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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 Śiva, Viṣṇu, Brahmā, 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 Vedānta text, likely composed in the 12th-13th centu-
ry in Maharashtra by Mukundarāja, who belonged to a lineage of yogīs and 
Gurus tracing their origin to Ādinātha, i.e., Śiva himself. The text is divided 
into two parts, consisting of a total of 18 chapters that provide an exposi-
tion on Advaita Vedānta, making it arguably the first non-Sanskritic Vedānta 
text. In addition to Vivekasindhu, which is his magnum opus, Mukundarāja 
also composed several poems and a Sanskrit philosophical text, Paramāmṛta. 
Along with LīỊācaritra and Jñāneśvarī, 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 12th-13th 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 Kṛṣṇite sects aligned with the Kāpālika, Śaiva 
Nātha who worshipped Viṣṇu, Advaita Vedāntins who had undergone tantric 
dīkṣā, siddhas experimenting with alchemical practices to attain immortal-
ity, and kings initiated into Śaiva Siddhānta 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 Śaiva temples built during the reign of the Yādava 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 Śaivas—the originators of haṭhayoga—
prominently represented by the Nātha yogīs, were among the most influ-
ential sects. Esoteric Śaiva traditions such as the Kāpālika and Pāśupata 
also held considerable sway. Concurrently, there was the rise of the Kṛṣṇite 
Bhakti sect, the Mahānubhāvas, and the emergence of a more mainstream 
Vaiṣṇava devotionalism, particularly in the form of worship of Viṭṭhala, 
which later culminated in the Vārakarī Saṃpradāya. This era also witnessed 
the mainstreaming of Advaita Vedānta, from its lofty philosophical perch to 
a more accessible form of practice.

During this period boundaries were continuously blurred and reestablished, 
where terms like Śaivism and Vaiṣṇavism did not carry the religious conno-
tations we assign to them today, where Viṣṇu and Śiva 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 
12th-13th 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 Sāṃkhya, Śaiva Tantra, and 
Advaita Vedānta—into a coherent whole. While the author was most likely 
a Vedāntin, evidenced by the text’s role as one of the earliest efforts to make 
Advaita Vedānta 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 Vedānta as the reigning philosophy of Hinduism 
during the early medieval period. Until the 10th and 11th centuries, aside from 
normative Sanskrit texts, Advaita Vedānta is scarcely represented in our his-
torical records. Yet, from the 12th-13th century onwards, we observe Advaita 
Vedānta’s profound influence on the yoga tradition, Śaiva Siddhānta, and 
even Vaiṣṇava devotionalism, which would become the predominant form 
of Hinduism during the medieval period. Advaita Vedānta’s impact is also 
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evident in numerous yoga texts composed in Maharashtra during the 12th-13th 
century, particularly within the Nātha milieu, where the praxis is rooted in 
Śaiva Tantra, while the philosophy reflects a Vedāntic framework. 

The Uniqueness of Vivekasindhu 

Vivekasindhu is an unabashed Advaita Vedānta text. Mukundarāja takes 
great care to emphasize that the teachings within the text are a direct con-
tinuation of Upaniṣadic teachings and align with the Śāṅkara tradition. In 
several polemical passages, he even asserts that except Vedānta, all other 
āstika darśanas (orthodox schools) are non-Vedic: 

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

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

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

From the very first chapter, we are introduced to an ultimate state of re-
alization that is distinctly śākta in nature. Mukundarāja describes a rite of 
ājñāsamāveśa through which the energies of the Guru enter the disciple, 
a process also known as śaktipāta—the descent of energy. This state of re-
alization is metaphorically compared to the ecstasy of a yogī in a (sexual) 
union with a beautiful woman. This supreme state of union is referred to 
as rājayoga. Even in the second chapter, the secret of the mahāvākya—tat 
tvam asi—is described as the union of Śiva and Śakti, equated again with 
rājayoga. Mukundarāja further describes the ultimate realization of his 
parameṣṭhī Guru as the Śakti of Śambhu entering into him through Śiva’s 
grace. The ultimate state of realization is consistently depicted in Śākta and 
yogic terminology throughout the text: unmanī avasthā—the state of a yogī 
at the peak of spiritual attainment; svaprakāśa—the self-illumination or 
the flashing forth of consciousness; anāhata—the primal “unstruck sound” 
heard by a yogī at an advanced level of practice; mahāsukha—the supreme 
joy of realization; pūrṇadṛṣṭi—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 Śākta tradition, Mukundarāja discards the basic Vedāntic 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 (śakti) to create. The puruṣa-prakṛti complex of Sāṃkhya is 
equated with the Supreme Brahman of Vedānta, and the illusory māyā of 
Vedānta is equated with the ontologically real prakṛti of Sāṃkhya, which is 
then considered the śakti of Brahman. Thus, material reality is imbued with 
an infinite number of śaktis, each contributing to the evolution of the world. 
Needless to say, this understanding marks a significant departure from clas-
sical Sanskritic Vedānta, yet Mukundarāja, without hesitation, reconciles 
these distinct metaphysical frameworks into a unified Vedāntic vision.

While constructing this edifice, Mukundarāja 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 
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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, Mukundarāja 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 bhāvas (emotions) in the audience, leading them 
to appreciate and reward the actor for their illusory performance, similar-
ly, though saguṇa Brahman (Brahman with attributes) is ultimately illusory, 
the emotions it evokes in the devotee are real. The devotion made to the 
saguṇa Brahman is therefore accepted by Brahman itself, just as the actors 
themselves receive the award for their illusory acting performance. In this 
way, Mukundarāja 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 Vedānta 
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 Vedānta 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 Mukundarāja to defend this decision. Before 
launching into the core of the text, Mukundarāja asserts that the essence 
of the Vedas and the śāstras 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. Mukundarāja acknowledges that while Marathi may be con-
sidered rough or inferior (āruṣa), 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 Mukundarāja 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 12th to 13th 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 12th 
century. R.C. Dhere, in his work Cakrapāṇi, has argued that the grand-Guru 
of Mukundarāja and Chakradhara, the founder of the Mahānubhāva sect, is 
the same person. Furthermore, he suggests that Chakradhara initiated two 
different religious traditions—one of Vedānta and the other of Siddhānta, 
which form the basis of Mahānubhāva philosophy. If true, this would place 
Mukundarāja in the 14th 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 12th or 13th 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 Vedānta—a phenomenon also observed 
in several yoga texts produced in 12th-13th century Maharashtra, where tantric 
practices of the Śaiva Advaita tradition were being integrated into the Ad-
vaita Vedānta framework. Vivekasindhu embodies a rapprochement between 
the Vedāntic and Śaiva-Śākta traditions. The fervour with which Mukundarā-
ja defends Vedānta and proclaims it as the summum bonum of all philosophi-
cal traditions reflects a period when Vedānta was gaining ascendancy, not the 
14th century, when Vedānta was already ascendant.
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The text bears no trace of Mahānubhāva philosophy, which would have been 
evident if Chakradhara, the founder of the Mahānubhāva 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 Mahānubhāva 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 Mahānubhāva sect.

Moreover, his defence of using Marathi as a language of choice could not 
possibly have occurred in the 14th century, when Marathi already had a sub-
stantial body of literature, including the Jñāneśvarī and LīỊācaritra, 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 ovīs 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 
Mukundarāja’s vision of a vernacular Vedānta, a deeper understanding of the 
Vedāntic and tantric texts and Marathi literature produced before and during 
the 13th 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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Chapter 1

Initiation into one’s own Innate Nature 
(Svarūpasamāveśaḥ)1

Obeisance to Śrīgaṇeśa!2

[The author announces]

After paying homage to the support of the universe, the undiminishing Śrīha-
ra3 with the lotus eyes, the procedure of the initiation in the realization of the 
self (ātmavijñāna) will be described.

[Homage to God] 

Victory to you, O Candramauḷī,4 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] Brahmā and others can-
not grasp your real nature. (2)

O Supreme Being (paramapuruṣa)! You are the essence of the Brahman incar-
nate, the vital part5 of the universe. O Lord, you are the plenitude of joy. (3)

You are existence, consciousness, and bliss (saccidānanda) incarnate. You 
are devoid of the six stages of existence.6 You are free from the six mental 

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

2.	 The meaning of śrī 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 
Śrīmadbhāgavata, Śrīmadbhagavadgītā, etc.

3.	 Referring to both Viṣṇu and Śiva
4.	 An epithet of Śaṅkara, lit. having [the crescent of] the moon on the head.
5.	 The word in the original is jivhālā. I think, based on the context, this word is used here 

in the sense of jivhāra. The dictionary meanings of the word jivhāra 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 ṣaḍbhāvavikāravihīna: to be born (jāyate), exists/sustains 
(asti), grows (vardhate), undergoes changes (vipariṇamate), decays (apakṣīyate), gets de-
stroyed/perishes (naśyati).
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perturbations (bhāvavikāras).7 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 
(svasaṃvedyu).8 (4)

If at all I 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 (vaikharī)8, and O Lord, let your 
nature be explained through me. (6)

You have created [and classified] the speech precisely into four kinds,9 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 [(udgāra) about the knowledge] of your innate 
nature manifest through me. (9) 

[After the homage, the author states]

Śrīcandracūḍa10 became satisfied with these lispings of mine, and made them 
interesting [and attractive] for creating this treatise. (10)

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

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

9.	 In the Hindu tradition there are four kinds of sound: parā (eternal sound), paśyantī (felt 
by a sage or a person in his deep consciousness), madhyamā (when it translates as an 
idea in the intellect) and vaikharī (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 Śaṅkara, 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 śāstras has fructified 
and appeared in Marathi, then why should the wise ones not take resort to 
the supreme goal (paramārtha) [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 
(paramārtha) here, in this treatise? (12)11  

If the crown-flower12 yields bucket after bucket full of honey [instead of nat-
urally yielding poisonous milk or sap], then why should one waste his energy 
in wandering13 here and there [in search of honey]? (13)

Even though these are inferior14 words, it is a miracle15 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 sentiments16 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)

11.	 K.P. Kulkarni’s edition adds, धळुि आंतिल रत््न । जरि भेटे न करितां प्रेत््न । तरी चतुरिं येत््न । कां न करावा ॥13॥
.	 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, āḍapāḍī in K.P. Kulkarni’s edition is better. 
14.	 The word in the original text is aruṣa, 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 Vedānta 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 Vedānta philosophy is being 
written in Marathi, a vernacular language.

