’s context and significance, as
it represents one of the earliest attempts to reconcile various religious and
philosophical systems—devotionalism, theistic Samkhya, Saiva Tantra, and
Advaita Vedanta—into a coherent whole. While the author was most likely
a Vedantin, evidenced by the text’s role as one of the earliest efforts to make
Advaita Vedanta accessible to a broader audience, he also had to consider
the social realities of early medieval Maharashtra and its staggeringly di-
verse religious landscape in composing this work.

Before we delve into the contents of the text, it is important to recognize the
remarkable rise of Advaita Vedanta as the reigning philosophy of Hinduism
during the early medieval period. Until the 10" and u™ centuries, aside from
normative Sanskrit texts, Advaita Vedanta is scarcely represented in our his-
torical records. Yet, from the 12"-13" century onwards, we observe Advaita
Vedanta’s profound influence on the yoga tradition, Saiva Siddhanta, and
even Vaisnava devotionalism, which would become the predominant form
of Hinduism during the medieval period. Advaita Vedanta’s impact is also
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evident in numerous yoga texts composed in Maharashtra during the 12"-13™
century, particularly within the Natha milieu, where the praxis is rooted in
Saiva Tantra, while the philosophy reflects a Vedantic framework.

The Uniqueness of Vivekasindhu

Vivekasindhu is an unabashed Advaita Vedanta text. Mukundaraja takes
great care to emphasize that the teachings within the text are a direct con-
tinuation of Upanisadic teachings and align with the Sankara tradition. In
several polemical passages, he even asserts that except Vedanta, all other
astika darsanas (orthodox schools) are non-Vedic:

“The other five philosophical systems are jackals. Hearing the loud
roar of the lion in the form of Vedanta, they say—We surrender to
you. Please protect us.... All the philosophical systems other than
Vedanta are non-vedic and hence are heresy or wrong opinions.” (VS
1.7.12 ... 1.7.20)

In a more conciliatory tone, Mukundaraja asserts that while other philo-
sophical systems are merely means to knowledge, Advaita Vedanta is knowl-
edge itself. In other words, he suggests that these other systems are stepping
stones to the ontological heights of Advaita Vedanta. He argues that Nyaya
and Vaisesika are merely prima facie views, and Mimamsa serves primar-
ily for the purification of the mind. Similarly, the Patafijala Yoga system is
viewed as a preparatory practice for achieving the ultimate realization of
the Advaita Vedanta tradition. In this way, Mukundaraja subsumes these
other philosophies under the umbrella of Advaita Vedanta, or at the very
least, he attempts to reconcile them within the Vedantic framework. Much
of Vivekasindhu is devoted to explicating the Upanisadic dictum tat tvam asi
(“That thou art”), and Mukundaraja uses the Vedantic framework of vivarta
and the technique of paricikarana to explain the illusory transformation of
Brahman.

However, if this text were simply a Marathi rendition of Adi Sankaracarya’s
Sanskrit exegesis of the Upanisads, the matter would be straightforward.
Yet, a close reading suggests that Vivekasindhu diverges significantly from
some of the fundamental assumptions of Adi Sankaracarya’s Vedanta. This
divergence complicates its interpretation, preventing it from being classi-
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fied strictly as a classical Vedanta text. Instead, it might be more accurately
described as “Marathi Vedanta” or “Vernacular Vedanta.”

From the very first chapter, we are introduced to an ultimate state of re-
alization that is distinctly sakta in nature. Mukundaraja describes a rite of
ajiiasamavesa through which the energies of the Guru enter the disciple,
a process also known as saktipata—the descent of energy. This state of re-
alization is metaphorically compared to the ecstasy of a yogi in a (sexual)
union with a beautiful woman. This supreme state of union is referred to
as rajayoga. Even in the second chapter, the secret of the mahavakya—tat
tvam asi—is described as the union of Siva and Sakti, equated again with
rajayoga. Mukundaraja further describes the ultimate realization of his
paramesthi Guru as the Sakti of Sambhu entering into him through Siva’s
grace. The ultimate state of realization is consistently depicted in Sakta and
yogic terminology throughout the text: unmant avastha—the state of a yogi
at the peak of spiritual attainment; svaprakasa—the self-illumination or
the flashing forth of consciousness; anahata—the primal “unstruck sound”
heard by a yogi at an advanced level of practice; mahasukha—the supreme
joy of realization; purnadrsti—complete vision of the nature of conscious-
ness; and many other such terminological words.

Furthermore, in his attempt to reconcile various philosophical systems, in-
cluding the Sakta tradition, Mukundaraja discards the basic Vedantic notion
that the apparent transformation of Brahman into the world of appearanc-
es is illusory. Instead, he posits that the manifest world is ontologically real
and that reality evolves through a hierarchy of beings, each endowed with
its own energy (sakti) to create. The purusa-prakrti complex of Samkhya is
equated with the Supreme Brahman of Vedanta, and the illusory maya of
Vedanta is equated with the ontologically real prakrti of Samkhya, which is
then considered the sakti of Brahman. Thus, material reality is imbued with
an infinite number of saktis, each contributing to the evolution of the world.
Needless to say, this understanding marks a significant departure from clas-
sical Sanskritic Vedanta, yet Mukundaraja, without hesitation, reconciles
these distinct metaphysical frameworks into a unified Vedantic vision.

While constructing this edifice, Mukundaraja also subtly incorporates the
role of bhakti into the Advaita framework. He addresses the conceptual ten-
sion between the disembodied Brahman of Advaita, which can only be re-
alized in the deepest state of meditation, and the worship of an embodied



Editor’s Introduction xvii

god. First, he argues that worshipping an embodied god is a preparatory step
that purifies the rajas and tamas of the mind, thereby preparing it for the
realization of the attributeless Brahman.

Second, drawing on rasa theory, Mukundaraja explains that just as both the
actor and the audience know that the role played by the actor is not real, yet
the play evokes certain bhavas (emotions) in the audience, leading them
to appreciate and reward the actor for their illusory performance, similar-
ly, though saguna Brahman (Brahman with attributes) is ultimately illusory,
the emotions it evokes in the devotee are real. The devotion made to the
saguna Brahman is therefore accepted by Brahman itself, just as the actors
themselves receive the award for their illusory acting performance. In this
way, Mukundaraja demonstrates that the worship of a personal god is not
merely an ancillary practice but a meaningful step on the path to realizing
the formless, attributeless Brahman.

Drawing our brief discussion to a close, it should be noted that we have only
touched upon a few of the many fascinating threads that a close reading of
Vivekasindhu reveals. In fact, one of the most prominent themes running
through Vivekasindhu is the seminal role of the Guru in the spiritual progress
of the aspirant and the importance of Guru-bhakti in the vernacular Vedanta
traditions of medieval India. Throughout the text, it has been made clear
that it is only through the mediation of the Guru that the sudden descent
of grace leads to the spiritual enlightenment of the disciple. However, this
experience is often fleeting, and the disciple must engage in the sustained
spiritual practices as enjoined in Advaita Vedanta to make this blissful state
of realization a permanent one.

The Choice of Marathi Language

The choice of Marathi as the medium for such a philosophically dense
text was seminal, compelling Mukundaraja to defend this decision. Before
launching into the core of the text, Mukundaraja asserts that the essence
of the Vedas and the sastras has been distilled into Marathi in the form of
Vivekasindhu. He composed this text for those who lack both direct experi-
ence and the knowledge of “argumentative language,” i.e., Sanskrit. He says
that his goal was to express the highest truth as directly as possible, in a way
that could be understood by the common people. Consequently, he argues
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that poetic language, with its nine rasas, hinders the direct apprehension
of knowledge. Mukundaraja acknowledges that while Marathi may be con-
sidered rough or inferior (arusa), it nonetheless has the capacity to convey
the perfect knowledge of Brahman, just as a sugarcane, though blackish in
colour, is saturated with sweet juice.

We see Mukundaraja makes a case for Marathi as a natural, sweet and apt lan-
guage to express the highest religious experience. This text marks the emer-
gence—or rather, the eruption—of Marathi as a language not only of poetry
and drama but also of theology and philosophy.

Dating the Text

In our discussion, we have argued for the 12 to 13" century as the likely date
of the composition. While earlier Marathi scholarship has unanimously con-
sidered Vivekasindhu to be the earliest Marathi text, dating it to the late 12
century. R.C. Dhere, in his work Cakrapani, has argued that the grand-Guru
of Mukundaraja and Chakradhara, the founder of the Mahanubhava sect, is
the same person. Furthermore, he suggests that Chakradhara initiated two
different religious traditions—one of Vedanta and the other of Siddhanta,
which form the basis of Mahanubhava philosophy. If true, this would place
Mukundaraja in the 14™ century. However, this argument has been ques-
tioned by scholars such as Brahmanand Deshpande.

While this is not the place to delve into the details of these arguments and
counterarguments, based on a preliminary analysis of the text’s content and
contemporary research on the religious landscape of early medieval Maha-
rashtra, we maintain that this text belongs to the 12™ or 13" century. Vivekasind-
hu is not only among the earliest Marathi texts but also represents one of the
earliest attempts to subsume multiple religious practices and philosophies
under the overarching umbrella of Vedanta—a phenomenon also observed
in several yoga texts produced in 12™-13" century Maharashtra, where tantric
practices of the Saiva Advaita tradition were being integrated into the Ad-
vaita Vedanta framework. Vivekasindhu embodies a rapprochement between
the Vedantic and Saiva-Sakta traditions. The fervour with which Mukundara-
ja defends Vedanta and proclaims it as the summum bonum of all philosophi-
cal traditions reflects a period when Vedanta was gaining ascendancy, not the
14™ century, when Vedanta was already ascendant.
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The text bears no trace of Mahanubhava philosophy, which would have been
evident if Chakradhara, the founder of the Mahanubhava sect, had been in-
volved. The notion that a single founder could initiate two radically different
religious and philosophical traditions is unprecedented in Indian religious
tradition. The term Mahanubhava appears multiple times in the text, but in
each instance, it refers to someone with great experience or insight, rather
than indicating any connection to the Mahanubhava sect.

Moreover, his defence of using Marathi as a language of choice could not
possibly have occurred in the 14™ century, when Marathi already had a sub-
stantial body of literature, including the Jfianesvari and Lilacaritra, and theo-
logically dense texts were being composed in non-Sanskrit languages across
India. This suggests that Vivekasindhu must belong to an earlier period when
writing a Vedantic work in a non-Sanskrit language would have been star-
tlingly new or novel.

Of course, the final determination of the text’s dating will require a compre-
hensive study of the numerous available manuscripts of Vivekasindhu, a more
in-depth examination of the text itself, and a contextualized comparison of
its content with secondary literature in both Sanskrit and Marathi.

Choosing an Edition

Vivekasindhu has been in continuous use for the last eight centuries by nu-
merous devotional communities in Maharashtra. As a result, there is a large
number of manuscripts and also printed editions of the text, each claiming
its own authority. This abundance of sources makes the task of selecting a
text for translation a philologically challenging endeavour. While K.P. Kulkar-
ni’s 1957 edition of the book claims to be the critical edition, and M.V. Gokha-
le’s edition closely follows Kulkarni’s, we have chosen to use R.R. Athalye’s
edition of Vivekasindhu as our base text, supplementing it with readings from
Kulkarni’s edition wherever we believe it offers superior readings. There is
no particular reason for choosing one edition over the other as our base text
for translation. While the overall contents are the same in all the editions,
there are some significant differences in a few chapters, with some editions
including an extra sub-chapter. One of the important tasks for future scholars
will be to compare all the published editions and manuscripts to critically
prepare a text suitable for scholarly use.
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Conclusion

Given the conceptual difficulties present in the text and the current state of
our knowledge, the translation presented in this book is preliminary. There are
numerous ovis and certain sections of the text that the translator has found
particularly challenging to interpret. Additionally, certain obscure words
used in the text have not been located in any Marathi dictionary. Moreover,
considering the expansive philosophical nature of the text and the breadth of
Mukundaraja’s vision of a vernacular Vedanta, a deeper understanding of the
Vedantic and tantric texts and Marathi literature produced before and during
the 13" century is necessary for a better comprehension of Vivekasindhu. All
this underscores the need for comprehensive scholarly research on this text
and the tradition it engendered within the bhakti landscape of medieval Ma-
harashtra. The current translation should be seen as a starting point, with
the hope that future scholars will build upon it to provide a more definitive
understanding of both the text and its broader religious and philosophical
significance.

Manish Maheshwari

November 2025, Mysore
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Chapter1

Initiation into one’s own Innate Nature
(Svarapasamavesah)'

Obeisance to Sriganesa!®

[The author announces]|

After paying homage to the support of the universe, the undiminishing Sriha-
ra® with the lotus eyes, the procedure of the initiation in the realization of the
self (atmavijiiana) will be described.

[Homage to God]

Victory to you, O Candramauli,* please have mercy on me! Only then, can I
attain the novelty of the Brahman'’s bliss (brahmasukha). (1)

You are without any attribute, without any modification, without any attach-
ment, and without any form. Even [the gods such as] Brahma and others can-
not grasp your real nature. (2)

O Supreme Being (paramapurusa)! You are the essence of the Brahman incar-
nate, the vital part’ of the universe. O Lord, you are the plenitude of joy. (3)

You are existence, consciousness, and bliss (saccidananda) incarnate. You
are devoid of the six stages of existence.® You are free from the six mental

1. The caption in K.P. Kulkarni’s edition Svaripasamavesah is better and hence is accepted
here.

2. The meaning of $r7 is wealth, riches, prosperity, etc. It is used as an honorific prefix to
the names of deities and eminent persons, and also to the revered literary works such as
Srimadbhagavata, Srimadbhagavadgita, etc.

3. Referring to both Visnu and Siva

4. An epithet of Sankara, lit. having [the crescent of] the moon on the head.

5. The word in the original is jivhala. I think, based on the context, this word is used here
in the sense of jivhara. The dictionary meanings of the word jivhara are: vital part of the
body, weak or tender point, the heart or soul, the life, or a living or highly sensitive part.

6. The word in the original text is sadbhavavikaravihina: to be born (jayate), exists/sustains
(asti), grows (vardhate), undergoes changes (viparinamate), decays (apakstyate), gets de-
stroyed/perishes (nasyati).
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perturbations (bhavavikaras).” You shine with your own brilliance. You can
be realised with and within one’s own self or must be personally felt in or-
der to be known as pain, pleasure, one’s own emotions or mental workings
(svasamvedyu).® (4)

If at all T am endowed with your grace, only then is it possible for me to at-
tain true knowledge; only then can I realize the real nature of my own self,
through my own experience. (5)

Hence, please reside in my heart, motivate my speech expression through the
mouth, which is the daily spoken language (vaikhari)®, and O Lord, let your
nature be explained through me. (6)

You have created [and classified] the speech precisely into four kinds,? know-
ing which, O Lord, I request you. (7)

Why should I sit idle after experiencing your true nature? I should preach it
for the welfare of others. This is what you desire. (8)

One, who has partaken [enough] food, belches with satisfaction. Similarly,
you are getting the utterances [(udgara) about the knowledge] of your innate
nature manifest through me. (9)

[After the homage, the author states]

Sricandraciida® became satisfied with these lispings of mine, and made them
interesting [and attractive] for creating this treatise. (10)

7. The six vikaras or mental perturbances are desire (kama), anger (krodha), greed (lobha),
excessive pride (mada), infatuation (moha), and jealousy (matsara).

8. In Vaisnavism, svasamvedyu means that which has the power to be fully tasted or expe-
rienced by itself. When anurdga reaches the state where it becomes the object of its own
experience, it is known as sva-samvedya. (Bhajana-rahasya by Srila Bhaktivinoda)

9. Inthe Hindu tradition there are four kinds of sound: para (eternal sound), pasyant (felt
by a sage or a person in his deep consciousness), madhyama (when it translates as an
idea in the intellect) and vaikhari (speech expressed through the mouth, the daily spo-
ken language). Thus, these are the four successive phases, stages, or transformations that
sound passes through before it becomes audible, among which, the first three are hid-
den, and the fourth is audible.

10. An epithet of God Sarikara, lit., one who has the crescent of the moon on his topknot.
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[Praise for Marathi]

If the essence obtained after churning the Vedas and the sastras has fructified
and appeared in Marathi, then why should the wise ones not take resort to
the supreme goal (paramartha) [which is thus easily available]? (11)

The wise ones say that one should always have the desire to live for wisdom.
Then why should one not respond to the call leading to the supreme goal
(paramartha) here, in this treatise? (12)"

If the crown-flower” yields bucket after bucket full of honey [instead of nat-
urally yielding poisonous milk or sap], then why should one waste his energy
in wandering® here and there [in search of honey]? (13)

Even though these are inferior words, it is a miracle® that here lies the per-
fect knowledge of Brahman. Then, who would disregard these? (14)

The sugar cane might look blackish in colour. But it is saturated with juice.
Similarly, though these words sound inferior, there is the brilliance of discre-
tion. (15)

The addition of the condiments in the form of the nine poetic sentiments' is
actually a deprivation of the direct expression. Hence, the wise ones do not
venture into it. (16)

May one be a uniquely clever and an excellent speaker of the nine poetic sen-
timents. However, the attainment of the supreme goal is difficult for him. (17)

1. K.P. Kulkarni’s edition adds, gfes stifaer @t | sift 92 7 feat et | 7 =1qit I | 36t 7 @ 11310
Why should a wise one not strive even if he finds, without making any efforts, a jewel
lying in dust?

12. Calatropis Gigantea. Its flower naturally yields poisonous milk or sap.

13. The reading, adapadi in K.P. Kulkarni’s edition is better.

14. The word in the original text is arusa, which means, dull, heavy, blockish, stupid, foolish,
etc. But these meanings do not fit in here. It seems that it is used here as an opposite of
Sanskrit, meaning thereby it is vernacular and hence, inferior.

15. The original word is navala. As is known, this is the first attempt of having a treatise in
Marathi on Vedanta philosophy. Hence, it is novel. In Marathi, navala also has the mean-
ing surprise or miracle. It is also a surprise that a treatise on Vedanta philosophy is being
written in Marathi, a vernacular language.

16. Rasa is a poetic sentiment. They are srrigara (the erotic), hasya (the comic), karuna (the
pathetic), raudra (the furious), vira (the heroic), bhayanaka (the fearful), bibhatsa (the
disgusting), adbhuta (the wondrous), and santa (the peaceful)
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No greatness is achieved if one talks in such illusory poetic sentiments. Fur-
ther, the realization of the supreme goal becomes more distant. (18)

The food cooked in the house of a svapaca” might be incomparably delicious.
However, the righteous ones have the least desire for it. (19)

Similarly, those wise ones who do not opt for mundane talk, enjoy the su-
preme principle (paramatattva) incessantly. (20)

The noble ones have a preference for the words in which one incessantly en-
joys the direct, clear® taste of the essence of Brahman (brahmarasa). (21)

Therefore, says Mukundaraja, the treatise called Vivekasindhu is being com-
posed with sincere intentions. Please pay attention to it. (22)

Now listen to what is being spoken of the mahanubhavas,” here in the form
of a dialogue between a teacher and a disciple in a delightful manner. Please
enjoy it. (23)

Should one not plant with full enthusiasm one’s own indigenous trees, if they
yield fruits comparable to those of a wish-fulfilling tree? (24)

[About the present work]

Whatever might be the language, Dest or Marathi, [the topic] is the continua-
tion of the Upanisadic teachings only. Then why should one not retain it? (25)

There are already objections raised by the disciples;* and ready is the lamp of
the teacher’s preaching, which will dispel all the darkness of the doubts of the
audience, which are obstacles [in attaining true knowledge]. (26)

Itisnot difficult to attain realization (jfiana) if this treatise is meditated upon;
Due to understanding it alone, the sayujyamukti* will follow (27)

17. Literally, one who cooks dog and eats it.

18. The K.P. Kulkarni’s edition reading rokad is better.

19. Mahanubhava is the name of a Krsnite sect in Maharashtra also, but the term here does
not refer to this sect.

20. It seems that it was a precondition for imparting knowledge that the student should have
the desire to know and should expressly say so through questions, doubts, or objections.

21. Mukti is complete release or liberation. Commonly, it is understood to be of four kinds
or grades: 1. Salokyamukti: In this stage, the individual self attains the world of the God
and stays on there. 2. Samipyamukti: The individual self resides with the God, enjoying
sensual pleasures. 3. Sarupyamukti: The individual self attains the divine form and en-
joys the sensual pleasures. 4. Sayujyamukti: The devotee becomes one with God and ex-
periences the supreme bliss.
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Why should one torture his own self with the strict penances of avoiding
pleasures, until he experiences in his worldly body and with his own eyes the
celebrations of the ultimate release? (28)

Why should a wise one accept the answer to be true that there is liberation
after death? (29)

What is the logical proof that there is final liberation after death? Having
such doubts in their mind, they take resort at the feet of their Guru.* (30)

Who is there who believes in the statement that ‘you will again obtain the
birth of a human being after the gross body is dead?’ (31)

They preach half-knowledge [which is a dangerous thing] in a piecemeal
fashion. They talk about liberation in borrowed terms [as they lack its direct
experience]. Those who get carried away by these arguments are short of dis-
cretion and judgement. (32)

How can samsara come to a standstill with such teachings? Hence, all these
different futile theories should be abandoned.” (33)

It is not possible to experience with your own sense organs what is beyond
human perception. What is the use of those foolish ideas? (34)

Hence only those, who take resort to the feet of a Guru with proper ritual can
go beyond this ocean of birth [and death]. (35)

[The characteristics of a great Guru|

The characteristics of a noble Guru are told in the Vedas, $astras, and also in
the Puranas. The wise ones understand those first and then follow them. (36)

Those are to be regarded as proper Gurus, who are detached from worldly
matters, who stand out due to their knowledge and detachment; and take
pleasure only in the essence of the Brahman (brahmarasa). (37)

There are always the festivities of the supreme pleasure (brahmasukha), for
those, whose mind does not get soiled by the pollution of craving and anger.

(38)

22. The Indian tradition differentiates between the teacher who imparts material knowl-
edge and the one who imparts spiritual knowledge. The former is generally acarya and
the latter Guru.

23. The variant reading sandavi for vayameci in K.P. Kulkarni’s edition is better.
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They are those who do not crave sensual pleasures in their minds, who are
overcome neither by joy nor sorrow; and who have a sense of equality for all
entities from Brahma to the ants. (39, 40)

[In whose case] there is no such discrimination as this one is mine and the
other a stranger. There is no partiality or fault finding. It is the supreme entity
(paramartha) alone which is present in the sufferings of worldly manifesta-
tion (praparica). (41)

[Those] who revel in the bliss of Brahman (brahmananda), and are neither
obstinate nor biased about anybody or anything do nothing even while doing

everything. (42)

[Those who] take interest in performing benevolent acts, but do not move
away from their own innate nature (svasvarupasthiti); and experience over-
whelming bliss through all their senses. (43)

[Those who] observe the code of dos and don'ts, but do not get attached to
it; and do not get haywire since the realisation of the Brahman is throbbing
in them. (44)

There is no abandonment even when they abandon and no enjoyment even
when they enjoy; and in whom happily resides this amazing path of knowl-
edge (jiianayoga). (45)

Despite, the incessant functions of the sense organs, they are clever in not be-

ing the doer. However, they are so generous in disseminating the knowledge
of Brahman (brahmajiiana) that there is no comparison to it. (46)

Those who are unfathomable in the three stages* and incessantly remain in
their innate nature, attain the formless supreme bliss (paramananda) in their
worldly form. (47)

In disseminating the knowledge of liberation (kaivalya), those great yogis for
whom even winking is a great effort should be regarded as noble Guru. (48)

[Those] who are calm in their minds, [those who] do not get tired* to recall
in mind their innate nature and never forget [their innate nature] however
much they try to forget it. (49)

24. The word in the original text is avasthatraya. What are the three stages? Are they youth,
maturity, old age; or waking, dreaming, and sound sleep? I prefer the first one.

25. K.P. Kulkarni’s edition adds nahi after athavitamhi in the second pada and before visara-
le in the third.
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One should be convinced that those great persons adorned with all these
characteristics are certainly the incarnation of god and are a noble Guru. (50)

These are the special characteristics told, which are the criteria of a proper
Guru. Now will appear the tests of a disciple. (51)

[After stating the characteristics of the Guru, the author
starts telling those of a disciple]

He [i.e., the disciple] should not be lazy, cruel, and eager only to fulfil his own
interests. One who is hesitant to serve his teacher should not be accepted as
a disciple. (52)

One who practises the seven [black magical] practices: causing decay
(jarana), causing death (marana), causing destruction (vidhvamsana), caus-
ing bewilderment (mohana), bringing under control (vasikarana) and remov-
al (uccatana) should be avoided as a disciple. (53)

Those who excessively indulge in sensory pleasures, who are puffed with
pride or keep the company of heretics, should not be accepted as disciples.

(54)

Also, the one who always despises, does not believe in scriptures as a means
of knowledge or does not believe in the existence of God, who is very miserly
and does not share [even] knowledge, and also the one who argues unneces-
sarily should not be accepted as a disciple. (55)

Moreover, those who question their own teachers in an assembly just to ex-
press their own greatness and start using physical power when they cannot
refute in argument should be rejected as disciples. (56)

What is the use of the knowledge of Brahman to those who consider their
Guru as an ordinary person and argue with him? (57)

If one’s mind is not clean and purified and if one acts selfishly, one will never
attain the [supreme] knowledge, which is beyond sensual perception. (58)

Those should be considered as good disciples who are detached from samsara
through their power of knowledge and non-attachment; and are free from all
defects. (59)
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Those who are pure and detached in mind, who speak only truth and are firm
on their vow, who have focused, unwavering and boundless devotion towards
their teacher, who don't get engaged in monetary frauds, who do not deceive
even their own selves and who do not consider anybody else as God other
than their own Guru, who are broad minded, who act as they think, and who
are entitled to liberation should be considered as good disciples. (60, 61, 62)

The celebrated lord Guru should accept such a disciple with affection and
disseminate true knowledge completely to such a worthy one. (63)

Such disciples are the crucible for the brahmarasa and the [empty] treasure
boxes [to be filled with] valuable jewels of knowledge. The Guru suddenly has
an uncontrollable impulse to guide them. (64)

Such disciples instantly attain the Brahman as the eight metals turn into gold
when they are in the vicinity of the touchstone. (65)

In such cases, the Guru does not have to make any effort. He [i.e., the disci-
ple] himself attains enlightenment instantaneously as soon as the teacher
imparts knowledge. (66)

The Guru should accept even those said to be ignoble if they consider them-
selves as disciples and have the desire to be free. (67)

Their citta becomes taintless automatically with the mantra and other means,
the preaching, and through the practice of astarngayoga.”® (68)

[The greatness of the Guru|

Or, when one serves the Guru, the blemishes in his mind get burnt; and then,
there is instantaneous attainment of knowledge through the grace and bless-
ings of the Guru. (69)

The eight metals suddenly turn into gold as soon as they are in contact with
the touchstone. The stones, etc., are abandoned as [they are] other than met-
als. (70)

26. Astangayoga is the eight-fold path of yoga as expounded by sage Pataiijali: yama (re-
straint), niyama (observance of vows), asana (postures), pranayama (breath-control),
pratyahara (withdrawal), dharana (concentration), dhyana (meditation), and samadhi
(complete absorption through meditation).
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When even those [stone, etc.] are pulverised and that powder is heated on
fire, iron gets separated [from it]; and that also turns into gold coming in con-
tact with the touchstone. (71)

Similarly, when heated by the fire of detachment, the low-grade elements
also become eligible to obtain knowledge and attain the Brahman with the
blessings of the revered Guru. (72)

The touchstone looks inferior compared to the greatness of the Guru. It turns
the iron into gold. However, it [that iron] does not become a touchstone. (73)

After coming in contact with the touchstone, the iron becomes gold. Howev-
er, if it [the iron which turned gold] touches another piece of iron, that does
not turn into gold. (74)

Such is not the case regarding the knowledge obtained through the grace of
the Guru, which is the instant realisation of one’s innate nature. It is a pleas-
ing miracle that the disciple himself [also] attains the Brahman. (75)

If he is compared to the wish-fulfilling tree, the tree provides only that which
is wished for; whereas the celebrated lord Guru (Sri Gurunatha) provides that
which is beyond one’s imagination. (76)

The father and mother give mortal life. However, they cannot cut asunder
the noose of mortal life. [There is none else] other than the Guru [who can

doit] (77)

The wish-fulfilling cow and the wish-fulfilling jewel also cannot satisfy such
yearning, since they bestow only that which is thought of. (78)

Sri Gurunatha is the only one who bestows the [attainment of | the Brahman
which is beyond thought*” and is beyond all imagination, but is full of joy of
the realisation of one’s own self. (79)

Therefore, who has that greatness with which the Guru can be compared,
through whose grace this manifest world changes into the Supreme Brah-
man? (80)

The cloud in the form of a Guru gets satisfaction in doing good for others.
He does not discriminate between the worthy and unworthy, and showers
generously on all. (81)

27. The reading atita in K.P. Kulkarni’s edition is preferred instead of acintya.
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However, according to the difference between the worthy and the unworthy,
it percolates and remains in deep grounds, and does not remain on the shal-
low surface. It flows away. (82)

Similarly, without worthiness, the knowledge of the Brahman cannot remain
[with the person]. Please listen carefully to the parallel example I am going
to cite. (83)

As the corrupt sons lose their inheritance, but if clean and pure, they avail of
it [or, increase it], similar is the case with the I$vara, the creator of us all. For
him, the Brahman truly is his own wealth. The pure jiva here inherits it [the
wealth of Brahman] being the part and parcel of [God] himself. (84, 85)

The father and mother give the mortal life. However, they cannot cut asunder
the noose of mortal life. [There is none else] other than the Guru [who can
do it.]** (86)

The mind gets attached to sensuous pleasures. Then how can the individual
inherit the wealth of knowledge? Therefore, we have availed of this opportu-

nity. (87)

We have already stated the characteristics, and the qualities as well as the
defects of a disciple. Now we will go to the next topic. (88)

[Svaripasamavesa or ajiiasamavesal

The disciple burnt by three kinds of miseries,* takes resort to the Guru who
is endowed with internal, external, and other restraints; and requests him, “O
Lord, I am drowning in the ocean of samsara. I am completely scorched by
the submarine fire of the three-fold sufferings.®* I have become confused due
to the aquatic animals in the form of anger and other [emotions], and as a
result, have become extremely pitiable.”* (89, 9o0)

Therefore, O celebrated [Guru], place me in the boat of knowledge, control
the winds of blessings, and being my rescuer, save me. (91)

28. This is a repetition of the 77" verse.

29. The three kinds of miseries are: ddhibhautika (caused by material elements), adhidaivika
(caused by fate), and adhyatmika (caused by mind).

30. Adhyatmika (caused by one’s own body and mind), adhibhautika (caused by other living
beings), and adhidaivika (caused by natural forces or supernatural entities)

31. The K.P. Kulkarni’s edition reading, atisocyu, is better than ati asauca.
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I am being scorched in this forest fire of the three kinds of suffering, and that
too in the torturous midday of the sufferings of this-worldly life. Please, O
cloud filled with the waters of grace, cool me down with the waters of knowl-
edge. (92)

I am tied with the shackles of ignorance in this prison of worldly life. O Lord,
please break them immediately with the weapon of knowledge. (93)

Thus, arousing his kindness, the best disciple supplicated the Guru and
placed his head at the Guru’s feet. (94)

At that time, the great Guru said, “O You, why are you worried? Now you your-
self see how easily the shackles can be broken with [my] prowess!” (95)

Taking such a vow, he made the disciple sit facing him and performed the rite
of jiianasamavesa® following the traditional procedure of the lineage of the
Gurus. (96)

Then the power of knowledge entered the mind of the disciple, dispelling the
power of ignorance, and then arose the self-illuminating light of knowledge
in his consciousness. (97)

At that time, there arose the [eight] sattvika emotions—tremors, sweat, and
others.®It was as if a pauper was turned into a sovereign. (98)

This is called Saktipata.* It is to be experienced by one’s own experience.
Then one forgets completely the consciousness of the worldly life, etc. (99)

Then there was an overwhelming flood of ecstasy in the river of the disciple,
in which a swimmer without discretion would drown. (100)

Then the tree of vanity was uprooted, the nest of the bird of cravings turned
into a wreck, and the hamlet of the senses was completely submerged in
those waters of ecstasy. (101)

On such a bed of ecstasy was the beautiful woman in the form of self-realisa-
tion who embraced the king of yogis (yogiraja). (102)

32. The exact meaning is unclear to us, but it is probably a tantric form of initiation.

33. Stupifaction, sweat, horripilation, hoarseness of voice, tremors, paleness, and flow of
tears are called sattvika bhavas.

34. Saktipata is the descent of grace. When the Guru initiates the disciple, he transfers or
transmits his power to the disciple, which awakens the kundalini and launches the pro-
cess of spiritual unfoldment.
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In union with her, there is no desire of sensual pleasures, but merely the state
of being in one’s own self. (103)

The king of yogis (yogiraja) does not come under the control of yoganidra,
wherein nothing is remembered due to the surge of the joy of self-realization.