16.	 Rasa is a poetic sentiment. They are śṛṅgāra (the erotic), hāsya (the comic), karuṇa (the 
pathetic), raudra (the furious), vīra (the heroic), bhayānaka (the fearful), bībhatsa (the 
disgusting), adbhuta (the wondrous), and śānta (the peaceful) 



6 Vivekasindhu

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 śvapaca17 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, clear18 taste of the essence of Brahman (brahmarasa). (21)

Therefore, says Mukundarāja, 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 mahānubhāvas,19 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, Deśī or Marāṭhī, [the topic] is the continua-
tion of the Upaniṣadic teachings only. Then why should one not retain it? (25)

There are already objections raised by the disciples;20 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)

It is not difficult to attain realization (jñāna) if this treatise is meditated upon; 
Due to understanding it alone, the sāyujyamukti 21 will follow (27)

17.	 Literally, one who cooks dog and eats it.
18.	 The K.P. Kulkarni’s edition reading rokaḍī is better.
19.	 Mahānubhāva is the name of a Kṛṣṇite 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. Sālokyamukti: In this stage, the individual self attains the world of the God 
and stays on there. 2. Sāmīpyamukti: The individual self resides with the God, enjoying 
sensual pleasures. 3. Sārūpyamukti: The individual self attains the divine form and en-
joys the sensual pleasures. 4. Sāyujyamukti: 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.22 (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 saṃsāra come to a standstill with such teachings? Hence, all these 
different futile theories should be abandoned.23 (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, śāstras, and also in 
the Purāṇas. 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 ācārya and 
the latter Guru.

23.	 The variant reading sānḍāvī for vāyāṃci 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 Brahmā 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 
(paramārtha) alone which is present in the sufferings of worldly manifesta-
tion (prapañca). (41) 

[Those] who revel in the bliss of Brahman (brahmānanda), 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 (svasvarūpasthiti); 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 (jñānayoga). (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 (brahmajñāna) that there is no comparison to it. (46)

Those who are unfathomable in the three stages24 and incessantly remain in 
their innate nature, attain the formless supreme bliss (paramānanda) in their 
worldly form. (47)

In disseminating the knowledge of liberation (kaivalya), those great yogīs 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 tired25 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 avasthātraya. 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 nāhī after āṭhavitāṃhī in the second pāda 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 
(jāraṇa), causing death (māraṇa), causing destruction (vidhvaṃsana), caus-
ing bewilderment (mohana), bringing under control (vaśīkaraṇa) and remov-
al (uccāṭaṇa) 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 saṃsāra 
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 aṣṭāṅgayoga.26 (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.	 Aṣṭāṅgayoga is the eight-fold path of yoga as expounded by sage Patañjali: yama (re-
straint), niyama (observance of vows), āsana (postures), prāṇāyāma (breath-control), 
pratyāhāra (withdrawal), dhāraṇā (concentration), dhyāna (meditation), and samādhi 
(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 (Śrī Gurunātha) 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 
do it.] (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) 

Śrī Gurunātha is the only one who bestows the [attainment of] the Brahman 
which is beyond thought27 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 atīta 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 Īśvara, the creator of us all. For 
him, the Brahman truly is his own wealth. The pure jīva 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.]28 (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)

[Svarūpasamāveśa or ājñāsamāveśa]

The disciple burnt by three kinds of miseries,29 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 saṃsāra. I am completely scorched by 
the submarine fire of the three-fold sufferings.30 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.”31 (89, 90) 

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 77th verse. 
29.	 The three kinds of miseries are: ādhibhautika (caused by material elements), ādhidaivika 

(caused by fate), and ādhyātmika (caused by mind). 
30.	 Ādhyātmika (caused by one’s own body and mind), ādhibhautika (caused by other living 

beings), and ādhidaivika (caused by natural forces or supernatural entities)
31.	 The K.P. Kulkarni’s edition reading, atiśocyu, is better than ati aśauca.
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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 jñānasamāveśa32 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] sāttvika emotions—tremors, sweat, and 
others.33 It was as if a pauper was turned into a sovereign. (98)

This is called śaktipāta.34 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 yogīs (yogirāja). (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 sāttvika bhāvas.
34.	 Śaktipāta is the descent of grace. When the Guru initiates the disciple, he transfers or 

transmits his power to the disciple, which awakens the kuṇḍalinī 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 yogīs (yogirāja) does not come under the control of yoganidrā,35 
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 rājayoga. 
(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 (paramātman), he is not attached to those undertakings. (108) 

This is the characteristic (saṇketa) of rājayoga. Thus, the avadhūta36 attains it. 
Now listen to what happens next. (109)

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

[The colophon is in Sanskrit, which means]

Here ends the first chapter called Svarūpasamāveśa in the dialogue be-
tween the Guru and the disciple in the [section] Sṛṣṭikrama in the [treatise 
called] Śrīvivekasindhu.

35.	 In the 11th or 12th century, yoganidrā is first used in haṭhayoga texts as a synonym for 
samādhi, a deep state of meditative consciousness where the yogī no longer thinks, 
moves, or breathes. But this does not seem to be the intended meaning here. 

36.	 The definition of Avadhūta varies across traditions, but in general it refers to a self-real-
ized yogī.  
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Chapter 2

Honouring the Experience of One’s own 
Self 

(Svānubhavādṛtikaraṇam)

Obeisance to Śrīgaṇeśa!
[The author narrates the condition of the disciple after the 

realization.]

Then, arises turyā,37 the companion of self-realization. It is due to her that the 
yogirāja attains the state of realization easily.38 (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: jāgrat 
(awake), svapna or nidrā (dream), suṣupti (deep sleep) and turyā or turīyā (pure con-
sciousness).

38.	 The reading tiyā prabodhilā heỊāci in K.P. Kulkarni’s edition is better.
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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 rājayogī, 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 Śiva. (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 (bhāvaroga) 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 (mahāsukha). (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)
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O Gurudeva,39 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 yogī 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 Īśvara, 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 ‘I’. (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 jī, 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 jīva and Śiva, due to which there is complete lack 
of interest in worldly pleasures. (43)

This is what is called the union of Śiva and Śakti.40 The same is called rājayo-
ga, due to which the disease of worldly life disappears instantaneously. (44)

This is the nirvikalpasamādhi,41 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 (paramātman); 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 ideation42 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 samādhi. 
42.	 The word used here is kalpanā, 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’ (ahaṃ brahmāsmi), he 
starts feeling Brahman-like (brahmarūpī) 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 
kalpanā, [i.e., imagining the illusion of sensory experience as real]. There-
fore, one should remove, destroy completely, all the kalpanā 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 explain43 to you 
how that happens. Please listen. (62) 

First, understand what is illusion (māyā) and what is ignorance (avidyā).44 

43.	 The Marathi text has the word विवंचना, which is derived from Sanskrit विवेचन.
44.	 Henceforth, the Sanskrit words avidyā will be used throughout the translation, and igno-

rance will be used for ajñāna.
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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 avidyā. (64)

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

As in the case of the device called pāṇicora, 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 (saṃsṛti) [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 (suṣupti). 
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 
(ajñāna) 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 (ātman) [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 saccidānanda,45 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 vikṣepatā. The second is gatāyātā. The third is saṃśliṣṭatā and the 
fourth, sulīnatā,46 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 vikṣepatā. (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 gatāyātā. (83)

45.	 Saccidānanda is a compound of sat, cit and ānanda, meaning existence, consciousness 
and bliss respectively.

46.	 Four stages of experience: vikṣepatā, gatāyātā, saṃṣliṣṭatā and sulīnatā. The parallels are 
found as kṣiptam, mūḍham, vikṣiptam, ekāgram, niruddham iti cittabhūmayaḥ, in the 
vyāsabhāṣya on Yogasūtra. vikṣepatā = vikṣiptam, gatāyātā = ekāgram, saṃṣliṣṭatā = 
niruddham, and sulīnatā = saṃprajñātaḥ yogaḥ.
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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 saṃśliṣṭatā. (84)

There remains only the realization [of the self] (jñapti) [from the triad of 
realization (jñāta), that to be realized (jñeya), and the realization (jñāna)] 
when the mind is completely steeped in Brahman. Then the waves of the over-
whelming bliss (sukha) subside. This is called the sulīnadaśā [or sulīnatā]. 
(85)

The great yogī 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 sulīnatā 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 rājayoga. 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, Śrīharī 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 jīva, Brahman, etc.]

Then the disciple asks, “What is meant by the word jīva and what is denoted 
by the word Brahman? (98)

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

What is this power (śakti) called māyā? What is her form and state? What is 
the way of avidyā? What is its substratum? (100) 

Who has unfolded this world and how, and with what matter? Why does this 
saṃsāra, 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? 
Mukundarāja says, “O assembled ones, please listen now carefully.” (103)

(The colophon is in Sanskrit)

Thus ends the second chapter called Svānubhavādṛtikaraṇam in the dia-
logue between the Guru and the disciple in (the section called) Sṛṣṭikrama 
in the treatise Śrīmadvivekasindhu.
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Chapter 3

The Narration of the Creation of the 
Elements 

(Tattvasṛṣṭikathanam)

Obeisance to Śrīgaṇeśa!
[Guru starts explaining]

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

On the plain canopy of consciousness appear rows and rows of jīvas and Īś-
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 śakticakra,47 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.	 Śakticakra is said to be the illusory representation of māyā, the Juggler-consort of Brah-
mā.
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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 (abhāva) is synonymous with void (śūnya). The opinion of the 
Śūnyavādins that everything is sūnya, 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 Brahmā, Viṣṇu and 
Maheśvara 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 avidyā, 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. 48 (19)

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

48.	 The word आसके is from Sanskrit aśeṣaka.
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The careless Goddess māyā in her menses has given birth to Brahmā 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 Sarveśvara. That one whole caitanya is the substratum of the 
mūlamāyā. (23)

According to the Vedānta doctrine, māyā is an illusion (vivarta) of the Brah-
man. This is the conclusion of the Upaniṣads 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 Sāṃkhya philosophy interprets 
this vivarta, as posited by the foremost exponent of the doctrine of Brahman, 
as the state of equilibrium of the three guṇas (guṇasāmya).49 (30) 

[Guru now begins to explain māyā.]

Such an equanimous state of the three guṇas itself is the state of transcen-
dence (unmanī avasthā) of the Īśvara; and when it presides over sentience 
(caitanya), it is called mahāmāyā. (31) 

49.	 The three guṇas are: sattva, rajas and tamas. 
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Now, the characteristics of mahāmāyā. 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 mahāmāyā; 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 mahāmāyā. (34)

Just as Brahman is perfect, the throbbing50 is also perfect. Then who can de-
limit, O dear, such māyā? (35) 

While getting to know māyā, 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 māyā, but 
rather its ornament [attribute]. Even though māyā is superimposed upon 
Brahman, it is not real. [It is an illusion]. (37)

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

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

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

If you ask why it is impossible to define māyā, 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 (ahaṃ 
brahmāsmi), would it have lost its state of being Brahman? (42)

Thus, understanding that māyā is unreal, and the universe is the manifes-
tation of māyā, 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 māyā. 
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Similarly, māyā arose and resided in the Supreme Brahman, which [then] is 
called prakṛti and puruṣa51 in the Sāṃkhya doctrine. (45)

This māyā is the principal prakṛti (mūlaprakṛti). She is the energy (śakti) of 
the Supreme Being (paramapuruṣa). 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 māyā. (48) 

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

The Brahman which has pervaded māyā is called māyopādhika Brahman (i.e., 
the Brahman delimited by māyā). The same is called śabala māyā also. (50)

Remember that the saguṇa Brahman is the Supreme Self (paramātman) and 
this is the mark of the Supreme Being (paramapuruṣa). (51)

[Guru now starts explaining the nature of prakṛti and 
puruṣa]

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

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

Prakṛti is with superimposition, whereas puruṣa is without any superimpo-
sition. Prakṛti is illumined by the light from outside, whereas puruṣa 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 prakṛtipuruṣeṃ in K.P. Kulkarni’s edition is better.
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Puruṣa is knower of all and is aware of prakṛti, but she does not cognize pu-
ruṣa. However, the relationship befits her and brings grace. (56)

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

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

Puruṣa, the Supreme Self (paramātman) is self-illumined, and is of the nature 
of knowledge. The individual self can realize him only when graced by him. 
(59)

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

[The description of Parameśvara, Sarveśvara, or Pareśa]

The Parameśvara is of the form of knowledge. He is sarvātman,52 and is with-
out any modifications. He is never unaware of his own nature. (61)

He alone is capable of activating or inactivating māyā. Then, what might 
(māta) can the gods Brahmā, Viṣṇu, and Maheśvara have before Him? (62)

Brahmā, Viṣṇu and Maheśvara are the incarnations of that celebrated lord, 
but they obey Pareśa. (63)

Obeying the orders of the celebrated lord,53 the three attributes of māyā—
sattva, rajas and tamas—assume the form of the three gods, namely, Brahmā 
and others, (i.e., Viṣṇu and Maheśvara) and perform the acts of creation [and 
other cosmic functions]. (64) 

Furthermore, no one else is capable of performing their tasks. Therefore, 
Gosāvī 54 [is acknowledged] as Sarveśvara by Brahmā and the other gods. (65)

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

52.	 The universal spirit. 
53.	 The reading śrīprabhūceyā in K.P. Kulkarni’s edition is better than śrīpatīciyā. 
54.	 Gosāvī is the Prakrit version of the Sanskrit word gosvāmī, which literally means the 

master or owner of the cows, i.e, the God Śrīkṛṣṇa, the incarnation of Viṣṇu. 
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Since Sarveśvara saw to it, māyā created the element mahat.55 The element 
mahat is the desire arisen to create the universe. (67) 

The pure nature of māyā 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 guṇakṣobhiṇī56 māyā, which is the causal body of creation (kāraṇade-
ha) of the God and who causes the final deluge through Rudra. (69)

Thus, the [disturbed] māyā, presided over by Sarveśvara, becomes manifest, 
giving rise to three types of ahaṃkāra. (70)

In the three types of ahaṃkāra—sāttvika, rājasa and tāmasa—develop three 
powers (śakti) accordingly. (71)

In the sāttvika ahaṃkāra lies the power of knowledge or realization (jñānaśak-
ti). In the rājasa ahaṃkāra lies the power of action (kriyāśakti), and in the 
tāmasa ahaṃkāra lies the power of basic elements (dravyaśakti).57 This in-
deed is forever. (72)

[The creation of the five basic elements]

Under the supervision of Sarveśvara, tāmasa ahaṃkāra, with the power of 
elements, creates the five basic elements. (73)

The tāmasa ahaṃkāra 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 Sāṃkhya philosophy, there are two external, basic principles: the pu-
ruṣa and the prakṛti, 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 ahaṃkāra, which further gives rise to sixteen tattvas, namely, the eleven 
senses and five tanmātras, and from the tanmātras are formed the five basic elements: 
earth, water, fire, air, and space. Thus, twenty-two elements are created out of mahat.

56.	 Guṇakṣobhiṇī means that which disturbs the equanimity of the three attributes. The 
three guṇas—sattva, rajas and tamas—are in perfect balance in the puruṣa, but when 
māyā has the desire to create the universe, such original state of perfect balance is dis-
turbed. It is called the guṇakṣobhiṇī māyā, in which emerges the mahattattva from the 
prakṛti.

57.	 This formulation of the three śaktis is different from the canonical śaktis of the Tantra 
tradition, which are icchā, jñāna, and kriyā. The idea of dravyaśakti is likely taken from 
the Vaiṣṇava tradition, especially the Bhāgavata Purāṇa.
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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 rājasa ahaṃkāra presided over by the lord of the spirit (cait-
anyanātha) and accompanied with the power of action gives rise to fifteen 
elements. (78)

Thus, a group of fifteen elements arises together with vyāna, udāna, samāna, 
prāṇa and apāna.58 (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 (antaḥ-
karaṇas) is created by sāttvika ahaṃkāra with the help of the power of 
knowledge (jñānaśakti). (82)

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

The elements which have arisen from the sāttvika ahaṃkāra are called the 
means of enjoyment (bhogasādhanas). The wise ones call them doer (kartā) 
and enjoyer (bhoktā). (84)

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

The creation of the tāmasa ahaṃkāra are the matters which are to be enjoyed 
(bhogya) and to be accomplished (sādhya). The same matters are traditional-
ly called kārya and bhogya. (86)

58.	 Vyāna is the vital air moving everywhere in the body; udāna is the vital air moving up-
wards in the throat; samāna is the vital air in the cavity of the navel, which is essential 
for digestion; prāṇa is the air inhaled in the heart and apāna is the air exhaled.
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Thus, various elements come into existence from the three types of ahaṃkāra. 
They are referred to by the word ‘triad’ (tripuṭī). (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 (antaḥkaraṇa) 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 antaḥkaraṇa and vyāna 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 samāna, 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 udāna, 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 prāṇa, with the organ tongue together with the 
penis, the attribute rasa enters water. (95)

Ahaṃkāra resides in apāna. [With them] and in the company of prāṇa, 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 (viṣaya), and then the five [elements] become 
twenty-five basic elements (mahābhūtas). (97)
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The five viṣayas and the five basic elements have arisen from the tāmasa 
ahaṃkāra 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 māyā as intended by Īśvara. (100) 

[Concluding remark]

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

(The colophon is in Sanskrit)

Thus ends the third chapter called Tattvasṛṣṭikathanam in the dialogue be-
tween the Guru and the disciple in (the section called) Sṛṣṭikrama in the 
treatise Śrīmadvivekasindhu.
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Chapter 4

The Narration of the Three Bodies of 
Īśvara 

(Īśvaratanutrayakathanam)

Obeisance to Śrīgaṇeśa!
[Guru narrates how the liṅgadeha was created]

Then that celebrated Supreme Being (paramapuruṣa) 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 
(liṅgadeha) of Sarveśvara, and he became the commencer. (2) 

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

The directions are his ears. Wind is his skin. The Sun is his eye. Varuṇa is the 
tongue, and the twin gods Aśvins are the nose of Hiraṇyagarbha. (4)

Fire is his speech. The lord of the suras forms the two hands, Vāmana is the 
legs, Prajāpati is the penis and Nairṛti, the son of Nirṛti is to be understood to 
be famous as the anus. (5) 

[The five breaths and skandhas]

Those which wander leisurely in the universe (brahmāṇḍa) are the famous 
five breaths, which are separated by a ten-fold difference and then are the 
seven cakras, the seven aggregates (skandhas). (6)59

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.
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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 parāskandha. Its famous range is from Saturn till the 
stars of Ursa Major. (12)

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

[Antaḥkaraṇa]

The antaḥkaraṇa of Hiraṇyagarbha is Viṣṇu. Manas is the moon, and bud-
dhi is the one who has lotus as his seat [i.e., Brahmadeva]. Citta is Nārāyaṇa. 
Ahaṃkāra is Gaurīramaṇa.60 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 Īśvara. However, there cannot be any sensual pleasure without 
the gross body. (16)

[The creation of the gross (sthūla) body through 
pañcīkaraṇa] 

But there cannot be the creation of the gross body without pañcīkaraṇa.61 
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 pañcīkaraṇa 
according to the traditional scholars of Vedānta. (18) 

60.	 Gaurīramaṇa literally means ‘the lover of Gaurī,’ i.e., the God Śaṅkara.
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)

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

Then the space united with the wind in its vyāna 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 samāna part.62 (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 
udāna. (24)

Then fire merged with water in the form of its organ leg, and with earth in the 
part of rūpa (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 
prāṇa.63 (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 ahaṃkāra and merged with wind in the form 
of apāna. (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 udāna aṃseṃ.
63.	 K.P. Kulkarni’s edition reads apāna instead of prāṇa. 
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Porosity is the dharma, providing space is the main action, and sound is the 
main factor of space (ākāśa). (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)64, 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 Sarveśvara 
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 kūdana, which is better.
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[The creation of the gross body of Sarveśvara]

The created mire was absorbed by the power of the great fire (mahātejas), 
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 (Śrī).65 It is the seat 
of Trivikrama.66 Now listen to its explanation, that I am going to tell you. (48)

Understand that the seventh netherworld is the sole of the Virāṭapuruṣa, and 
Rasātala is the forefoot. (49)

Mahātala is the two ankles, Talātala the calves, and Sutala is the two knees of 
the universal form (viśvarūpa). (50)

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

Grass, trees, bushes, and creepers form all the rows of his hair. Gaṅgā and 
various other rivers are his nāḍicakras.67 (52) 