(104)

There is neither sensation nor non-sensation. Then the existence and non-ex-
istence also do not exist. Whatever remains is the sovereignty of rajayoga.
(105)

How can the sweetness of Brahman’s bliss be described, for which all the oth-
er pleasures are easily given up? (106)

The person concerned alone can experience and understand when the mind
stops perceiving and the faculty of speech stops uttering. All others just watch
dumbfounded. (107)

And then, even if the organs continue to function with the support of the
Supreme Self (paramatman), he is not attached to those undertakings. (108)

This is the characteristic (sanketa) of rajayoga. Thus, the avadhiita® attains it.
Now listen to what happens next. (109)

It is extremely difficult to explain that which is beyond verbal description.
But still, says Srimukunda, “O clever one, listen to this.” (110)

[The colophon is in Sanskrit, which means]

Here ends the first chapter called Svarapasamavesa in the dialogue be-
tween the Guru and the disciple in the [section] Srstikrama in the [treatise
called] Srivivekasindhu.

35. In the u™ or 12™ century, yoganidra is first used in hathayoga texts as a synonym for
samadhi, a deep state of meditative consciousness where the yogi no longer thinks,
moves, or breathes. But this does not seem to be the intended meaning here.

36. The definition of Avadhiita varies across traditions, but in general it refers to a self-real-
ized yogt.



Chapter 2

Honouring the Experience of One’s own

Self

(Svanubhavadrtikaranam)

Obeisance to Sriganesa!

[The author narrates the condition of the disciple after the
realization. |

Then, arises turya, the companion of self-realization. It is due to her that the
yogiraja attains the state of realization easily.s® (1)

[His] eyes open, the mind comes back to its normal state; the experience [of
self-realization], however, does not go away. (2)

The sense organs regain their original state but lose their movement [towards
sensual objects]. They immerse again in the water of supreme joy. (3)

It is as if a tired animal has found a comfortable place and has settled in it;
and when stirred to get up, does not budge from its place. (4)

Similarly, the sense organs scorched by the threefold sufferings have cooled
down with the bliss of the realization of Brahman. Then, even though one
tries to engage the sense organs in their respective objects, they do not get
motivated. (5)

Then, after a long break, the disciple slowly brings his sense organs under his
control and requests the Guru with blabbering speech. (6)

Still immersed in joy, the disciple gets up, circumambulates the Guru, and
then places his head again and again at his feet. (7)

37. The fourth of the four states or modes of human being. The four states are: jagrat
(awake), svapna or nidra (dream), susupti (deep sleep) and turya or turiya (pure con-
sciousness).

38. The reading tiya prabodhila helaci in K.P. Kulkarni’s edition is better.

15
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Then, with his mind full of immense love, the great disciple starts talking
with folded hands. (8)

[The disciple expresses his gratitude towards his Guru. ]

O rajayogt, well-known is your greatness. Victory to you, O friend of the or-
phans. Victory to you again and again, O ocean of kindness. (9)

The great Guru made it possible for me to attain that eternal [phenomenon]|
which was lost to me, which was mine and which I myself had stolen [away
from me]. (10)

I could attain the invisible phenomenon through your grace. There is no com-
parison in the whole world to that supreme joy. (11)

Even though heaps and heaps of various objects are offered to you, O bestow-
er [of grace], they would not be sufficient to pay off your debts. (12)

Brahman is beyond the boundaries of time and space, whereas all those ob-
jects are perishable. How can the debt be paid off with those [objects]? (13)

One offers the wish-fulfilling tree to a boorish person and he, in exchange,
gives the reflection of a necklace in the mirror. Can he [really] pay off the
debt with it? (14)

Can one even think of paying off the debt if he gives a broken piece of glass in
return for the wish-fulfilling jewel? (15)

How can that clever one, whose sight is blind with egotism, pay off the debt
of his Guru? (16)

It is due to the grace of the Guru that a beast gets the appellation ‘lion’, a
pauper becomes a king, and the individual self attains union with Siva. (17)

Therefore, everything—-body, mind, and wealth—should be offered to the
Guru. Then only one can pay off the debt, at least partially. (18)

O gentlemen, one who does not understand that it is only the devotion which
matters to the Guru, and who does not serve him, always remains in his debt;
and keeps going down the path of degradation. (19)

The thoughtless ones, who deceive the Guru with perishable ways and means,
become the guests of Raurava hell. (20)
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Now enough of my ignorance. O celebrated great Guru, O doctor who cures
the disease of worldly life, you suddenly dispelled my ignorance here and
now. (21)

I was engulfed by the disease of worldly life (bhavaroga) and my being was
limited to my bodily self. But you treated me well and cured me completely.

(22)
You treated me merely with half a dose of the juice in the form of Brahman

(brahmarasa), but that nourished me so well that now my being densely oc-
cupies the whole universe. (23)

When the noble ones set one free from death, how can one pay off one’s debt?
(24)

The sweetness of serving the Guru is incomparable, [especially] to one who
is freed from crores of deaths and births by the greatness of the Guru. (25)

One should keep in mind that the grace of the Guru certainly bears fruit, and
this is the characteristic that keeps the love for service towards the Guru al-
ways fresh. (26)

The Gurus who prescribe the use of mantra-chanting and mystic diagrams
are readily available in each and every household. However, they cannot dis-
pel the severe sufferings of worldly life. (27)

It is, therefore, extremely rare to find a Guru who can enable one to envision
the Supreme Brahman itself, and whose gaze of grace puts an end to the cycle

of birth and death. (28)

Now you are the only one in these three worlds who can bestow [the experi-
ence of | the absolute nature of self or the perfect isolation from matter where
only the self remains (kaivalya); and through it send in exile, the wretched-
ness of the continuous cycles of deaths and births. (29)

Since I was blessed with your grace, I completely forgot the sufferings of my
worldly life and attained the supreme joy (mahasukha). (30)

Now may [my] loved and revered [Guru] bestow that joy again on me, so that
I be able to forever be in that state [of joy]. (31)



18 Vivekasindhu

O Gurudeva,® please have mercy on me and explain to me what sort of joy it
is and how I should know it properly. (32)

After listening to the request, that wish-fulfilling cow in the form of the cele-
brated Guru yields profuse milk [in the form of knowledge] for her calf in the
form of the disciple. (33)

[The Guru explains]

See what that great yogi said to him at that time: You are like the full moon
to me. You bring my ocean of knowledge bubbling to the brim with joyful

play. (34)

There is nothing comparable to your number of virtues. Now, retain it in
mind firmly whatever will be told to you. (35)

You have attained the supreme joy and experienced the Supreme Brahman
only as the result of your service to your Guru. (36)

You have attained the bliss of realization of the self-illumined Brahman,
which the mind has never tasted before, and where the speech has no entry.

(37)

The supreme joy which is neither fat nor lean, neither short nor tall, and is a
form of the I$vara, is indeed sweet [to taste]. (38)

The four Vedas get puzzled while describing the indivisible Supreme Brah-
man (parabrahma). Once it is experienced, all the sensual pleasures become

scrap. (39)

There is neither sleep nor vigil, neither action nor enjoyment. It is just the
leisurely experience of joy by one’s own self alone! (40)

Now you have immersed yourself in that supreme enlightenment, where
there are never the categories of ‘you’ and T. (41)

At once the canopy of clouds of various ideas has completely disappeared
and the clear and clean sky of consciousness has become manifest to you.

(42)

39. The word in the original text is ji, which is honorific form of address.
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This is the secret of the great sentence, which is you are It (tat tvam asi),
which is the oneness of the jiva and Siva, due to which there is complete lack
of interest in worldly pleasures. (43)

This is what is called the union of Siva and Sakti.** The same is called rajayo-
ga, due to which the disease of worldly life disappears instantaneously. (44)

This is the nirvikalpasamadhi,* which is the divine medicine for the disease
of worldly life, due to which all the mental and physical diseases of the sen-
sual desires are gone. (45)

It is an unattainable attainment of yours that you could visualize the Su-
preme Self (paramatman); and the one single moment became the plenitude
of the experience of the supreme joy. (46)

Now you are thinking that your intellect should always remain in this state of
attainment of Brahman. Hence, listen. [See verse 31 above] (47)

[The Guru preaches on the ways and means to remain in the
state of realization. |

There does exist some means, by which it is possible to remain [permanent-
ly] in one’s own self. One should take resort to that means alone and give up
all the wrong notions and confusions. (48)

One should be detached from all sensual pleasures, and turning the mind
inwards, should devote oneself to God with a focused mind. (49)

The one who is blessed by the Guru’s grace should prefer seclusion and med-
itate upon that Supreme Being, who is beyond all attributes. (50)

He should observe, with an alien view, whatever thoughts occur. Then, the
faculty of ideation* would get dissolved and defunct. (51)

Worldly sufferings never end when you are following your mind. But, once
you are detached from it, there is supreme joy. (52)

40. The male and the female principle.

41. The highest objectless state of samadhi.

42. The word used here is kalpana, creating in mind, feigning, assuming anything to be real,
Monier Williams.
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Whatever sensual thought that might come to mind will be torn and de-
stroyed by considering it unreal. Then, automatically, there will be complete
absorption. (53)

Therefore, if there arises any conception, one should not get carried away by
it, but should turn away the gaze to that which is without any substratum [i.e.,
the supreme reality]. (54)

That which is without any substratum or any attributes is the birthplace of
the individual. Therefore, one should be one with it. (55)

If one contemplates upon the idea ‘I am Brahman’ (aham brahmasmi), he
starts feeling Brahman-like (brahmarupt) vibrations inside him. By steadfast-
ly analyzing them, the realization of what it (Brahman) is actually, rises in
him without any substratum. (56)

Only through immense merit can one stay in one’s birthplace. And, if he dies
there, he escapes the degradation in the next birth after death. (57)

If the birthplace of the body is so important, then the original abode of the
individual self must also be of unfathomable importance and greatness. (58)

If the rivers had settled at their origin itself, would they themselves not have
been an ocean, and then, a substratum for other rivers? (59)

Similarly, if the individual self does not leave its origin, it attains the greatness
of Brahman. (60)

The individual self’s going away from the origin occurs because of his
kalpana, [i.e., imagining the illusion of sensory experience as real]. There-
fore, one should remove, destroy completely, all the kalpana and withdraw
the sense-organs [from the sense-objects]. Then how can there remain a dif-
ference between the individual self and Brahman? (61)

A criterion of [spiritual] experience is that it is instrumental in withdrawing
and putting an end to the unfolding of this worldly life. I will explain* to you
how that happens. Please listen. (62)

First, understand what is illusion (maya) and what is ignorance (avidya).*

43. The Marathi text has the word fae=mr, which is derived from Sanskrit fe=m.
44. Henceforth, the Sanskrit words avidya will be used throughout the translation, and igno-
rance will be used for ajiiana.
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The tendency to go away from the real self is a sign of illusion; and assuming
the illusory sensory world as real is ignorance. (63)

The various sensory organs—the mind, eye, etc.—give rise to pain and plea-
sure, which are caused by avidya. (64)

Therefore, when all the imagining ceases, illusion is also dispelled togeth-
er with avidya; and then, there automatically occurs the withdrawal of the
sense-organs [from the sense-objects]. (65)

As in the case of the device called panicora, when the top opening of the
water-pot is blocked, there is no need to close other openings elsewhere. (66)

Similarly, when the imagination is dissolved completely, there is no further
chain (samsrti) [of deaths and births]. Now I will present an argument to
refute the [anticipated] objection to it. (67)

[Guru anticipates an objection|

All imagination ceases to exist completely in the stage of deep sleep (susupti).
Then why does the illusory chain of the individual self not come to an end
in it? (68)

Now, a very beautiful answer will be presented to this objection. You please
listen to it, O clever one, and all your doubts will be dispelled. (69)

[Guru refutes the anticipated objection ]

It is true that the individual self does not have any imagination in the stage
of deep sleep, but the ignorance, i.e., the absence of realization of the self
(@jfiana) is not dispelled at that time, and hence, there is continuation [of
the illusory chain]. (70)

One does not perceive anything in the state of deep sleep. He has no knowl-
edge of the real self (atman) [in that state]. Then in what way can it be called
‘self-realization’? (71)

One would not be free from the cycle of birth and death, until one’s ignorance
regarding the self does not diminish. (72)
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Ignorance is instantaneously dispelled when the Guru bestows his grace.
Then what remains is only the saccidananda,® Supreme Brahman. (73)

Imagination gets immersed in ignorance when one is in deep sleep; and
hence, understand that the self is together with ignorance [in that state]. (74)

Ignorance does not cease in it, and hence, the continuous cycle of birth and
death does not end. Therefore, even to answer the objections is meaningless.

(75)

Deep sleep exists eternally for beings as well as for trees, etc. The imagination
at that time is in the womb of ignorance. (76)

The unusual sign of spiritual experience is that, in it, the imagination, along
with ignorance, is dissolved in the real Self. (77)

Ignorance dies off automatically due to the grace of the Guru; and there illu-
mines the Supreme Brahman which is beyond imagination. (78)

[The explanation of the four stages of experience]

Now, the four stages of experience are going to be explained. Listen to them,
O best of disciples, with full concentration. (79)

The first is viksepata. The second is gatayata. The third is samslistata and the
fourth, sulinata,* wherein the stage achieved remains. (80)

Once you start to learn about Brahman, the mind gets interested in the inher-
ent nature of the self. But leaving it, one yearns for the worldly matters. (81)

One becomes alert at that time, turns one’s mind inward and starts learning
about Brahman. This is called viksepata. (82)

One gets completely merged in the innate nature of the mind, then it goes
away from that state; but again, it automatically comes back to its innate
state. This is called gatayata. (83)

45. Saccidananda is a compound of sat, cit and ananda, meaning existence, consciousness
and bliss respectively.

46. Four stages of experience: viksepata, gatayata, samslistata and sulinata. The parallels are
found as ksiptam, muadham, viksiptam, ekagram, niruddham iti cittabhumayah, in the
vyasabhasya on Yogasutra. viksepatd = viksiptam, gatayata = ekagram, samslistata =
niruddham, and sulinata = samprajiiatah yogah.
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One concentrates one’s mind on understanding its true nature and makes it
remain there. Then the mind starts bubbling with the overwhelming joy [of
the realisation of the true nature of the self.] That is called samslistata. (84)

There remains only the realization [of the self] (jiapti) [from the triad of
realization (jiiata), that to be realized (jiieya), and the realization (jiiana)]
when the mind is completely steeped in Brahman. Then the waves of the over-
whelming bliss (sukha) subside. This is called the sulinadasa [or sulinata).

(85)

The great yogi undergoes all these stages while practising for the [attainment
of] Brahman; and then automatically, he attains the stage of being one with
it. (86)

Or, why should one make the sensual organs starve? Wherever they wander,
they should be controlled there and then; and thus, surely sulinata can be
obtained. (87)

Then there are neither the organs, nor the pleasures of the sensual objects.
Who will see whom then? Once the mind is merged [into Brahman], who will
recognize whom? (88)

All this is presented for the objection of an intellectual dullard. What efforts
would be necessary for others? (89)

All right, so be it. Thus, I have explained to you the r@jayoga. One who re-
members it well is the best among the many. (90)

Heaps and heaps of sins get burnt just in a moment, if the mind is alert in its
innate state, even for half a blink. (91)

One’s sins get burnt when one is enlightened, just as the heaps of sins occur-
ring in a dream turn to ashes when one is awake. (92)

If the mind cannot remain focused without any support, one should meditate
on the form of the god incarnate, which has attributes. (93)

In such a case, Srihari should be worshipped following the sixteen-fold pro-
cedure; and should be meditated upon in the heart with a focused mind. (94)

The mind which is filthy when overpowered by the rajas and tamas elements,
gets immediately cleansed. Then automatically there is strong devotion to-
wards that which is without attributes. (95)
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Finally, the individual self becomes one with the attributeless Supreme Being
and becomes that supreme joy. (96)

Or else, the individual self follows the path of the eightfold yoga practice or
the path of devotion; and becomes one with the Supreme Self. (97)

[The query of the disciple regarding jiva, Brahman, etc.|
Then the disciple asks, “What is meant by the word jiva and what is denoted
by the word Brahman? (98)

Who is the paramatman? Is he with attributes or without attributes? Please
let me know, O Guruji, his characteristics. (99)

What is this power (Sakti) called maya? What is her form and state? What is
the way of avidya? What is its substratum? (100)

Who has unfolded this world and how, and with what matter? Why does this
samsara, keep bothering and pestering the individual self? (101)

O abode of mercy, please explain all these questions to me; and thus, satisfy-
ing my desires and curiosities, make me omniscient!” (102)
[Conclusion]
What did the revered Guru say after hearing such a request from the disciple?
Mukundaraja says, “O assembled ones, please listen now carefully.” (103)
(The colophon is in Sanskrit)

Thus ends the second chapter called Svanubhavadrtikaranam in the dia-
logue between the Guru and the disciple in (the section called) Srstikrama
in the treatise Srimadvivekasindhu.



Chapter 3

The Narration of the Creation of the

Elements
(Tattvasrstikathanam)

Obeisance to Sriganesa!

[Guru starts explaining|

Listen, O best disciple, extremely blessed is your speech, since your query
here reminds me of the Supreme Being (paramapurusa). (1)

On the plain canopy of consciousness appear rows and rows of jivas and I§-
varas. One should elaborately explain those with his own experience. (2)

The chisel of the stone splitter might be very sharp and precise, but one
should not use it as a pin to make a hole in a pearl. (3)

Similarly, ordinary logic should not be employed for the realisation of Brah-
man. For that, the discerning power should be exact. (4)

Therefore, listen carefully to the explanation by making your own discretion
(viveka) your ears. Your queries will be answered in due order. (5)

[The Guru then starts explaining parabrahma]

Whatever is other than the sakticakra,* and mere realisation, and is the pure
bliss of the knowledge of one’s own self, is to be understood as the Supreme
Brahman (parabrahma). (6)

Understand the parabrahma to be that state where the triad of the seen, the
seer, and the seeing vanishes, and which is beyond description. (7)

47. Sakticakra is said to be the illusory representation of mayd, the Juggler-consort of Brah-
ma.

25
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It should be understood as the incomprehensible parabrahma where the tri-
ad of knower, knowledge, and the known does not exist. (8)

If it is said to be knowledge, then there is no awareness. If it is said to be igno-
rance, then there is no unawareness. If it is said to be absence, then there does
exist the miraculous treasure of bliss. (9)

Absence (abhava) is synonymous with void (sunya). The opinion of the
Stinyavadins that everything is sinya, is despicable. Therefore, only those are
truly blessed in this world who have realised the Brahman. (10)

If it is said that it exists, then how can it be grasped? If it is said that it does
not, then how can it be abandoned? Well, the Brahman is to be attained by
the individual self on his own. (11)

It stirs the one who is sleeping, awakens the stirred, and brings enjoyment to
the one awake. Yet, it itself is inactive. (12)

The parabrahma is uniformly dense caitanya, akin to the inside of a crystal,
which is homogenously clear without any gaps. (13)

Or, it is hollow like the sky. It pervades but is not pervaded. It shines with its
own light. (14)

The parabrahma itself is the recreation room wherein Brahma, Visnu and
Mahesvara take refuge when they get weary from their work. (15)

You have studied well. So, you should realise the nature of the Brahman,
which is neither knowledge nor avidya, which is beyond comparison, and
which is to be realised by one’s own self. (16)

Even the master of all, who is very proud of his own grasping power, cannot
fathom its innate nature. (17)

Therefore, when the pride has faded and the thoughts disappear, then only
Brahman can be realised in one’s own self. (18)

The innate nature of Brahman is such that it pervades thousands of universes
from inside out, yet remains eternally whole. * (19)

Just as there are perishable clouds in the clear sky, there is the veil of illusion
(maya) on Brahman [i.e., between Brahman and man]. When it dissipates,
what remains is the absolute Brahman. (20)

48. The word 7% is from Sanskrit asesaka.
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The careless Goddess maya in her menses has given birth to Brahma and oth-
ers. Yet, the parabrahma remains unaffected by that. (21)

The parabrahma should be meditated upon without meditating, thought
about without thinking, and be realised without realising. (22)

Remember that the parabrahma is without any attribute. It is the innate
nature of the Sarvesvara. That one whole caitanya is the substratum of the
mulamaya. (23)

According to the Vedanta doctrine, maya is an illusion (vivarta) of the Brah-
man. This is the conclusion of the Upanisads and is established by the [valid]
means of knowledge. (24)

Remember that whatever is contrary to the opinion of the Vedas is heresy.
Hence, avoid all such wrong opinions and listen to what vivarta means. (25)

[Guru now explains vivarta]

Brahman is without any modification. It remains unchanged. Whatever
seems to exist otherwise is its vivarta. It is much like what the reflection of the
Sun in water is to the Sun, which continues to appear and follow its course in
its true form. (26, 27)

Or, it is as is the case with the rope. It does not change its form. But there is
the superimposition on it of a big snake [in the observer’s mind], which, in
reality, does not exist. (28)

Brahman has no parallel. What illustration can be suitable for it? However, to
make it easy to understand, at least partially, an example will be appropriate. (29)

The extremely clever knowledge system of Samkhya philosophy interprets
this vivarta, as posited by the foremost exponent of the doctrine of Brahman,
as the state of equilibrium of the three gunas (gunasamya).® (30)

[Guru now begins to explain maya. |

Such an equanimous state of the three gunas itself is the state of transcen-
dence (unmani avastha) of the I$vara; and when it presides over sentience
(caitanya), it is called mahamaya. (31)

49. The three gunas are: sattva, rajas and tamas.
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Now, the characteristics of mahamaya. Remember that the Supreme Brah-
man is of the nature of absolute pure Self and is connected with the innate
nature of one’s own self. (32)

The perturbed state of the sattva attribute is called mahamaya; and the wrong
impression caused by the resemblance is the illusory transformation of Brah-
man (brahmavivarta). (33)

There starts throbbing the idea in the form of understanding that I am Brah-
man. The clever one should recognize it as mahamaya. (34)

Just as Brahman is perfect, the throbbing® is also perfect. Then who can de-
limit, O dear, such maya? (35)

While getting to know maya, it should be understood that it is difficult to ex-
ist. It presents an illusion of being similar to tad, but, in reality, is not so. (36)

Thus, the difficulty of being manifested in form is not a defect of maya, but
rather its ornament [attribute]. Even though maya is superimposed upon
Brahman, it is not real. [It is an illusion]. (37)

Maya manifests in the realm of inactivity, flaunting its significance—a spec-
tacle for the deities like Brahma, providing them with entertainment. (38)

Understand that all the undertakings, including the creation, by the Lord of
the Universe, are merely the impacts of maya. (39)

Actually, it is impossible for maya to manifest itself and it is impossible to
define maya. However, even though unreal, [maya] unnecessarily appears to
be real. (40)

If you ask why it is impossible to define maya, you will easily find the answer
to it in the latter half [of my discourse]. (41)

O gentlemen, if this Brahman had not declared that I am Brahman (aham
brahmasmi), would it have lost its state of being Brahman? (42)

Thus, understanding that maya is unreal, and the universe is the manifes-
tation of maya, why should one not say that Brahman is without a second
(advaya)? (43)

Does it really exist, what is illusory, even though it appears to be real? It is like
the city of the gandharvas in the sky, which is non-existent. (44)

50. Throbbing is referred to as maya.
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Similarly, maya arose and resided in the Supreme Brahman, which [then] is
called prakrti and purusa™ in the Samkhya doctrine. (45)

This maya is the principal prakrti (mulaprakrti). She is the energy (Sakti) of
the Supreme Being (paramapurusa). Now listen how they are connected to
each other. (46)

Just as any pitcher that comes into existence is already filled with space, so
too everything is born pervaded with caitanya. (47)

Or, just as the water pervades every wave that arises, the parabrahma per-
vades the throbbing maya. (48)

Whatever pervades maya is Brahman with form and attribute (saguna).
Whatever else is remaining is the absolute (kevala) Brahman. (49)

The Brahman which has pervaded maya is called mayopadhika Brahman (i.e.,
the Brahman delimited by maya). The same is called sabala maya also. (50)

Remember that the saguna Brahman is the Supreme Self (paramatman) and
this is the mark of the Supreme Being (paramapurusa). (51)

[Guru now starts explaining the nature of prakrti and
purusa|

The characteristics of the Supreme Being (paramapurusa) are different from
those of the principal prakrti (mulaprakrti). Now they will be explained. Lis-
ten to those. (52)

Purusa resides in the milaprakrti as an observer or an eyewitness. He knows
her with his own light. (53)

Prakrti is with superimposition, whereas purusa is without any superimpo-
sition. Prakrti is illumined by the light from outside, whereas purusa shines
with his own light. However, those two are (invariably) together from times
immemorial. (54)

One is the object of realization, whereas the other is the one who realizes.
One is to be understood, whereas the other is the one who understands. How-
ever, it is a miracle that the two are inseparable. (55)

51. The reading prakrtipurusem in K.P. Kulkarni’s edition is better.
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Purusa is knower of all and is aware of prakrti, but she does not cognize pu-
rusa. However, the relationship befits her and brings grace. (56)

The union of prakrti and purusa has been established from times immemori-
al. One cannot remain without the other even for a moment. (57)

Both prakrti and purusa are formless, beyond description and expression.
Their true nature can only be grasped and defined through individual expe-
rience. (58)

Purusa, the Supreme Self (paramatman) is self-illumined, and is of the nature
of knowledge. The individual self can realize him only when graced by him.

(59)

Purusa, the seer can be realized through the manifestation of prakrti. The
experienced one can realize such indications. (60)

[The description of Paramesvara, Sarvesvara, or Paresa]

The Paramesvara is of the form of knowledge. He is sarvatman, and is with-
out any modifications. He is never unaware of his own nature. (61)

He alone is capable of activating or inactivating mayd. Then, what might
(mata) can the gods Brahma, Visnu, and Mahesvara have before Him? (62)

Brahma, Visnu and Maheévara are the incarnations of that celebrated lord,
but they obey Paresa. (63)

Obeying the orders of the celebrated lord,” the three attributes of maya—
sattva, rajas and tamas—assume the form of the three gods, namely, Brahma
and others, (i.e., Visnu and Mahesvara) and perform the acts of creation [and
other cosmic functions]. (64)

Furthermore, no one else is capable of performing their tasks. Therefore,
Gosavi > [is acknowledged] as Sarvesvara by Brahma and the other gods. (65)

O gentlemen, it is the Brahman with attributes which makes maya perform
acts. Therefore, nothing else should be considered as Sarvesvara. (66)

52. The universal spirit.

53. The reading sriprabhuceya in K.P. Kulkarni’s edition is better than sripaticiya.

54. Gosavi is the Prakrit version of the Sanskrit word gosvami, which literally means the
master or owner of the cows, i.e, the God Srikrsna, the incarnation of Visnu.
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Since Sarvesvara saw to it, maya created the element mahat.® The element
mahat is the desire arisen to create the universe. (67)

The pure nature of maya is the sole and pure supreme element (mahattattva).
Therein lie the attributes rajas and tamas secretly in the womb of sattva. (68)

It is the gunaksobhin®® maya, which is the causal body of creation (karanade-
ha) of the God and who causes the final deluge through Rudra. (69)

Thus, the [disturbed] maya, presided over by Sarvesvara, becomes manifest,
giving rise to three types of ahamkara. (70)

In the three types of ahamkara—sattvika, rajasa and tamasa—develop three
powers (sakti) accordingly. (71)

Inthe sattvika ahamkaralies the power of knowledge or realization (jianasak-
ti). In the rajasa ahamkara lies the power of action (kriyasakti), and in the
tamasa ahamkara lies the power of basic elements (dravyasakti).5 This in-
deed is forever. (72)

[The creation of the five basic elements)|

Under the supervision of Sarvesvara, tamasa ahamkara, with the power of
elements, creates the five basic elements. (73)

The tamasa ahamkara gives rise to space (gagana). Then the void creates the
wind, and the wind creates fire. (74)

The fire element occupied the water element, and the water the earth ele-
ment. Thus, the five basic elements came into existence. (75)

55. According to the Samkhya philosophy, there are two external, basic principles: the pu-
rusa and the prakrti, and mahat is the first evolute from the interaction of those. It is
called mahat as it is the greatest among the entities forming the manifest world. From
mahat is created ahamkara, which further gives rise to sixteen tattvas, namely, the eleven
senses and five tanmatras, and from the tanmatras are formed the five basic elements:
earth, water, fire, air, and space. Thus, twenty-two elements are created out of mahat.

56. Gunaksobhini means that which disturbs the equanimity of the three attributes. The
three gunas—sattva, rajas and tamas—are in perfect balance in the purusa, but when
maya has the desire to create the universe, such original state of perfect balance is dis-
turbed. It is called the gunaksobhini maya, in which emerges the mahattattva from the
prakrti.

57. This formulation of the three Saktis is different from the canonical saktis of the Tantra
tradition, which are iccha, jiiana, and kriya. The idea of dravyasakti is likely taken from
the Vaisnava tradition, especially the Bhagavata Purana.
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O You, sound is the object of space, touch is of wind, and form is the special
attribute of fire. (76)

Understand that fluid (rasa) is the object of water and odour is of the earth.
All other attributes occur due to the law of cause and effect. (77)

[The creation of fifteen elements]|

Then the rajasa ahamkara presided over by the lord of the spirit (cait-
anyanatha) and accompanied with the power of action gives rise to fifteen
elements. (78)

Thus, a group of fifteen elements arises together with vyana, udana, samana,
prana and apana.*® (79)

Ear, skin, eye, tongue, and nose are the aggregate of five sense organs. Now lis-
ten to the aggregate of five organs of activity, which I am going to tell you. (80)

Now I tell you that speech faculty, hands, legs, penis as the fourth, and anus as
the fifth, are the aggregate of the organs of activity. (81)

[Moreover, listen] O you, how the aggregate of five inner organs (antah-
karanas) is created by sattvika ahamkara with the help of the power of
knowledge (jianasakti). (82)

The inner organ (antahkarana) is only one but is four-fold: mind (manas),
intellect (buddhi), consciousness (citta) and conceit or conception of individ-
uality (ahamkara). Remember them in this very order. (83)

The elements which have arisen from the sattvika ahamkara are called the
means of enjoyment (bhogasadhanas). The wise ones call them doer (karta)
and enjoyer (bhokta). (84)

The elements which have arisen from the rajasa ahamkara are an amalgama-
tion of the ear, skin and others. It is well known by the word sadhana of the
sensual pleasures. (85)

The creation of the tamasa ahamkara are the matters which are to be enjoyed
(bhogya) and to be accomplished (sa@dhya). The same matters are traditional-
ly called karya and bhogya. (86)

58. Vyana is the vital air moving everywhere in the body; udana is the vital air moving up-
wards in the throat; samana is the vital air in the cavity of the navel, which is essential
for digestion; prana is the air inhaled in the heart and apana is the air exhaled.
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Thus, various elements come into existence from the three types of ahamkara.
They are referred to by the word ‘triad’ (triputi). (87)

[The various triads]

The triads are: the knower, the knowledge, and the object of knowing; the
enjoyer, enjoyment and that to be enjoyed; and the doer, the cause and the
effect. (88)

The inner organ (antahkarana) is the enjoyer, the sense organs are the means
of enjoyment, and the five basic elements are those to be enjoyed due to their
state of being of the form of the sense object. (89)

One by one, the accomplishing enjoyers gather the aggregate of five of the
three means and enter the respective basic elements. (90)

[The elements enter each other]

Now will be told how they enter into each other. Listen to it, and after listen-
ing, retain it in [your] mind. (91)

Having antahkarana and vyana as the substratum, and with the help of the
organ ear, the attribute sound together with speech enters the space. (92)

In union with manas and samana, and having skin as the organ of enjoyment,
the attribute of touch together with the hand as the organ, enters the wind.

(93)

O you, due to the greatness of buddhi and udana, and with the support of the
organ eye, the attribute form enters the fire with the organ leg. (94)

With the force of citta and prana, with the organ tongue together with the
penis, the attribute rasa enters water. (95)

Ahamkara resides in apana. [With them] and in the company of prana, the
attribute odour enters the earth. (96)

Thus, four each come into union with the [five] basic elements, which are
in the form of sensual objects (visaya), and then the five [elements] become
twenty-five basic elements (mahabhutas). (97)
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The five visayas and the five basic elements have arisen from the tamasa
ahamkara and hence all those elements merge in the same. (98)

The five basic elements, which were in a very subtle state, became manifest
after coming in contact with each other. (99)

Thus, having entered each other, the elements combined in a quintuple
union, leading to the proliferation of maya as intended by I$vara. (100)

[Concluding remark]

Now, on the next occasion, i.e., in the next chapter, listen to how the world
and worldly life (praparica) got spread by Sarvesvara, the bestower of the cel-
ebrated sage Mukunda. (101)

(The colophon is in Sanskrit)

Thus ends the third chapter called Tattvasrstikathanam in the dialogue be-
tween the Guru and the disciple in (the section called) Srstikrama in the
treatise Srimadvivekasindhu.



Chapter 4

The Narration of the Three Bodies of
I$vara

(I$varatanutrayakathanam)

Obeisance to Sriganesa!