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

The sky is his navel and the stars the chest. The Maharloka is the tubular neck 
of virāṭa. (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 śrīcaraṇa, which is better.
66.	 The literal meaning of Trivikrama is the one who has taken the three strides. It refers to 

the myth wherein Viṣṇu 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.	 Nāḍicakra is a group of tubular organs of the body, such as, mūlādhāra, svādhiṣṭhāna, 
maṇipura, anāhata, viśuddhi, ājñācakra and sahasrādhāra. It can also be the group of 
three nāḍīs—iḍā, piṅgalā, and suṣumnā.
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The world of the ancestors is his fat and teeth.68 Yama is the aggressive tusks, 
and the famous Varuṇaloka is to be understood as his tongue. (58)

Understand that the world of Prajāpati is the penis of the Virāṭapuruṣa, 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 brahmāṇḍa, with all those it is called brahmāṇḍa 
in the Vedas and the Purāṇas. (60, 61)

Such is the globe of the brahmāṇḍa, 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 (bhū) 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 ahaṃkāra, which again is ten times bigger than it [the cloak of sky]. (65)

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

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

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

The brahmāṇḍa is the gross body, the expansion of Śrīprabhu. There is the 
emergence of [the idea of] creating the universe. This is the awake state (jāgṛ-
ti avasthā). (69)

Brahmā, the creator of the universe, is the presiding deity of both, the gross 
body, i.e., the brahmāṇḍa and the enormous state of the act of creating (sṛṣṭi-
avasthā). (70)

68.	 K.P. Kulkarni’s edition reads pitṛloka te snehadāṃta which seems to be more logical.
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[The explanation of praṇava or oṃkāra]

The letter ‘अ’ is the first syllable of praṇava ‘ओम.्’ ‘Now I am going to tell you 
about [the remaining] two [syllables in praṇava]. (71)

The subtle body is called Hiraṇyagarbha, where Hari is the presiding deity.69 
The state of remaining there (sthiti-avasthā) can doubtlessly be called dream 
(svapna). (72)

Viṣṇu, the enjoyer and the presiding deity of both, Hiraṇyagarbha and the 
state of remaining there (sthiti-avasthā), saves one [from] drowning in the 
ocean of worldly matters. (73) 

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

The causal body of god (deva) is prakṛti. There lie the great deluge (mahāpra-
laya) and suṣupti also. It is told that Gaurīpati Śaṅkara is the presiding deity 
of those two. (75)

The third syllable is म,् and the utterance of all the three syllables together 
becomes the syllable ओम ्or ओ.ँ (76)

Virāṭa, hiraṇyagarbha and māyā are the three bodies of Sarveśvara; and cre-
ation, existence and dissolution are the three states. (77)

Brahmā, Viṣṇu and Maheśvara are the three great gods. ‘अ’, ‘उ’, and ‘म’् are the 
three letters. (78) 

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

This delimitation in the form of cause is applicable only to Sarveśvara [i.e., 
only Sarveśvara is delimited by the cause of the brahmāṇḍa]. 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 (kāraṇa) 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 pitāmaha is the presiding deity.
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(The colophon is in Sanskrit)

Thus ends the fourth chapter called Īśvaratanutrayakathanam in the dia-
logue between the Guru and the disciple in (the section called) Sṛṣṭikrama 
in the treatise Śrīmadvivekasindhu.
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Chapter 5

The Explanation of the Subtle Body 
(Liṅgadehanirūpaṇam)

Obeisance to Śrīgaṇeśa!
[Introduction]

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

Now the great Guru should tell me, please, how the jīva 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 Īśvara within me.70 (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. Īśvara who fashions the jīva perfectly, is compared 
to a goldsmith here who designs ornaments perfectly. It makes the Guru remember Īś-
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 Īś-
vara. Hence, the word tad/tat will be explained again. Listen to it. (9) 

The Supreme Self (paramātman), who is Mahāviṣṇu, the first being (Ādīpu-
ruṣa), the Bhagavān, who is existence, consciousness, and bliss (sat, cit and 
ānanda), incarnate, has been explained before. (10)

The Universal Self (sarvātman), who is a witness to all (sarvasākṣī), the Lord 
of all (Sarveśvara) and who dwells in everybody (sarvakukṣī) 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 
(paramātman) illumines all the jīvas. (16) 

[Tat and Īśvara]

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 Īśvara reaches tat, the Guru 
starts explaining devotion.]

Hence, no form of showing devotion to Sarveśvara 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 (śravaṇa), singing 
his name (kīrtana), remembering him (smaraṇa), taking resort to his feet (pā-
dasevana), worshipping him (arcana), paying obeisance to him (vandana), 
being his servant (dāsya), being friends with him (sakhya), and complete sur-
render to him (ātmanivedana). (23)

Sarveśvara 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 (paramātman). 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 (ahaṃtā), of the state of having the idea that this is 
mine, i.e., the sense of belonging, ownership or attachment (mamatā), and of 
the efforts (prayatna); as well as of the śakticakra of desire, etc., then you are 
the Brahman in essence. But, O dear, how can you be Iśvara? (27)

One who has control over the śakticakras, namely, desire and others, who caus-
es the creation, existence, and destruction, and is the presiding deity of the six 
qualities beginning with aiśvarya,71 should be understood as Īśvara. (28) 72

71.	 Saḍguṇaiśvarya means the six qualities or attributes of god: prosperity (aiśvarya), prow-
ess (vīrya), non-attachment (vairāgya), discernment (vijñāna), welfare and prosperity 
(śrī), and fame (yaśas).

72.	 The 28th verse is incomplete in this edition. The fourth pāda is from K.P. Kulkarni’s edi-
tion, which reads, तो ईश्वरू जाणावा. Also, pages 76 and 77 are missing. Verses 29 to the first two 
pādas of the 39th are quoted here from K.P. Kulkarni’s edition.
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How can the jīva, engulfed by avidyā, desires and actions, confused about his 
own self, and agitated by pain and pleasure, be the Īśvara? (29)

The bondages of the jīva cannot be cut off without the realization of tattva. 
Only the Īśvara 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 jīvas are delimited 
by avidyā. (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 jīvas. (32)

[Guru now explains ajñāna and avidyā]

Avidyā is a bondage which is illusory (mithyā). Yet, the jīva 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 avidyā 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 (ajñāna) 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 jīva. (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 śakticakra 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 ahaṃtā (ego) enters the caitanya. (39) 
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A single body has various limbs, such as hands and legs, etc. Similarly, 
māyādevī 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 māyā. The experiences of cognizing (jāṇīva) and non-cog-
nizing (neṇīva) are quite famous in the world. (41)

Whatever power of knowledge (jñānaśakti) is there in māyā, which has en-
tered the form of the individual self, is called the Gosāvī of māyā.73 (42) 

[The difference between jīva and deva]

As the main Sun is one single [entity], but his reflections are many, similarly, 
there is multiplicity of dualities in Īśvara 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, Īśvara is always full of bliss, but gets dis-
turbed due to ignorance when in association with the [living] jīvas. (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 jīva. (46)

As the water does not get affected due to the rise and fall of the waves, Īśvara 
also is not affected by the filth of the characteristics of a jīva. (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 
(paramātman). 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.	 Gosāvī is the Prākṛt form of Gosvāmī, 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 (anyathājñāna). 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 avidyā are those that cover. Erroneous knowledge causes ob-
struction. These two lead the individual self to saṃsāra. (57)

Avidyā is the part74 of prakṛti, hence it is denoted by the word prakṛti. The 
self (jīva) is the part of the Supreme Being (paramapuruṣa), hence, it is the 
puruṣa. (58)

Since he is complete and perfect in himself, he is called paramapuruṣa. The 
explanation of this name should be seen in the Bṛhadāraṇyaka [Upaniṣad]. 
(59)

The grammatical explanation is: The gross body is the city (pura). The self 
(jīva) is always sleeping in it. Hence it is called puruṣa. (60)

Govinda has stated it in the Bhagavadgītā that the pairs of prakṛti and puruṣa 
exist from time immemorial. (61)75

The Brahman is eternal and pure. māyā, 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 aṃśa, which is better.
75.	 Bhagavadgītā 13.19:  प्रकृतिं पुरुषं चैव विद््धध््यनादी उभावपि.
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Innumerable jīvas have entered the mirror of ignorance; and Hiraṇyagarbha 
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 antaḥkaraṇa 
and the manas should be understood as having resolution (saṅkalpa) 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 (vṛtti), 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 ahaṃkāra. It causes the jīva to ex-
perience both pleasure and suffering. (69)  

When prakṛti and puruṣa 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)

Vyāna 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 nāḍīs.76 (72)

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

Throat is the abode of udāna. It controls the functions, namely, hunger, thirst, 
yawning, etc.77 It enables the sleeping one to experience dreams of various 
emotions. (74)

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

The prāṇa 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 antaḥkaraṇa 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,78 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 ahaṃkāra. The nostrils are full of the fresh fragrance. (81) 

To have the desire to speak out is the tendency of antaḥkaraṇa. 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.79 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 go80 and moves its legs. (84)

Taking birth in the womb of Rukmiṇī, in the house of Kṛṣṇa in the form of 
the ātman, Manmatha, in the form of penis, desires the pleasure of Rati.81 (85)

78.	 K.P. Kulkarni’s edition reads rūpagrahaṇonmukha which is better.
79.	 The reading in K.P. Kulkarni’s edition is hānopādāna, which is better than grahaṇopadā-

na and is accepted.
80.	 The second and third pāda in K.P. Kulkarni’s edition read धरी संक्रमण उन््ममेख ु । होनि गमना सन््ममुख ु

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 Lakṣmī, here Rukmiṇī.
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Sitting in the rectum, the tendency of ahaṃkāra82 is to defecate, and it does it 
through the anus. (86)

The tendencies of the five antaḥkaraṇas 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 adhibhūta of the body and the body 
parts]

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

The organs of Sarveśvara are the adhidaivata of the organs of the jīva.83 Now 
understand its explanation together with the adhibhūta. (89)

Understand the antaḥkaraṇa as the adhyātma, its throbbing without any 
doubts as the adhibhūta; and Vaikuṇṭhanātha as its adhidaivata. (90)

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

It should be recognized that where buddhi is the adhyātma, there that to be 
understood (boddhavya) is the adhibhūta and Brahmā is the adhidaivata. (92)

[It should be understood, that] where citta is the adhyātma, that to be stirred 
(cetavya) is the adhibhūta and Vāsudeva is the adhidaivata. (93)