[Guru narrates how the lingadeha was created ]

Then that celebrated Supreme Being (paramapurusa) divided those five ba-
sic elements in two according to his own desire. (1)

Between them, the one part with twenty-five parts became the subtle body
(lingadeha) of Sarvesvara, and he became the commencer. (2)

The twenty-five elements are the parts of the Hiranyagarbha. Listen, it is the
apparent subtle body of God. (3)

The directions are his ears. Wind is his skin. The Sun is his eye. Varuna is the
tongue, and the twin gods Asvins are the nose of Hiranyagarbha. (4)

Fire is his speech. The lord of the suras forms the two hands, Vamana is the
legs, Prajapati is the penis and Nairrti, the son of Nirrti is to be understood to
be famous as the anus. (5)

[The five breaths and skandhas]

Those which wander leisurely in the universe (brahmanda) are the famous
five breaths, which are separated by a ten-fold difference and then are the
seven cakras, the seven aggregates (skandhas). (6)%

Avaskandha should be understood as the first one. It is renowned as self-ac-
complished, extending from the realm of the earth up to the clouds. (7)

59. The verses 7 to 13 are missing in K.P. Kulkarni’s edition.

35



36 Vivekasindhu

The second is pravaskandha. Listen, it indeed pervades [the region] from the
clouds till the Sun. (8)

The one which is clearly from the Sun till the moon is to be understood as the
third category, udvaskandha. (9)

Sahaskandha is the fourth one which is seen occupying, theoretically, from
the moon-region till the constellations. (10)

Vivaskandha is the fifth one, which is beautifully spread from the constella-
tions till Saturn. (11)

The sixth category is paraskandha. Its famous range is from Saturn till the
stars of Ursa Major. (12)

The seventh one is parivahaskandha, which should be understood to begin
from the Ursa Major and reach the North Pole. (13)

[Antahkarana]

The antahkarana of Hiranyagarbha is Visnu. Manas is the moon, and bud-
dhi is the one who has lotus as his seat [i.e., Brahmadeva]. Citta is Narayana.
Ahamkara is Gauriramana.® Thus, the twenty-five elements as the attributes
comprise the subtle body of the Almighty. (14,15)

This is the aggregate of the subtle elements, which next becomes the subtle
body of the I¢vara. However, there cannot be any sensual pleasure without
the gross body. (16)

[The creation of the gross (sthula) body through
paricikarana)

But there cannot be the creation of the gross body without paricikarana.®
Hence, God commenced it. (17)

Each element is to be divided into five, and then all the five should be mixed
in all the five [parts of those elements]. This is the procedure of parictkarana
according to the traditional scholars of Vedanta. (18)

60. Gauriramana literally means ‘the lover of Gauri, i.e., the God Sankara.
61. A philosophical term meaning the action by which anything is constituted of the five
elements; that is also 1/2 of one and 1/8 of the other four elements.
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The Lord of the Universe accomplished it. I shall explain it to you now. Listen
to it. (19)

Sarvesdvara looked at it and the space split into five. But the space itself re-
mained in its own form as antahkarana. (20)

Then the space united with the wind in its vyana part, with fire in its ear part,
with water in its speech part and with earth in its sound part. (21)

Wind merged in space in the form of the mind and presided over in the form
of the samana part.** (22)

Wind then became absorbed into fire through its sattva aspect, into water
through the organ of the hand, and into earth through the sense of touch. (23)

Fire entered void or space in the form of buddhi and in wind in the form of
udana. (24)

Then fire merged with water in the form of its organ leg, and with earth in the
part of riapa (form), but itself remained in the form of an eye. (25)

Water entered space with its citta part and united with wind in the form of
prana.® (26)

Water, united with fire, with its part tongue, settled itself in the penis, and
merged in earth in the form of rasa. (27)

Earth entered the space with ahamkara and merged with wind in the form
of apana. (28)

The earth got united with fire with its organ nose, entered water with its or-
gan anus, and remained in itself in the form of odour. (29)

In this way, the five basic elements got constituted with five elements and
were born again with their attributes, actions and nature (dharmas). (30)

[The description of the nature, action and attributes of the

elements]

Now listen to the actions, dharmas and attributes of each of the elements
which I am going to explain to you. (31)

62. K.P. Kulkarni’s edition has udana amsem.
63. K.P. Kulkarni’s edition reads apdna instead of prana.
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Porosity is the dharma, providing space is the main action, and sound is the
main factor of space (akasa). (32)

Sound and touch are the attributes of wind. Movement is its dharma, and
flowing is its action. (33)

Fire assumes three attributes: sound, touch, and form. Heat is its dharma, and
its actions include activities such as cooking and digestion. (34)

The attributes sound, touch, fluidity, and form converge in water. Fluidity is
its prominent dharma, and making wet (kledana)®, etc. is its action. (35)

Sound, touch, fluidity, form and odour are famous as attributes of earth.
Hardness is its dharma and support is its innate action. (36)

The attributes of the elements are the cause, and they remain in their respec-
tive effect [also], as e.g., the moistness of water remains in the waves [also].

(37)

There is one main attribute special to each of these elements. The others are
like guests appearing due to some reason. (38)

Sound is the attribute of sky or space. Hence it is cognizable by the organ ear.
Wind arises in the sky and hence it has two attributes. (39)

Wind has touch and sound as its attributes. Hence, it is cognizable by ear and
skin. Fire emerges from wind; hence, it has three attributes. (40)

Fire has sound, touch, and form as its attributes; and hence is cognizable by
ear, skin, and eye. Water is created from fire; and hence has four attributes.

(41)

Water is manifest due to its attributes: sound, touch, form and fluidity. It is
experienced through ear, skin, eye and tongue. (42)

Earth is born from water. Hence it has the five attributes and can be experi-
enced through five sense organs. (43)

There is a mire made by mixing the variegated five basic elements with fluid-
ity and their sense-objects, [viz., sound, touch, form, fluidity, and odour]. (44)

Now this is about the gross basic elements, which are created by Sarvesvara
with the mixture of the five. Then how did Ananta, the God, create the gross

body. (45)

64. K.P. Kulkarni’s edition reads kledana instead of kudana, which is better.
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[The creation of the gross body of Sarvesvara ]
The created mire was absorbed by the power of the great fire (mahatejas),
resulting in the creation of the universe having the gross form. (46)

The subtle body has the gross body as its home, and therefore, God created
this universe, assembling various organs. (47)

The seven netherworlds are the feet of the celebrated one (Sri).% It is the seat
of Trivikrama.®® Now listen to its explanation, that I am going to tell you. (48)

Understand that the seventh netherworld is the sole of the Viratapurusa, and
Rasatala is the forefoot. (49)

Mahatala is the two ankles, Talatala the calves, and Sutala is the two knees of
the universal form (visvarapa). (50)

Vitala and Atala are to be understood as his two thighs. Mahitala should be
recognized as his waist region. (51)

Grass, trees, bushes, and creepers form all the rows of his hair. Ganga and
various other rivers are his nadicakras.* (52)

The seven seas are the abdomen of that god. The submarine fire (vadavanala)
is the abdominal fire in it. (53)

The sky is his navel and the stars the chest. The Maharloka is the tubular neck
of virata. (54)

The Janoloka is the face, Tapoloka the forehead and Satyaloka, the residence
of Brahmadeva (Brahmabhuvana) is his head. (55)

Indraloka, wherein Indra resides, is his hands. The hollow path of the direc-
tions is the holes of his ears. (56)

The circle of the Sun is the pair of eyes. Therein lies the huge organ of sight
like the Sun. (57)

65. K.P. Kulkarni’s edition reads sricarana, which is better.

66. The literal meaning of Trivikrama is the one who has taken the three strides. It refers to
the myth wherein Visnu occupied the netherworld in his first stride, the earth in the
second, and the heaven in the third; and hence he got the epithet Trivikrama.

67. Nadicakra is a group of tubular organs of the body, such as, mualadhara, svadhisthana,
manipura, anahata, visuddhi, ajfiacakra and sahasradhara. It can also be the group of
three nadis—ida, pingala, and susumna.
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The world of the ancestors is his fat and teeth.*® Yama is the aggressive tusks,
and the famous Varunaloka is to be understood as his tongue. (58)

Understand that the world of Prajapati is the penis of the Viratapurusa, Niray-
aloka is the anus and showers of water are his semen. (59)

Though there are heaps of worms in one single body, the clever consider it as
a single unit [as body]. Similarly, though there are eighty-four hundred thou-
sand different species in the brahmanda, with all those it is called brahmanda
in the Vedas and the Puranas. (60, 61)

Such is the globe of the brahmanda, composed of the five [basic] elements
and encompassing all living beings within it. (62)

The covering of the earth [element] around the globe of land (bhw) is ten
times bigger than it [globe of land]; and the covering of water around it is ten
times more than that. (63)

Outside the water covering is a ten times bigger covering of fully blazing fire,
and it has a covering of wind which is ten times bigger than it [the fire layer].

(64)

Outside, it is the cloak of sky which is ten times bigger; and the sky is covered
by ahamkara, which again is ten times bigger than it [the cloak of sky]. (65)

Ahamkara has a ten times bigger covering of the mahat element. In this way,
the brahmanda has seven coverings. (66)

As the foetus or the corporeal body has seven cloaks to cover it, so also has the
brahmanda. Hence, the situation of both is the same. (67)

Thus, there are crores of brahmandas in the womb of mayadevi. Well, thus I
have told you the way of creation. (68)

The brahmanda is the gross body, the expansion of Sriprabhu. There is the
emergence of [the idea of] creating the universe. This is the awake state (jagr-
ti avastha). (69)

Brahma, the creator of the universe, is the presiding deity of both, the gross
body, i.e., the brahmanda and the enormous state of the act of creating (srsti-
avastha). (70)

68. K.P. Kulkarni’s edition reads pitrloka te snehadamta which seems to be more logical.
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[The explanation of pranava or omkara]

The letter ‘7 is the first syllable of pranava ‘<M. ‘Now I am going to tell you
about [the remaining] two [syllables in pranava]. (71)

The subtle body is called Hiranyagarbha, where Hari is the presiding deity.%
The state of remaining there (sthiti-avastha) can doubtlessly be called dream

(svapna). (72)
Visnu, the enjoyer and the presiding deity of both, Hiranyagarbha and the

state of remaining there (sthiti-avastha), saves one [from] drowning in the
ocean of worldly matters. (73)

Now I will explain the triad. The letter 3’ in the pranava is famous and is the
second syllable of it. (74)

The causal body of god (deva) is prakrti. There lie the great deluge (mahapra-
laya) and susupti also. It is told that Gauripati Sankara is the presiding deity
of those two. (75)

The third syllable is 7, and the utterance of all the three syllables together
becomes the syllable 37 or 3. (76)

Virata, hiranyagarbha and maya are the three bodies of Sarvesvara; and cre-
ation, existence and dissolution are the three states. (77)

Brahma, Visnu and Mahesvara are the three great gods. ‘@7, ‘3, and ‘7’ are the
three letters. (78)

The three attributes—sattva, rajas and tamas—are the three legs of pranava,
with which the illusory (mayamaya) construction is created. (79)

This delimitation in the form of cause is applicable only to Sarvesvara [i.e.,
only Sarvesvara is delimited by the cause of the brahmanda]. It [i.e., delimita-
tion] does not at all exist in the case of the absolute Brahman. (80)

This is the explanation of the entity tad/tat, which has cause (karana) as its
delimitation; and gets vitiated. Now, the celebrated sage Mukunda is going to
tell about the entity tvam. (81)

69. According to K.P. Kulkarni’s edition Harihara pitamaha is the presiding deity.
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(The colophon is in Sanskrit)

Thus ends the fourth chapter called I$varatanutrayakathanam in the dia-
logue between the Guru and the disciple in (the section called) Srstikrama
in the treatise Srimadvivekasindhu.



Chapter 5
The Explanation of the Subtle Body

(Lingadehanirapanam)

Obeisance to Sriganesa!

[Introduction]

Then the chief disciple said, “Having mercy on me, your highness has ex-
plained fully to me the characteristics of the jiva, I$vara and Brahman. (1)

Now the great Guru should tell me, please, how the jiva is created, so that my
doubts regarding the self will be dissolved.” (2)

The celebrated great Guru heard the request of the disciple and embracing
him with affection, started preaching. (3)

“Your query, my dear, has made me very happy. Now listen carefully to what I
am going to tell you. (4)

[Revision of the explanation of tat]

One should never forget the favour of the goldsmith who perfectly designs
the ornaments for us. (5)

Similarly, you have made me aware of my own pleasure, which has inspired
thoughts about I$vara within me.” (6)

It is the same story in every household: one person questions it, while an-
other praises it. How can one, who is unfortunate, experience the bliss of
Brahman? (7)

70. The simile needs some explanation. I§vara who fashions the jiva perfectly, is compared
to a goldsmith here who designs ornaments perfectly. It makes the Guru remember I$-
vara with gratitude.
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To realize the nature of the Self is to search for the entity tat. The scriptures
prescribe the renunciation and other means for it. (8)

There cannot exist the entity tvam (you) without the entity tat, which is I$-
vara. Hence, the word tad/tat will be explained again. Listen to it. (9)

The Supreme Self (paramatman), who is Mahavisnu, the first being (Adipu-
rusa), the Bhagavan, who is existence, consciousness, and bliss (sat, cit and
ananda), incarnate, has been explained before. (10)

The Universal Self (sarvatman), who is a witness to all (sarvasakst), the Lord
of all (Sarvesvara) and who dwells in everybody (sarvakuksi) never disregards
his own devotees. (11)

The exceedingly skilful god shows worlds that do not actually exist, and im-
mediately hides them, declaring that they are gone. (12)

It is under his control that all organs are engaged in their respective func-
tions, who can hear without ear, see without eyes, enjoy the tastes without
tongue, walk without legs, give and take without hands, uplift beings at his
will; who appears distant despite being very near, and seems to be away but is
in our very being. (13, 14,15)

As the one single Sun shines in each and every town, the Supreme Self
(paramatman) illumines all the jivas. (16)

[Tat and I$vara]

The all-pervading, formless entity tat, having the body of the form of knowl-
edge, modifies itself and takes up a [human] form for the sake of [his] devo-
tees. (17)

As an actor assumes different roles in acting, but never forgets his own na-
ture, He does not forget his own nature even while having incarnations. (18)

See, those who do not consider that his appearance in form is illusory and do
not take delight in it should be understood as fools. (19)

When the actor is successful in acting, the satisfied spectators shower orna-
ments, etc. on him. The role he presents may not be real, yet the ornaments
do reach the actor. (20)
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Similar is the case with the illusory incarnation. Whatever devotion is shown
to him reaches the Lord of the worlds. (21)

[After showing that devotion to Isvara reaches tat, the Guru
starts explaining devotion.]

Hence, no form of showing devotion to Sarvesvara is unauthentic. It is a
means for the devotees for attaining the absolute nature of the self (kaivalya)
through knowledge. (22)

Devotion is ninefold: listening to the matters regarding god (sravana), singing
his name (kirtana), remembering him (smarana), taking resort to his feet (pa-
dasevana), worshipping him (arcana), paying obeisance to him (vandana),
being his servant (dasya), being friends with him (sakhya), and complete sur-
render to him (atmanivedana). (23)

Sarvesvara is indebted to his devotee through ninefold devotion, blesses him
with knowledge and makes him free from all the bondages. (24)

The god (deva) himself is the Supreme Self (paramatman). The individual
self is not Brahman, and the worldly matters are by nature without Self. Then
how can they be understood as god (deva)? (25)

Listen to the answer to the objection—why not to say that god (deva) is Brah-
man? There is no doubt that they are one and the same in essence. However,
whatever difference is there is dependent on delimiting condition. (26)

If there is absence of ego (ahamta), of the state of having the idea that this is
mine, i.e., the sense of belonging, ownership or attachment (mamata), and of
the efforts (prayatna); as well as of the sakticakra of desire, etc., then you are
the Brahman in essence. But, O dear, how can you be I$vara? (27)

One who has control over the Sakticakras, namely, desire and others, who caus-
es the creation, existence, and destruction, and is the presiding deity of the six
qualities beginning with ai$varya,™ should be understood as I$vara. (28)

71. Sadgunaisvarya means the six qualities or attributes of god: prosperity (aisvarya), prow-
ess (virya), non-attachment (vairagya), discernment (vijiiana), welfare and prosperity
($r7), and fame (yasas).

72. The 28" verse is incomplete in this edition. The fourth pada is from K.P. Kulkarni’s edi-
tion, which reads, @ 5% s, Also, pages 76 and 77 are missing. Verses 29 to the first two
padas of the 39™ are quoted here from K.P. Kulkarni’s edition.
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How can the jiva, engulfed by avidya, desires and actions, confused about his
own self, and agitated by pain and pleasure, be the I$vara? (29)

The bondages of the jiva cannot be cut off without the realization of tattva.
Only the I$vara can make him free from it. (30)

Brahman is without any attributes and without any form. The transactions—
preaching, etc.—are not applicable to it. All other ignorant jivas are delimited
by avidya. (31)

As the one who has crossed over, saves the drowning and the one who is fully
awake, awakens the sleeping, the lord who is always free should make free all
the groups of jivas. (32)

[Guru now explains ajiana and avidya)

Avidya is a bondage which is illusory (mithya). Yet, the jiva perceives it as real
and even becomes attached to it, much like a person in a dream state is [at-
tached] to his dreams. (33)

If the bondage of avidya were real, it would have been impossible even for the
father of knowledge to remove it; and in that case, even the god would have
had to take great efforts to free the individual from bondage. (34)

See, how that ignorance (ajiiana) is! That which does not exist in the abso-
lute, appears to exist; and makes the pure consciousness infatuated about
being in the state of jiva. (35)

The continuation [of the cycle of death and birth] does not affect the one
who realises such a state of ignorance exactly. Hence, listen to it! (36)

The god who is the lord-protector of the sakticakra and conceives of the illu-
sory [worldly] creation desires that there should arise unlimited [and unend-
ing] creation of creatures. (37)

While concentrating, thus, on the creation, he becomes slightly unfocused
and then there arise infinite powers of ignorance. (38)

The negligence towards one’s own innate nature is the characteristic of igno-
rance, due to which ahamta (ego) enters the caitanya. (39)
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A single body has various limbs, such as hands and legs, etc. Similarly,
mayadevt also has innumerable parts when she is in the company of igno-
rance. (40)

As there are various functions of one single intellect, there are various powers
of ignorance of maya. The experiences of cognizing (janiva) and non-cog-
nizing (neniva) are quite famous in the world. (41)

Whatever power of knowledge (jiianasakti) is there in maya, which has en-
tered the form of the individual self, is called the Gosavi of maya.” (42)

[The difference between jiva and deva]

As the main Sun is one single [entity], but his reflections are many, similarly,
there is multiplicity of dualities in I$vara also due to the distinction of the
delimiting factors. (43)

As the main disk of the Sun remains firm and unmoving, but its reflection
gets agitated due to waves, similarly, [$vara is always full of bliss, but gets dis-
turbed due to ignorance when in association with the [living] jivas. (44, 45)

The water at the bottom of a lake remains as it is, but the waves on it, intrinsic
to it, come and go. Similarly, though God (deva) is eternal, he perishes when
in the company of a jiva. (46)

As the water does not get affected due to the rise and fall of the waves, [$vara
also is not affected by the filth of the characteristics of a jiva. (47)

If the water is kept separate, there would never ever be waves. [But it has to
be said then that] the water has abandoned its characteristic of having waves.

(48)

Similarly, all the beings subsist due to the existence of the Supreme Self
(paramatman). But he is never affected by the characteristics of beings. (49)
[Explanation of false or erroneous knowledge]

Now enough of verbosity. [In short,] when caitanya assumes ignorance, there
immediately arises erroneous knowledge. (50)

73. Gosavi is the Prakrt form of Gosvami, which means cowherd. Here, it seems to be used
in the sense of any protector or lord.
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It is the seer who is the basis of the ignorance regarding the rope. Then there
surely is the erroneous knowledge in the form of a serpent. (51)

Therefore, caitanya itself is the basis of both, ignorance as well as the false
knowledge (anyathajiiana). Basically, the class of the insentient does not
have any independent status. (52)

The rope neither knows itself nor the shape of the snake. Hence, ignorance
and false knowledge are in the sentient form of the self only. (53)

The clouds are formed only due to the rays of the Sun; and they cover the Sun.
But they can make neither the Sun nor the day disappear. (54)

Similarly, ignorance covers its own substratum, the self. But who can obstruct
the light which is the characteristic of the witness? (55)

The self might not realize its own self, but being the witness, knows everyone.
Hence, think how it can be solved or explained. (56)

Ignorance and avidya are those that cover. Erroneous knowledge causes ob-
struction. These two lead the individual self to samsara. (57)

Avidya is the part™ of prakrti, hence it is denoted by the word prakrti. The
self (jiva) is the part of the Supreme Being (paramapurusa), hence, it is the
purusa. (58)

Since he is complete and perfect in himself, he is called paramapurusa. The
explanation of this name should be seen in the Brhadaranyaka [Upanisad].

(59)

The grammatical explanation is: The gross body is the city (pura). The self
(jiva) is always sleeping in it. Hence it is called purusa. (60)
Govinda has stated it in the Bhagavadgita that the pairs of prakrti and purusa

exist from time immemorial. (61)”

The Brahman is eternal and pure. maya, the illusory imposition on the Brah-
man, has also descended from eternity, and the creation of various kinds of
beings is also eternal. (62)

Whatever is explained as ignorance is the cause of the gross body of the
individual; and the false knowledge has given rise to the subtle body. (63)

74. K.P. Kulkarni’s edition reads amsa, which is better.

75. Bhagavadgitd 13.19: S5t Te% = fageamet swmafy.
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Innumerable jivas have entered the mirror of ignorance; and Hiranyagarbha
wanders there in its subtle form. (64)

Light also enters the mirror immediately, together with the reflection of the
Sun. Similarly, it takes no time for the subtle body to be manifest. (65)

The first throbbing without any object should be understood as antahkarana
and the manas should be understood as having resolution (sarikalpa) and
non-resolution (vikalpa). (66)

The sprout of decision to define the form of that throbbing entity is to be
understood as buddhi. (67)

Citta is of the nature of such which can be stirred (cetavya). That is the throb-
bing in the form of action (vrtti), that is goal-oriented. That is the nature of
citta which should be thought upon. (68)

That which gives rise to the I-ness in the body and to the idea towards the
objects that this is mine, this is mine is the ahamkara. It causes the jiva to ex-
perience both pleasure and suffering. (69)

When prakrti and purusa unite in proper measure, there start throbbing five
vital breaths in the five internal organs with the speed of lightning. (70)

[Nature, characteristics, function and abode of each
individual breath ]

One should understand the nature, the characteristics, the function and the
abode of each individual breath. (71)

Wana pervades the body beginning with the head and ending in the feet and
enjoys the juice of what is partaken. It also pervades all the nadis.” (72)

Actually, the navel is the abode of samana, but it spreads in all the joints in
the body. It is due to it [samana] that the hands, feet, and other limbs can
move freely. (73)

Throat is the abode of udana. It controls the functions, namely, hunger, thirst,
yawning, etc.”” It enables the sleeping one to experience dreams of various
emotions. (74)

76. The tubular organs in the body.
77. The reading, ksuttrtjrmbhanadi in K.P. Kulkarni’s edition is better.
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Apana settles in the anus. It is always moving downwards. To excrete urine
and faeces is its function. (75)

The prana comes and goes by way of nose. It is always busy with entry and
exit. It is due to it that one feels thirst and hunger. (76)

Understand the tendency of antahkarana of turning towards sound as the
organ of hearing. It stays in the hole of the ear. From there it receives sound.

(77)

The tendencies of mind which choose the objects of touch should be recog-
nized as the organ skin. (78)

The tendency of buddhi, which is eager to grasp form,” sits in the cavity of the
eye and grasps it. (79)

The tendencies of citta, which are eager to enjoy the juice (rasa), are the pa-
rading dancers who dance on the stage of the mouth for experiencing rasa.
(80)

The nose became the shining pearl on the temples of an elephant in the form
of ahamkara. The nostrils are full of the fresh fragrance. (81)

To have the desire to speak out is the tendency of antahkarana. It is performed
by the speech organ through the mouth, which utters the syllables. (82)

One of the desires of the mind is to leave or take.” It takes resort to the hands
to do that action. (83)

The tendency specific to buddhi is to have enthusiasm in being on the path.
Suddenly, in a feat, it is ready to go® and moves its legs. (84)

Taking birth in the womb of Rukmini, in the house of Krsna in the form of
the atman, Manmatha, in the form of penis, desires the pleasure of Rati.* (85)

78. K.P. Kulkarni’s edition reads rupagrahanonmukha which is better.

79. The reading in K.P. Kulkarni’s edition is hanopadana, which is better than grahanopada-
na and is accepted.

80. The second and third pada in K.P. Kulkarni’s edition read &= Szmor 37rg | gifF T w97
which are better.

81. There is a pun in the verse. Manmatha is interested in Rati, who is his wife, whereas pe-
nis has interest in rati, i.e., the sexual pleasure. Moreover, Manmatha, the god of love, is
supposed to be the son of Laksmi, here Rukmini.
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Sitting in the rectum, the tendency of ahamkara® is to defecate, and it does it
through the anus. (86)

The tendencies of the five antahkaranas get motivated by the sensual objects,
viz., sound and the others. Those five are called the objects of the subtle body.

(87)

[The adhidaivata and adhibhiita of the body and the body
parts|

Thus, the subtle body is of twenty-five parts, and Hiranyagarbha is its presid-
ing deity. (88)

The organs of Sarveévara are the adhidaivata of the organs of the jiva.® Now
understand its explanation together with the adhibhuta. (89)

Understand the antahkarana as the adhyatma, its throbbing without any
doubts as the adhibhuta; and Vaikunthanatha as its adhidaivata. (90)

It should be understood that manas surely is adhyatma, that which is to be
thought upon (mantavya) is the adhibhiita and moon is the adhidaivata. (91)

It should be recognized that where buddhi is the adhyatma, there that to be
understood (boddhavya) is the adhibhiita and Brahma is the adhidaivata. (92)

It should be understood, that] where citta is the adhyatma, that to be stirred
cetavya) is the adhibhiita and Vasudeva is the adhidaivata. (93)

ahamkrtatva) is the adhibhita, and Rudra is forever the adhidaivata there.

[
(
[It should be understood, that] where ahamkara is the adhyatma, ego
(
(94)

[It should be understood, that] where ear (sSrotra) is the adhyatma, that to be
heard (srotavya) is the adhibhiita there, and Disa absolutely is the adhidaiva-

ta. (95)
It should be understood, that where skin is the adhyatma, the state of being

the touch (sparsatva) is the adhibhiita; and the famous Vayu is the adhidai-
vata. (96)

82. The reading vretivikaru in K.P. Kulkarni’s edition is better than ahamkarabijaca amkura.
83. The K.P. Kulkarni’s edition reading smfiead sttafsam=i is better.
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Understand that where eye (caksus) is the adhyatma, the state of the being
the seer (drastrtva) is the adhibhiita; and it is well-known indeed that Sarya
is the adhidaivata. (97)

It should be recognized, that where tongue (jivha) is the adhyatma, that to
be tasted (rasayitavya) is the adhibhuta; and Varuna is the adhidaivata. (98)

It is well known, that where nose (ghrana) is the adhyatma, the state of being
the odour (gandhatva) is the adhibhiita; and the twin gods Asvins are the
adhidaivata. (99)

It should be understood, that where speech (vaca) is the adhyatma, that to be
uttered (vaktavya) is the adhibhiita; and Vai$vanara is the adhidaivata. (100)

It is doubtlessly certain, that where the organ hand (pani) is the adhyatma,
the state of being the taker (grhitriva™) is the adhibhita; and Indra is the
adhidaivata. (101)

It should be understood, that where the organ leg (pada) is the adhyatma,
that to be treaded or reached (gantavya) is the adhibhita; and Trivikrama is
the adhidaivata. (102)

It should be understood, that where the genital organ (upastha) is the adhyat-
ma, that to be enjoyed (anandayitavya) is the adhibhuta; and Prajapati is the
adhidaivata. (103)

It should be understood as well-known, that where anus (payu) is the ad-
hyatma, that to be defecated (visarga) is the adhibhita; and Nairruti is the
adhidaivata. (104)

It is doubtlessly certain, that where ignorance is the adhyatma, that which
is to be misunderstood (vikarayitavya) is the adhibhuta; and purusa is the
adhidaivata. (105)

The state of being insentient (jadatva) is the cause of life breaths and also
of the aggregate of five sensual objects. It does not have the categories, viz.,
adhydtma, etc. (106)

84. If the order is consistently followed it should be grahyatva (that which is to be taken or
grasped) here, instead of grhitatva.
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[Subtle body as a group of eight puras]

There is one more interesting point. The subtle body is formed with eight
puras, which will be explained now. Listen to it. (107)

Avidya, desire, and action are the first three puras. Understand it as the crux.
Fourth pura is the name of the aggregate of the five antahkaranas. (108)

The aggregate of five organs of perception is correctly the fifth pura. Recog-
nize the aggregate of five organs of action as the sixth pura. (109)

The five vital breaths are the seventh [pura] and the aggregate of five sensual
objects is the eighth one. The experienced one (mahanubhava) should un-
derstand that these are the eight puras. (110)

When the seer attains the state of being the one who has seen, the eight puras
get burnt; and when that happens, the individual self (jivatma) is free from
its shackles.” (111)

[Concluding remark of Mukundardja]
Mukundaraja says, “Now enough of the details. I have described the subtle
body. Now I will explain the gross body in detail.” (112)

(The colophon is in Sanskrit)

Thus ends the fifth chapter called Lingadehanirupanam in the dialogue
between the Guru and the disciple in (the section called) Srstikrama in
the treatise Srimadvivekasindhu.






Chapter 6

The Description of the Gross Body
(Sthuladehakathanam)

Obeisance to Sriganesa!

[Jiva, lingadeha, karma and rebirth|

The individual self gets confused due to the eternal ignorance and is con-
trolled by its subtle body. Being tied down by auspicious and inauspicious
actions, it loses its freedom. (1)

He receives pain and pleasure as the fruit of his sins and merits, and experi-
ences heaven and hell eternally according to his actions. (2)

Having attained the birth of a human being, he accumulates the fruit of the
good and bad actions and then gets various births of—dog, pig, and oth-
ers—in the cycle of birth and death. (3)

If he has more merit, he experiences the pleasures of heaven; and if he has
more sin, he has to go to hell first. (4)

He experiences the fruit of his actions first; equalizes sin and merit, and then
takes birth of a human being in the mother’s womb. (5)

First, he enters into the body of the father. Some beings enter through the
nose, whereas some others through the opening for drinking water. It de-
pends on their individual karma. (6)

Some of them fall like rain on eighteen kinds of grain and merge in the six
kinds of juices® of food. (7)

Due to the continuous state of deep sleep (susupti), even an honourable per-

son can turn into a fool, and together with the food juice, fall into the body
of the father. (8)

85. The sadrasas are: pungent or acrid (katu), sour or acidic (amla), sweet (madhura), saline
(lavana), bitter (tikta), astringent (kasaya).
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Having come into contact with the abdominal fire, and as a result of the six
elements (dhatus),® he attains the state of semen (Sukra) in the third week.