[It should be understood, that] where ahaṃkāra is the adhyātma, ego 
(ahaṃkṛtatva) is the adhibhūta, and Rudra is forever the adhidaivata there. 
(94)

[It should be understood, that] where ear (śrotra) is the adhyātma, that to be 
heard (śrotavya) is the adhibhūta there, and Diśā absolutely is the adhidaiva-
ta. (95)

It should be understood, that where skin is the adhyātma, the state of being 
the touch (sparśatva) is the adhibhūta; and the famous Vāyu is the adhidai-
vata. (96)

82.	 The reading vṛttivikāru in K.P. Kulkarni’s edition is better than ahaṃkārabījācā aṃkura.
83.	 The K.P. Kulkarni’s edition reading आधिदैवतेें जीवेेंद्रियाची is better.
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Understand that where eye (cakṣus) is the adhyātma, the state of the being 
the seer (draṣṭṛtva) is the adhibhūta; and it is well-known indeed that Sūrya 
is the adhidaivata. (97)

It should be recognized, that where tongue (jivhā) is the adhyātma, that to 
be tasted (rasayitavya) is the adhibhūta; and Varuṇa is the adhidaivata. (98)

It is well known, that where nose (ghrāṇa) is the adhyātma, the state of being 
the odour (gandhatva) is the adhibhūta; and the twin gods Aśvins are the 
adhidaivata. (99)

It should be understood, that where speech (vācā) is the adhyātma, that to be 
uttered (vaktavya) is the adhibhūta; and Vaiśvānara is the adhidaivata. (100)

It is doubtlessly certain, that where the organ hand (pāṇī) is the adhyātma, 
the state of being the taker (gṛhītṛtva84) is the adhibhūta; and Indra is the 
adhidaivata. (101)

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

It should be understood, that where the genital organ (upastha) is the adhyāt-
ma, that to be enjoyed (ānandayitavya) is the adhibhūta; and Prajāpati is the 
adhidaivata. (103)

It should be understood as well-known, that where anus (pāyu) is the ad-
hyātma, that to be defecated (visarga) is the adhibhūta; and Naiṛrutī is the 
adhidaivata. (104)

It is doubtlessly certain, that where ignorance is the adhyātma, that which 
is to be misunderstood (vikārayitavya) is the adhibhūta; and puruṣa is the 
adhidaivata. (105)

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

84.	 If the order is consistently followed it should be grāhyatva (that which is to be taken or 
grasped) here, instead of gṛhītatva.
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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)

Avidyā, desire, and action are the first three puras. Understand it as the crux. 
Fourth pura is the name of the aggregate of the five antaḥkaraṇas. (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 (mahānubhāva) 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 (jīvātmā) is free from 
its shackles.” (111)

[Concluding remark of Mukundarāja]

Mukundarāja 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 Liṅgadehanirūpaṇam in the dialogue 
between the Guru and the disciple in (the section called) Sṛṣṭikrama in 
the treatise Śrīmadvivekasindhu. 
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Chapter 6

The Description of the Gross Body 
(Sthūladehakathanam)

Obeisance to Śrīgaṇeśa!
[ Jīva, liṅgadeha, 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 juices85 of food. (7)

Due to the continuous state of deep sleep (suṣupti), 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 ṣaḍrasas are: pungent or acrid (kaṭu), sour or acidic (amla), sweet (madhura), saline 
(lavaṇa), bitter (tikta), astringent (kaṣāya).
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Having come into contact with the abdominal fire, and as a result of the six 
elements (dhātus),86 he attains the state of semen (śukra) 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 jīva]

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

Three dhātus—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 dhātus, and hence it is called 
ṣaṭkośika. (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 dhātus are: rasa (fluid), rakta (blood), māṃsa (flesh), meda (fat), asthi (bone), 
majjā (nervous tissue), and śukra (semen). Since śukra 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.87 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 (vikāras) which are therein. (30)

87.	 Pañcīkṛta means constituted of the five elements. Vedāntasāra 39.42 states the propor-
tion of it, द्विधा द्विधा चैकैकं चतुर््धधा पञ््चमं पुनः । स््वस््ववेतरद्वितीयांशैर्योजनात् पञ््च पञ््च ते ॥ 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 jīva]

The first modification is to take birth (jāyate), the second is to exist (asti), 
the third is to grow (vivardhate), the fourth is to mature (vipariṇamate), the 
fifth is to decay (apakṣīyate), and the sixth is to perishe (vinaśyati). (31)

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

Vipariṇamate means to attain youth. Apakṣīyate is [to reach] old age. Vinaśya-
ti means [to reach] death. These are the six modifications (vikāras). (33)

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

[Relation of body to praṇava]

The gross body, the wakeful state and certainly, Viśva as the presiding deity 
(abhimānī devata) of both—these three are considered as अ.88 (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 praṇava. (36)

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

The individual body (piṇḍa) and the universe (brahmāṇḍa) 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 Brahmā or 
Viśva be the presiding deity? Moreover, there is no scope then, even to utter 
the letter अ.89 (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 ākāra which is to be understood as akāra. 
89.	 The text reads ākāra which is to be understood as akāra.
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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 ‘उ’, and the throat is the abode of the triad. (43)

Therein reside various90 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 praṇava. (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 praṇava? (46)

Hiraṇyagarbha 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 Viṣṇu 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. Prājña 
always presides over these two. (51)

The triad of Prājña,91 suṣupti and ignorance is the letter ‘म’. 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 praṇava. (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 praṇava]? (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’.  

91.	 The K.P. Kulkarni’s edition reading prājña is better in the context. 
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There is nothing else as the abode of māyā and avidyā besides the famous 
mahāmāyā. What do you understand by pralaya (deluge), suṣupti, Rudra, 
Prājña and abhimāna? (55) 92

What is denoted by the term ‘म्’ 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 praṇava are 
expanded in the form of prapañca. (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)  

Viśva, Taijasa and Prājña are the three presiding deities, who are the knowers 
of all; and they have the three letters, ‘अ’, ‘उ’ and ‘म’ 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 (ānandajñeya ) are the three enjoyments. (62)

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

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

Avidyā is an inevitable part of jīva, 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 guṇas 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, जेथ प्रळय सुषपु्ति आवस््थथाचि नाहीीं । तेथेें अभिमान कव््हणाचा काई 
। तरि रुद्र प्राज्ञु ह ेदोघै । अभिमानी कैचे. It means, if there is neither the stage deluge or suṣupti, then 
what would preside over what? Then how can Rudra and Prājña be the presiding deities?
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The existence of the three guṇas affects the tendency of citta; and then the 
organs act according to it [i.e., citta]. (67) 

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

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

When the rajoguṇa 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 rājasa93 deeds; and due 
to those deeds, he gradually attains births related to the rajas attribute. (71)

When the tamoguṇa 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 tāmasa94 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 guṇas. (75)

This is the definition of the three legs [of praṇava].95 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 turyā state. (77)

How is this turyā 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 turyā state, the witness of all (sarvasākṣiṇī) 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 ह ेचरणत्रयाची व््ययाख््यया which is better.
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Now I am going to explain to you the state of being an observer or witness 
(sākṣitva), 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 (suṣuptī) 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 (paramātman), without the 
body and without any modifications. (82)

I am neither Viśva nor Taijasa. I am also not the dependent Prājña. 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 turyāvasthā. (86)

The mature state of turyā is the transcendental state (unmanī avasthā), as is 
the sweetness in the fully ripe fruit of the Neem tree. (87)

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

As sugar dissolves in water but its sweetness does remain, similarly, when 
turyā gets marinated in the innate nature of one’s own self, it is the unmanī 
state.96 (89)

According to the Vedic scriptures, there is no fifth state. Hence it is said that 
the concluding state of turyā is the unmanī 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 turyā state. The body is formed of māyā and the 
presiding deity, proud of it, surely is the individual self (pratyagātmā). (92)

96.	 The K.P. Kulkarni’s edition reading, तैसि तुर््यया स््वस््वरूपी मरेु is better. 
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O friend, this turyā is the half mātrā (measure of syllable) of the praṇava, of 
which the sacred brahmarandhra97 is the station. (93)

There is an occasion when there is the equilibrium among the six98—bliss 
(ānanda), appearance (ābhāsa) and enjoyment (bhoga) caused by the pure 
sattva attribute. (94)

The group99 of all these is the fourth leg of the praṇava, which is without any 
attribute and is of the nature of resonance (nādātmaka). (95)

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

See, the mahāmāyā does not know at all about the knowledge of the self;100 
neither in a positive nor in a negative way. Then how is it that the state of 
being a witness of all (sarvasākṣi) and the turyā are two states? (97)

In accordance with these states and due to the word abhimānī, the Brah-
man itself has two names: Supreme Self (paramātmā) and individual self 
(pratyagātmā). (98)

When there is no illusion of mahāmāyā, how can there be the state of being 
a witness and turyā? 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 ānanda, ābhāsa 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 praṇava. (101)

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

However, according to the yogīs, the words ‘fourth leg’ should be understood 
as the Supreme Self (paramātmā) 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 Brahmā). According to the works on haṭhayoga, the brahmarandhra is at the top end 
of the suṣumnā nāḍī. 

98.	 It is not clear what these six are.
99.	 The K.P. Kulkarni’s edition reading gaṇu is better than guṇa.
100.	 The K.P. Kulkarni’s edition reading, माहामाया आत््मज्ञान ह ेनांवचि न देखे is better.
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Then the sound retires, māyā 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 prapañca is not at all different from the parabrahma. (105)

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

The gross prapañca cannot come into existence without the subtle prapañ-
ca. Remember, therefore, it is due to the kāryaci kāraṇa.101 (107)

Therefore, the letter ‘अ’ itself is the letter ‘उ’, and the letter ‘उ’ is the letter ‘म’; 
and further, the letter ‘म’ is the Supreme Self (paramātman), which is beyond 
any letter. (108)

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

Well, thus is the collective whole (samaṣṭi) delimited by Īśvara and the in-
dividual (vyaṣṭi) delimited by jīva. Whatever is related to these vyaṣṭi and 
samaṣṭi is the three legs. (110)

If the vitiated entity tvam, the three legs of praṇava as they are, and the half 
mātrā 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)

Mukundarāja 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 Sthūladehakathanam in the dialogue 
between the Guru and the disciple in (the section called) Sṛṣṭikrama in 
the treatise Śrīmadvivekasindhu.

101.	 Where the result (kārya) itself is the cause (kāraṇa).
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Chapter 7

The Exposition of the Statement Sarvaṃ 
Brahmamiti 102 

(Sarvaṃ brahmamiti vivaraṇam)

Obeisance to Śrīgaṇeśa!
[The disciple says]

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

Māyā and avidyā are mirrors. Brahman automatically reflects in them. In the 
Vedānta system, they are called jīva and Īśvara. (2)

The Supreme Brahman, which is adorable to both: the jīva and the Īśvara, is 
to be realized by one’s own self. Māyā and avidyā 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 Vedānta 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 sarvaṃ brahmeti.
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However, māyā is with form (sābhāsa) and avidyā is its part. Their character-
istics are not manifest without a flash of imagination (sphūrti). (9)

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

Erroneous perception due to ignorance is the definition of avidyā. Hence, it 
is also called having appearance (sābhāsa) in the Vedānta system. (11)

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

It seems that due to the fear of Vedānta, 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 Vedānta, which is the brave hero, enough for all the followers of 
other systems. (14)

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

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

In the former parts of the Vedānta are quoted the opinions of the followers 
of Kumārilabhaṭṭa and Prabhākara. 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 body103, 
these also are not the means for final release; they are just the ritual. (19)

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

103.	 The K.P. Kulkarni’s edition reading, जैसे बहीरंग साधन । देहतेपृ्तीसि कारण is better.
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Well, this is the characteristic of māyā and avidyā, 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 (nirābhāsa), but māyā 
and avidyā are with imposition of the wrong notion (sābhāsa). Therefore, 
there arise various appearances or illusions of Brahman. (23)

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

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

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

Together with [the creation of] the pitcher (ghaṭa) and room (maṭha), 
the void without any support also enters immediately [it], and it is named 
ghaṭākāśa (lit., the void in the pitcher) and the maṭhākāśa (lit., the void in 
the room). (27)

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

Māyā and avidyā are indeed unreal apparent appearances. When the Brah-
man, which is nirābhāsa, 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 (śūnya), 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 jīva and Īśvara are the 
reflection (pratibimba). This is to be known as the bimbapratibimbanyāya of 
the Vedānta 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 śāstras. (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 śāstras? (39)

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

[Explanation of māyā and avidyā]

Well, due to the connection with māyā and avidyā, you have the duality of 
jīva and Īśvara. When you yourself discard it, you easily take the form of the 
entire universe. (41)

This is your state of being the Īśvara, which has māyā as his own creation. 
But surprisingly, you yourself are that māyā. 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.104 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 
Śeṣanāga 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 prapañ-
ca. (57)

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

The tree of Brahman has the fruit of prapañca 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 (nirākāra). The world (jagat), jīva and 
Īśvara 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 
(sarvaṃ 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 (anātma) 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 Vṛndāvana or Kiraṇī [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 diabetes105, 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 Īśvara 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 śravaṇa]

The explanation of the Vedas, śāstras and Purāṇas 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 Vedānta from the learned noble ones. (79)

The great soul propounds in the Vedānta system that the Supreme Self 
(paramātman) is imperishable or eternal, and the perishable prapañca 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 mahāroga, 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 śāstras which ad-
vise devotion (bhakti), knowledge (jñāna) and renunciation (virakti). (91) 

[The importance of non-duality]

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

The senses become sharp listening to the śāstras of non-duality; and then 
one is easily eligible for the attainment of realization (jñāna). (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 Bṛhadāraṇyakopaniṣat says—there is fear from the second 
(dvitīyād bhyaṃ 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 Īśvara. (102)

Who will envy his fortune, who suddenly obtains treasure without making 
any effort? (103) 

O, 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)
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Sunlight generally does not remain with anybody [or anything]. However, it 
does stay on profusely in the sūryakānta jewel.106 (107) 

The rays of the moon might be cooling the whole universe. However, it is 
only the candrakānta jewel107 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)

Jīva considers that the body etc. and the prapañca 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 prapañca 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.108 (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.	 Sūryakānta maṇi 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 ḍoĺasa as the state of being the one who can see. But it does 

not suit here. It can be connected with ḍola 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 subsist109 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 puruṣa, the beautiful woman becomes pregnant 
and gives birth to twenty-five sons.110 (127) 

Following the illusory path of prakṛti, he [i.e., the puruṣa] 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 prakṛti. (132)

109.	 The word in the text is ekopajīvitā. The verb upajīva has the meaning ‘to subsist on’, 
which I think fits in here perfectly, meaning, they cannot be alive without each other.

110.	 Is it the twenty-five principles (tattvas) 0f the Sāṃkhya philosophy?
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His state of being Śiva is lost and the state of being jīva 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 prakṛti. (135)

Due to such desires of the jīva, 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 jīva 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 mahāvākya [i. e., meditate upon it] and then enable jīva to attain 
Brahman realizing that tad is ātman (tad, i.e., Brahman is the self). (142)

One who in essence is Śiva but has unnecessarily become jīva should be 
guided about his origin. (143)

The enemy in the form of Prapañca should be destroyed or should be 
brought under control. There should be brought good times of the realiza-
tion of Brahman. (144)

Rājayogī Śrīmukundamuni 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 pañcīkaraṇa with the praṇava is explained herein [in the first 
half] in detail. Now the latter half will be about the preaching on the great 
statement (mahāvākya). (146)

I have told the commentary of Śaṅkara [ācārya] in the Marathi language. 
Hence, the clever ones should consider it as a scientific work. (147)

Well, even the śāstras 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 Lakṣmī inferior to it, Nārāyaṇa 
paid homage to her, bowing low his head. (149)

[Phalaśruti and colophon]

If one desiring for final release bathes in the ocean of discretion (Vivekasind-
hu), he will have direct revelation of Śrīharī. (150)

One who has the jewels of words in the Vivekasindhu in and on his kaṇṭha111 
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 Viṣṇu. (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)

Jayantapāĺa, the son of Ballāĺa, who is the son of Nṛsiṃha, arranged for the 
grand attempt of the composition of this treatise. (155)

111.	 The word kaṇṭha is deliberately put as it is in the translation. It is for pun. The 
jewels are on his kaṇṭha, i.e., the neck and the words are in his kaṇṭha, i.e., he has 
memorised them. 
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It is due to the fortune of Bhagīratha that the world can bathe freely in the 
river Gaṅgā. Similarly, it is because of Jayantapāla that the world became 
happy. (156)

Mukundarāja says, “I made my own speech refined and purified by these 
words. May Pinākapāṇi112 be pleased with it.” (157)

Here ends the seventh chapter called Sarvaṃ brahmamitivivaraṇam in 
the dialogue between the Guru and the disciple in the (treatise) called 
Śrīmadvivekasindhu. Homage to the lotuses in the form of the feet of 
Śrīmatsaccidānanda Guru.

112.	 Pināka is the name of the bow of God Śaṅkara. Hence, one who has the bow called 
pināka in his pāṇi, meaning hand, is the God Śaṅkara. 
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Chapter 1

Refutation of [the opinion that] the Gross 
Body [is tat, i.e., the Brahman]

(Sthūladehanirasanam)

Obeisance to Śrīgaṇeśa!
Obeisance to Śrīmatsaccidānanda 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 nirvāṇa), 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 Śrīmukunda is a commentary on the 
three words in the Vedānta system of philosophy: [tat, tvam, and asi]; and 
is the explanation of the great statement: Thou art that (tat tvam asi).113 (4)

All the sufferings of the worldly life is destroyed completely when one listens 
to it with devotion; and [then] certainly, the sāyujyatā mukti114 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 prapañca. (6)

113.	This is omitted in K.P. Kulkarni’s edition.
114.	The sāyujyatā mukti means that the devotee becomes one with the God and experiences 

the supreme bliss.
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It is the three-worded mahāvākya which explains the non-duality of the jīva 
and Īśvara. 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 (paramātmā), and 
that denoted by the word tvam is the individual self (jīvātmā). Both are said 
to be identical (tadātmā) by the word asi. (8) 

The object of the word tat is of two kinds: the afflicted (śabala) and the abso-
lute (śuddha). The object of the word tvam is also similar due to the variety 
of afflicted (śabala) and absolute (śuddha). (9) 

The Supreme Self who is engaged in the acts of creation etc., and who has 
māyā and śakticakra etc. is Sarveśvara, the śabala object of the word tat. (10)

The pure and absolute Supreme Brahman, which is not delimited by māyā, 
and is without the prapañca and without any malignancy, is the absolute 
(śuddha) object of the word tat. (11) 

The consciousness (caitanya) which is in three bodies, and is enveloped with 
avidyā, desire (kāma) and karma, and is undergoing three kinds of sufferings 
is the afflicted (śabala) form of the entity tvam. (12)

Theoretically, the individual consciousness (pratyak caitanya) which is be-
yond the three bodies, and is free from avidyā, kāma and karma, is the abso-
lute (śuddha) form of the entity tvam. (13)

Śabala is called vācya, and śuddha is called lakṣya. Between the two, the śa-
bala component should be abandoned and the śuddha 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 (paramārtha) in the 
word asi. (15)

Thus, when the word tattvam is examined, it leads to the non-duality or 
identity of jīva and Īśvara, just as there remains only void or space, when the 
pitcher and the hut are broken. (16)
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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 (ekarasatā) 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 (akhaṇḍa) 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., paramātmā 
and jīva in detail] 

The entity denoted by tat is the individual self (ātmārāma). 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)

Jīva 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 (draṣṭā ātmā) in the body to be seen (dṛśya 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 Cārvāka by way of describing the 
body]

There was the theory of Cārvāka 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, śāstras and the Purāṇas 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.115 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 Sṛṣṭikrama, the twenty-five parts 
which got named as body (deha). (40)

Those are the gross (jaḍa) 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 (piṇḍa) is thought about carefully, it is not at all the 
soul. Then how can the wakeful state (jāgṛtī), 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 (jāgṛtī). (43) 

If examined carefully, Viśva is the presiding deity (abhimānī) of both: the 
gross body and the wakeful state in it, but not the soul. In this regard, there 
are innumerable arguments in the Vedānta system of philosophy. (44)

The spread of the rajas attribute—the gross body, wakeful state and Viśva—
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 prapañca. Therefore, in the Vedānta, you 
are called the witness with support (avalambana sākṣī). (46) 

Some say that there is one single pervading principle and see it in only one 
place. Those are partial knowers (khaṇḍajñānī); they understand nothing. 
(47) 

[The explanation of haṭhayoga and refutation of it] 

There is support lotus (ādhāra kamaḷa) in the anus.116 It is red in colour and 
has four petals. It is very bright and has वं, शं, षं, and सं as its seed mantras. 
Some meditate upon it on those letters. (48) 

115.	 The original text translates ātmayā na lāvī pise as ātmyālā tū dehāce veḍa lāvū nakosa. I 
take pise as pīsa here, meaning lable, cf. verse no. 40.