(9)

The grains grow from the five basic elements. The food juice is obtained
from them. The food juice itself is called semen, which is formed of the five
basic elements. (10)

[Conception and formation of jiva|

At the time ripe for conception, the semen of the father and the menstrual
blood of the mother get united in the womb of the mother. (11)

When the prana and apana come together, the father’s semen spurts at the
opening of the womb; and the subtle body unites with it, together with the
mind. (12)

If the father’s semen is more than the menstrual blood of the mother, there
will surely be a son in the womb of the mother. (13)

If the menstrual blood is comparatively more, a daughter will be born; and
if semen and menstrual blood are in equal measure, there will be a third
gender born. (14)

Three dhatus—bones, veins and bone marrow—are born from the father’s
semen in equal measure. (15)

Three dhatus—skin, flesh and blood—are born in equal measure from the
mother’s menstrual blood in the mother’s womb. (16)

Thus, the gross body of a being is made of six dhatus, and hence it is called
satkosika. (17)

Well, thus the union of the semen and menstrual blood settles down after
one day and one night; and forms into a well-shaped round bubble after five
days and five nights. (18)

It gets the shape of an egg after a fortnight, veins are formed in a month, and
arms and chest are formed after two months. (19)

86. The seven dhatus are: rasa (fluid), rakta (blood), mamsa (flesh), meda (fat), asthi (bone),
majja (nervous tissue), and Sukra (semen). Since Sukra is already mentioned, the re-
maining six are referred to here.
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The foetus has stomach and hips at the back after three months. In the fourth
month appear complete legs and eyes, and in the fifth there is a cluster of
bones and veins. (20)

In the sixth month appear skin and body hair; in the seventh are formed hair
and nails; and at the same time appear memory and the other attributes of
citta. (21)

The next two months are extremely painful. Then the foetus causes the la-
bour pains. It swoons and comes out. (22)

Being in extreme pain, it forgets its original knowledge, and cries loudly—
Who am I? Who am I? (ko’ham, ko’ham). (23)

The gross body of the being is formed in this way, with the five basic el-
ements coming together.” Now listen about which part belongs to which
element. (24)

[The relation between body parts and the elements]

The solid parts of the body—body-hair, skin, flesh, bones, and veins—
should be understood as the apparent constitutions of earth element. (25)

The five fluid parts in the gross body—saliva, urine, blood, bone marrow and
semen—are truly the forms of the fluid element. (26)

O chief disciple, understand that all the hot parts [in the gross body]—hun-
ger, thirst, sleep, sloth and sexual intercourse—are formed of the fire ele-
ment. (27)

Understand that the five movements—running, turning, contraction, ex-
pansion and obstruction—are the parts constituted of the wind element.
(28)

Desire, anger, grief, illusion and fear are certainly the five pervading parts of
the constituted space element in the gross body. (29)

In this way, the gross body is the abode of the subtle body. Now listen to the
six modifications (vikaras) which are therein. (30)

87. Parictkrta means constituted of the five elements. Vedantasara 39.42 states the propor-
tion of it, fem fem e wrqat wsa T: | TaafEdarRTSH 959 759 ¢ || meaning thereby, 1/2 of

one element and 1/8 of other four elements come together to form an entity.
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[The six modifications of jiva ]

The first modification is to take birth (jayate), the second is to exist (asti),
the third is to grow (vivardhate), the fourth is to mature (viparinamate), the
fifth is to decay (apakstyate), and the sixth is to perishe (vinasyati). (31)

Jayate means to be born after having disappeared. Asti means to exist after
being non-existent. Vivardhate means to attain growth. (32)

Viparinamate means to attain youth. Apaksiyate is [to reach] old age. Vinasya-
ti means [to reach] death. These are the six modifications (vikaras). (33)

Thus, T have explained the total six vikaras, which the gross body undergoes.
It is continuously awake without any interruption. (34)

[Relation of body to pranava

The gross body, the wakeful state and certainly, Visva as the presiding deity
(abhimani devata) of both—these three are considered as 31.% (35)

The eye, the gross enjoyment and the rajas attribute [added to the above
mentioned three], these six together are to be understood as the first leg of
the pranava. (36)

Please listen to the explanation of what is meant by [the statement] that the
six types of attributes are the first leg of pranava. (37)

The individual body (pinda) and the universe (brahmanda) cannot exist
without the constituted basic five elements; and there can neither be cre-
ation nor wakeful state without these three. (38)

And if there is neither creation nor wakeful state, then how can Brahma or
Visva be the presiding deity? Moreover, there is no scope then, even to utter
the letter 1. (39)

And when all these do not exist, how can there be the the eye as abode? And
then, the gross enjoyment also is utterly impossible. (40)

In the absence of the rajas attribute nothing preceding it [in the text] can be
born; and hence, all these should be understood as the first leg. (41)

88. The text reads akara which is to be understood as akara.
89. The text reads akara which is to be understood as akara.
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The subtle body of a being is the abode of the dream state, and Taijasa is the
presiding deity of them both. (42)

The expanse of the three—the Taijasa, the dream state and the subtle
body—is the letter ‘3, and the throat is the abode of the triad. (43)

Therein reside various® experiences mixed with joy and sorrow. The sattva
element gives rise to these five. (44)

Thus they become six. Together with these six, the subtle body which is the
motivator should be understood as the second leg of the pranava. (45)

Now listen to the argument which refutes the objection: How can this attri-
bute in the company of others be the second leg of pranava? (46)

Hiranyagarbha cannot come into existence without these subtle elements.
Moreover, how can there be the dream state in the absence of all these? (47)

Who can be the presiding deity of what when the dream state does not ex-
ist? Hence, how can Visnu and Taijasa be the presiding deities? (48)

Then there is no scope either for throat station or for various experiences with-
out these three. Then how can there be [scope] for the sattva attribute? (49)

O you, who knows it all, how can there be the term second leg without all
these? Hence, why should it be disregarded that all those are this [i.e., the
second leg]? (50)

Ignorance is the causal body, which is the playhouse of deep sleep. Prajiia
always presides over these two. (51)

The triad of Prajfia,” susupti and ignorance is the letter ‘@ Please understand
that the heart is its abode. (52)

The experience of joy in the heart is the expansion of the tamas attribute;
and all these are the third leg of the pranava. (53)

Now listen to what would be the answer to the objection—How can it mean
that all these together are the third leg [of pranava]? (54)

90. The word in the text is pravivikta, which is translated in Marathi as gupta (secret).
Though the word can certainly mean so, it does not seem to be suitable here. The mean-
ing ‘separated’ can be taken here in the sense of ‘various..

g1. The K.P. Kulkarni’s edition reading prajiia is better in the context.
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There is nothing else as the abode of maya and avidya besides the famous
mahamaya. What do you understand by pralaya (deluge), susupti, Rudra,
Prajia and abhimana? (55)%

What is denoted by the term ‘7’ if these three do not exist? Moreover, in the
absence of these, what will have heart as its station? (56)

All these just cannot exist without the three presiding deities. Moreover,
how can there be the enjoyment of joy, and the tamas attribute? (57)

What else can be named as the third leg other than these six categories?
Hence, that is what they are. There is nothing invalid in it. (58)

Thus states the Vedic text Atharvaveda—The three measures of pranava are
expanded in the form of praparica. (59)

Thus, the being has the three bodies—the gross, the subtle and the causal;
and the three states—wakeful, dream and deep sleep. (60)

Vi$va, Taijasa and Prajiia are the three presiding deities, who are the knowers
of all; and they have the three letters, ‘7, 3’ and #’ as their technical names. (61)

Eye, throat and heart are the abodes of the three states; and the gross, the sub-
tle and the bliss to be realized (anandajiieya ) are the three enjoyments. (62)

Rajas, sattva and tamas are the famous attributes of avidya, and they are
accordingly, the first, the second and the third leg of the pranava. (63)

Susupti is the state of ignorance; and wakeful and dream are false knowl-
edge. Thus is the uninterrupted continuation of avidya of the individual be-
ing. (64)

Avidya is an inevitable part of jiva, and hence is the cause of the cycle of

birth and death. According to his [prominent] attribute and karma, he wan-
ders taking birth in various categories of beings. (65)

[The power of the three attributes ]|

Listen to the power of the three gunas in one single state, which causes the
birth in various species according to one’s karma. (66)

92. K.P. Kulkarni’s edition has additional verse, Sror sz guftr strareertsr =7et | 2 stfirmm segoman 15
| af %% 9T § A1 | A L It means, if there is neither the stage deluge or susupti, then
what would preside over what? Then how can Rudra and Prajiia be the presiding deities?
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The existence of the three gunas affects the tendency of citta; and then the
organs act according to it [i.e., citta]. (67)

When the sattvaguna arises in the citta, there is the desire for merit. The
organs are excited first, but slowly become calm. (68)

They give rise to sattvika deeds which lead to the birth in good species and
provide amazing heavenly pleasures. (69)

When the rajoguna is prominent in the citta, there arises desire. Then the
organs start their efforts for the [obtainment of the] sensual objects. (70)

Based on those sensual objects, then, there arise the rajasa® deeds; and due
to those deeds, he gradually attains births related to the rajas attribute. (71)

When the tamoguna enters the citta, there is the arousal of wrath and fever;
and the evil desires start working in the organs. (72)

There arise then the tamasa’ deeds which are naturally very mean, due to
which the being is reborn in the categories of foolish and confused ones. (73)

The attribute prominent at that particular time suppresses the other two
[attributes]. Then there is no continuation of the sensual objects [related to
those attributes]. (74)

One cannot be free of death and birth for ages together, while one is being
wrapped tightly in the bondage of the three gunas. (75)

This is the definition of the three legs [of pranava].® The three attributes go
on creating without any limit. There cannot be the bliss of the realization of
one’s own self even at the time of the great deluge. (76)

There is neither the end of rebirth, till the being is in malignant conditions,
nor any hope for the free turya state. (77)

How is this turya state? As will be explained to you now. Hence, listen with
full concentration of mind. (78)

The body itself is the chief means to get connected with one’s own self. Re-
member that the turya state, the witness of all (sarvasaksini) lies there [in
the body] itself. (79)

93. Having the attribute rajas prominent.
94. Having the attribute tamas as prominent.
95. K.P. Kulkarni’s edition reads & =rtommm=ft = which is better.
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Now I am going to explain to you the state of being an observer or witness
(saksitva), which is very interesting and due to which Janaka and others
were able to cross the ocean of worldly life. Listen to it. (80)

I am neither the waking state nor the dream state; neither sleep (susupti) nor
any thought. I am not these three states. I have no connection with them.

(81)
I am neither the gross body, nor the subtle one; neither ignorance, nor the

illusion which is its effect. I am the Supreme Self (paramatman), without the
body and without any modifications. (82)

I am neither Vi$va nor Taijasa. I am also not the dependent Prajia. All these
are presiding deities, whereas I am neutral, without any pride. (83)

Neither do I have the three stations—eyes, throat and heart. I am the
parabrahma which is without station, without measure and without duality.

(84)

I am neither gross nor subtle, neither joy nor sleep. I am the parabrahma
which is beyond attributes. (85)

To understand thus one’s own nature with one’s own self, and [that also]
doubtlessly is to be understood as the turyavastha. (86)

The mature state of turya is the transcendental state (unmani avastha), as is
the sweetness in the fully ripe fruit of the Neem tree. (87)

Though turya is pure desire, having desire is the bitterness in it; whereas
unmant, you see, is without any desire and hence is sweet. (88)

As sugar dissolves in water but its sweetness does remain, similarly, when
turya gets marinated in the innate nature of one’s own self, it is the unmani
state.?® (89)

According to the Vedic scriptures, there is no fifth state. Hence it is said that
the concluding state of turya is the unmant state. (90)

Thus, the search for the entity tvam is complete here. The crux of tad, O best
disciple, you will come to know in the latter half [of the treatise]. (91)

Well, this much about the turya state. The body is formed of maya and the
presiding deity, proud of it, surely is the individual self (pratyagatma). (92)

96. The K.P. Kulkarni's edition reading, & gaf Taastt 7t is better.
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O friend, this turya is the half matra (measure of syllable) of the pranava, of
which the sacred brahmarandhra® is the station. (93)

There is an occasion when there is the equilibrium among the six®*—bliss
(ananda), appearance (@bhasa) and enjoyment (bhoga) caused by the pure
sattva attribute. (94)

The group® of all these is the fourth leg of the pranava, which is without any
attribute and is of the nature of resonance (nadatmaka). (95)

Now listen to the appropriate answer which refutes the objection—How
can all these form the fourth leg of the pranava? (96)

See, the mahamayd does not know at all about the knowledge of the self;>
neither in a positive nor in a negative way. Then how is it that the state of
being a witness of all (sarvasaks:) and the turya are two states? (97)

In accordance with these states and due to the word abhimant, the Brah-
man itself has two names: Supreme Self (paramatma) and individual self

(pratyagatma). (98)
When there is no illusion of mahamaya, how can there be the state of being

a witness and turya? Moreover, how can there be the state of being the pre-
siding deity of the Supreme Self and the individual self without her? (99)

Now I will tell you what is ananda, abhasa and bhoga, and that which has the
head as its station besides those narrated before. (100)

Moreover, what is the expansion of the pure sattva besides this group of the
pure five? Therefore, it [i.e., the group] is the fourth leg of the pranava. (101)

Please consider it as half matra where there is sound only and no syllable
uttered. (102)

However, according to the yogis, the words ‘fourth leg’ should be understood
as the Supreme Self (paramatma) with attributes. (103)

97. The word brahmarandhra literally means the hole or crevice of Brahman. The crevice in
the crown of the head is called brahmarandhra since it is believed that Brahman with
attributes enters the body through this. It is believed further, that if a person can leave
the body through this randhra at the time of his death, he attains Brahmaloka (the world
of Brahma). According to the works on hathayoga, the brahmarandhra is at the top end
of the susumna nadi.

98. It is not clear what these six are.

99. The K.P. Kulkarni’s edition reading ganu is better than guna.

100. The K.P. Kulkarni’s edition reading, sTemTar 31rerq & Tiafar 7 3 is better.
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Then the sound retires, maya is inactive and what remains is the realization,
i.e., Brahman which is mere existence. (104)

Well, there cannot be any produce without the main cause; and therefore, it
is, that the praparica is not at all different from the parabrahma. (105)

If the parabrahma exists, then alone can there be the causal praparica and
due to it, the existence of the subtle praparica. (106)

The gross praparica cannot come into existence without the subtle prapari-
ca. Remember, therefore, it is due to the karyaci karana.” (107)

Therefore, the letter ‘37 itself is the letter ¥, and the letter 3’ is the letter ‘@
and further, the letter ‘@’ is the Supreme Self (paramatman), which is beyond
any letter. (108)

The individual who realizes this on his own should be called pure jiva. Thus
he attains the realisation of Brahman. (109)

Well, thus is the collective whole (samasti) delimited by I¢vara and the in-
dividual (vyasti) delimited by jiva. Whatever is related to these vyasti and
samasti is the three legs. (110)

If the vitiated entity tvam, the three legs of pranava as they are, and the half
matra are researched in this way, they bear one single meaning as the word
asi (you are). (111)

Now, my dear, you will surely ask about the procedure of the refinement.
Regarding this, [I tell you that] you yourself will come to know it in the latter
half [of the treatise]. (112)

Mukundaraja says, “Listening to the speech of the Guru, the best disciple
had [one more] request.” (113)

(The colophon is in Sanskrit)

Thus ends the sixth chapter called Sthiladehakathanam in the dialogue
between the Guru and the disciple in (the section called) Srstikrama in
the treatise Srimadvivekasindhu.

101. Where the result (karya) itself is the cause (karana).



Chapter 7

The Exposition of the Statement Sarvam
Brahmamiti'

(Sarvam brahmamditi vivaranam)

Obeisance to Sriganesa!

[The disciple says]

Victory to you, O Sri Gurunatha. The Lord has answered all my queries in
proper order. (1)

Maya and avidya are mirrors. Brahman automatically reflects in them. In the
Vedanta system, they are called jiva and I$vara. (2)

The Supreme Brahman, which is adorable to both: the jiva and the I$vara, is
to be realized by one’s own self. Maya and avidya rise from it as its illusion.

(3)

There is a major objection to this: If the original figure has some form, then
alone can there be its huge display in the mirror of water. But Brahman is
without any form, then how can it have the limited frame of reflection? Re-
fute it, please, O Lord. (4, 5)

Listening to the doubt of his disciple, the celebrated lord Guru, the most
knowledgeable one, kindly said. (6)

[The Guru explains Vedanta and its greatness]

When you will come to know about the maxim of the bimba-pratibimba (the
object and the reflection), you will say that my objection was irrelevant. (7)

How can it be said that your objection—that which is without any form and
appearance, has the bimba and pratibimba—is wrong? (8)

102. In Sanskrit it is sarvam brahmeti.
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However, maya is with form (sabhasa) and avidya is its part. Their character-
istics are not manifest without a flash of imagination (sphurti). (9)

Observing its own self, the Brahman has the flash of ahamta (ego) and then
surely there is the appearance of maya. (10)

Erroneous perception due to ignorance is the definition of avidya. Hence, it
is also called having appearance (sabhasa) in the Vedanta system. (11)

The other five philosophical systems are jackals. Hearing the loud roar of the
lion in the form of Vedanta, they say—We surrender to you. Please protect
us. (12)

It seems that due to the fear of Vedanta, all the five are in pairs with each
other. (13)

The boast that the single one solely fights with all the five philosophical sys-
tems befits Vedanta, which is the brave hero, enough for all the followers of
other systems. (14)

Therefore, whatever is propounded by Vedanta should be held as the truth;
and everything else should be given up as heresy. (15)

In some part of the Vedanta occur references to the Nyaya and Vaisesika sys-
tems. But they should be disregarded since they are quoted as propositions
[to be refuted afterwards]. (16)

In the former parts of the Vedanta are quoted the opinions of the followers
of Kumarilabhatta and Prabhakara. But they are just for the sake of purifica-
tion of mind; they are not the concluding opinions. (17)

These philosophical systems indeed are means of knowledge like the Vedic
ancillary texts. But who will say that the means of knowledge themselves are
the knowledge itself? (18)

As the external means [or objects] cause satisfaction only to the body',
these also are not the means for final release; they are just the ritual. (19)

All the philosophical systems other than Vedanta are non-Vedic and hence
are heresy or wrong opinions. The real meaning of the Vedas is to be ex-
pressed by the Vedanta only. (20)

103. The K.P. Kulkarni’s edition reading, & s@ @rer | S3qif &l is better.
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Well, this is the characteristic of maya and avidya, which has no sign of re-
ality [i.e., they are illusory]. But, there is no other sign to say that they are
illusory. (21)

Remember that the one is the flash oriented to its own innate nature, where-
as the other is a wrong conception. However, it should not at all be said that
there is an imposition of the wrong notion on that which is to be realized
[i.e., Brahman]. (22)

Brahman is without imposition of any wrong notion (nirabhasa), but maya
and avidya are with imposition of the wrong notion (sabhasa). Therefore,
there arise various appearances or illusions of Brahman. (23)

There cannot be the occurrence of maya and avidya without the pure caitan-
ya. Hence, the caitanya only is the locus for them. (24)

Caitanya is already present wherever maya and avidya occur. Hey, who can
bring them into existence other than it? (25)

As soon as there appear maya and avidya, part of caitanya also is present
there. It is called pratibimba (lit., reflection). (26)

Together with [the creation of] the pitcher (ghata) and room (matha),
the void without any support also enters immediately [it], and it is named
ghatakasa (lit., the void in the pitcher) and the mathakasa (lit., the void in
the room). (27)

Please remember, caitanya presides as soon as you have the desire, Brahman
presides as soon as maya and avidya appear. (28)

Maya and avidya are indeed unreal apparent appearances. When the Brah-
man, which is nirabhasa, is experienced in them, it creates the world of de-
sires on a barren field. (29)

O, remember that the parabrahma is not void or emptiness (Sunya), but is
absolute caitanya. Even though it is without assumptions, those who realize
it are really the blessed. (30)

Imagine that the object (bimba) is Brahman, and the jiva and Isvara are the
reflection (pratibimba). This is to be known as the bimbapratibimbanyaya of
the Vedanta philosophy. (31)
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There is no bimba in the parabrahma, then how can it have the pratibimba?
However, O lad, such a comparison is made to make it easy to understand.

(32)
When the similarity itself is very weak, the simile is not correct. Can it be

said that the palace is white like a black crow? (33)

There is an apparent discrepancy in the example. However, those who reject
it or say that it is wrong, are fools turning their back on the sastras. (34)

[About simile]

The foolish find fault with the example that it is not systematic or scientific.
However, such a simile should be refuted in the same way. (35)

The face is soiled with phlegm and the skeleton is formed completely with
bones and flesh; still it is compared with the moon. Is it objectionable? (36)

The face is compared with the full moon, since the full moon is circular and
stainless. (37)

Listen, the similes based on partial similarity are also a kind of simile. There-
fore, please do not make unscientific arguments. (38)

How can they criticise who do not know to what extent a comparison is per-
mitted by the Sastras? (39)

To argue with the one who does not know the merits and demerits of the
similes is ridiculous indeed. (40)

[Explanation of maya and avidya)|

Well, due to the connection with maya and avidya, you have the duality of
jiva and I$vara. When you yourself discard it, you easily take the form of the
entire universe. (41)

This is your state of being the I¢vara, which has maya as his own creation.
But surprisingly, you yourself are that maya. It is really amazing about you.

(42)
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O King, you have become [i.e., taken the form of] all this for your own plea-
sure.”* However, what can be done if you yourself do not realize it? (43)

You are caught in your own illusion. This age-old trick is false. It has become
firm like a thunderbolt and has turned into a bondage for you. (44)

As there are clouds in the sky and mirage in the bright sunlight, you have this
snare which is bothering you. (45)

Worldly matters have made you mad, as a tiger is frightened by his own shad-
ow and jumps away [from it], becoming terribly pitiable. (46)

As the ocean trembling with the swelling of the rushing waves, or the
Sesanaga shivering from his own breath-emissions, or the lion getting alert-
ed with his own roars, or the cloud being threatened by his own thunders,
you are also confused by the aura of your own power; otherwise, you indeed
are Brahman itself! (47, 48, 49)

Due to the swelling of the waves, the ocean indeed is in tumult; but the
waves are nothing but the ocean itself in the form of waves. (50)

Though a wave rises on its own, it is the ocean alone that roars in that form.
Hence, please do not get upset thinking you are just an insignificant body. (51)

To be in the form of body is a bondage for the self. Therefore, keep in mind
that you are the whole Supreme Brahman. (52)

It is from time immemorial that the self gets confused by the idea of ego
when it takes on the illusory body. Hence, it should be abandoned. (53)

One can either be all or be nothing. But it cannot be comprehended what is
meant by being without being anything. (54)

It is better to be all rather than not to be anything, as then there will not be
any difference between happiness and suffering. (55)

What is seen in the beginning and at the end is only the rice grain. In be-
tween it gets spread in the form of grass. Still, it is called rice only by the
wise ones. (56)

Similarly, it is explained in the Vedas that in the beginning and at the end it
is Brahman alone, though in between it appears to be of the form of prapari-

ca. (57)

104. The reading sukha in K.P. Kulkarni’s edition is better than sakha.
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When one attains Brahman and thinks of praparica, he realizes that the
whole praparica is Brahman alone. (58)

The tree of Brahman has the fruit of praparica at its stem; then how can the
Brahman be diminished by it? (59)

Listen, there cannot be the false without the real. Hence, the wise should
realize that both are one and the same. (60)

Theoretically, you are without form (nirakara). The world (jagat), jiva and
[$vara are your sprouts, of the bulb of bliss in your form. (61)

The sprout of the seed and its spreading foliage are surely one and the same.
When there is such determination, you are the knower of all. (62)

O friends, even though hair and nails are without life, how can they be sepa-
rated from caitanya when they are connected to the [living] body? (63)

Similarly, all that is without life is not different from caitanya, and hence,
that also is you, the absolute Brahman. (64)

Then the disciple asks, “The scriptures propound that everything is Brahman
(sarvam brahma). Then why does one drown in the ocean of worldly life and
sensual matters?” (65)

[The Guru says]|

Now this objection will be resolved beautifully. Please listen to it and under-
stand according to your ability. (66)

As a derailed one gets killed by his own weapon, one is in chains of sensual
matters till there is no realization of non-duality. (67)

If the food provisions of different religious groups are separate from each
other, then there is the possibility of pollution. If it is common to all, then
how can it be polluted? (68)

All the sensual matters—body, etc.—are actually Brahman indeed. Still the
renunciates abandon them, saying—this is not it, this is not it (neti neti). (69)

Whatever object is without Self (anatma) should be abandoned by the great
souls. Then only the self-illuminating self can be realized easily. (70)
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It is well-known in the world that salt is formed from water. But if a thirsty
person partakes of it [i.e., saline water] as it is, he is surely going to die. (71)

The fruit of the bitter Vrndavana or Kirani [as it is called] is relished but only
after taking out its inner bitter part. (72)

If the saline water is partaken by a thirsty person as it is death caused by
thirst cannot be avoided. (73)

Salt is very tasty to the tongue only after the thirst is pacified by cool water.
(74)

As sweetmeats are poison for one who is affected by diabetess, all this is
wrong diet for one who is affected by overindulgence in worldly matters. (75)

Hence, everything should be given up with detachment and I$vara should be
meditated upon with single-minded devotion. (76)

Sensual matters should be abandoned. The company of the noble ones
should be solicited; and as far as possible, the occasion of the arousal of
anger and jealousy should be avoided. (77)

[The importance of sravana]

The explanation of the Vedas, $astras and Puranas by the noble ones should
be listened to with one’s own discretion. (78)

There is no means which bestows discerning power and scholarship other
than listening to the Vedanta from the learned noble ones. (79)

The great soul propounds in the Vedanta system that the Supreme Self
(paramatman) is imperishable or eternal, and the perishable praparica is
non-self. (80)

The ears are fortunate to have the words devotion, knowledge and detach-
ment [coming to them]. Only those bestow health upon the one who is dis-
eased with worldly matters. (81)

Therefore, it [the above-mentioned words and the concepts] should be
heard especially from the virtuous ones. One desirous of having the power
of conscientious judgement sees welfare and maturity in it. (82)

105. The term used here is maharoga, which generally means leprosy, but this meaning is
doubtful because it is connected with sweetmeats. We have preferred the meaning ‘di-
abetes’ here.
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[Unworthy speaker|

It is beyond comprehension how even a noble one can start barking due to
lust for women and wealth. Hence, one should not listen to such a person.

(83)

Due to lust, the speaker starts talking to the audience about the subjects in
which the audience shows interest. (84)

The avaricious speakers talk beautifully about that in which they are inter-
ested. They are the extroverts. (85)

O, what is the use of such speech whose function is only to confuse the mind
of the audience? (86)

Remember, those who talk about sensual matters are none other than the
bards going from one house to another telling stories. (87)

Suppose you go to listen to somebody’s exposition, and it does not tally with
your own experience and drowns you in the ocean of doubts; then do not
listen to it. (88)

It is a great offense if a noble one is hesitant to utter the facts and says some-
thing else instead. (89)

If a diseased person has greed for the food which is harmful to his health and
the doctor is hesitant to say so, then how can he cure the diseased one? (90)

Hence, the noble ones should call only those as authentic sastras which ad-
vise devotion (bhakti), knowledge (jiiana) and renunciation (virakti). (91)

[The importance of non-duality]

Friends, there are various knowledge systems (sastras) but they cause confu-
sion. Always listen to those which expound non-duality. (92)

The senses become sharp listening to the s$astras of non-duality; and then
one is easily eligible for the attainment of realization (jiiana). (93)

What exists actually is only the non-duality. Duality is apparent which does
not exist actually. However, the confused ones take it as real. (94)
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I say that it is indivisible and without end. But he [the confused one] consid-
ers it divisible. The ignorant and the confused go on preaching in this way.

(95)

If you look at it from the point of view of a dog or a boar, this creation is dif-
ferent from the other. However, it is surprising indeed that even the learned
ones think in this way. (96)

They [the commoners] already are full of incorrect ideas, and further, the
same are preached by their Gurus. Then what happens to both is very well-
known. (97)

But it is the preconceived notions that prevent one from believing in some-
thing else. Then, how can one be initiated into non-duality? (98)

They see everything in the light of the former studies and lose sight. Then
the blind ones leave the highway and take another [i.e., wrong] route. (99)

Hence, a wise one should not think that they are not correct. They have lost
the freedom of thought due to their previous karma. (100)

The Vedic text Brhadaranyakopanisat says—there is fear from the second
(dvitiyad bhyam bhavati). Thus, the duality is despised therein. Hence, it
should be abandoned. (101)

[The fortune of the one who attains realization]

O, you have instantly attained the realization of the Brahman due to your
former merit and the grace of I$vara. (102)

Who will envy his fortune, who suddenly obtains treasure without making
any effort? (103)

0, what can be compared with your luck? Only you deserve to be the knower
of all. (104)

You must have fallen from the path of yoga in your last birth. Now you are
the only one in this world who is focused. Hence, you alone deserve the sov-
ereignty of the remaining kingdom of yoga. (105)

Like the stone of musk has the cloud of fragrance, you are born as the best
and wisest disciple. (106)



74 Vivekasindhu

Sunlight generally does not remain with anybody [or anything]. However, it
does stay on profusely in the suryakanta jewel.*® (107)

The rays of the moon might be cooling the whole universe. However, it is
only the candrakanta jewel” which oozes out ambrosia due to them. (108)

Your case is amazing indeed, since you attained self-realization with the
grace and blessings of the Guru. (109)

Jva considers that the body etc. and the praparica are real. May it be great or
inferior, one desirous of salvation should dissolve it. (110)

As the ghee is sought which is already in the milk, the caitanya which is ev-
erywhere should be sought for. (111)

At that time, what did the king of the disciples ask from him after touching
the feet of the Guru? (112)

[The disciple said, |

The self is controlled by praparica like an elephant tied with the lotus-fibres,
or the wind caught in the hollow of the hand. (113)

O respected one, what has happened to the self is as if the Sun has created
darkness, and this darkness has completely covered the Sun. (114)

Or the illusion appearing in the self, due to ignorance, is like a pillar of jewels
being attacked by termites, or fire becoming wet. (115)

The self is self-illuminating, enabling people to see. However, it is intriguing
that such an eye also can be drowsy.*® (116)

However, it could be experienced what the Guru had explained. There was
the arousal of ignorance for no reason, which, in reality, does not exist. (117)

Ignorance is established when the mind is confused about its own nature;
and then the self forgets its freedom. (118)

A king is disturbed when he loses his kingdom and then must listen to others
[speak of ] the comforts of kingship. (119)

106. Suryakanta mani is a poetic concept. It is believed that it melts due to sunlight.

107. This is also a poetic concept.

108. Date has given the meaning dolasa as the state of being the one who can see. But it does
not suit here. It can be connected with dola meaning ‘to doze.
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Similarly, by getting engulfed in its own comforts, the self forgets itself and
becomes enveloped in that very ignorance. (120)

The origin of moss lies in clear, pure water. But it detracts the sweetness
from it and makes it extremely dirty. (121)

Similarly, a slender woman in the form of the power of ignorance arises and
embraces the self so tightly that he cannot free himself of her. (122)

Being dependent on her, he never leaves her company. He himself makes her
stay on. (123)

He is enchanted by her and becomes one with her. Thus, they establish their
household. (124)

She is a woman with attributes, whereas he is the husband without any attri-
butes. However, it is surprising that they subsist**® on each other [or, cannot
live without each other]. (125)

They get merged into each other and cannot be distinguished. Then how can
the self be separated from her? (126)

Being in the company of purusa, the beautiful woman becomes pregnant
and gives birth to twenty-five sons.” (127)

Following the illusory path of prakrti, he [i.e., the purusa] gets busy with the
worldly and household matters, making various huts in the form of bodies.
(128)

Due to affection for his sons, he starts doing whatever is pleasing to them,
and has no volition of his own. (129)

Wherever the children go, he does not leave them. Thus, he is completely
engulfed by the infatuation for his wife and sons. (130)

While looking after them, contamination or corruption occurs, leading him
to be caught in the cycle of death and birth, which never existed before. (131)

Then he travels back and forth from heaven and hell; and moreover, takes
birth again and again. This becomes the life-story of the individual self while
he is with prakrti. (132)

109. The word in the text is ekopajivita. The verb upajiva has the meaning ‘to subsist on’,
which I think fits in here perfectly, meaning, they cannot be alive without each other.
no. Isitthe twenty-five principles (tattvas) of the Samkhya philosophy?
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His state of being Siva is lost and the state of being jiva is thrust upon him,
which he did not have before. Thus, O king, he gets drowned in the ocean of
worldly matters. (133)

Being a victim of his own karma, he can neither die, nor go, nor can he enjoy
life even while living. (134)

In this way he [loses his freedom and] becomes dependent, gets scorched in
the fire of grief, and becomes a householder with prakrti. (135)

Due to such desires of the jiva, they are imprisoned in worldly bondages.
God alone can show the greatness or maturity for their rescue. (136)

They should be advised to be away from attachments and make the jiva free
from bondage. (137)

It cannot be considered renunciation when all the outward household deal-
ings are stopped, but they are still active in mind, and still one insists, ‘I am
a renunciate.’ (138)

There cannot be renunciation within, till the gross body does not cease to
be. Wise ones do not opt for such renunciation. (139)

His family outside is discarded when the gross body comes to an end. Howev-
er, the family within cannot be sent off if there is no discerning conscience.

(140)

There is forced renunciation if the family is broken. But one who abandons
it [while] being in family, is the true renunciate. (141)

Hence, everything should be deposited [with God]; one should preach one-
self the mahavakya [i. e., meditate upon it] and then enable jiva to attain
Brahman realizing that tad is atman (tad, i.e., Brahman is the self). (142)

One who in essence is Siva but has unnecessarily become jiva should be
guided about his origin. (143)

The enemy in the form of Praparica should be destroyed or should be
brought under control. There should be brought good times of the realiza-
tion of Brahman. (144)

Rajayogi Stimukundamuni says, “Thus requested the disciple. Here ends the
first half [of Vivekasindhu].” (145)
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[Summing up the first half and introducing the second]

The process of paricikarana with the pranava is explained herein [in the first
half] in detail. Now the latter half will be about the preaching on the great
statement (mahavakya). (146)

I have told the commentary of Sankara [dcarya] in the Marathi language.
Hence, the clever ones should consider it as a scientific work. (147)

Well, even the $astras are muted in the snares of logic, then how can my
words be different from them? (148)

Since with its purity, the basil plant made Laksmi inferior to it, Narayana
paid homage to her, bowing low his head. (149)

[Phalasruti and colophon ]

If one desiring for final release bathes in the ocean of discretion (Vivekasind-
hu), he will have direct revelation of Srihari. (150)

One who has the jewels of words in the Vivekasindhu in and on his kantha™
becomes praiseworthy, attaining the greatness of Janaka. (151)

If the pearls (muktas) of the salty ocean become ornaments for all, one who
is adorned with [the jewels in the form of words in] the Vivekasindhu attains
the state of having pearls in the form of liberation (muktatva) on him. (152)

The former half of the Vivekasindhu is deeper than the salty ocean, since one
can attain therein the realization of one’s own self without any attributes, in
the form of Visnu. (153)

For me, even to breathe or wink is an effort, and still I undertook the venture
of the composition of this treatise. However, it is the fulfilment of the desire
of the fortunate ones [that it came into existence]. (154)

Jayantapéia, the son of Ballala, who is the son of Nrsimha, arranged for the
grand attempt of the composition of this treatise. (155)

m. The word kantha is deliberately put as it is in the translation. It is for pun. The
jewels are on his kantha, i.e., the neck and the words are in his kantha, i.e., he has
memorised them.
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It is due to the fortune of Bhagiratha that the world can bathe freely in the
river Ganga. Similarly, it is because of Jayantapala that the world became

happy. (156)

Mukundaraja says, ‘I made my own speech refined and purified by these
words. May Pinakapani* be pleased with it.” (157)

Here ends the seventh chapter called Sarvam brahmamitivivaranam in
the dialogue between the Guru and the disciple in the (treatise) called
Srimadvivekasindhu. Homage to the lotuses in the form of the feet of
Srimatsaccidananda Guru.