116.	 K.P.Kulkarni’s edition has gudasthānī which is more specific and is accepted.
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In the penis is the svādhiṣṭhāna lotus, which is yellow in colour and has six 
petals. Some decide its place and meditate upon it on the letters, बं, भं, मं, यं, रं 
and लं. (49)

In the navel is the maṇipura lotus, which is blue in colour and has ten petals. 
It has the letters beginning with डं and ending in फं (i.e., डं, ढं, णं, तं, थं, द,ं धं, नं, पं 
and फं) marked [on the petals]. Some meditate upon it since it grants libera-
tion. (50)

In the heart is the lotus called anāhata. It is of the colour of fire and has 
twelve petals. The seed mantras starting from कं and ending in ठं (i.e., कं, खं, गं, 
घं, ङं, चं, छं, जं, झं, ञं, टं, and ठं) are shining brightly on every petal.117 (51)

It should be imagined that on the throat is the viśuddha cakra. It is extreme-
ly white in colour and has sixteen petals. There are the sixteen vowels (i.e., अ, 
आ, इ, ई, उ, ऊ, ऋ. ॠ, ऌ, ॡ, ए, ऐ, ओ, औ, अं, अः) [marked] on every petal. (52) 

There is agni lotus between the two eyebrows. It is of the colour of lighten-
ing118 and has two petals, which have the seed letters ह ं and क्षं [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 ādhāra cakra, stir up the dormant kuṇḍalinī vein and take it 
up to the brahmarandhra. (57) 

Then there arises the unstruck sound (anāhata dhvani); the citta becomes 
one with the great void (mahāśūnya) and there shines the self-illuminating 
paramakaĺā. (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) 

117.	 The text reads pratipatrī which means, on every leaf.
118.	 K.P. Kulkarni’s edition has māṇikavarṇa, which means, of the colour of ruby.
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You are neither uḍḍiyāna, nor jālandhara; neither kābaru, nor sūkṣma vi-
vara; neither pūrṇagiri nor brahmarandhra.119 (60)

You are neither Mt. Meru, nor Trikūṭa; neither bhramaraguphā nor golhāṭa. 
How can you be tīna granthi or śrīhaṭa? (61) 

You are neither bhāṭi nor tāĺī; neither unmanī nor āgiyāĺī; neither nādabindu 
nor roḷī. 120 (62) 

You are neither the exhalation (recaka) nor inhalation (pūraka); neither sus-
pension of breath (kumbhaka) nor trāhāṭaka. You motivate them. Then how 
can you be those? (63)

You are neither mantra nor performance (anuṣṭhāna); neither medita-
tion (dhyāna) nor concentration (dhāraṇā); moreover, neither realization 
(samādhi) nor yogic positions (āsana). (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 (lakṣya) 
be real? Therefore, all this is unreal and is partial knowledge (khaṇḍajñāna). 
(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)121 with his 
own self, leaving all these aside. (67) 

[Observance of sākṣibhāva]

Be just a witness to the body, prapañca, etc. Leave all the theories about the 
body aside and be happy in your own form with your own light. (68)

119.	 All these terms are associated with haṭhayoga, which was very popular among the as-
cetic circles in Maharashtra during that time. Jālandhara and uḍḍiyāna are body locks 
used by yogīs to channelize prāṇa or energy into specific channels of the body, while 
pūrnagiri and brahmarandhra are certain locations in the yogic body through which 
this prāṇa flows. We are unclear about the significance of the word kābaru and sūkṣma 
vivara.

120.	 This verse and the few verses preceding this contain terms associated with the haṭha-
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 (svarūpa-nirvikāra). 
There is no scope for the six modifications. Then how can one think of the 
varṇāśrama [system] or the family rituals?122 (69)

Śrīmukundarāja 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 Sthūladehanirasanam in the dialogue 
between the Guru and the disciple in (the section called) Saṃhārakrama 
in the treatise Śrīmadvivekasindhu.

122.	 K.P. Kulkarni’s edition ends here and adds an appendix of four Sanskrit verses. 
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Chapter 2

Refutation of [the opinion that] the 
Subtle Body [is tat, i.e., Brahman] 

(Liṅgadehanirasanam)

Obeisance to Śrīgaṇeśa!
[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 prapañca; and am accomplished by the grace of śrīguru.” (2)

[The explanation of the subtle body]

Then, Śrī Gurunātha 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)
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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 kalā and of unful-
filled desires. (10) 

I have explained to you previously the inner organ (antaḥkaraṇa) 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 (saṅkalpa) 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 
(ahaṃkāra), which leads to pride (abhimāna). You know it even though you 
are in it. Then, how can you be it? (16) 

There is ego (ahaṃtā) 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 (ahaṃkṛti). (19) 

According to the theory of the Naiyāyikas, the ahaṃkāra itself is the soul, 
which you take as the witness. (20)

Some would say that the soul can be understood through ahaṃkāra. 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 
(antaḥkaraṇa) is seen as the witness, and that itself is the soul which is You. 
(22)

[Refutation of the opinion that prāṇa is tat]

The body is alive till there is life-breath (prāṇa) 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 yogīs, 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 
piṅgalā nāḍī or in the iḍā. Hence, it is obvious that the life-breath is surely 
not the soul. (27)

The apāna wind goes downwards. Udāna wind is in throat. Samāna has its 
place in the navel-lotus, and from there it spreads in every joint. (28)

Vyāna 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 prāṇas, [but] you are not at all the five 
prāṇas. 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 (antaḥkaraṇa) 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 (jñapti). 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 (saṃviti) is a witness to it. You are not the tongue organ. (34)

The peculiar tendency of ahaṃkāra 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 beyond123 the tendency of the inner organs (antaḥ-
karaṇa), which are eager to speak out. (37)

The vaikharī 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 vaikharī, madhyamā also needs to be refuted. It arises togeth-
er with intellect in the form of sound. (39)

Paśyantī, 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 ātītu instead of āṇita which is better.
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The first throb of the individual self ( jīvātmā) is the characteristic of the 
parā speech. It is to be understood as inner organ (antaḥkaraṇa), 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 perceiver124 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 
(rūpa). You are the perceiver behind the organs—legs, 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 (ahaṃkāra) 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 (dṛśya) on the perceiv-
er (draṣṭā). 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 jñātāru, which is better than dātāru.



94 Vivekasindhu

[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 sāttvika ahaṃkara. 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 
‘I do.’ (62)

It is the fruit of the vicinity of the self that citta has the quality of sentience 
and the inner organs (antaḥkaraṇa) 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 (avidyāmaya). 
(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 jīva 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)

Mukundarāja 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 Liṅgadehanirasanam125 in the 
dialogue between the Guru and the disciple in (the section called) 
Saṃhārakrama in the treatise Śrīmadvivekasindhu.

125.	 The colophon has Liṅgadehakathanam. It is changed, according to the caption, to 
Liṅgadehanirasanam for consistency. 
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Chapter 3

Refutation of [the opinion that] the 
Causal Body [is tat, i.e., Brahman]

(Kāraṇadehanirasanam)

Obeisance to Śrīgaṇeśa!
[Guru says]

When the two bodies are examined, it is proved that you are not at all the 
two bodies. All your fallacious knowledge (viparītajñāna)126 is dispelled com-
pletely by it. (1)

The illusory perception (anyathājñāna)127 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 I 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 (duḥkha), effort (prayatna), 
desire (icchā), jealousy (īrṣyā), refinement (saṃskāra), merit (puṇya), sin 
(pāpa) are said to be the nine attributes. (4)

[The various theories about liberation]

According to the Vaiśeṣikas, 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.	 Viparītajñāna means considering one as another, for example, considering a rope as 
snake.

127.	 Anyathājñāna 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 saṃsāra. 
(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 prapañca! (10)

The awareness (jāṇiva) 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 antaḥkaraṇas 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.128 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 sābhāsatā is better than sattā.
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It is 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 prapañca, you started the search 
for the seer and the absence of prapañca. 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 (paramasvarūpa). (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 unnecessarily129 
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 (suṣupti)]

Mind attracted by the illusory impressions of movements of the organs ex-
perienced in wakeful state and in dream, is called suṣupti (deep sleep). (40) 

Understand, when fallacious knowledge together with the ten organs and 
the four antaḥkaraṇas gets merged with ignorance, it is suṣupti. (41) 

129.	 The K.P. Kulkarni’s edition reading vṛthā is better than mithyā. 
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Even though being in suṣupti, you are aware of suṣupti, which is the absence 
of perception; and in the wakeful state, you talk about it as a witness. (42)

Hence, understand that suṣupti 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 prājña ahaṃkāra, which is the presiding deity of the 
causal body and the suṣupti state, are different [from them]. (44)

You realize the prājña, 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—Viśva, Taijasa and Prājña. (46)

You are the soul, the knower of the triad of experiences (bhoga)—gross 
(sthūla), pravivikta and ānanda; 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 prapañca. You are the seer and hence, the substratum and witness 
of all those. (48)

The prapañca 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 (saṃsṛti). (49)

Now all your filth has been dispelled. You have attained the state of pure self 
(ātmatva), and [you], the supporter and the witness, are free from the bond-
age of the three attributes. (50)

Śrīmukunda says, “This does not happen to everybody, that they can realize 
the formless (nirākāra) and unmanifest (nirābhāsa). You have realized your 
own self, which is without any support.” (51)

(The colophon is in Sanskrit)

Thus ends the third chapter called Kāraṇadehanirasanam in the dialogue 
between the Guru and the disciple in (the section called) Saṃhārakrama 
in the treatise Śrīmadvivekasindhu.
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Chapter 4

Refutation of [the opinion that] the Great 
Causal Body [is tat, i.e., the Brahman]

(Mahākāraṇadehanirasanam)

Obeisanace to Śrīganeśa!
[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 (mahākāraṇadeha). Who is its seer other than you? (2)