12. Pinaka is the name of the bow of God Sankara. Hence, one who has the bow called
pinaka in his pani, meaning hand, is the God Sankara.
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Chapter1

Refutation of [the opinion that] the Gross
Body [is tat, i.e., the Brahman]

(Sthuladehanirasanam)

Obeisance to Sriganesa!
Obeisance to Srimatsaccidananda Guru!

[As an introduction, the Guru says]

The first part of the treatise is complete now. The matter and the meaning
therein, where the pure Brahman itself, in the form of the universe, is ex-
plained clearly, are extremely unfathomable. (1)

The arrangement of the world is explained there, since the supreme libera-
tion (parama nirvana), which is the absolute Brahman, cannot be attained
unless and until it becomes clear. (2)

Now will be propounded the latter half of the famous Vivekasindhu. Hence,
have your mind alert and focused. (3)

The Vivekasindhu of the sagacious Srimukunda is a commentary on the
three words in the Vedanta system of philosophy: [tat, tvam, and asi]; and
is the explanation of the great statement: Thou art that (tat tvam asi).” (4)

All the sufferings of the worldly life is destroyed completely when one listens
to it with devotion; and [then] certainly, the sayujyata mukti' is attained. (5)

It [i.e., Vivekasindhu] will discuss the great statement, make clear the nature
of one’s own self and the final withdrawal of the praparica. (6)

13. This is omitted in K.P. Kulkarni’s edition.
114. The sayujyata mukti means that the devotee becomes one with the God and experiences
the supreme bliss.
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It is the three-worded mahavakya which explains the non-duality of the jiva
and [$vara. Now will be explained the definition of those three words. (7)

[The explanation of the three words with a commentary on
them |

The object denoted by the word tat is the Supreme Self (paramatma), and
that denoted by the word tvam is the individual self (jivatma). Both are said
to be identical (tadatma) by the word as:. (8)

The object of the word ¢at is of two kinds: the afflicted (Sabala) and the abso-
lute (suddha). The object of the word tvam is also similar due to the variety
of afflicted (Sabala) and absolute (Suddha). (9)

The Supreme Self who is engaged in the acts of creation etc., and who has
maya and sakticakra etc. is Sarvesvara, the sabala object of the word tat. (10)

The pure and absolute Supreme Brahman, which is not delimited by maya,
and is without the praparica and without any malignancy, is the absolute
(Suddha) object of the word tat. (11)

The consciousness (caitanya) which is in three bodies, and is enveloped with
avidya, desire (kama) and karma, and is undergoing three kinds of sufferings
is the afflicted (Sabala) form of the entity tvam. (12)

Theoretically, the individual consciousness (pratyak caitanya) which is be-
yond the three bodies, and is free from avidya, kama and karma, is the abso-
lute (Suddha) form of the entity tvam. (13)

Sabala is called vacya, and suddha is called laksya. Between the two, the sa-
bala component should be abandoned and the suddha should be accepted.

(14)

The pure entity tat is identical with the pure entity tvam. When the two are
unified and become one, there is the supreme truth (paramartha) in the
word ast. (15)

Thus, when the word tattvam is examined, it leads to the non-duality or
identity of jiva and Iévara, just as there remains only void or space, when the
pitcher and the hut are broken. (16)



Refutation of [the opinion that] the Gross Body [is tat, i.e., the Brahman] 83

Here, in this great statement [tat tvam asi], the sentence-meaning does not
mean only the construing of words, or the context; neither specific nor good.
The complete purport with the context is dealt with in the great statement.

(17)

The inseparability of the sentence and the sentence-meaning denotes the
integrity (ekarasata) of Brahman. Thus, I have explained the exact meaning
of the great statement to you. (18)

One who understands the refinement of the entity tvam as tat, and thinks
that they are inseparable (akhanda) understands the exact nature of the tat
and tva[m]. (19)

The essence, the details, and the explanation of the entities tat and tvam,
will be told now. Hence, listen to it with a focused mind. (20)

[The explanation of the words tat and tvam, i.e., paramatma
and jiva in detail]

The entity denoted by tat is the individual self (atmarama). It does not need
much effort to work on it. Hence, listen first to the order of examining or
thinking on the entity tvam. (21)

Jiva wanders aimlessly due to ignorance, gets bound in the subtle body, takes
the form of the gross body, and loses its freedom. (22)

The Guru then tells the eligible disciple, “You should understand with your
own experience that the gross body is not you. (23)

When you are looking at the gross body, you are not at all it. How can the eye
looking at the pitcher be the pitcher itself? (24)

Who does not understand with his own experience the famous principle,
that the seer of that which is to be seen is different from it? (25)

You will say that the pitcher is separate from the eye. Similarly, the distinc-
tion between the seer and that to be seen is [clear] to the citta and is estab-
lished in the mind. (26)

[You might ask that] The soul cannot be seen as separate from the body.
Then, how can it be different from the body? [To this I answer] You will
come to know it through illustrations. (27)
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There is fire in wood, but it brings to light only the wood which is to be seen.
Understand that the wood is that to be pervaded and the fire is that which
pervades, and hence, they are different from each other. (28)

Then it will not be difficult to understand by one’s own experience that the
seer soul (drasta atma) in the body to be seen (drsya deha) is different. (29)

[One might ask] The body has form, in which are seen the six modifications,
whereas the soul is without any modification. Then how can the soul be the
body? (30)

[To this I reply] If the body were able to understand what is sleep and what is
death etc., then there would be a partial possibility to say that it can be said
to be the soul. (31)

On its own, the soul understands what sleep is and what death is. Hence, it
should be understood to be beyond the body even though being in the body.

(32)

How can the gross body understand the birth while being born, existence
while existing and death at the time of death? (33)

How can that to be seen become the seer and the seer as that to be seen?
Hence, get away with the illusion that the soul is the body. (34)

[Refutation of the theory of Carvaka by way of describing the
body]

There was the theory of Carvaka that the gross [body] itself is the soul. You
have refuted it completely with your own experience. (35)

Those who are poor in discerning logic say that the body itself is the soul
and accept only direct sensory perception as the means of knowledge. (36)

How can the opinions of the heretics be accepted as truth, who do not ac-
cept the Vedas, sastras and the Puranas as the means of valid knowledge?
(37)

Suppose the gross body is the soul, then who has done the karma by which
the body is reborn, and who undergoes the joy and suffering after death?

(38)
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Therefore, do not take the soul as body.”> Then what are the parts of the
body? Remember that it is the aggregate of the five basic elements. (39)

[You might ask] then what are the aggregates of the five basic elements?
They are as I have explained to you in the Srstikrama, the twenty-five parts
which got named as body (deha). (40)

Those are the gross (jada) five elements. It cannot at all be that the soul is
part of them. Then how can the body, which is their aggregate, be the soul?

(41)

If the individual body (pinda) is thought about carefully, it is not at all the
soul. Then how can the wakeful state (jagrti), which is a state in it, be the
soul? (42)

Intelligence (buddhi) obtains the awareness of the outer object with the help
of the sensory organs having the consciousness of the body as the leader. It
is called the wakeful state (jagrti). (43)

If examined carefully, Viva is the presiding deity (abhimant) of both: the
gross body and the wakeful state in it, but not the soul. In this regard, there
are innumerable arguments in the Vedanta system of philosophy. (44)

The spread of the rajas attribute—the gross body, wakeful state and Visva—
is visible to you, whereas the eye station, and the gross enjoyment are invis-
ible. Then how can you be those? (45)

You are aware indeed of the gross praparica. Therefore, in the Vedanta, you
are called the witness with support (avalambana saksi). (46)
Some say that there is one single pervading principle and see it in only one

place. Those are partial knowers (khandajiiani); they understand nothing.
(47)

[The explanation of hathayoga and refutation of it]

There is support lotus (adhara kamala) in the anus.”® It is red in colour and
has four petals. It is very bright and has 4, ¥, §, and ¥ as its seed mantras.
Some meditate upon it on those letters. (48)

u5. The original text translates atmaya na lavi pise as atmyala ti dehace veda lavii nakosa. 1
take pise as pisa here, meaning lable, cf. verse no. 40.
16. K.P.Kulkarni’s edition has gudasthani which is more specific and is accepted.
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In the penis is the svadhisthana lotus, which is yellow in colour and has six
petals. Some decide its place and meditate upon it on the letters, &, 9, 5, 4,
and @. (49)

In the navel is the manipura lotus, which is blue in colour and has ten petals.
It has the letters beginning with € and ending in % (i.e., §, g, o, , 9, §, &, 4, 4
and %) marked [on the petals]. Some meditate upon it since it grants libera-
tion. (50)

In the heart is the lotus called anahata. It is of the colour of fire and has
twelve petals. The seed mantras starting from % and ending in 3 (i.e., %, @, T,
9,€, 9,9, 9, 4, 9, Z, and 3) are shining brightly on every petal."” (51)

It should be imagined that on the throat is the visuddha cakra. It is extreme-
ly white in colour and has sixteen petals. There are the sixteen vowels (i.e., &1,
M, 3,3,3, 5, K, @, ¢, T, U, 3, 31, 3, 31:) [marked] on every petal. (52)

There is agni lotus between the two eyebrows. It is of the colour of lighten-

ing”® and has two petals, which have the seed letters g and & [marked on

them]. Some say that it grants liberation. (53)

Those who lack discerning power say that that which is shining with these
six cakras marked with the nasalised syllables is the supreme principle
(paramatattva). (54)

Some imagine that there is multi-coloured light in a thousand-petalled lotus
which is on the six cakras. (55)

Some blabber that the core of those seven cakras is the stainless supreme
principle (paramatattva). However, they are devoid of knowledge. (56)

Some block the adhara cakra, stir up the dormant kundalini vein and take it
up to the brahmarandhra. (57)

Then there arises the unstruck sound (anahata dhvani); the citta becomes
one with the great void (mahasunya) and there shines the self-illuminating
paramakala. (58)

Some capture the mind and the wind, and due to it, become overwhelmed
with joy. However, they cannot attain the purity of the supreme principle
(paratattva). (59)

17. The text reads pratipatri which means, on every leaf.
18. K.P. Kulkarni’s edition has manikavarna, which means, of the colour of ruby.
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You are neither uddiyana, nor jalandhara; neither kabaru, nor sithksma vi-
vara; neither parnagiri nor brahmarandhra." (60)

You are neither Mt. Meru, nor Trikata; neither bhramaragupha nor golhata.
How can you be tina granthi or srihata? (61)

You are neither bhati nor tal; neither unmani nor dg{)/d[[; neither nadabindu
nor roli.” (62)

You are neither the exhalation (recaka) nor inhalation (piraka); neither sus-
pension of breath (kumbhaka) nor trahataka. You motivate them. Then how
can you be those? (63)

You are neither mantra nor performance (anusthana); neither medita-
tion (dhyana) nor concentration (dharana); moreover, neither realization
(samadhi) nor yogic positions (asana). (64)

This is the place and measure of the body. All of it is partial knowledge. Even
though you have the knowledge of the visible, how can you yourself be it?

(65)

If the body is perishable, how can the merging (laya) and the object (laksya)
be real? Therefore, all this is unreal and is partial knowledge (khandajiiana).
(66)

Whatever is to be cognized by mind is possible to be seen. How can it be
self? One has to experience the supreme principle (paramatattva)™ with his
own self, leaving all these aside. (67)

[Observance of saksibhava|

Be just a witness to the body, praparica, etc. Leave all the theories about the
body aside and be happy in your own form with your own light. (68)

19. All these terms are associated with hathayoga, which was very popular among the as-
cetic circles in Maharashtra during that time. Jalandhara and uddiyana are body locks
used by yogis to channelize prana or energy into specific channels of the body, while
purnagiri and brahmarandhra are certain locations in the yogic body through which
this prana flows. We are unclear about the significance of the word kabaru and suksma
vivara.

120. This verse and the few verses preceding this contain terms associated with the hatha-
yoga traditions and the yogic body.

121.  The text has misprint as daramattva.
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You are without any modification in your own form (svaripa-nirvikara).
There is no scope for the six modifications. Then how can one think of the
varnasrama [system] or the family rituals? (69)

Srimukundaraja says, “Thus I understood the futility of it all and told the
truth. The sages should pay attention to it.” (70)

(The colophon is in Sanskrit)

Thus ends the first chapter called Sthuladehanirasanam in the dialogue
between the Guru and the disciple in (the section called) Samharakrama
in the treatise Srimadvivekasindhu.

122. K.P. Kulkarni’s edition ends here and adds an appendix of four Sanskrit verses.



Chapter 2

Refutation of [the opinion that] the
Subtle Body |is tat, i.e., Brahman]

(Lingadehanirasanam)

Obeisance to Sriganesa!

[Introduction. The disciple is praising the Guru. |

Then, paying homage to the teacher by touching his feet, the chief disciple
said, “You have perfectly severed the bondage of the gross body [to tat]. (1)

I am free from the prison of [the thought that] the gross body [is the tat],
have acquired [the knowledge of] the state of being a witness of the body
etc. and praparica; and am accomplished by the grace of sriguru.” (2)

[The explanation of the subtle body|

Then, Sri Gurunatha said, “You will not be free from the continuity of world-
ly life unless and until you have gone beyond [the opinion that] the subtle
body [is tat]. (3)

You will not have the flash of your own innate nature till there is the veil of
the subtle body, and till the ego is bothering the pure caitanya. (4)

The space in the pitcher delimited by the pitcher goes around everywhere
with the pitcher. Similarly, together with the subtle body, the soul also un-
dergoes the coming and going in this world, taking birth [again and again].

(5)

The Sun undergoes unsteadiness due to waves while it is being reflected in
the water. Similarly, the soul goes on experiencing the joy and sorrow, due to
the subtle body. (6)

89
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As the fire, being in contact with iron, is struck with the blows of the ham-
mer, the soul has to undergo birth and death in the whirl of the subtle body.

(7)

Being enveloped with the auspicious and inaspicious karmas, you have to
wander in the eighty-four lakh different species. How can there be liberation
unless and until you have gone beyond the subtle body? (8)

Now you may ask, “What is the subtle body?” To it, I say, “As I have described
it to you before. Once you have rid yourself of it, your own innate nature will
be revealed to you.” (9)

[The description and explanation of the subtle body and the
refutation of the opinion that it is tat|

The subtle body is of [five] subtle elements, twenty-five kalad and of unful-
filled desires. (10)

I have explained to you previously the inner organ (antahkarana) which is
the first throbbing without any distinction (nirvikalpa). If that is you, then
who else is the witness other than you? (11)

The resolution (sarkalpa) and doubt (vikalpa) do not arise on their own.
They are understood by the mind. Then how can they be you? (12)

The decision does not make the decision. It is the soul which motivates it.
Its visible form is understood with intellect (buddhi). How can you be the
intellect then? (13)

There arose the Buddhist belief that the intellect is the soul. But you have
controlled the intellect and made it a witness. (14)

The connection with the past experiences is the motivator of the citta. It gets
stirred by those. Who else other than you stirs the citta? (15)

You think that the body is I, which gives rise to [the idea that] I am the doer
(ahamkara), which leads to pride (abhimana). You know it even though you
are in it. Then, how can you be it? (16)

There is ego (ahamta) when you say I am happy or I am sad. Similarly, the
modifications arise having you as the substratum and it remains fixed in

[your] body. (17)
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You, who understands the creation at the time of creation, appearance at the
time of appearance, and destruction at the time of destruction, is a different
you. (18)

As the aroma in a flower is in the flower, but still is different from it, the clean
and pure soul also is to be understood as a witness [different] from the idea
that I am the doer (ahamkrti). (19)

According to the theory of the Naiyayikas, the ahamkara itself is the soul,
which you take as the witness. (20)

Some would say that the soul can be understood through ahamkara. Then
is it possible that the seer could be perceived through that to be seen? (21)

Thus, the seer of the aggregate of the five, beginning with the inner organs
(antahkarana) is seen as the witness, and that itself is the soul which is You.

(22)

[Refutation of the opinion that prana is tat]

The body is alive till there is life-breath (prana) in it and dies when it is not
there. Hence, foolish people say that the life-breath is the soul. (23)

The soul is the seer of the life-breath. But some consider that the soul and
the life-breath are very close to each other. The great yogis, however, do not
value it much. (24)

If the life-breath is the soul, how can he not perceive it in sleep? Why can’t
he know when the thieves are robbing the clothes, ornaments and other
such objects? (25)

It is seen that the life-breath perceives while being awake and while in a
dream state. But it does not shine on his own in [any of ] the three states. (26)

The life-breath itself cannot understand whether it is in the vein called
pingala nadi or in the ida. Hence, it is obvious that the life-breath is surely
not the soul. (27)

The apana wind goes downwards. Udana wind is in throat. Samana has its
place in the navel-lotus, and from there it spreads in every joint. (28)

Wana spreads everywhere in the body. The soul illumines the five breaths.
Hence, you alone are the witness of the life-breath in the three states. (29)
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Thus, you can comprehend the five pranas, [but] you are not at all the five
pranas. Hence, let it be. [Moreover,] you are neither the sense-organs. (30)

[The refutation of the opinion that the organs are tat]

You are aware that the state of the inner organ (antahkarana) turned towards
the sound is your ear organ. How can it be that the ear is the perceiver? (31)

Understand that the mind which is eager to grasp the touch is the skin or-
gan. That [touch] is to be perceived and you are the perceiver. How can you
then be one [with it]? (32)

The tendency of the eye and intellect is to choose the form or appearance.
Remember that it is the perception (jiiapti). Then how can you be identical
with the eye organ? (33)

The tendency of the tongue organ is to taste the six fluids or juices. Percep-
tion (samviti) is a witness to it. You are not the tongue organ. (34)

The peculiar tendency of ahamkara is towards grasping the smell. You are
the illuminator of the olfactory organ [i.e., you bring it to light what the nose
smells]. How can you be the olfactory organ? (35)

[The refutation of the opinion that the sense-objects are tat]

The one who experiences the sound, touch, form, juice, and smell is you, the
absolute perceiver, caitanya. These sensual objects are gross [and lifeless],
whereas you are absolute, wakeful and beyond the sensual objects. (36)

As the perceiver, you are beyond* the tendency of the inner organs (antah-
karana), which are eager to speak out. (37)

The vaikhart which praises [audibly] through the mouth and speaks with the
syllables is perceptible to you since you are the seer or perceiver. (38)

While refuting vaikhari, madhyama also needs to be refuted. It arises togeth-
er with intellect in the form of sound. (39)

Pasyanti, the form of sound throbs in the form of mind. Theoretically, you
are different from that also. (40)

123. K.P. Kulkarni’s edition reads atitu instead of anita which is better.
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The first throb of the individual self (jivatma) is the characteristic of the
para speech. It is to be understood as inner organ (antahkarana), which is
already explained. (41)

Thus, the four forms of speech are examined. You are certainly not the
speech. But it is you who makes it manifest. (42)

To deal with the sensual acts like touch etc. is the sprout of the tendency of
the mind. You are the perceiver* of the organ hand. How can you be it? (43)

One of the tendencies of intellect (buddhi) is that it tries to reach the form
(rapa). You are the perceiver behind the organs—Ilegs, etc.—and indeed are
other than those. (44)

The tendency of citta desires to deal with sex-related matters. You are the
indifferent perceiver of the penis; [hence] other than it. (45)

One of the tendencies of I-ness (ahamkara) is to excrete stools. You are an
indifferent witness to the anus organ which does it. You are certainly other
than it. (46)

Thus, there are twenty-five illusory body-parts of the subtle body. They are
the objects to be perceived, and you are the non-illusory object which is be-
yond the subtle body. (47)

[Refutation of [the opinion that the three states of existence
are] tat]

Now I am going to tell you the characteristics of the dream state. Through it
you will be able to come to know your own distinct nature. (48)

The lifeless objects the mind experiences in the wakeful state recede. But
their impressions remain firm in the form of false attributions. That is said
to be the dream state. (49)

There is superimposition of that to be perceived (drsya) on the perceiv-
er (drasta). It appears to be real. It is like the fragrance remaining on the
branch after the flower has fallen. (50)

124. K.P. Kulkarni’s edition reads jiiataru, which is better than dataru.
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[Or, it is like] The camphor in the container gets exhausted, but the fra-
grance does not leave it. Understand that the happiness of the dream state
is similar [to it]. (51)

There is a stroke of the mallet of wakefulness on the head of buddhi when
one is asleep. That is the dream state with desires, which you can see. (52)

If the subtle body is not you, how can you be the dream state? You alone
make it visible with your own light. (53)

Taijasa is the enjoyer of both: the subtle body and the dream state. You real-
ize the sattvika ahamkara. Hence, you are separate from it. (54)

You are other than the throat, which is a station and the various enjoyments
also. Due to the state of being a witness, you are different from the five-fold
function of the sattva attribute. (55)

As the famous fire is in iron and illumines it, you make the subtle body visi-
ble with your own light. (56)

Iron moves here and there when it is in the vicinity of a magnet. Similarly,
the lifeless gross body starts moving because of you, who is not a doer and
is independent. (57)

It becomes possible to hear with the ear, touch with the skin, and see with
the eyes because of you. But it is not applicable to you. (58)

It becomes possible because of you to taste with the tongue and smell with
the nose. But you do not have to do the actions of the organs. (59)

It becomes possible because of you to speak with the faculty of speech; give
and take with the hands and walk with the legs. (60)

[It is because of you that] the penis enjoys sexual pleasure [and] the anus
excretes stools. How can you, the non-doer, be affected by these actions? (61)

It is because of you, the non-doer, that the mind has the quality to meditate
upon, the intellect has the nature of knowing, and the ego has the pride that
‘Ido. (62)

It is the fruit of the vicinity of the self that citta has the quality of sentience
and the inner organs (antahkarana) have the quality of throbbing. But the
self is beyond [all]. (63)
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You design various activities of the body organs till you are not convinced
about your own real nature. The world surrounded by good and bad actions
is non-existent for you. (64)

Since you have realized your own self now by way of being the seer, the idea
of the two bodies is dissolved; and [moreover] due to this, it is realized that
what was to be understood was of the nature of ignorance (avidyamaya).

(65)

Ignorance is without any beginning and its falsity is also beginningless.
Needless it is to state that the idea of two bodies, which is its result, is also

without transitoriness. (66)

Merit and sin spread in the jiva due to the dream state. O dear, awakening is
the only expiation for it; nothing else. (67)

Similarly, because of the two bodies, the good and bad deeds occur. All those
get burnt due to [the realization of] its state of being a witness. (68)

[Conclusion]

Now enough of arguments. As soon as the subtle body is dissolved, the way
to heaven and hell is automatically blocked. (69)

The seer of the two bodies does not take the way of good or bad deeds.
Hence, O great hero, you are called a wonderful witness. (70)

Mukundaraja says, “There is no rebirth when the [opinion or idea that the]
subtle body [is tat] is dissolved in this way. There is then the realization of
the self-illumined self” (71)

(The colophon is in Sanskrit)

Thus ends the second chapter called Lingadehanirasanam in the
dialogue between the Guru and the disciple in (the section called)
Samharakrama in the treatise Srimadvivekasindhu.

125. The colophon has Lingadehakathanam. 1t is changed, according to the caption, to
Lingadehanirasanam for consistency.






Chapter 3

Refutation of [the opinion that] the
Causal Body [is tat, i.e., Brahman]

(Karanadehanirasanam)

Obeisance to Sriganesa!

[Guru says]

When the two bodies are examined, it is proved that you are not at all the
two bodies. All your fallacious knowledge (viparitajiana)* is dispelled com-
pletely by it. (1)

The illusory perception (anyathajfiana)” which gave rise to the idea of the
two bodies, and to the illusion that the two bodies are the I, is removed com-
pletely by the extraordinary idea that the 7 is the witness. (2)

The illusory perception is dispelled and together with it, also the nine attri-
butes related to it. Now will be narrated what those [nine attributes] are. (3)

Intellect (buddhi), happiness (sukha), sorrow (duhkha), effort (prayatna),
desire (iccha), jealousy (irsya), refinement (samskara), merit (punya), sin
(papa) are said to be the nine attributes. (4)

[The various theories about liberation |

According to the Vaisesikas, the destruction of all these is liberation. How-
ever, there cannot be realization of the invisible soul without dispelling ig-
norance. (5)

The basic reason is ignorance due to which the soul is in the bondage of

126. Viparitajiiana means considering one as another, for example, considering a rope as
snake.

127. Anyathdjfiana means other knowledge, for example, being under the illusion that ani-
mals are clouds.
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the two bodies. Hence, how can there be liberation unless and until there is
freedom from ignorance? (6)

There emerges a sprout of fallacious knowledge, till the ignorance is not dis-
pelled completely; and hence, there cannot be liberation from the samsara.

(7)

There is no other means to dispel ignorance of the soul, besides the knowl-
edge of one’s own self. (8)

“How can it be understood that it is ignorance due to which there cannot
be self-realization?” If you say so, then I will ask you since this is the proper
occasion. You give me the answer. (9)

[Guru asks]|

Tell me who you are, who is different from the two bodies? It is you alone
who is the knower of the subtle, the gross and the praparica! (10)

The awareness (janiva) that I am beyond the two bodies is part of the light
[of your knowledge]. But tell me who is that who is specifically you. (11)

When the revered Guru asked thus, the disciple got engrossed in thought;
and then asked, “Who is that I, who is beyond the two bodies?” (12)

[The disciple discerns]

“I am neither earth, nor water, nor fire, nor the wind. I am also not the clean
and clear space. (13)

I am neither the visible twenty-five, which are explained as the parts of the
gross elements, nor the bones, flesh, blood etc. (14)

Neither am I the cluster of the subtle elements from which the subtle body
is formed separately. Then who am I? (15)

I am neither the five breaths, nor the five sense objects which are visible to
me. They are different from me. (16)

The five sensory organs are visible to me [hence, I cannot be those]. I am
surely not the organs of action. The aggregate of five antahkaranas is that
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to be illumined and I am the one who illumines them [hence, I cannot be
those also]. (17)

[Moreover, ] I am neither mind nor its function, nor the intellect nor its deci-
sion. I am neither the citta nor its thought. (18)

I am neither ego, nor the function of the ego. I am the one who is the knower
of those and who is other than all these. (19)

The solid gross body has form and the subtle body is with superimposi-
tions.”® I am the knower of both these. I am not fallacious knowledge. (20)

I am neither with form nor with assumption. I am the indifferent seer of
both the bodies. It is not clear to myself who I am.” (21)

Thus said the disciple and then requested the Guru, “O Lord, I have lost my-
self to me. Please show that to me. (22)

I know all these; but am unaware of my own self. Please enable me to meet
myself, O revered Guru!” (23)

[Guru explains]

Now the celebrated Guru says, “You have attained the knowledge of both
your bodies now, but not yet dispelled the ignorance about your own self.

(24)

You do not know your own self, though you know it. This is the characteristic
of ignorance. Why are you carrying this non-existent burden on your head?

(25)

You are aware that you do not comprehend your own self. Hence, the aware-
ness itself is the abode of this ignorance. (26)

Thus, you, the individual consciousness (caitanya), are the abode of igno-
rance. It should never be said that the non-sentient is the abode of that
which is beyond sensory perception. (27)

The rope that exists is the abode of the [fallacious] serpent. However, the
non-existent serpent cannot be the abode of the rope. Then how can the
false ignorance be the abode of your real nature? (28)

128. The K.P. Kulkarni’s edition reading sabhasata is better than satta.
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Itis not at all possible that the ignorance would say, “I do not understand my
own self” Hence, the ignorance has you who exists as its abode. (29)

Leaving aside the gross, the subtle, and the praparica, you started the search
for the seer and the absence of praparica. At that time, you were bewildered
looking at the unsupported, which is devoid of colour and manifestation.
(30)

Otherwise, you indeed do exist and accept the non-existent ignorance. Now
tell me, “‘Who is that you, who knows that you do not know?’ (31)

As the water itself creates the moss, but then the moss covers the water;
similarly, ignorance has enveloped your innate nature. (32)

It is ignorance that creates the gross and the subtle body, and wrong knowl-
edge as well. Hence, it is said to be the cause. (33)

Ignorance is your causal body. Surely you are not it! You are the bodyless
witness to it, who is of the supreme form (paramasvaripa). (34)

You are aware of your ignorance when you say, “I do not know myself” There-
fore, you indeed are the seer, who is beyond ignorance. (35)

You unnecessarily think that you do not know, since you do know, ‘I do not
know”. Then the knowing is you and the absence of knowing is false. (36)

To know is knowledge and not to know is ignorance. You are unnecessarily™*
carrying the accessories of ignorance. (37)

Well, ignorance is not real. All kinds of fallacious knowledge are perishable.
Also, the two bodies which result from it are utterly false. (38)

Ignorance is your causal body, which is the abode of sleep. Now listen to
what the characteristic of sleep is. (39)

[The explanation of deep sleep (susupti)]

Mind attracted by the illusory impressions of movements of the organs ex-
perienced in wakeful state and in dream, is called susupti (deep sleep). (40)

Understand, when fallacious knowledge together with the ten organs and
the four antahkaranas gets merged with ignorance, it is susupti. (41)

129. The K.P. Kulkarni’s edition reading vrtha is better than mithya.
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Even though being in susupti, you are aware of susupti, which is the absence
of perception; and in the wakeful state, you talk about it as a witness. (42)

Hence, understand that susupti does not [know you]. It is different from you
since you can perceive it. The three states are natural for the intellect, but
you are different from those. (43)

You, who realize the prajiia ahamkara, which is the presiding deity of the
causal body and the susupti state, are different [from them]. (44)

You realize the prajria, the enjoyment (bhoga) of joy, and the heart station,
which are the five kinds of tamas attributes. Then how can you, who is the
soul, be those? (45)

Thus, you are the soul, the knower of gross [body], subtle [body], and caus-
al [body], the three states—wakeful state, dream state, and sleep—and the
three presiding deities—Visva, Taijasa and Prajiia. (46)

You are the soul, the knower of the triad of experiences (bhoga)—gross
(sthula), pravivikta and ananda; the three stations—eye, heart, and throat;
and the three attributes—sattva, rajas and tamas. (47)

I have explained to you the aggregate of the three attributes of ignorance,
and the praparica. You are the seer and hence, the substratum and witness
of all those. (48)

The praparica comes into existence with the arrangement of the three attri-
butes of ignorance. Unless and until it is understood, there cannot be free-
dom from the continuation of the worldly life (samsrti). (49)

Now all your filth has been dispelled. You have attained the state of pure self
(atmatva), and [you], the supporter and the witness, are free from the bond-
age of the three attributes. (50)

Srimukunda says, “This does not happen to everybody, that they can realize
the formless (nirakara) and unmanifest (nirabhasa). You have realized your
own self, which is without any support.” (51)

(The colophon is in Sanskrit)

Thus ends the third chapter called Karanadehanirasanam in the dialogue
between the Guru and the disciple in (the section called) Samharakrama
in the treatise Srimadvivekasindhu.






Chapter 4

Refutation of [the opinion that] the Great
Causal Body [is tat, i.e., the Brahman]

(Mahakaranadehanirasanam)

Obeisanace to Sriganesa!

[Guru continues]

“Such is your disposition about your own nature—I am without any disease,
without any attribute, and I am the consciousness (caitanya) incarnate in
the form of a witness. But that also is not you. (1)

Such is your disposition about your own nature [but] that is your great caus-
al body (mahdakaranadeha). Who is its seer other than you? (2)

You can experience the turyavastha in the great causal body (mahakarana-
deha). Now its [i.e., of the turyavastha] characteristics will be told. Listen to

it. (3)

[The definition and explanation of turyavastha]

The state which is the witness of the unfolding (praparica) of the threefold
body, threefold states, three stations, three kinds of experience, and three
kinds of experiencers is to be understood as turya. (4)

Surely you know the three attributes of avidya, and also turya, the witness to
it; then how can you be turya? (5)

The individual self (pratyagatma) is the presiding deity of the mahakarana-
deha and turyavastha. These will be explained now. Listen to it. (6)
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[The explanation of pratyagatmal

Praparica is the product of avidya and it is unreal. I am the seer who is the
real. Hence, it cannot be explained that I am the praparica. (7)

One who thinks that the absolute (kevala) Supreme Brahman is eternal and
stainless, and ‘I am It’ is the individual self (pratyagatma). (8)

This presiding individual self (pratyagatma) is not you since you can see
him. Similarly, the experiences of apparent happiness and their station in
the head are also not you. (9)

You are the self-illumined seer (drasta) of the absolute (Suddha) sattva attri-
bute of avidya and of complete fivefold prapaiica [unfolding] of the tamas
attribute. (10)

You are totally different from the absolute praparica. You yourself are the
witness beyond any support (niralamba sakst). (11)

You are the attributeless (nirguna) and formless (nirakara) parabrahma
which requires no support (niradhara). You are that nature which has no
bounds. (12)

[Refutation of Stinyavada]

There was the emergence of the belief of the Buddhists and Jains (ksapanak-
as) that the void (sanya) is the self, which you defeated completely with your
own experience. (13)

Absolute non-existence is the nature of sunya. Hence, even to say so [that
the void (Sinya) is the self] is incomplete knowledge (khandajiiana). (14)
Absolute caitanya, which is eternally present, realizes siunya, which is com-

plete absence. (15)

Stinya, the non-entity, does not realize the non-entity. The Self illumines it.
Then how can the knower of all be non-entity? (16)

It is indeed like sunya, but not the actual sunya. It illumines itself with its
own experience. (17)



Refutation of the Great Causal Body 105

Let it be. As the quartet of bodies,* you [too] are in the body of every jiva
and shine in and out of it [i.e., the quartet]. (18)

[The seer (drasta) is different from the quartet of bodies]

You, the witness, can realize the quartet of bodies of the jiva. However, how
can you be it since you are the absolute caitanya, which cannot be fathomed.

(19)

As you understand thoroughly the four states you have, you understand the
commonalities of all the jivas also, since you are the perceiver or cognizer
self. (20)

Similar to four presiding deities, you are also among those presiding in all
the jivas. You certainly are the witness. (21)

The quartet of experiences (bhogas) are seen in your presiding deities. Simi-
larly, you understand all the experiences with your own light. (22)

You understand the four stations of your four states with your own intellect.
In the same way, you alone understand the stations and measures of all the
beings. (23)

Who else is the all-knowing Self other than you, who is thus in all the beings
and who is the abode of all the body organs?” (24)

[The request of the disciple to explain the state of atma being
present in all]

At that time, the chief disciple asked [the Guru to explain]: “How can one
prove that the Self is omnipresent and is in all beings? One cannot under-
stand the joys and sorrows of the others. (25)

I am asking this, O Lord, since I can witness all that is perceptible, but can-
not understand what is going on with others and hence, cannot be one with
them.” (26)

130. Dehacatustaya or the four bodies are: sthiladeha, suksmadeha, karanadeha and
mahakaranadeha.
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[Guru explains the singularity of atma]

At that time, Gurunatha said, “Imagine identity with all the different selves,
as there is only one single space in all different individual pitchers. (27)

Or, [it is like] the Sun is only one. But when it reflects in different water res-
ervoirs, the one attains manifoldness due to different boundaries. (28)

There are many suns in the reflections. Some of them are agitated when the
water is stirred. Among those, some are motionless, but actually they are not
different from the others. (29)

If there had been motion in the original disc, it would have been seen in all
the reflections. Hence, whatever is not present [in the original] is superim-
posed on the reflections due to the delimiting factors. (30)

Similarly, there is only one single lord of the body-organs, but there are illu-
sions in the organs due to avidya, which are seen in various superimposed
forms in the individual self. (31)

[Tvam, caitanya, atman and perception|

Joy and sorrow are dependent on the [past] karma. It is the shelter of the
subtle body. The boundary of the subtle body is not at all applicable to con-
sciousness (caitanya), but is imposed on it. (32)

The subtle bodies of the jivas obtain the karma through the gross bodies.
Certainly, due to those delimiting factors, the jiva experiences joy and sor-

row. (33)

Hence, one is completely unaware of the joy or sorrow of the other. It has
either bondage or freedom according to its own accumulations. (34)

Now you have asked, “If there is only one single entity in all the beings, then
why is it that I am not aware of whatever is happening to the other?” (35)

Then listen to the answer to it, with a focused mind so that you can cross
over the ocean of doubts with it. (36)

Awareness (janiva) and nescience (neniva) are the attributes of citta, and not
of the soul. I have already explained to you that the nine attributes begin-
ning with buddhi are of the subtle body. (37)
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The avidya in an individual’s body is different from that of another; and the
subtle body, which is the result of it, is also different. The pride in the gross
body also varies according to each body. (38)

Hence, the presiding one of each particular state is dependent on it. More-
over, the act of knowing in that state is delimited by it. (39)

Hence, the knowledge obtained in the wakeful state does not appear in the
dream state; and that connected to those two is not found in the susupti
period. (40)

Hence, it is difficult for one citta to understand the other. How can you be
the knower of all if you desire to know with the help of the citta? (41)

The ascetics get the revelations of the past, present, and future with their
power acquired by the observance of asceticism. But it does not lead to lib-
eration from the material world. (42)

You also see, but it depends on the organs. The way He perceives the citta,
gradually, is different from yours. It is due to being omnipresent and illumi-
nating each and everything with one’s own light. (43)

[The perception of the one] whose perception is dependent on the sense-or-
gans, can either be perception, or non-perception, or fallacious perception
which is of the form of illusion. (44)

Such is not the way the soul perceives. It does not need any means such
as mind, eye, etc. [Actually] even they become alive [and active] by way of
merely being in its vicinity. (45)

Perceiving, not perceiving, or fallaciously perceiving do not apply to the self.
You are that self who realizes all these functions of the citta. (46)

The Sun, devoid of ego (ahamta), possessiveness (mamata) and efforts
(prayatna), makes all the forms visible with its own light and enables the
eye to see those. (47)

In the same way, you are the soul and the caitanya, devoid of ego and posses-
siveness for all the body organs, which illumines all the sensual objects with
its own form. (48)

It is like the magnet that makes the insentient iron move but does not move
itself and remains indifferent. (49)
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Similarly, the self neither moves nor causes a move, neither works nor caus-
es work, and neither experiences nor causes experience of sensual enjoy-
ments. (50)

It is due to your power indeed that the organs move, but they are not inde-
pendent in their own dealings. (51)

It is prakrti, due to which you are the cause, the effect and the doer. That
you have to experience the joy and sorrow, is also due to your relation with
prakrti. (52)

You are the absolute caitanya, the supreme principle (paramatattva), free
from all limitations. You do not at all have the state of being the experiencer
of joy and sorrow. (53)

However, the organs cannot work without your existence. Hence, the non-ex-
istent state of being a witness is unnecessarily superimposed on you. (54)

The superimposition of being a witness is thrust upon you till there exists
that to be seen (drsya). Once that is dissolved, there is the supreme nirvana
and you are the absolute awakened and realized one. (55)

You are neither that to be seen nor the act of seeing, nor do you have the
state of being a seer. You are the unstained absolute existence, of the form of
perception (jiiaptiripa). (56)

Now, enough of such arguments. All the beings are denoted by the meaning
of the word tvam. After its refinement, what remains is only the supreme
entity (paramartha), and that is you, the omniscient. (57)

Thus, the examination of the word tvam is done by which the state of being
jva is clarified and the realization of the self, which is beyond sensory per-
ception, is perfectly manifest. (58)

As the gold particles mixed with dust cannot be seen, but the strainer knows
how to separate them, so is this. (59)

Similarly, leave the apparent dust and choose the bright shining gold. Your
own nature can be realized in this way. (60)

Thus, when the dust in the form of the prapaisica (body, etc.) is washed away
with the water of discerning conscience (viveka), the shining self-luminant
gold of the Self is attained. (61)



Refutation of the Great Causal Body 109

As the skin of a banana is peeled off and only the sweetness of the essence
is enjoyed, throw away the covering cloak of maya and choose your innate
nature.”' (62)

(The colophon is in Sanskrit)

Thus ends the fourth chapter called Mahakaranadehanirasanam in
the dialogue between the Guru and the disciple in [the section called]
Samharakrama in the treatise Srimadvivekasindhu.

131. The K.P. Kulkarni’s edition reading of the third and fourth pada, & mrss &= @<t | Fagt
T@EET d is better and hence is accepted here.






Chapter 5

The Explanation of the Spread of
this World and the Deluge after the
Refutation of [the opinion that] the

Isvara and the Three Bodies [are tat, i.e.,
the Brahman|

(I$varatanutrayanirasana-
purvakaprapaiicapralayavivaranam)

Obeisance to Sriganesa!

[Guru says]

Now enough of these arguments. The connection with the false duality will
not come to an end till I$vara is considered to be other [than jiva]. (1)

Therefore, listen carefully. The entity denoted by the word tat is going to be
examined. Then there will be [the realization of the] absolute Brahman, the
bliss incarnate. (2)

[The explanation of tat. The gross body is not tat.]

Just like the individual self, I§vara also has four bodies. There will be the ob-
tainment of the entity denoted by the word tat when these are withdrawn.

(3)

There is the action or phenomenon of getting constituted of the five basic el-
ements (paricitkarana), which arise due to the tamasa ahamkara. From their
union, the universe (brahmanda) comes into existence. Then how can it be
the Supreme Self (paramatman)? (4)
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“It is already explained in detail previously that the universe (brahmanda)
is the gross body. How then can that which is visible and has modifications
be [$vara? (5)

Creation is a state of brahmanda. It is not at all the Supreme Self. The one
who comprehends the arrangements there, is the Supreme Self. (6)

Brahma, the presiding deity of the universe and the state of creation, is rec-
ognized as the creator of the universe. Yet he is not the Supreme Self. (7)

Brahma is the rajasa ahamkara and hence not the Lord of all (Sarvesvara).
He does deal with the acts like creation etc., but being dependent on some-
body else. (8)

[The subtle body is not tat]

The aggregates of the five basic elements (paricikrta) are the subtle bodies of
I¢vara. They are visible and hence, indeed not the Supreme Self. (9)

Visnu is the antahkarana of I$vara, moon is the mind, and Narayana is citta.
(10)

Virafic1® is his intellect and Rudra the ego. One who knows all these forms
is the Supreme Self. (11)

The directions are his ear, the wind the skin, the Sun the eye, Varuna the
tongue and the two Asvins are his nose. But this group of organs is not the
I$vara. (12)

How can speech and fire, the hand and the Lord of the gods (suras), the leg
and Vamana, the penis and Prajapati, and the rectum and Nairrti, be the
Supreme Lord (Paresa)? (13)

The Supreme Self is other than vyana, samana, udana, prana and apana
since he is the seer (drasta). (14)

The extremely insentient five sensual objects of the subtle body are formed
with the basic elements. The Supreme Self, which is without any object (nir-
visaya), is the supreme entity (paramatattva). (15)

132. This is one of the names of Brahma.
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Thus, there are twenty-five elements which are parts of the threefold
ahamkara. Ahamkara is with superimpositions; it is not the Supreme Self.
(16)

Now, enough of the subtle body. Even the incorporeal state is not one’s own
form. Then the states'® and the positions are surely not the Supreme Self.
(17)

Visnu is the presiding deity of the subtle body, its state and position. But to
say that he is the Supreme Self is indeed invalid. (18)

Visnu is the sattvika ego. Moreover, he has form. He just looks after the deal-
ings of the existence, being dependent on somebody. (19)

Visnu is antahkarana. Vaikuntha is his abode. The Supreme Self, however, is
the absolute and complete consciousness. (20)

Visnu takes care of subsistence. He manages the unmanageable creation. It
is not at all possible that Visnu is the Supreme Self, which does not undergo
any change (nirvikara). (21)

[The causal body is not tat|

Maya is the causal body, not I$vara, since he is the seer, whereas this [causal
body] has thoughts and modifications. (22)

The [principles] mahat and ahamkara of maya gave birth to Brahma, Visnu
and Mahesvara. Such maya can never be the Lord of all (Sarvesvara). (23)

The conscious feeling towards self arises in the form—I am the Brahman.
How can I$vara be that unmanifest (avyakrta)? (24)

The causal body is unmanifest (avyakrta). It has to undergo the state of del-
uge also. These are surely not applicable to the Supreme Self. (25)

Rudra is the presiding deity of the unmanifest deluge. The argument that he
is the Supreme Self cannot at all be possible. (26)

Rudra is the tamasa ahamkara who destroys the world at the end, whereas
the Supreme Self is indifferent and without any ego. (27)

133. Referring to the three states: waking, dreaming and deep sleep.
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Rudra is merely the executive appointed for destruction or withdrawal. He is
not the independent decision maker either of creation or of subsistence. (28)

The Supreme Self having the power of maya is the lord of Hari, Hara,
Brahma and others. How can he be connected with the three attributes of
maya?” (29)

To this, the disciple said, “I do not know what is meant by deluge. Please
explain it to me.” (30)

[The explanation of daily deluge (pralaya), the first deluge]

Then the ocean of mercy, the sadguru who is knowledge incarnate, said,
“Listen, the deluge is of five kinds. (31)

It is of two kinds in the body (pinda), twofold in the universe (brahmanda)
and the fifth one is at the time of realization (moksadasa). (32)

Whatever occurs every day is daily [deluge] (dainandina pralaya). The two
bodies are merged with each other in deep sleep. It is called the daily deluge
(dainandina pralaya) since the two bodies are withdrawn in it. (33)

[The great deluge (mahapralaya) of the body, the second
deluge]

The death of the gross body is to be understood as the great deluge (mahapra-
laya). These are the characteristic of the two deluges in the body. (34)

[The daily deluge of Brahma, the third deluge]

Four thousand yugas is one single day of Brahmadeva. Remember that his
night is also of the same measure. (35)

The deluge which occurs at the end of Brahmadeva’s day is the daily del-
uge for Brahma. At that time, Brahma enters maya and withdraws the three
worlds. (36)

At that time, twelve suns begin to shine forth. Huge clouds start showering
and the three worlds get drowned in the floods of that deluge. (37)



Refutation of the Isvara and the Three Bodies 115

But the subtle body does remain even though the gross [body] fades; and
further, that also gets drowned in the ocean of ignorance. (38)

When deep sleep (susupti) thus withdraws the jiva every day, it gets one with
the body together with its own karma. (39)

Brahma'’s maya is the treasure trove, where all the jewels in the form of jivas
of four groups of beings are stored at the time of the daily deluge. (40)

Thus, Brahmadeva spends four thousand yugas of such nights in meditation.
(41)

Then he releases the meditation, gulps the waters of the deluge, and creates
the four kinds of beings again. (42)

He creates the beings as they were in the beginning. This is the daily deluge
I explained to you. (43)

[The great deluge (mahapralaya), the fourth deluge]

Now listen to the great deluge which is going to be told to you in an inter-
esting manner. Brahma and others withdraw the universe at that time. (44)

There is a lack of rain for the next hundred years and all the living world is
destroyed; and the twelve suns begin to shine. (45)

The seven nether worlds start burning with the fire coming out of Sesa’s’s*
mouth; and all the worlds are scorched by the heat of the twelve suns. (46)

Then there are continuous torrential showers from the samvartaka cloud
and other clouds for hundreds of years. (47)

The brahmanda burning under the ashes dissolves in the waters of deluge.
All the beings are also destroyed together with all the creation. (48)

Then the clouds disappear and there appears extreme splendour, which ab-
sorbs all the water of the deluge. (49)

Suddenly, strong winds start blowing, the splendour fades away and the sky
of mahat is completely pervaded by wind. (50)

134. The serpent
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At the same instant there arises ego (ahamta), the tamas attribute of Rudra
and it sucks in the sky of mahat together with all the subtle and primary
elements (tanmatras). (51)

Then the rajasa ego takes over the tamasa ego; and then it becomes easy for
sattvika to gulp it. (52)

Together with the rajasa ego and its products—the five sensory organs, five
pranas and five motor organs—also are destroyed. (53)

Then the mahat element gulps the sattvika ego, which creates the five antah-
karanas, and the power of jfiana. (54)

Then the circle of deities is dissolved, the destruction withdraws the splen-
dour and the deity maya seizes the mahat element. (55)

That maya which disturbs the balance of attributes gets merged in
mahamayd. Further, that maya also merges in the balanced state of the attri-
butes (gunasamyim). (56)

At that time, the Supreme Being (paramapurusa) gives up the conviction
that I am the Brahman. Once prakrti is dissolved, only the Supreme Brahman
remains without any distinction (nirvisesa). (57)

Together with the mulamaya then, the desire, knowledge, actions and all the
Sakticakras also certainly get dissolved. (58)

The groups of jivas formed with the five basic elements remain in the bal-
anced state of the attributes. (59)

Those who are stuck with the fivefold karma and are enveloped with igno-
rance do not attain the realization of the self (atman) and hence are de-
prived of the final release. (60)

As the whole banyan tree enters into a seed, the whole universe (praparica)
merges into the balanced state of the three attributes and disappears. (61)

Further, those balanced attributes settle down in one’s own nature and there
remains merely the Brahman, as a lump of mud dissolves completely in the
great ocean [and what remains is only the ocean]. (62)

Thus is the explanation of the deluge; and I have already explained to you in
the Srstikrama how the praparica comes into existence. (63)
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[The extreme deluge with viveka, the fifth deluge]

Now, one will be told about a very interesting deluge. In this case, the de-
stroyer or the withdrawer is the discerning power (viveka), nothing else. (64)

The confusion between a rope and a serpent is dispelled with the discerning
power (viveka) only. Without it, it cannot even partially be solved. (65)

The illusory serpent is like a wrong superimposition on one’s own nature.
The lamp of discrimination can dispel it, which is caused by darkness [of
ignorance]. (66)

Nothing can kill the enemy in the dream. He dies completely due to being
awake only. (67)

Similarly, the whirlpool of maya etc., i.e., the illusory universe (praparica) is
instantaneously dispelled by the realization of one’s own self. (68)

The mundane world (praparica) can be withdrawn even though being in its
own form, as the great flood of a mirage turns out to be false. (69)

Or, it is as a doll made of ghee has all the limbs etc., but still remains false.
Ultimately, it is only ghee. (70)

Similarly, the immeasurable modification in the form of this world which
is imposed on the Brahman is certainly illusory; what is true or real is the
Brahman alone. (71)

Everything fades away while everything exists; and the Brahman only re-
mains. Thus is the withdrawal [and destruction of the mundane world pos-
sible] with extreme discretion. (72)

See, such is the ultimate deluge wherein the complete bondage of praparica
dissolves completely. (73)

The great deluge, however, is different, wherein the impressions of the gross
condition are gone, but that which brings about rebirth remains in the
womb of ignorance (74)

The subtle body does not come to an end there, nor are the good and bad
deeds burnt. Hence, one cannot be free from death and rebirth. (75)

Well, thus I have explained to you the withdrawal and destruction with five-
fold deluge. Now will begin the explanation of the attainment of realization
(moksa). (76)
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[The explanation of moksa]

O dear disciple, maya, having the attributes as prominent, is the cause of the
causal body. The great deluge caused there is called susupti. (77)

Rudra is the presiding deity there. How can he be the Supreme Self (paramat-
ma)? He is the effect of the three attributes and hence, is different from him.

(78)

Brahmanda, hiranyagarbha, maya, creation, existence, great deluge, Brah-
ma, Hari, and Hara are the effects of the attributes of maya. (79)

The story of the attributes of maya means it is illusory; that is for certain.
Remember that the Supreme Self is the real witness of all.” (80)

[The colophon is in Sanskrit|

Thus ends the fifth chapter called I$varatanutrayanirasanapi-
rvakaprapaiicapralayavivaranam in the dialogue between the Guru and
the disciple in (the section called) Samharakrama in the treatise Srimad-
vivekasindhu.



Chapter 6

The Examination of the Entity tat after
the Refutation of [the opinion that] the
Great Causal Body [is tat, i.e., Brahman]

(Mahakaranadehanirasana-
purvakatatpadarthasodhanam)'

Obeisance to Sriganesa!

[Introduction. The Guru says]|

The primordial throb in the form of the Brahman, which has the character-
istic of being perfect knowledge, is the great causal body of the Lord of the
world. (1)

It is the firm belief of all the sastras that I$vara has knowledge as his body.
Then how can he be the knower of that body [i.e., the knowledge]? (2)

Mahamaya is the supreme sakti. She is the primeval prakrti (mulaprakrti) of
[$vara. The one who knows her is the self-luminant Supreme Being (parama

purusa). (3)
He [i.e., the Supreme Being] is the protector of the entire maya. He enables

all to sustain and makes Brahma and others work in the operations of cre-
ation etc. (4)

The eternal couple has created Brahma and the others and also the universe
(praparica). They never leave each other, like the body and its shadow. (5)

There cannot be one without the other. But see this miracle. Though being
in her, he is separate in spirit from her. (6)

135. The word tvam does not occur anywhere in this chapter. Hence, we have used the
chapter title from K.P. Kulkarni’s edition which seems to be correct.
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It is that to be illumined, whereas he is the illuminator. It is that to be per-
ceived, whereas he is the perceiver. It is that to be known, whereas he, the
knower of all, makes it known. (7)

It will be properly explained now that if the primeval prakrti (mulaprakrti)
is false, then how can her effect be real? (8)

[Explanation of maya]

Maya is neither existent nor non-existent, nor is she existent and non-exis-
tent. Then is she other than the existent and the non-existent? Don’t even
say so! (9)

Maya is neither different, nor non-different; nor other than different and
non-different. There is nothing, not even other than the different nor
non-different! (10)

Maya does not have organs, nor is she without organs. She is neither the
product of both nor beyond them. (11)

Do not ever harbour the confusion in mind as to why maya should not be
said to be existent? If she were existent, then she would have remained as
she is. (12)

By the word sat is meant the state of having existence, which is not at all
affected in three time-periods.*® It is theoretically not at all applicable to
mayadevi. (13)

If it is said that maya is existent, then she should remain unaffected in the

three time-periods. But it is our own experience that she does disappear. (14)

The great yogi (yogindra) has the firm conviction through his own experi-
ence that there cannot be the realization of the Brahman, if maya is not
withdrawn and destroyed. (15)

If you say that maya is non-existent, then it is invalid blabber since she is
never manifest, just like the son of a barren woman. (16)

There are so many ways and means prescribed in the Vedas and sastras to
dispel maya. All those would be then purposeless. (17)

136. Past, present, and future.
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Hence, she is not non-existent. If you say that she is existent and [also]
non-existent (sadasat), it is impossible to have two opposite attributes in
one and the same. (18)

Existent cannot be non-existent and how can non-existent be existent? It is
completely irrelevant, like climbing on one’s own shoulder. (19)

If you say that maya is other than existent and non-existent, then it is utterly
impossible because not existing is the opposite of existing, and existing is
the opposite of non-existing. And there is nothing seen which is other than
these two. (20, 21)

It could have been said that maya is different [from caitanya), if only it could
come into existence without caitanya? If it is the innate prakrti of the Brah-
man, how can she be different? (22)

As the digit of the moon is or cannot be different from her, how can you say
that the flame of the fire of the Brahman is different from it? (23)

If you say that maya is not different from it, still, it would be an invalid state-
ment since maya is dispelled by the attainment of Brahman.’’” (24)

When maya is withdrawn and destroyed, it is the imperishable Brahman
which remains. Hence, please do not say that she is different. (25)

It is impossible to say that maya is different and non-different. I will tell you
why it is so. Listen to it. (26)

Whatever is different cannot be non-different, and whatever is not different
cannot be different. Hence, it is invalid to say that these two opposites can
remain together [simultaneously in one and the same place]. (27)

Do not say that maya is other than different and non-different. I will explain
it to you here and now. Listen to it carefully. (28)

Not different is the opposite of different, and different is the opposite of not
different. Then how can maya be other than these two? (29)

If you are going to say that maya is with organs, then please bring your imag-
ination under control, since it is said in the Vedanta philosophy that she is
unmanifest (avyakta). (30)

137. The K.P. Kulkarni’s edition reading brahmanubhavem is better than svanubhavem.
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She neither has colour nor manifestation, neither form nor existence. Still
if they say that she is with organs, then they are devoid of discerning power
(viveka). (31)

Those who say that maya is without organs, they know nothing. If she be-
comes manifest in the form of the Brahman, how can she be without organs?

(32)

[It can be argued that,] how can there be the world with organs from the
maya which does not have any? Due to this argument, she cannot be [said to
be] without organs. (33)

I have explained to you the attributes which are opposite to each other. Re-
member that they are not applicable to maya. It is invalid to say that my
mother is barren. (34)

Whatever is with organs can be devoid of them.® How can that which is
without organs become the one having them? (35)

To say that maya is different from these two is invalid since there cannot be
anything else other than these two attributes. (36)

Thus, this twelve-fold'® argument is false (mithya). Maya cannot be defined
by it. Hence, understand that maya is eternally inexplicable (anirvacaniya).

(37)

Whatever is inexplicable is to be understood as false (mithya). Understand
that such is her exact nature. (38)

As mirage is inexplicable in the twelve-fold options [mentioned above],
maya is also theoretically false. (39)

Thus, maya, who is said to be the primeval prakrti (mulaprakrti) of Sarves-
vara, is explained as inexplicable. (40)

Understand that such mahamaya is the great cause (mahakarana) of Sarves-
vara. He is different from her, and is the absolute consciousness. (41)

Please understand that the presiding deity, Sarvesvara, is present in the
mahakarana as the witness of all. (42)

138. K.P. Kulkarni’s edition reads, jem hoya saveva | te nohe niraveva.
139. K.P. Kulkarni’s edition omits dvadasa.
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And what is that pride? It is, I am the absolute Brahman, which has the im-
pression of the state of being the knower of all. (43)

This is the vitiated entity tat. Actually, it is the absolute Supreme Self, who
has the superimposition of the filth of the four bodies. (44)

The bondage of body in a dream proves to be false in the wakeful state. Simi-
lar is the connection of the four bodies with the Supreme Self (paramatma).

(45)

The four bodies—brahmanda, hiranyagarbha, maya and the malaprakrti—
should be understood as the unfathomable paramatman, which itself is the
Supreme Self. (46)

Whatever remains after the refinement of the vitiated tat entity is the su-
preme entity (paramartha); and you are quite aware, that in short, it is the
absolute. (47)

As in the absence of the pitcher, the space delimited by it turns into great
space (mahadakasa), what remains when maya is dispelled is the self-lumi-
nant Brahman (paramatman). (48)

Thus, I have explained to you the refinement of the entity tat in detail. T will
deliberately tell it to you again. (49)

[The detailed explanation of the nature of paramatman|

How can the knower of the four states—creation, existence, destruction,
and the function as a witness of all—himself be one of those very states?

(50)
Brahma, Visnu, Maheévara and the fourth, Sarvesvara have form; but He, the
paramatman, is without any form. (51)

Such is the expansion of the attributes of maya and the four-fold execution.
The paramatman is beyond maya and is without any modification. (52)

I$vara has the state of being the doer of the creation etc., which is superim-
posed on him due to the attributes of maya. Theoretically, it is not possible
in the case of paramatman. (53)
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[There are doubts raised, such as|

If the world to be created is false or illusory, how can the creation be real?
Consequently then, the real nature of the creator also becomes false or illu-

sory. (54)

If the universe to be maintained is false, then how can the Iévara be the
maintainer of it? (55)

If the mantra for killing the enemy of the son of a barren woman would be
false or illusory, how can it be said that the one who withdraws and destroys
the false universe (praparica) at the time of deluge is real? (56, 57)

If the universe (praparica) were real, then how could it be destroyed? There-
fore, the reality of the non-existent should not be taken as real. (58)

It is the proven maxim that maya is the modification (vivarta) of the Brah-
man. Then is it necessary to tell that the prapasica which is its effect is not
eternal? (59)

The state of being a controller is dependent on the control. The state of be-
ing a seer is dependent on that to be seen and the state of being a doer is
dependent on the action. Such is the situation. (60)

If the universe (jagat) which is to be controlled, which is to be seen and
which is to be formed is made of maya and is false, then how can the power
in the I$vara of being the controller etc. be real? (61)

If all this is unreal, how can the state of being the witness [of it all] be real?
Hence, the state of being the I$vara of that related to or created by maya is
not applicable to the Supreme Lord (Parames$vara). (62)

[To all these, the Guru responds]

Understand that the parabrahma, which is separate from praparica, is the
absolute and pure tat entity, which cannot be polluted by the untouchable
maya in menstruation. (63)

Remember that the paramatman who is free from any worries and rests in
its own form is the absolute tat entity and the Supreme Self (paramatman)
also. (64)
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The water of the lake where the state of being the second has arisen has
died. There, the reflection itself has become the main object. (65)

Similarly, when the maya is withdrawn and destroyed, the state of being the
I¢vara without the Brahman does not remain. Hence, remember that the an-
swers such as the state of being the Isvara is in the Brahman etc. are all false.
(66)

As the juice of the sugarcane is taken, removing or throwing away the juice-
less skin, the Supreme Self is to be attained, taking off the covering of the
illusory (mayika) statements. (67)

That is the real form of the paramatman, where the speech recedes com-
pletely together with the mind. (68)

Thus, the conclusion of the tat entity is presented before you in detail. Now
will be told the union of the two objects (laksyas)—tat and tvam. (69)

(The colophon is in Sanskrit)

Thus ends the sixth chapter called Mahakaranadehanirasanapurvaka-tat-
padarthasodhanam in the dialogue between the Guru and the disciple in
[the section called] Samharakrama in the treatise Srimadvivekasindhu.






Chapter 7

Topic: Exposition of the Individual Self,
the Supreme Self, and the Union of those
two

(Jvaparamatmatadatma-aikyavivaranam)

Obeisance to Sriganesa!

[The Guru explains the meaning of tattvamasi]

The final meaning of the great sentence (mahavakya) [tat-tvam-asi] is—the
entity denoted by the word tat, the entity denoted by the word tvam, their
intended meaning and their union as the resultant meaning. (1)

Tat denotes the complete consciousness (pirna caitanya), whereas tvam is
the individual consciousness (prthak caitanya). [ Tat tvam asi means] what-
ever is called individual consciousness is to be understood as complete con-
sciousness. (2)

Hence the meaning of the great sentence is: You can attain the Brahman and
hence, you can be in union with the paramatman. (3)

[The disciple asks]

At that time, the disciple said, “How can there be my union with I$vara? How
can fire be in union with cold? (4)

How can there be a union when He is the pervader, whereas I am delimited;
He is independent, whereas I am under the control of others; and He is the
master, whereas I am a servant? (5)

He is the creator of this universe, etc., and I always have to undergo suffering;
I am in bondage, and He is the releaser. Then how can there be our union?

(6)
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He is the controller, the Lord of all, whereas I am the one to be controlled
and not master of my own self. He is always liberated, whereas I am eternally
bound in samsara. (7)

He is the giver of the fruit of the karmas, whereas I am the experiencer of the
effects of the karmas. Then how can there be my union with the I$vara? (8)

[The Guru answers]

Then the S‘r[guru, the ocean of grace, and who has attained realization, said,
“It is the difference caused by the delimitation of the tvam entity. (9)

As the one and the same face has two different appearances in a mirror of
gold and of iron, it is the Brahman itself which is modified in jiva and I$vara
due to the connection with maya and avidya. (10)

The Brahman delimited by maya is the paramatman and the Brahman de-
limited by absence of knowledge (avidya) is the individual self. The self
which has the attributes opposite to the delimiting ones is the self of the
jvesvara. (11)

Remember that the attributes you told of the I$vara are superimposed [on
the Brahman] due to maya. [Actually] the paramatman is of the form of
I$vara without any attribute. (12)

Remember the important thing that the attributes of jiva, arranged by avidya
are false. Theoretically, the innate nature of jiva is the absolute Brahman
itself. (13)

When the non-eternality of avidya and the falsity of maya are worked upon,
what remains is the state of being beyond description (anirvacaniyatva). (14)

The state of being I$vara in I$vara is due to maya and the state of being a jiva
in jiva is due to avidya. When both are dispelled, there remains the absolute
Brahman alone. (15)

The one who knows the three laksanas can only dispel the differences. For
others, there are various differences. (16)
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The first is jahallaksand, second is ajahallaksana and the third is jahadaja-
hallaksana.* (17)

Jahallaksana means abandonment, ajahallaksana means non-abandon-
ment and jahadajahallaksana is abandonment and non-abandonment. (18)

The literal or explicit meaning of jiva should be abandoned and the intend-
ed one should be accepted. The explicit meaning of I$vara should be aban-
doned and the pure part should be accepted. (19)

The vitiated should be abandoned and the absolute should be accepted. This
is called jahadajahallaksana, which is propounded in the Vedanta texts. (20)

As the clean rice-seeds should be taken, throwing away the husks, the abso-
lute, pure consciousness (caitanya) should be accepted, removing the delim-
iting factors. (21)

Hence, jahallaksana is applicable in the mahavakya. The other two have
nothing to do here. (22)

How can one be a different person just because, after sitting on a bar, he
mounts a horse? (23)

The bar and the horse are different, but they are just the conditions. He him-
self is not at all different. (24)

Or, can the one met in Kas1 and the same one met in this place be different
due to his travel from one place to another? (25)

As in that case, they get rid of the difference of place and time, and remove
the duality, taking both to be one single entity, the maya in I$vara should be
dispelled, destroying all the effects caused by her, viz., the state of being a
knower of all etc. Whatever remains then is the non-duality which is beyond
maya. (26, 27)

The ignorance in the jiva, erroneous knowledge, together with the body and

the attributes of their limitations, should be dispelled. (28)

Whatever absolute consciousness remains [then] is called the individual
consciousness (pratyak caitanya). Understand that it is not different from
the nature of I$vara. (29)

140. These are the terms from poetics about how the literal meaning of the word is substi-
tuted by suggested or intended meanings.
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When the individual consciousness becomes one with the complete con-
sciousness; it [i.e., pratyak caitanya], due to their union, gets rid of the dif-
ferences which had come up. (30)

How can there be duality when the individual self and the Supreme Self are
united? The local distinction also then fades away instantaneously. (31)

The Supreme Self means eternal bliss. There is no trace whatsoever of joy or
sorrow in it. Then how can there be duality? (32)

When the complete consciousness (pirna caitanya) is one with the individ-
ual consciousness, it is established that it [i.e., the individual consciousness]
together with the duality is one with the aparoksa [i.e., the Brahman]. (33)

How can the Supreme Self (paramatma) remain as the second when the
individual self (jivatma), though different, becomes one with the paramat-
man? (34)

The feeling of being the second remains only till the nature of the paramat-
man is not realized. How can there be invisibility (paroksatva) when the in-
dividual self is one with him? (35)

There is space in the pitcher (ghatakasa) till the pitcher exists and the space
in a hut (mathakasa) till the hut exists. When both are destroyed, what re-
mains is the (mahadakasa), the great space which is non-duality. (36)

Similarly, after dispelling maya and avidya, there is the union of jiva and I$-
vara. Therefore, one should get rid of the duality between the jiva and Iévara.
(37)

Thus, the jivatman is conditioned by avidya,'* and the paramatman by maya.
When all the conditions are gone, there remains the self-accomplished
union with tad (tadatman). (38)

Avidya is the effect and maya the cause. When the falsity is removed from
both, there remains the eternally accomplished union of the jiva and I$vara.

(39)
The word tat denotes the identity with the I¢vara-Brahman, the word tvam

with the jiva-Brahman and the word asi denotes the innate identity of the
Jiva-Brahman with the I$vara-Brahman. (40)

141. The K.P. Kulkarni’s edition reading avidyopadhi jivatma | mayopadhi paramatma is bet-
ter.
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Thus, I have explained to you the meaning of the great sentence (mahavak-
ya) and the entities tat and tvam, through which you will surely attain the
highest goal (paramartha). (41)

[The objection raised on the mahavakya as the means of
realization]

Some might say that how is it possible that the Brahman can be attained by
the mahavakya, which seems impossible? (42)

How can it be explained in words, where the verbal power actually recedes,
the logic gets stuck, and the intelligence (cittavrtti) is helpless? It should be
realized with the mind without knowing it; and should be experienced with
one’s own experience. (43, 44)

The sastras went haywire while describing it and the philosophy started
stammering. In such case, how can the mahavakya come ahead [to explain

it]? (45)
Listening to such objection, it will be explained carefully. There should not
be any doubt regarding it. (46)

[Refutation of the objection ]

It is very true that the parabrahma is indeed extremely difficult to describe.
However, it cannot be experienced without [listening to] the words from the
Guru. (47)

When it is explained negatively with word neti (not so), and when the opin-
ion of anatma (no atman) is refuted, the Vedic words get the validity in the
realization of the Brahman. (48)

Now the meaning of the term neti will be explained to you, by which the
bondage of samsara can be loosened automatically. (49)

Whatever is understood by the mind is not the parabrahma, since it is due to
its light that the mind itself is illumined. (50)

Parabrahma is revealed automatically to the one who realizes the illusori-
ness of everything, and attains knowledge. (51)
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It is not possible that one who is lost in darkness lights a lamp and the lamp
sees him. (52)

Then what did the lamp do in this case? It dispelled the darkness from his
eyes, and then, he himself saw himself. (53)

Similarly, when one knows oneself completely without a lamp knows the
lamp also. (54)

Thus, without knowledge, one’s own nature is not illumined automatically;
and the removal of ignorance is also with knowledge itself. (55)

Hence, it is impossible to say that knowledge is an invalid means of knowl-
edge, since ignorance cannot be removed without knowledge. (56)

The preaching of the Guru gives rise to that knowledge, stirs the self, and
dispels ignorance. (57)

[The importance of mahavakya]

Whatever preaching of the Guru is in consistency with the great sentence
(mahavakya) is a valid means of knowledge; the rest is meaningless. It is the
herecies which cause an undesired contingency. (58)

There rises a flame of the fire of knowledge when the great sentence is heard,
and ignorance together with samsara gets completely burnt in it. (59)

The great sentence parades its accomplishment in attaining the parabrah-
ma by dissolving the illusion of the material world (praparica). (60)

Now I'will tell you an example in this connection. Listen to it with a focused
mind and with interest. (61)

[A beautiful example]

Once while in Dandakaranya, Rama was walking on his way together with
his retinue, the women around asked Sita, “A group of ascetics is coming
here towards us. This is the reason why you, like the wish-fulfilling tree, are
present here. O dear, please tell us firmly which one of them is your hus-
band, and then your household life will be successful.” (62,63, 64)
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She rejected those to whomever they pointed, saying, ‘No! He is not the hus-
band of Sita.’ (65)

Thus, Sita said ‘no’ to all; [but] when Rama was pointed at, she became one
with him. (66)

The others also understood when saying ‘no’ ended. Without saying any-
thing, Sita told [everything] about her husband!"* (67)

In the same way, the Upanisads also dissolved prapaiica with the word neti
and were silent when bliss descended (brahmananda). (68)

The universe shone forth in one’s own nature, which faded, saying, ‘No! It is
not!’; and remember, where the speech got stuck there was the parabrahma.

(69)

[Sabda as the valid means of knowledge)]

The great yogis understand without understanding what the Vedas tell with-
out telling. Hence, the Vedic statements are the valid means of knowledge in
case of the attainment of Brahman. (70)

When the Vedas are short of words while talking about the indescribable,
understand it on your own as the parabrahma. (71)

When seen with various viewpoints, [but] without the help of the great
statement, there are seen many differences. Remember that it is not the re-
alization of one’s own nature. (72)

Someone gets attracted to it just after listening. However, there cannot be
realization without experience. How can there be the attainment of one’s
own form, unless and until the praparica is dissolved? (73)

The fallacious perception is destroyed with the insight of the Vedas, but the
ignorance is not dispelled as does susupti. (74)

The preaching of the Guru leads to the attainment of Brahman, which scat-
ters ignorance together with the samsara to dust. (75)

Hence, understand that the great sentence is the valid means of knowledge,
which is the means of realization of Brahman and by which all the praparica
is dissolved. (76)

142. There seems to be a pun on na.
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Then there remains only Brahman. The false praparica fades and the mean-
ing of the sentence starts throbbing in the yogis. (77)

The meaning of both the sentences ‘Aham brahmasmi and ‘brahmaham
asmi’ is ‘I am the brahman. Thus, both these scriptural statements announce
the identity by anvaya-vyatireka'® to you that I am the Brahman. (78)

[Samadhi and mukti |

Raising both the arms, the Vedanta philosophy is propounding that such
non-duality is the samprariata samadhi.'* (79)

When Hari, Hara, Brahma and others attain the samprariata samadhi, they
are eternally liberated; and due to the realization of the Brahman are de-
tached from the auspicious and inauspicious deeds. (80)

One who has knowledge as his body is the Supreme Lord (Paresa). He does
not need the preaching from the Guru. He is the primeval, imperishable
Guru, and hence is eternally liberated. (81)

Brahma and the other two are the antahkarana of I$vara. They attain en-
lightenment on their own and hence are eternally liberated. (82)

They are the entities denoted by tat which are delimited by maya. Hence,
they do not forget the supreme goal (paramartha). Therefore, the word eter-
nally liberated (nityamukta) together with its meaning should not be said to
be meaningless [in their case]. (83)

Those who are first [unenlightened] jiva and then get liberated are called
liberated while living (jivanmukta). They attain Brahman due to the grace of
the Guru. (84)

See, Sanaka and others who were born having knowledge get liberated due
to the grace of the Guru in their previous birth with their knowledge. (85)

143. A form of logical statement. Generally anvaya is to prove in positive way and vyatireka
is to prove in negative way. Here, however, anvaya and vyatireka refer to just the change
of position of the subject and predicate.

144. Samprajiiata samadhi is according to Patafijali’s Yogasutra, ‘the state of realization
where there is still mental activity in the form of an object of consciousness. However,
this definition is not applicable here, because the author is implying that this is the
highest form of samadhi.
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It is due to jiiana that all the accumulated actions (prarabdha karma)* and
the bodily dharmas come to an end, and then that is the end of coming and
going [in this world again and again]. (86)

Those who became liberated while being in the body were called liberated
while living (jivanmukta), and attained the absolute existence-conscious-
ness-bliss (saccidananda parabrahma). (87)

The three bodies, viz., gross, subtle and causal (sthila, linga, karana) are
the bondage of the jiva. Together with them, the previous karma'* also gets
burnt by the fire of knowledge. (88)

As the forest fire, when ignited, immediately burns down the grass and
wood, the samsara of the attainers of the Brahman is burnt with the fire of
knowledge. (89)

The grass and wood burnt by fire remain in the form of embers, and gradu-
ally those also turn into ashes. (90)

Similarly, the three bodies are dissolved by burning with the fire of knowl-
edge. But the false assumptions remain, following the maxim, ‘the burnt fab-
ric leaves behind its pattern in the ashes’ (dagdhapatanyaya). (91)

The burnt fabric should not be used as a garment. It looks as if it is real but
is not as [it was] before. (92)

Similarly, the impressions of the three bodies are exactly as before, but they
cannot ensnare the paramatman. (93)

The roasted grains are sufficient to satisfy hunger, but they should not be
sown in the fields. Similarly, the form of organs remains as before, and it can
also function, but it never has continuity. (94,95)

You might say that once ignorance is annihilated, the three bodies should
drop dead immediately. However, how can the effect remain when the cause
is gone? How can there be cloth when the threads are destroyed? (96, 97)

Now listen to the answer to this with full concentration. Then you can cross
over the ocean of doubts. (98)

145. The portion of accumulated karma that is ready to fruition in the present life
146. The K.P. Kulkarni’s edition reading karma praktana is better.
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[Karma and mukti]

The speed of karma is like the arrow either cast by an archer or slipped from
his hands, and speedily flying by the aerial way. (99)

Or, the speed of karma normally is like the whirling top of the wheel of the
potter rotating round round [with full speed]. (100)

When the speed of the karma slows down, it automatically stops. The condi-
tion of the body is to be understood in this way. (101)

Due to accumulated actions (prarabdha karma), the two bodies start spin-
ning and [suddenly] come to a standstill when it [i.e., the karma] is con-
sumed completely. At that time, the body dies. (102)

As the fire in the embers finishes the embers and then disappears, ending
in the cool state, the fire in the form of the attainment of the Brahman de-
stroys the three bodies, swallows the witnessing light, and dissolves in his
own form. (103, 104)

This is the sayujyata liberation which I have explained to you in detail. Once
it is achieved, there is no coming back at all.” (105)

(The colophon is in Sanskrit)

Thus ends the seventh chapter called Jivaparamatmatadatmaikyavivar-
anam in the dialogue between the Guru and the disciple in [the section
called] Samharakrama in the treatise Srimadvivekasindhu.



Chapter 8

Establishment of Non-Dualism after
Refuting Dualism

(Bhedakhandanapurvaka-advaitapratipadanam)

Obeisance to Sriganesa!
[Four kinds of samadhi]

There is the rod of death (kala) hanging on salokata [mukti], samipata [muk-
t7] and the third, sarapata [muktr]).# (1)

The fourth is saguna sayujyata, which is also caused by maya. You might be
thinking that these are real. (2)

They are indeed liberation (mukti), but still are bondage. Their coming again
in this world cannot be avoided by them. Tell me, how Jaya and Vijaya had
a fall.*® (3)

Whatever is manifest, all that is said to be caused by maya. It will be de-
stroyed at the time of the great deluge. (4)

How can the worlds remain when maya itself is withdrawn? Hence, O dear
one, you might consider mukti as real. (5)

[Explanation of mukti]

Therefore, you should understand that nirgunasayujya is the real liberation.
Understanding it, Puriravas™® and others abandoned their sovereignty. (6)

147. The four kinds of liberation in the Pauranic Hindu tradition, the fourth being sayujyata
[mukti].

148. Jaya and Vijaya were the two gatekeepers (dvarapalas) of Vaikuntha, who were cursed
to live a mortal existence, undergoing multiple births, and being killed by various
avataras of Visnu.

149. To be one with the non-attributed.

150. A king from the lunar dynasty, first mentioned in the Rgveda.
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It is like the Ksirasagara.® A wave in it does not cause distortion in its ap-
pearance. The Ksirasagara cannot be divided; it remains one single whole.

(7)

Similarly, for a jivanmukta,> there is complete identification with the su-
preme spirit (brahmasayujyata) without the death of the body. Then what is
different when one is dead? (8)

You might say that this is liberation. But remember, it is relatively a bondage
only. Then why not accept the opinion of non-duality? (9)

I will tell you the solution in such a case. Who will think that the liberation
is real if the bondage is false? (10)

It is well-known that whatever puts the self in chains is absence of knowl-
edge (ajiiana). I have explained in detail that it is [also] false. (11)

If ajiana were real, how could it be destroyed; and then, how is the libera-
tion possible? (12)
If it does not lead to liberation, what is the use of such opinion? Now enough

of it. ajiiana is always false in all three periods. (13)

Moreover, all these bondages get dissolved when the knowledge is attained.
Then how can they be real? (14)

When there is no trace of the town, why are you asking about its boundaries?
Hence, understand that the liberation of the self is false. (15)

The bondage is due to avidya and the means to attain liberation is arranged
through knowledge. Both are false, being formed by maya. (16)

The categories as nityamukta, jivanmukta are certainly states of duality since
there is superimposition of the duality of limits. (17)

How can I$vara be real when maya is false? Hence, understand that the state
of being eternally liberated imposed on I$vara is also false. (18)

151.  Ksirasagara literally means ocean of milk or milky ocean. It is a primordial ocean of
milk that exists between cosmic eras. Visnu sleeps on Sesa, the giant serpent, who
floats on the milky ocean. It is believed that Visnu resides in Vaikuntha on the milky
ocean. Milky ocean symbolically means absolute truth. There is bliss when one attains
it. It is an attempt to convey to common devotees of what is waiting for them when
they cross over the material world.

152. One who is liberated while living.
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The state of being a jiva is an assumption due to avidya. Then the state of
being liberated while living (jivanmukta) also becomes false. (19)

The imposition of duality on jiva and I$vara is in their vitiated state. Hence,
please drop the idea of duality completely. (20)

[The discussion about duality and non-duality|

If you will still say that duality is real, and unnecessarily go on contradicting,
then answer what is going to be asked. (21)

Choose one of the two: Is duality on the highest level (paramarthika) or is it
due to the delimiting factors or boundaries (aupadhika)? (22)

If you say that it is on the highest level, the opinion of the Vedas is that the
supreme truth means the bliss of non-duality. Hence, get rid of such a wrong
notion. (23)

The scriptural statements—the Brahman within and without (sabahyatma
brahma), one single non-dual Brahman (ekamevadvitiyam brahma), etc.—
propound that non-duality is the essence of the supreme truth. (24)

The scriptural statement there is nothing varied here (neha nandasti kificana)
refutes the duality. Then how can the duality be real? (25)

The opinion which is against the Vedas is not proved by the valid means of
knowledge. Hence, the great ones (mahanubhava) refute duality. (26)

When maya and avidya are dispelled, jiva and I$vara become the Brahman.
Then how can duality be there? (27)

Hence, it is a serious fallacy to say that the duality is the highest truth
(paramarthika). Hence, get rid of the wrong idea that is against the scrip-
tures. (28)

If you say that the duality is due to limitations, then it proves our opinion to
be valid. Hence, we have no regrets about it. (29)

The Brahman delimited by maya is Siva, and that delimited by avidya is jiva.
Further, maya is the nature of avidya, and hence is illusory. (30)

Thus, if the condition (upadhi) is false, then the argument that the duality
which arises due to it is real cannot be valid. (31)
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Hence, the duality is false in the case of I¢vara, all the Jjvas and also the Su-
preme Brahman. (32)

Similarly, the duality in the case of jiva and I$vara, and between them and
the Supreme Brahman, and to each other in general is false indeed. (33)

Listen, in this way then, if the five-fold differences are written down, they
are wiped off, considering them to be unreal (mithya). Remember that then
there will remain only the non-dual Supreme Brahman. (34)

Understand that in this way, the duality between the movable and immov-
able, sentient and non-sentient is of the nature of maya and hence is false
indeed. (35)

I will tell you one more logical statement, by which the duality will com-
pletely disappear, and on your own, you will understand the non-duality.

(36)

It can be discussed whether the duality is existent (sat), non-existent (asat)
or both existent and non-existent (sadasat). However, in all these three cas-
es, it is false. (37)

If it is said that it [i.e., the duality] exists, it would have remained in its own
form. [If it is said to be non-existent (asat)] it would have been destroyed.'s?

(38)

Well, if it is said, ‘that which is in its own form is existent’, then that form also
does get destroyed. (39)

If it is said that the duality which is destroyed is non-existent, it proves our
theory that duality should not be said to be existent. (40)

If you say that the duality which remains after destruction is real, then why
not the sexual enjoyment of the son of a barren woman be accepted as real?

(41)
Hence, the statement that duality is real is not valid in any of the three op-

tions. Now listen to the fault in the second case. (42)

If it is said that the duality is non-existent, then you are on our side. But
when it is actually seen, how can it be said to be non-existent? (43)

153. The next part of the verse cannot be easily understood.
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If it is said that the difference (bheda) is both existent and non-existent, it

creates contradiction to your own statements; hence, forget about the word
bheda, which is false. (44)

In neither way can it be proved [that duality is real]. So, it is valid that just
like the ostentation in a dream, duality is also false. (45)

The dream cannot be said to be real, nor can it be said that it is unreal, since
it does appear. Moreover, it is illogical to say that it is other than existent and
non-existent. (46)

In dreams, one sees what is not real, but it is real for the one in sleep. Simi-
larly, ajriana appears [to be real to the world], though it is destructible. (47)

Now enough of the details. The universe (jagat), individual self (jiva) and
[$vara are the categories on the level of maya, and are unreal. (48)

Hence, the categories—of the same class (sajatiya), of different class (vi-
Jjatiya), and the third, of its own class (svagata)—are not applicable in case
of the absolute Brahman. (49)

I have explained it in detail that the duality in one’s own nature is sajati; be-
ing in various others is vijati; and such two-fold duality is false. (50)

[The description of the Brahman and the explanation of tat-
tvam-asi]

The Supreme Brahman is self-illuminating, and therefore, it is not covered
(anavrtta) and is without any duality in itself (svagata bheda). (51)

The Supreme Brahman absolute intelligence (Parabrahma cinmatra) is de-
void of the three-fold differences—vijatiya, sajatiya and svagata. Moreover,
it is free of the categories ego (ahamta) and possession (mamata), where the
question-answer is stuck, arguments are completely over, and the disputes
among the six philosophical systems are done with. (52, 53)

The dealings—I, you, etc—are not real in its case. The support, depending
on which these shoots of maya arise, is the absolute Brahman, which is the
life of all beings, the origin of the parents of the universe, and the treasure

of bliss. (54, 55)
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The universe is the illusory form (vivarta) of the Brahman. It is everything
for Sarvesvara. It is neither long nor short. It is without any form. (56)

Even the speaker like Caturanana>* got literally tired while describing or de-
fining it, since it is unfathomable. (57)

That, where nescience is dispelled, and sentience also is stuck it illumines
itself on its own. (58)

What is different from everything else, and is completely unique, which can-
not be said to have become, is you yourself! (59)

You are such form, which becomes nothing when one tries to understand it
and where the knowing itself is forgotten. (60)

You are the Supreme Brahman, which is other than knowledge and igno-
rance; and itself is the clean, pure lamp. (61)

Though present everywhere, it is not seen at all. However, though not seen,
it shines on its own. (62)

See, whatever bliss is there beyond pain and pleasure, is the absolute Su-
preme Brahman, where even seeing has disappeared completely. (63)

All that is imagined by the mind should be abandoned. What remains after
everything is abandoned is you yourself. (64)

Whatever visible is seen is It. It does not exist even though existing. Nothing
can be known about It. (65)

There is a craving for the second. It should also be given up. What remains
when giving up is over, is of the form of awareness or knowledge (jiiapti).
(66)

You are the all-knowing form of the self, which neither does, nor makes do;

neither experiences nor makes experience. (67)

You are that innate nature of one’s own, which is neither hot nor cold, nei-
ther gross nor subtle and is completely different from the praparica. (68)

You are that form which is neither to be controlled, nor is the controller;
neither that to be pervaded nor is the pervader; and is something though
being nothing. (69)

154. Brahmadeva, who has four faces.
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It neither moves nor walks; neither leaves its place nor deviates from it; and
cannot be understood by anybody with logical reasoning. (70)

Realization (jfiapti) shines automatically when logic fails, and ego slips away.
(71)

It is neither to be meditated upon nor is it the meditator; neither to be
thought upon nor the thinker. What should it be compared with? (72)

It is the supreme principle (parama tattva) which is without any cause or
example. It is full of incomparable bliss and is without duality and non-du-

ality. (73)

The form of Self cannot be found on the path of the letters.’ss It is obtained
in the region of experience. (74)

The more it is tried to remember that form to describe it, the more one sinks
in it. Then who can describe it? (75)

Now enough of the description of its nature. Remember that Brahman is
indescribable. You are that indescribable [Brahman] which is not at all un-
derstood even after understanding. (76)

You are that Brahman itself which is seen giving birth to all but does not
shine separately. (77)

(The colophon is in Sanskrit)

Thus ends the eighth chapter called Bhedakhandanapurvakam-adva-
itapratipadanam in the dialogue between the Guru and the disciple in
(the section called) Samharakrama in the treatise Srimadvivekasindhu.

155. The K.P. Kulkarni’s edition reading aksarameciye vate is better.






Chapter 9

Exposition of the Great Principle of
Non-Duality

(Mahadvaitapratipadanam)

Obeisance to Sriganesa!

[The Guru says]

Now, a wonderful phenomenon will be narrated to you, listening to which all
this becomes the absolute Brahman. Listen to it carefully. (1)

Unless and until the non-duality of the two delimiting factors—jiva and
[$vara—is realized, the realization of the non-duality between the tat and
tvam entities remains as mere desire. (2)

[Exposition of non-duality in various ways]

Hence, [having understood] the identity of the delimiting factors as well as
of the cause and effect, one is ready to comprehend the supreme principle
with the help of the non-duality itself. (3)

The universes (brahmandas), which are the physical form of I$vara and all
the different bodies of the jiva are the composition of the gross basic ele-
ments, and hence, they are unified. (4)

The basic elements are the cause, and the body (pinda) and the universe
(brahmanda) are the effect. Who would say that the cause and the effect are
different? (5)

There cannot be an effect without a cause. It should be understood by the
illustration of the thread and the cloth. (6)

145
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Or, as the gold and the [golden] ornament are not at all different [from each
other], similarly, the body (pinda) is not at all different from the universe
(brahmanda). (7)

Remember, the state of creation of the brahmanda is the wakeful state of the
pinda. It is not necessary to state that they are identical. (8)

Visva, the presiding deity, is a particle of Caturanana’®. Hence, he is identi-
cal with him, by the maxim of the seed and the sprout (bjarikuranyaya). (9)

Hiranyagarbha is the subtle body of I$vara and all the groups of jivas are
undoubtedly part of it. [Hence, ] they are to be understood as identical. (10)

Or it is like the innumerable sparks rising when the hot iron is beaten; or they
are like the waves in the river Ganga, which are not different from Ganga. (11)

Similarly, the cocoons of the jivas are particles of Hiranyagarbha. After com-
ing in contact with him, the soul undergoes rebirth. (12)

Hiranyagarbha should be protected. It is the dream of jiva to become a part
of him. Hence, the two states of jiva and I$vara are one and the same. (13)

The presiding deity of the subtle body is Taijasa. He is part and parcel of
Visnu. Hence, it will be in complete union with him by the rule of cause and
effect. (14)

Prakrti is of the form of the principle mahat. One of her particles is the sakti
of the ignorance (ajfiana) of jiva. It is not necessary to decide that they are
identical. (15)

The great deluge (Mahapralaya) is the destruction of all. Susupti is its model.
It is not necessary to state that they are identical or non-dual. (16)

Mahesa is the destroyer. Prajiia is its particle. Both are tamasa ahamkara and
hence are identical. (17)

Mahamaya is the sakti of the Lord (prabhu). It is the replica of self-realiza-
tion in jiva. Those who say that they are different are foolish. (18)

The turya state is a mirror image of the state of being a witness which is in
I$vara. You already know that they are identical. (19)

156. Caturanana is an epithet of the God Brahma, who has four faces on four directions.
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Thus, as the conditions jiva and Iévara are identical, who would discriminate
between the conditions of jiva and I$vara? (20)

[The disciple expresses his doubts]|

At that time, the Suzerain king of the disciples (sisyacakravarti) said, “How
can it be said that the various scriptural statements of the Samkhya philoso-
phers which propound that the duality is real are false? (21)

Respected Gururaya, the scriptural [statement] such as: ‘the two birds, hav-
ing beautiful wings, are always together and are friends, etc.’ (dva suparna
sayuja sakhaya) state that the difference does really exist. Are they invalid
then?” (22)

[The Guru answers]

Then Sri-Guru-natha, the protector of the helpless, said, “Now the intended
meaning of the scriptures will be explained. Listen to it. (23)

First, the prima facie view of the opponent is stated. Then it is completely
refuted, and then what is self-proven is expounded. (24)

Such is the modus operandi of the scriptures. Hence, the scriptures first state
the [statement of] difference and then refute it completely. (25)

Understand the scriptural statement—dva suparna—as the prima facie
view. Then there will not be any other thought regarding it. (26)

The scriptural statement—the Brahman is one and single, without a second
(ekamevadvitiyam brahma)—turns the difference totally into ashes. Hence,
get away with the attributes of the dualists, which are like sins. (27)

Now listen to a very meaningful statement, which will satisfy the need for
the establishment of non-duality. (28)

[Establishment of non-duality]

The universe and the body cannot come into existence without the subtle
body and Hiranyagarbha. The body is the effect and universe is the cause,
hence they are one and the same, or non-dual. (29)
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Now I will tell the parts beginning with the dream state, which are called
creation (srsti) and wakeful state (jagrti). (30)

Now you might say that the dream state is opposite of the wakeful state
(jagrti). Then how can the wakeful state (jagrti) be the effect of it? (31)

I will refute it by stating the definition of dream. Dream means the relation
of the mind and the sensual object. (32)

Sensual desire arises in the mind, then it runs towards the sensual objects
with sensual organs; and then the intellect perceives the external objects.
Understand this as wakeful state (jagrt). (33)

Hence, remember that the dream state is the cause, and the wakeful state
(jagrti) is its effect. [Then] it is not necessary to state that they are identical.

(34)

Visnu is the son of Taijasa. Brahma and Visnu are identical. Moreover, by
the maxim—whatever is the father is the son (yo vai pita sa vai putrah)—also
they are non-dual.’¥ (35)

The dream state is the sprout and Hiranyagarbha is its expansion. Following
the rule of the seed and banyan (vatabijanyaya), this is also the play of igno-
rance and the subtle body. (36)

Hence it is self-established that maya is identical with avidya, and Hi-
ranyagarbha is identical with the subtle body. (37)

Deluge and susupti are the cause, and existence and dream state are their
effect. There is no need to explain the non-duality then. (38)

Visnu is born of Taijasa, and Rudra from Prajia. Sattva and rajas are settled
in tamas. Hence, they are identical. (39)

Ignorance gives rise to the unmanifest and self-realization to milamaya.
Hence, it should be understood that surely there is identity between those
two. (40)

Deluge and susupti give rise to omniscience and turya. They are identical
since there is cause-and-effect relation. (41)

157. The K.P. Kulkarni’s edition reading of the third and fourth padas, yo vai pita sa vai pu-
trah yerihem nyayem | yaikya teyasi is better.
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Rudra is Prajiia’s mother’s house. The individual self is Sarve$vara. [Hence, ]
their identity is certainly eternal. (42)

The effect of the cause is identical with it [i.e., the cause]. All this is the re-
sult of the balanced state of the attributes. (43)

Thus, whatever has arisen from maya is dealt with as cause and effect and
hence identical with each other. Then the identity of its [i.e., of maya’s] con-
ditions or delimitations—the jiva and I$vara—is automatically established.

(44)

The vitiated entities tat and tvam are identical. Then the identity of pure
and absolute, I$vara and caitanya is [automatically] established. There is no
need even to say so. (45)

Now, enough about the illusory form of Brahman. The whole praparica of
the balanced state of the attributes etc. is not at all different from Brahman.

(46)

Remember that whatever is non-existent without some particular entity is
surely the entity itself. Similar is the case with the Brahman and the whole
praparica. (47)

[Similes in support of the nonduality]

As there is no superimposition of serpent without the rope, hence, it should
be understood that the rope itself is the form of it. (48)

Or, as the water starts moving in its own body in the form of a wave, the
Brahman begins to appear in the form of prapaiica. (49)

As it is the gold itself which appears in various skilful designs of ornaments,
the theory can be established that the whole universe is the form of Brah-
man itself. (50)

If seen from the side of the roots, it is realized that the tree, leaves, branches
etc. are one and the same. (51)

[Whereas] when looked at it [i.e., at the tree] from above, the branches are
visible as separate. But it is one and the same tree divided into separate

parts. (52)
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Similarly, the one and single subtle Brahman is extensively explained with
various opinions. But it should certainly be understood that all those are the
accumulations due to maya. (53)

Finally, everything boils down to the scriptural statement, sarvam khalvidam
brahma (all this indeed is the Brahman itself). But then suddenly you might
quote the opinion of the dualists. (54)

The scriptural statement—purusa evedam sarvam (all this is purusa him-
self)—removes the vanity of those who contradict the scriptures. Hence, it
is the excellent non-dualistic statement. (55)

The statements such as—brahmaiva samsarati (it is the Brahman which
continues [as praparica]), brahmaiva vimucyate (it is the Brahman which
is liberated)—destroy the duality. Hence, one should give up that stand [of
duality]. (56)

Thus, whoever has experienced the non-duality should certainly understand
that it is the Supreme Brahman itself. (57)

Praparica is withdrawn and destroyed, and the absolute Brahman only re-
mains. The wise should understand that this is the principle of non-duality
of Advaita [Vedanta system ]. (58)

[Explanation of the Supreme non-dualty (mahadvaita)|

The Supreme non-dualty (Mahdadvaita) is unique. Here, in this case, only
the Brahman shines. There is no craze for the destruction of praparica. (59)

There cannot be a fake without the real or original. Hence, that [i.e., the
real] should be understood well. Such perfect knowledge is the maha advai-
ta. (60)

As the water is not disturbed with its own waves, a great yogi does not get
attached to the actions of his [own] organs. (61)

Or, as the fire does not get burnt with its own heat, a great yogris not affected
by [his own] merit or sin. (62)

Whatever is other than fire gets burnt by it. How can the fire get burnt with
its own heat? (63)
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Similarly, those who realize Brahman, themselves become Brahman. Then
how can they get drowned in the ocean of worldly matters?'** (64)

What is different [i.e., other than Brahman] to the one for whom everything
has become Brahman? He need not resort to seclusion. (65)

Wherever his mind goes, there will be Brahman throbbing for him. Then it
will not at all be necessary for him to concentrate or meditate. (66)

Listen, for example, Janaka had to face so many problems in his kingdom,
but his peace of mind was never disturbed. (67)

Even though there was a gap of so much time [between the meditations],
worldly matters could not bother him. (68)

Suppose the wife of someone forgets for a while that she is a married woman
whose husband is alive, would she be thrown in the ocean of grief of widow-
hood just due to that? (69)

Similarly, if there is a momentary arousal of the attributes of rajas and tamas
which envelopes the realization, can it be immediately said that he is affect-
ed by samsara? (70)

The karmas automatically get burnt immediately after the union with the

Self. Then how can it be said that samsara remains? (71)

There are strange actions performed in dreams, which are burnt complete-
ly just by waking up. Which code of conduct can prescribe expiations for
them? (72)

What can be said about those who are completely enlightened and have at-
tained the Brahman, but still are engaged in worldly matters? (73)

One who is always on the right path, can only sit in a garden [for a while on
his way]. A great yogiis not at all affected by any outer circumstances. (74)

As the grass, wood etc. fall into fire, and become fire itself, all the worldly
matters attain the state of Brahman with enlightenment. (75)

Who can prohibit a king from entering his own inner quarters, even if there
are crores of security guards, fully equipped and on their toes? (76)

158. K.P. Kulkarni’s edition reading has exactly opposite way of telling it. #ee! srar T8 Afors | TRt
e ot ifest | faf et sy wergmmd |1
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Similarly, who can stop the one who is entering the samprariata samadhi?*
He is free to attain the complete realization with his own realization. (77)

There are the workings of various organs. But all those are the actions in the
name of Brahman. Samsara for a fully enlightened being is the highest goal
(paramartha) alone. (78)

Thus, when he is treading on his path, there are the red carpets of two kinds

of samadhi: samprariata and asampraniata,™

unfolding for him on his way.
Moreover, there are the Upanisads to guide him about the ups and downs on

the path. (79)

Remember that the one who has become the king of the yogis (yogindra)
due to his complete enlightenment is an incarnation of Sarves$vara. All the
difficulties of samsara disappear just by his one single glance. (80)

The sins are instantaneously destroyed of the one, who has the audience of
such a great yogi, or can touch him or can converse with him. (81)

None of the pilgrimage places or the ascetic practices can dissolve the
samsara. It is the completely enlightened Guru alone who is capable of
achieving it. (82)

When there is the state of complete absorption (nirvikalpa dasa) like that
of Rsabhadeva, the absolute consciousness (cinmatra) Brahman will devour
the supreme bliss. (83)

[Videhamukti or jivanmukti]

Those who survive due to their remaining karma are not tied by its bond-
age. It is called videhamukti (liberation through release from the body) even
though they are in their own bodies. (84)

The body of a videhamukta does not remain as it is for long. Such a great yog
of the ultimate stage is very rare. (85)

159. Sampraiiata samadhi is a kind of yogic meditation in which the object of meditation,
the meditator and the meditation distinctly remain in the consciousness, though the
mind is absorbed in the contemplation.

160. Asampraniata samadhi is that in which the object of meditation, the meditator and the
meditation are completely absorbed in the consciousness. The distinction between
meditation and its object is completely obliterated.
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Even if the jivanmukta (one who is liberated while living) does not attain
the nirvikalpa state, i.e., he does not attain perfect absorption of mind in
the object of meditation, he is not deprived of anything. What can they [the
Jjvanmuktas] be missing when they have attained the state of Brahman? (86)

The two scriptural statements—brahmaiva san brahmapyeti (being Brah-
man he enters Brahman) and vimuktasca vimucyate (the liberated is re-
leased)—state that jivanmukti is complete enlightenment. (87)

If liberation were not possible without the nirvikalpa state, would Suka and
others not have remained there, i.e., attached to sensual objects only? (88)

Those not having discerning power go on saying that there is no liberation
without the last stage. Who can control such audacious ones? (89)

There is a scriptural statement—suko mukto vamadevo muktah (Suka is lib-
erated. Vamadeva is liberated). If Suka did not know this [statement], then
who has composed the Bhagavata? (90)

This is what is propounded by Rsabhadeva, which is in congruence with the
Vedas, due to which Vamadeva etc. were blessed. (91)

The great yogis—Vamadeva and others—were not blind, dumb, or deaf.
They were [also] not permanently in the nirvikalpa stage. (92)

There is no explanation regarding the reference to jivanmukta in the Vedas.
Therefore, get rid of the confusing notion which is doubtful. (93)

[Evaluation of the means of knowledge]

The means of knowledge, such as the direct perception etc., are liable to be
fallacious. But who will accuse the scriptural statements of being so? (94)

1 etc. are the hindrances to direct

See, glaucoma, jaundice (kacakamala)
perception. But those devoid of discernment accept them as valid means of

knowledge. (95)

The fifth'* [means of knowledge] is inference (anumana). It can also be fal-
lacious since it is dependent on direct perception (pratyaksa), which itself

161. The term kaca likely refers to kacabindu, i.e., glaucoma, a condition marked by gradual
opacity of the eye. Kamala in this context seems to denote jaundice. Both these diseases
cause blurred vision.

162. We are not sure why this is mentioned as fifth. This should be second.
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is fallacious. Which scripture has stated it to be independent [of pratyaksa]?
(96)

This is what is stated in the Vedas [regarding upamana as a means of knowl-
edge], upamana [as a means of knowledge] can be used after the meaning
[of the objects concerned is understood]. Similarity (sadrsya) [between two
objects] is the means there. Hence, this means should be understood to be
valid depending on existence (sattapramana). (97)

However, if the scriptures are followed, the other means of knowledge be-
come invalid. Hence, the wise one should understand the Vedas as an inde-
pendent means of knowledge. (98)

The scriptures do not need any other means of knowledge and do not have
to explain it. Hence, that'® is the only one that is independent. (99)

Accept the Vedas as the completely valid means of knowledge (akhanda).
How can the audacious heretics who do not accept it, stop blabbering! (100)

Now enough of these arguments. The jivanmukta is detached from every-
thing, but he has to stay alive till his karma is consumed. (101)

[Explanation of the threefold karmal|

Karma is threefold: prarabdha, saricita and kriyamana. Now everything
about it will be told. (102)

As soon as the performance of auspicious and inauspicious karma has be-
gun, the gross body is born. Such auspicious and inauspicious acts are called
deharambhaka (which initiates the beginning or the birth of body). (103)

The various karmas which are the cause of the [successive] bodies—i.e.,
births to be undergone by this gross body after it is born—are to be under-
stood as accumulated (saficita). (104)

Whatever karma is saricita and is sure to yield its fruit should be understood
by the wise one as deharambhaka (which gives rise to the [gross] body). (105)

Whatever is being performed by the gross body is called the kriyamana kar-
ma. The one who is not affected with the three-fold karma is the best yogi

(yogiraja). (106)

163. The K.P. Kulkarni’s edition reading teci is better than tuci.
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Prarabdha karma diminishes speedily with the experience of joy and sor-
row. Jivanmukta puts an end to rebirth. (107)

Saficita karma surely is burnt with the fire of knowledge, as the events in
dreams get burnt merely by awakening. (108)

The karmas being done (kriyamana karma) are dissolved when there is the
arousal of knowledge. There does not at all exist the state of not having a
doer in case of all these three kinds of karma. (109)

Thus, the three-fold noose of karma is burnt by the fire of knowledge. Hence,
the one who has attained Brahman (brahmavid) does not have to undergo
the experience of [being in] the ocean of samsara thereafter. (110)

You are liberated from the body even while being in the body, then how can
there be any doubt [regarding liberation] at the time of death? Hence, you
are the only one [free] without any doubt in the three worlds. (111)

As the impressions of a lion seen in a dream are mere illusions for the awak-
ened, the body of a yogi suddenly is as if not existing [even] while existing.
(112)

There is a Vedic statement, tato na vicikitsati (he then does not discern).
Then how can the disposition of the yogi be described? (113)

Now enough about the jivanmukta. They attain their own innate nature.
They see the praparica as a form of Brahman. (114)

You are the Brahman without any smears, whom the Vedas praise like bards.
You on your own take the form of the universe. (115)

You are the absolute Brahman, ultimately clean and pure, which is in the
form of the universe. (116)

Or, as there are particles of ghee sticking to its container, you are the pervad-
ing Brahman in the form of the universe. (117)

You are the Supreme Brahman, which has no modifications, and where there
exists neither universe (jagat), nor individual self (jiva), nor I¢vara.” (118)
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[Conclusion]

When the Guru was explaining thus, the disciple was totally engrossed in it.
He was dumbfounded listening to the words of the Guru. (119)

His mind was dipped deep in the ultimate bliss (brahmananda). What can
compete with such bliss of full-focused meditation? (120)

The accomplished rajayogi Mukundaraja says, “Thus have I composed for
my pleasure, the conversation between the Guru and the disciple.” (121)

(The colophon is in Sanskrit)

Thus ends the ninth chapter called Mahadvaitapratipadanam in the
dialogue between the Guru and the disciple in (the section called)
Samharakrama in the treatise Srimadvivekasindhu.



Chapter 10

The Exposition of the Three Words—Sat,
Cit and Ananda

(Saccidanandapadatrayavivaranam)

Obeisance to Sriganesa!
[The Guru said]

“Now with this exposition, the jiva and Siva have dissolved and finally have
remained as the form of atman. (1)

You have been enabled to realize it. Now there is nothing to be asked or to be
answered. However, there is something which should be told to you clearly.

(2)

There is speech, but the silence is not broken. Understand this speech to be
similar to it. (3)

[Explanation of the term saccidanandal]

Now if you ask about the characteristics of the atman, it is the same as that
of Brahman, which is existence, consciousness, and bliss (saccidananda). (4)

There is no need to wonder how there can be three words when Brahman is
non-dual? (5)

Sat means eternal or imperishable. That is the realization and hence, the cit.
Cit is one’s own form and hence, it is ananda. (6)

Now listen to the same explanation in some another way, i.e., in three words
which are: asti, bhati and priyapana. The sum total of these three words is
one single Brahman. (7)

Asti means is. Bhati means of the form of light and [priyapana means the
state of having] our own self dear to us due to non-duality. (8)
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There is a statement in the scripture—yadasti tadbhati. It says that whatever
exists is of the form of light, and hence, it is dear. (9)

The $astra tells that this triad is the foremost definition of Brahman. So, do
not expect any other means of knowledge for it. (10)

There is the supreme Upanisadic statement, which reads—satyam jiianam
anantam brahma. It is the essence of Brahman. But it is not of three kinds.
(11)

The word sat denotes that it [i.e., the Brahman] is always of the form of
absolute sat (sanmatra). The word jiiana denotes that it is of the form of
realization (jfiapti) and is the consciousness (cit). The word ananda denotes
that it is the absolute bliss in one’s own self (svanandamatra). Thus, it is the
Supreme Brahman. (12)

[{llustrations to show how the three words can denote one
single entity|

The Sun is pure, of the form of splendour and has heat. Thus, it is the con-
gregation of three words, but is stored in one single and non-dual Sun. (13)

Pure, being of the form of light and coolness form a triad of words, but it is
stored in one single and non-dual moon. (14)

White and crisp (namra)'®; crisp and sweet; and that sweet is the sugar,
nothing else. (15)

White and smooth; whatever is smooth is a solid substance. But the cam-
phor is non-dual and single. (16)

It is red and solid, and the rays spread wide. But such a jewel is one single
substance. (17)

It is green and hard, and its green lustre shines forth. However, remember
that the emerald is non-dual and one single substance. (18)

164. In Sanskrit and Marathi namra means bent, submissive or pliant. Some modern notes
interpret its use in Vivekasindhu (applied to sugar) as sweet, gentle, easily dissolves,
aligning it with humility. I disagree. The very next verse uses mydu for soft/smooth, and
khadisakhara (hard sugar stones) excludes that reading. Namra here is more likely an
adjective for the crisp form of sugar—battasa in Marathi, batasa in Hindi—meaning
‘brittle, that which can be easily bent or broken.
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It is yellow and fragrant, and tastes like ambrosia. But the famous mango is
one single substance. (19)

The Gandakr™ in Gandaki river is black and hard; and has the auspicious
sign of wheel on it. But it is one single, not different ones. (20)

It is dark to the eyes, aromatic to the nose and uniquely tasty to the tongue;
still the basil is self-accomplished one single substance. (21)

Thus, it is proved with various means and various illustrations that there is
nothing else other than the one single saccidananda. (22)

In other treatises, while explaining saccidananda, it is proved by refuting
that it is not non-existent (asat), nescient (jada) and suffering (duhkha). (23)

When it was said that the Brahman attains the stage of being sat, cit and
ananda by annihilating the non-existent (asat), nescient (jada) and suffer-
ing (duhkha), the great ones (mahanubhava) suddenly gave a smile. (24)

[Guru’s arguments|

If Brahman were not saccidananda, how could It have refuted the non-exis-
tent etc.? Hence, It is already saccidananda. (25)

It is not that the sun gets illuminated when it dispels the darkness. Right
from the beginning, it is one single heap of light. (26)

Is the form of man imagined by his shadow, or is the shadow measured ac-
cording to him? The shadow is accused of appearing and vanishing, whereas
man remains as he is. (27)

Similar is the case of the Supreme Being, where there is no appearance of shad-
ow or illusion, nor the insistence of the nature of being saccidananda. (28)

Basically, there is nothing as non-existent (asat), nescient (jada) and suf-
fering (duhkha). Then how can those be said to be saccidananda? However,
whatever you say, saccidananda remains as it is. (29)

And hence, whatever is sat is cit and whatever is cit is ananda; and the triad
of these words denotes one single object! (30)

Due to the grace of the sadguru, the important point is clear to you now, that
Brahman is one single and non-dual; and there are not many. (31)

165. A special stone called $aligrama.
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When the whole consciousness (pirna caitanya) is beyond comprehension,
the comprehensible individual consciousness is an object for meditation.
But tell me—where is the individual consciousness when the whole con-
sciousness becomes comprehensible? (32)

And when there is no individual consciousness, how can there be a disciple?
Moreover, the state of being a Guru or the existence of a Guru also becomes
irrelevant there and then.” (33)

[The response of the disciple]

Listening to this, the best disciple paid homage to the sadguru by touching
the feet of Guru with his head and said, “O Lord, you have really satisfied my
yearning for the supreme bliss! (34)

You have completely satisfied me with the exposition I desired for and en-
abled me to enjoy the ambrosia. You are the sadguru, due to whom Brahman
acquires the state of being Brahman. (35)

I have no yearning for attaining Brahman. It is very pleasant to be engaged in
your service. I have no other desire now besides serving you. (36)

If asked how it is to be at your service, I shall say that the state of being a
disciple does not remain. It is so natural, easy and of one single juice. (37)

It is easy to attain [Brahman] with your blessings. If you are indifferent [re-
garding the blessings], then it is difficult to attain by people. If you want to
give me anything, then please grant me such devotion [through which I can
have your blessings.] (38)

Please grant me that devotion, O God, due to which I will never leave your
feet. (39)

May I never lose the devotion I have towards you, even though I lose my life.”
Such was the supplication of the great disciple to his Guru. (40)

[The Guru’s advice as an introduction to the next chapter|

Then the powerful sadguru, the protector of all those without protector,
said, “You have received the essence of the churning of all the philosophical
doctrines. (41)
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This is the essence of all the Vedas. But the heretics do not believe in it and
ask, Why should one insist on having devotion even after the attainment of
supreme bliss? (42)

Therefore, one should listen to the way of attainment of Brahman with his
own ears. However, he cannot be on the path of experience without serving
the sadguru. (43)

They [i.e., the heretics] have various arguments according to their own idio-
syncrasies, but do not pay any attention to the advice of the honourable. (44)

This knowledge should not be imparted to those who do not serve the virtu-
ous ones. It is comparable to feeding milk to a serpent. (45)

Hearing this advice, you will say, “then, you will observe silence.” However, a
mature one should not act thus. (46)

You should initiate a disciple who is pure and noble, has pure intellect, is
devoted to the Guru, and is detached from worldly objects. (47)

Then only it will be effective, otherwise it will be wasted. However, it does
not mean that by doing so, your fame will increase or decrease. (48)

Listen, there was no consideration whatsoever of the deserving and non-de-
serving in your natural state (sahajasthiti). However, the consideration of
the deserving and the non-deserving needs to be there at the time of giving
initiation and advice. (49)

There are the previous great experienced (mahanubhava) teachers. If one
follows their way of thinking and behavior, one also attains similar experi-
ences.” (50)

“Therefore,” says Mukundaraja, “one should begin with the first and fore-
most Guru and start telling the life-story of the previous Gurus.” (51)

(The colophon is in Sanskrit)

Thus ends the tenth chapter called Saccidanandapadatrayavivaranam
in the dialogue between the Guru and the disciple in (the section called)
Samharakrama in the treatise Srimadvivekasindhu.






Chapter 11
Ode to Guru

( Guruprasamsaniripanam)

Obeisance to Sriganesa!

[Obeisance to the paramatman, the first and foremost Guru]

Supreme Self, the Lord of all, the all-knowing and the supreme of the su-
preme alone is the first and foremost Guru of all the beings. (1)

It is due to his grace that the multitudes of yogis such as Sanaka and others
could easily and happily go beyond the ocean of worldly life. (2)

One has the direct revelation if one is bestowed with his grace. Who is both-
ered then by this worldly life? (3)

There cannot be complete destruction of sins without the grace of god.
Therefore, remember that He alone is the one who can put an end to the
[cycle of] birth [and death]. (4)

When one lamp ignites another lamp, there is nothing superimposed. It is
the original lamp itself with its own light, which is in some other form. (5)

Due to the bunches of wicks, there are many individual lamps, but it is the
one single light, that of the main lamp, which is common to all. (6)

The light of one single lamp is blazoning each and every house with light,
but that in the main lamp does not diminish at all. (7)

Similarly, one who is fortunate to get connected with god, should be consid-
ered as an accomplished incarnation of him. (8)

[The succession of Gurus as the disciples of the Adiguru ]

Similarly, the succession of his disciples also should be understood as the
incarnation of I$vara. Not even a grain of ignorance remains there. (9)

163



164 Vivekasindhu

How can any blot [of sin] remain on life, where the fire of the realisation of
[$vara has been fully ablaze? (10)

That great yogi himself becomes the I$vara of the form of knowledge. Then
the dealings of the two bodies are not real there [in him]. (11)

All such work of creation and the created etc. is the might of I¢vara himself.
It is a miracle which can be understood only by one’s own self. (12)

[Objection raised and refuted]

How is it that the great yogi (yogesvara) does not understand how to create
the world etc.? Listen to the correct answer to this. (13)

Both the bodies of the yogesvara are of avidya. Then how can the acts of
creating the world etc. be performed by them? (14)

Yogesvara performs the acts of creating the world etc., when he is in the
Supreme Brahman (parabrahma). All these dealings related to maya are not
possible while being in absolute caitanya. (15)

Maya, while she is in contact with the Supreme Brahman, performs the acts
of creating the world etc.; and all those are superimposed on the I$vara due
to her. (16)

And the greatness of avidya? Its status is very low and hence, the acts of cre-
ating the world etc. are not possible in the yogesvara. (17)

There is one more point and it is that the acts of creating the world etc. are
not real. That also is a very gross (mahasthula) samsara.”” (18)

Now enough of all these arguments. It is the Lord of the worlds (jagadisvara)
who performs the acts of creating the world etc.; and in the same way they
are performed by the yogesvara also. (19)

There is only one single Lord of the worlds, who takes the form of the uni-
verse when he is delimited. Then what is the difference between the I$vara
and the one who has attained realization in this very life (jivanmukta)? (20)

It is the supreme reason of the state of being an I$vara which is in the I$vara
[i.e., he is the I$vara]; and which can never be attained by us. (21)

166. Worldly matter
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If his own nature were completely forgotten, who could have been called
I$vara? Then he also would have been undergoing all the ups and downs like
ajiva? (22)

Hence, one who has the knowledge as his body is the [$vara; and he alone is
the Guru who has realized the Brahman. Any other consideration here is a
great defect. (23)

[Guru as God]

Itislaid down in the scriptures—yasya deve para bhaktiryatha deve tatha gu-
rau—i.e., ‘One who has supreme devotion towards god, and the same devo-
tion towards Guru, is one who considers that his Guru is equal to I$vara. (24)

There might be some great fool who would logically prove that the Guru is a
[human] being (jiva). But he will surely fall into Raurava and the other hells.

(25)

How can it not be proved that one who puts an end to worldly sorrows, and
is free from ignorance cannot be I$vara? (26)

The letter 7T (gu) signifies the darkness of ignorance, and the letter & (ru)
dispels it, and annihilates the darkness of ignorance; and hence, he is said to
be T& (Guru). (27)

The word Guru signifies some solid and hard object, and by laghu is meant
something small and soft. Guru is the whole, complete, smooth Brahman,
and hence he is said to be T& (Guru)! (28)

Now this much intellectual enlightenment is sufficient. Please understand
that the disciple [also] is in the lineage of the Guru, who should be believed
to be I¢vara. (29)

Unless and until the lineage of the Guru is understood, neither can igno-
rance be dispelled, nor can there be manifest the self-illuminating Sun in the
form of Brahman. (30)

One who does not know the lineage of the Guru is, according to the Vedas,
sastras and Puranas, a degraded one (31)
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Hence, one should know about all the avadhiitas’ beginning with Siva and
ending in one’s Guru, who are the bodily incarnations of the formless Su-
preme Brahman. (32)

[The lineage of avadhiitas|
Now will be told the avadhitas who are happy in their own self, and whose
greatness is famous in the three worlds. (33)

The first and foremost is the Guru Sri-Adinatha, then is Sriharinatha. His
disciple is Sriraghunatha, who was the ocean of virtues. (34)

The interesting biography of those accomplished will be narrated now. Even
the most severe sins are cut off just by listening to it. (35)

[The biography of Sriharinatha, an incarnation of Visnu|

The antahkarana of jiva was soiled due to Kali and hence, he cannot attain
self-realization. (36)

At that time, the Lord of Vaikuntha, the king of the kind ones, took birth to
make the jiva free. (37)

Srihari, the Lord of the worlds, appeared in the beautiful town of Amba on
the banks of the river Banaganga. (38)

The great one took birth in a family of the Madhyandina school. He had a
fair complexion like that of a golden campaka flower and a very handsome
form. (39)

As he had appeared in the Kali era, he hid his srivatsa mark, which was
placed on the right thigh. (40)

As the unfortunate one does not notice even the manifest treasure, nobody
recognized him being in human form. (41)

His father performed the ritual of his upanayana, just the muttering of
whose name was enough to annihilate sins. (42)

It was no wonder that he, the master of the four-fold speech, easily complet-
ed the studies of the scriptures. (43)

167. Ascetics who have renounced all worldly attachments and connections.
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It was Ananta himself who had taken birth with the name Hari. His great-
ness is described in the Bhavisyottarapurana. (44)

How can I praise the unfathomable greatness, which is narrated in the Ve-
das, sastras and Puranas, in my extremely poor words? (45)

As in the incarnation of Srikrsna, the god had Sandipana as his Guru. He also
had Sankara in Varanasi who was pleased with him. (46)

He practised then the great Pasupata vow for twelve years, by which Sambhu,
together with Parvati, was pleased with him. (47)

Or, as on the banks of the Gautami river the great sage Dattatreya, the in-
carnation of Mahavisnu, pleased his Guru Sankara, Hari also practised very
severe ascetic practices by which the three worlds started burning. (48, 49)

Afterwards, when the completion of the asceticism was short by a tenth
part, Paresa Hari started to give offerings in the great fireplace. (50)

There appeared then dense smoke which reached heaven as if in search of
Srimahadeva. (51)

The whole sky became dark with the smoke of those offerings, and the smell
of the sesame offerings spread in all directions. (52)

Harinatha giving offerings with nine priests, appeared like Purandara™® In-
dra surrounded by nine planets. (53)

After the completion of the ritual, he started the offering of the concluding
offering (purnahuti), and there appeared the self-enkindled flame with the
stream of the poured clarified butter. (54)

The large skyscraper burning flame of that concluding offering (parnahuti)
appeared to me as if of shining golden hue. (55)

Or, it was as if a golden staff installed by the creator in the canopy of the sky,
since Candraciida® Sankara was to appear there. (56)

There the flame was like the Sivalinga established in the temple of the sky.
Then Hari started the ritual of bathing it with the stream of clarified butter.

(57)

168. Indra demolished the cities of the enemies, and hence is called Purandara.
169. Candractida means one who has the crescent of the moon on his topknot. It is an epi-
thet of Sankara.
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There appeared then, in that flame, Sambhu, the ocean of kindness who is
always present for his devotees in difficult times, saying, ‘Don't be afraid’ (na

bhi). (58)

There he [i.e., Hari] saw the self-luminant Sri Adinatha, in whom were unit-
ed the three gods incarnate with all their attributes and also their respective
female consorts (Saktis). (59)

Then the Lord of the Universe himself embraced Hari and for a moment,
both were immersed in the ocean of bliss. (60)

Hari and Sanikara were overwhelmed with bliss as if the pleasure (sukha)
had met the great pleasure (mahdasukha), or it was as if the self-realization
was [beautifully] framed.” (61)

As the world becomes helpless due to a stroke of lightning, all the priests lost
consciousness due to the brilliance of Rudra. (62)

The priests could not understand what had happened when it was [actually]
happening there. Listen carefully to what occurred there. (63)

Then Sadasiva understood that Hari was pleading, “Please give me your love,
O Adinatha. (64)

Oh you, just by the smallest particle of your grace, the ignorance and fool-
ishness of jiva gets dispelled; and sovereignty is attained easily, which is dif-
ficult to obtain even after searching for it.” (65)

It is you alone who indeed are the Supreme Spirit (paramacaitanya) due to
whose presence the jivas exist; and due to whose blessings God Brahma has
his own status, and Visnu and Rudra have their own. (66. 67)

You alone are the absolute Supreme Spirit, due to whose labour for knowl-
edge, jiva has the celebration of perception. (68)

O Sankara, you arranged for the establishment of the cities in the form of
bodies—the bipeds and the others; and had the form of jiva due to the
boasting ego. (69)

170. Padapa means a frame. Guruy, i.e., Hari, is sukha, and when he is embraced by Jagadis-
vara, he is framed or studded with mahasukha, as a diamond with gold.

171.  The text reads givasita pave, which means obtained if searched. But the translation
assumes the negative particle na, which seems to be better.
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You are the whole and sole cause, but you never diminish, as the ocean has
tides in its own waves. (70)

Theoretically, you are the Supreme Brahman and do not undergo any mod-
ification, and do not need any substratum. Being so, you have established
yourself in this beautiful idol. (71)

Towards your left is Sambhavi. She is auspicious to all. She is theory incar-
nate. She, the joy of Siva, is incessantly enjoying you. (72)

You are a form (citi) of the nature of the spirit (caitanya). You are the samviti,
which can be realized by one’s own self. You are the supreme bliss, which is
the self-illuminating realization (anubhiti). (73)

You are a member of the household, as well as a guest. But as a couple, you
are full of your own bliss.” It is to favour His devotee that the formless takes
up a form. (74)

Victory be to you, O ocean of mercy, please save those who are imprisoned in
the jail of worldly life and who do not understand how to purify themselves.

(75)
So please grant them the realization of their own self, by which the ocean of

worldly life can be avoided and the formless, whole Supreme Brahman can
be attained.” (76)

[The Guru expounds]|

Hari supplicated thus. Mahadeva smiled then and said, “O the king of the
all-knowing (sarvajiiaraya), why are you asking for what you have already
accomplished. (77)

However, just to please you, I will grant you self-realization; and additionally,
one more boon, whatever you ask for. (78)

Whoever has the philosophy of your sect in his heart will have no problem
in attaining realization. (79)

Whoever has faith in what you say will not have to face rebirth, since I, Ma-
hesa, am their presiding deity. (80)

172. The original text reads doghe nijanandabharite. The translation reads, sarva kahi tumhi
doghe astina nijanandapirna ahata.
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The realization about myself will be manifest and it will shine in your mouth.
Then through the grace of the Guru, it will pass on to the body of the disci-
ple” (81)

[The Guru describes the experience of Sriharindtha.]
When Adinatha said so, Hari opened his mouth wide, and there shone the
Lord of the Universe in the form of splendour. (82)

At that time, Hari’s mind became one with the bliss of Brahman, having the
power of Sambhu entered him due to the grace of Siva. (83)

He entered the nirvikalpa samadhi.” His eyes were half closed, and his ego
got completely dissolved in the ocean of supreme bliss. (84)

The throbbing and vibrations of life dissolved in the mind. Who can describe
the bliss which arose there? (85)

As the whole world drowns in the waters in the great deluge, everybody got
submerged. Then, who is the knower? (86)

Then nothing remains to be stirred by the supreme bliss (brahmananda). It
is the supreme bliss itself that experiences itself. (87)

Suppose somebody gets fed up with the taste of ambrosia and is done with
the enjoyment of food, then it can be somewhat comparable to self-realiza-
tion. (88)

Or, if the ocean can define its own taste, it would be comparable to self-re-
alization. (89)

Or, if the sky, which has no support, can understand its own wholeness, that
simile can be common to self-realization. (90)

[The Guru describes the condition of Sriharinatha after the
attainment of bliss. |

Now, enough of it. The priests who were lying there unconscious now came
to their senses and got up. (91)

173. A state of awareness where the ego and mental or emotional impressions dissolve, leav-
ing only pure onsciousness.
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All the priests ran away saying, ‘The spirit of a brahmana has appeared and
has seized Hari.” (92)

On the other hand, Hari was immersed in that state for twenty-two days.
Afterwards, he came out of the meditation state and came to his senses on
his own. (93)

The great yogl Hari was acting like a retard and playing like a spirit and
swinging in his own bliss. (94)

Harinatha was staggering, forgetting words while speaking and laughing
without understanding any thing. (95)

After attaining realization, he completely lost the desire to do anything, and
the yearning merged in conscience. (96)

Neither did he wear any clothes, nor talked to anybody, nor was there any
more distinction between the young and the old." (97)

However, people were surprised to see that the great soul Hari was doing
worship and arati thrice a day."s (98)

All the logistics were home delivered by all the deities, and the deities Rddhi
and Siddhi were providing everything, just at the instant it was thought of.

(99)

Innumerable unimaginable saktis were at the service of Hari, and mahasid-
dhis were playing in front of him. (100)

The Supreme Being Srihari himself was looking after him, and hence he
could easily have the self-realization. (101)

[The favourite disciple Ramacandra|

Surendrabharati is the chief disciple among the ones Hari graced with re-
alization. However, it was Ramacandra who was favoured immensely with
grace. (102)

No sooner was he graced, Rama experienced awakening (unmesa) and the
supreme bliss in mind; and got engrossed in samadhi. (103)

174. The g7 verse in K.P. Kulkarni’s edition is different and reads, Tdar F=«IsA wroaT
TR | SHeoret e | ot smefiferr ||
175. The second pada in K.P. Kulkarni’s edition is different which reads, =t &ift Zaamor,
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He was in such trance for eighteen days. All the functions of the mind had
come to a standstill. (104)

Then samadhi receded and there came the turyavastha™ due to which all
the world attained the form of Siva [for him]. (105)

As Rama attained rajayoga,” he lost all attachment and did not any more
observe the varnasrama system. (106)

Even though he did not observe the rules and regulations of daily observanc-
es or ritual practices, he was no more affected with sin caused by not observ-
ing mandatory rituals (pratyavaya). He had no sinful desire in mind. (107)

Rama was the ocean of virtues or the storehouse of greatness. Nobody else
was as generous as he was while disseminating knowledge about Brahman.
(108)

Sri Ramacandra was like Brahma with only one face instead of four, or Mad-
hustdana Visnu with two arms [instead of four], or God Mahesana, having
only [the first] even number of eyes [i.e., two and not three]. (109)

Or that Raghunatha was Mahendra without arrogance, or the ocean of
knowledge without rising waves, or the moon without stain. (110)

There is nobody comparable to Sriraghunatha in virtues in the three worlds.
Hence, among the yogis, it was Ramacandra alone who was worshipped. (111)

He blessed innumerable disciples with advice and initiation (upadesa), who
attained peace through the supreme bliss (brahmasukha). He made a boat
of the realization of Brahman (brahmajiiana) for all. (112)

The showers of clouds can be counted. The infinitesimal particles of earth
can be calculated. However, it is not possible even for sesa and others to de-
scribe the virtues of Sriraghunatha. (113)

In case of the scope of my intellect, my discerning power is utterly dull,
whereas the greatness of Rama is without bounds. How can it be described

[by me]? (114)

176. The transcendental state, or pure consciousness, in which one is aware of the outward
and inward existence at one and the same time.

177. Rajayoga is variously interpreted as the royal way to reintegration of self with the Brah-
man (Universal Self), or the goal where one experiences the bliss of an undisturbed,
natural state of serenity, and peace, the communion within and the contentment etc.
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[The greatness of the Guru]

I have narrated the lineage of the Gurus. Just by listening to it, one becomes
free from sins. Hence, one should listen to it with full devotion and concen-
tration. (115)

The Sun dispels the outer darkness, but it cannot light up within. That dark-
ness of ignorance easily gets dispelled by the grace of the Guru. (116)

If one receives rajayoga through the grace of the Guru, neither does he need
the help of the Vedas and sastras,™ nor does he have to study the eight-fold

yoga. (117)
There remains nothing else other than knowledge; neither the praise of all

the pilgrimage places, nor the rites from the srutis and smyrtis, nor the dark-
ness of ignorance. (118)

There is no release unless and until one dispels ignorance, even though he is
a chosen and good devotee, who observes rajayoga. (119)

Uddhava was the only one who was the crest jewel of the circle of the dev-
otees. He was also liberated by Srikrsna, granting him extra-sensory knowl-
edge. (120)

One who has turned his face away from knowledge due to ignorance might
perform any sort of penance or mutter whatever he wants, but he will not be
free without having proper knowledge. (121)

Hence, one should take birth, realize the I$vara; and then purifying his mind,
should attain the knowledge which is beyond the senses. (122)

The sword of knowledge (jiianakhadga) is a miraculous weapon given by
I$vara which cuts off the fetters of worldly life. However, see the fate of the
Jjva: he has a dislike for it. (123)

It [i.e., the jiana] is to be attained with one’s own experience, which is not
possible without the grace of the Guru. Hence, the greatness of the Guru is
beyond all measure. (124)

Now, enough of my speech. The lineage of the Gurus liked the praise I had
for the Guru. (125)

178. The Marathi translation reads, vedace kimva sastrdace srama karave lagata nahita.



174 Vivekasindhu

I am not at all clever, hence these are just lispings. However, they are like
the sugarcane, which is not straight, but contains extremely sweet juice in
it. (126)

It should always be remembered that the Supreme Brahman is of one single
rasa, where all the poetic sentiments—srngara etc.—become insipid. (127)

Though musk is black in colour, it has unique fragrance. Similarly, though
the language is rustic'” it is about the supreme bliss. (128)

It is the vow [of the treatise] that it will grant instant realization. Hence,
it should not be disregarded. One would become the knower of all by just
listening to it. (129)

If the impressions of the interested readers are included, then the treatise
would be very big, but the ultimate meaning would not be clear without the
thoughtfully used words. (130)

This is the wonderful thing about this treatise that it has the pure beauty of
self-realization. Hence, the great sages listen to the Vivekasindhu. (131)

It is composed in Marathi for those who neither have the direct experience,
nor the knowledge of argumentative language [i.e., Sanskrit]. (132)

A child does not need to make efforts for getting delicacies, since the moth-
er, who loves her child, feeds him those. (133)

Similarly, this book is composed of the extracts of the Upanisads and it
makes all the disciples accomplished who enjoy it. (134)

The audience should realize in mind the supreme goal (paramartha) which
is the essence of the Vedanta discipline with the help of this [treatise]. (135)

The presiding deity of this sect is Silapani Sankara himself. Hence, one
should take interest in these words and have devotion to Sarvesvara. (136)

Rajayogi Mukundaraja says that here ends the latter half of the treatise, and
that which is famous as being without any attributes (nirguna) and is unpar-
alleled (nirupama) is accomplished with it. (137)

179. The K.P. Kulkarni’s edition reading arusa is better than arsa.
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Here ends the eleventh chapter called Guruprasamsanirapanam in
the dialogue between the Guru and the disciple in the (treatise) called
Srimadvivekasindhu. (1)

|| Sriguru Prasanna ||
Thus ends the latter half of the treatise.
Homage to the lotuses in the form of the feet of Srimatsaccidananda Guru.

The End.
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