You can experience the turyāvasthā in the great causal body (mahākāraṇa-
deha). Now its [i.e., of the turyāvasthā] characteristics will be told. Listen to 
it. (3) 

[The definition and explanation of turyāvasthā]

The state which is the witness of the unfolding (prapañca) of the threefold 
body, threefold states, three stations, three kinds of experience, and three 
kinds of experiencers is to be understood as turyā. (4) 

Surely you know the three attributes of avidyā, and also turyā, the witness to 
it; then how can you be turyā? (5)

The individual self (pratyagātmā) is the presiding deity of the mahākāraṇa-
deha and turyāvasthā. These will be explained now. Listen to it. (6)
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[The explanation of pratyagātmā]

Prapañca is the product of avidyā and it is unreal. I am the seer who is the 
real. Hence, it cannot be explained that I am the prapañca. (7) 

One who thinks that the absolute (kevala) Supreme Brahman is eternal and 
stainless, and ‘I am It’ is the individual self (pratyagātmā). (8)

This presiding individual self (pratyagātmā) 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 (draṣṭā) of the absolute (śuddha) sattva attri-
bute of avidyā and of complete fivefold prapañca [unfolding] of the tamas 
attribute. (10) 

You are totally different from the absolute prapañca. You yourself are the 
witness beyond any support (nirālamba sākṣī). (11)

You are the attributeless (nirguṇa) and formless (nirākāra) parabrahma 
which requires no support (nirādhāra). You are that nature which has no 
bounds. (12)

[Refutation of Śūnyavāda]

There was the emergence of the belief of the Buddhists and Jains (kṣapaṇak-
as) that the void (śūnya) is the self, which you defeated completely with your 
own experience. (13) 

Absolute non-existence is the nature of śūnya. Hence, even to say so [that 
the void (śūnya) is the self] is incomplete knowledge (khaṇḍajñāna). (14)

Absolute caitanya, which is eternally present, realizes śūnya, which is com-
plete absence. (15)

Śūnya, 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 śūnya, but not the actual śūnya. It illumines itself with its 
own experience. (17) 



105

Let it be. As the quartet of bodies,130 you [too] are in the body of every jīva 
and shine in and out of it [i.e., the quartet]. (18)

[The seer (draṣṭā) is different from the quartet of bodies]

You, the witness, can realize the quartet of bodies of the jīva. 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 jīvas also, since you are the perceiver or cognizer 
self. (20)

Similar to four presiding deities, you are also among those presiding in all 
the jīvas. 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 ātmā 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.	 Dehacatuṣṭaya or the four bodies are: sthūladeha, sūkṣmadeha, kāraṇadeha and 
mahākāraṇadeha.

Refutation of the Great Causal 
Body

Refutation of the Great Causal Body
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[Guru explains the singularity of ātmā]

At that time, Gurunātha 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 avidyā, which are seen in various superimposed 
forms in the individual self. (31)

[Tvam, caitanya, ātman 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 jīvas obtain the karma through the gross bodies. 
Certainly, due to those delimiting factors, the jīva 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 (jāṇiva) and nescience (neṇiva) 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 avidyā 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 suṣupti 
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 (ahaṃtā), possessiveness (mamatā) 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 prakṛti, 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 
prakṛti. (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 (dṛśya). Once that is dissolved, there is the supreme nirvāṇa 
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 (jñaptirūpa). (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 (paramārtha), and that is you, the omniscient. (57)

Thus, the examination of the word tvam is done by which the state of being 
jīva 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 prapañca (body, etc.) is washed away 
with the water of discerning conscience (viveka), the shining self-luminant 
gold of the Self is attained. (61)
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 As the skin of a banana is peeled off and only the sweetness of the essence 
is enjoyed, throw away the covering cloak of māyā and choose your innate 
nature.131 (62)

(The colophon is in Sanskrit)

Thus ends the fourth chapter called Mahākāraṇadehanirasanam in 
the dialogue between the Guru and the disciple in [the section called] 
Saṃhārakrama in the treatise Śrīmadvivekasindhu.

131.	 The K.P. Kulkarni’s edition reading of the third and fourth pāda, तैसेें माइक कंचकु सांडी । निवडी 
स््वस््वरूप तेें is better and hence is accepted here.

Refutation of the Great Causal Body
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Chapter 5

The Explanation of the Spread of 
this World and the Deluge after the 
Refutation of [the opinion that] the 

Īśvara and the Three Bodies [are tat, i.e., 
the Brahman] 

(Īśvaratanutrayanirasana- 
pūrvakaprapañcapralayavivaraṇam)

Obeisance to Śrīganeśa!
[Guru says]

Now enough of these arguments. The connection with the false duality will 
not come to an end till Īśvara is considered to be other [than jīva]. (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, Īśvara 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 (pañcīkaraṇa), which arise due to the tāmasa ahaṃkāra. From their 
union, the universe (brahmāṇḍa) comes into existence. Then how can it be 
the Supreme Self (paramātman)? (4)
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“It is already explained in detail previously that the universe (brahmāṇḍa) 
is the gross body. How then can that which is visible and has modifications 
be Īśvara? (5)

Creation is a state of brahmāṇḍa. It is not at all the Supreme Self. The one 
who comprehends the arrangements there, is the Supreme Self. (6)

Brahmā, 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) 

Brahmā is the rājasa ahaṃkāra and hence not the Lord of all (Sarveśvara). 
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 (pañcīkṛta) are the subtle bodies of 
Īśvara. They are visible and hence, indeed not the Supreme Self. (9)

Viṣṇu is the antaḥkaraṇa of Īśvara, moon is the mind, and Nārāyaṇa is citta. 
(10)

Virañcī132 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, Varuṇa the 
tongue and the two Aśvins are his nose. But this group of organs is not the 
Īśvara. (12)

How can speech and fire, the hand and the Lord of the gods (suras), the leg 
and Vāmana, the penis and Prajāpati, and the rectum and Nairṛti, be the 
Supreme Lord (Pareśa)? (13)

The Supreme Self is other than vyāna, samāna, udāna, prāṇa and apāna 
since he is the seer (draṣṭā). (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-
viṣaya), is the supreme entity (paramatattva). (15) 

132.	 This is one of the names of Brahmā.
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Thus, there are twenty-five elements which are parts of the threefold 
ahaṃkāra. Ahaṃkāra 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 states133 and the positions are surely not the Supreme Self. 
(17)

Viṣṇu 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)

Viṣṇu is the sāttvika ego. Moreover, he has form. He just looks after the deal-
ings of the existence, being dependent on somebody. (19)

Viṣṇu is antaḥkaraṇa. Vaikuṇṭha is his abode. The Supreme Self, however, is 
the absolute and complete consciousness. (20)

Viṣṇu takes care of subsistence. He manages the unmanageable creation. It 
is not at all possible that Viṣṇu is the Supreme Self, which does not undergo 
any change (nirvikāra). (21) 

[The causal body is not tat]

Māyā is the causal body, not Īśvara, since he is the seer, whereas this [causal 
body] has thoughts and modifications. (22)

The [principles] mahat and ahaṃkāra of māyā gave birth to Brahmā, Viṣṇu 
and Maheśvara. Such māyā can never be the Lord of all (Sarveśvara). (23)

The conscious feeling towards self arises in the form—I am the Brahman. 
How can Īśvara be that unmanifest (avyākṛta)? (24) 

The causal body is unmanifest (avyākṛta). 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 tāmasa ahaṃkāra 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.

Refutation of the Īśvara and the Three Bodies
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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 māyā is the lord of Hari, Hara, 
Brahmā and others. How can he be connected with the three attributes of 
māyā?” (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 (piṇḍa), twofold in the universe (brahmāṇḍa) 
and the fifth one is at the time of realization (mokṣadaśā). (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 (mahāpralaya) of the body, the second 
deluge]

The death of the gross body is to be understood as the great deluge (mahāpra-
laya). These are the characteristic of the two deluges in the body. (34)

[The daily deluge of Brahmā, 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 Brahmā. At that time, Brahmā enters māyā 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)
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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 (suṣupti) thus withdraws the jīva every day, it gets one with 
the body together with its own karma. (39)

Brahmā’s māyā is the treasure trove, where all the jewels in the form of jīvas 
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 (mahāpralaya), the fourth deluge]

Now listen to the great deluge which is going to be told to you in an inter-
esting manner. Brahmā 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 Śeṣa’s134 
mouth; and all the worlds are scorched by the heat of the twelve suns. (46)

Then there are continuous torrential showers from the saṃvartaka cloud 
and other clouds for hundreds of years. (47)

The brahmāṇḍa 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 (ahaṃtā), the tamas attribute of Rudra 
and it sucks in the sky of mahat together with all the subtle and primary 
elements (tanmātras). (51)

Then the rājasa ego takes over the tāmasa ego; and then it becomes easy for 
sāttvika to gulp it. (52)

Together with the rājasa ego and its products—the five sensory organs, five 
prāṇas and five motor organs—also are destroyed. (53)

Then the mahat element gulps the sāttvika ego, which creates the five antaḥ-
karaṇas, and the power of jñāna. (54)

Then the circle of deities is dissolved, the destruction withdraws the splen-
dour and the deity māyā seizes the mahat element. (55)

That māyā which disturbs the balance of attributes gets merged in 
mahāmāyā. Further, that māyā also merges in the balanced state of the attri-
butes (guṇasāmyīṃ). (56) 

At that time, the Supreme Being (paramapuruṣa) gives up the conviction 
that I am the Brahman. Once prakṛti is dissolved, only the Supreme Brahman 
remains without any distinction (nirviśeṣa). (57)

Together with the mūlamāyā then, the desire, knowledge, actions and all the 
śakticakras also certainly get dissolved. (58)

The groups of jīvas 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 (ātman) and hence are de-
prived of the final release. (60)

As the whole banyan tree enters into a seed, the whole universe (prapañca) 
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 Sṛṣṭikrama how the prapañca 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 māyā etc., i.e., the illusory universe (prapañca) is 
instantaneously dispelled by the realization of one’s own self. (68) 

The mundane world (prapañca) 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 prapañca 
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 
(mokṣa). (76)

Refutation of the Īśvara and the Three Bodies
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[The explanation of mokṣa]

O dear disciple, māyā, having the attributes as prominent, is the cause of the 
causal body. The great deluge caused there is called suṣupti. (77)

Rudra is the presiding deity there. How can he be the Supreme Self (paramāt-
mā)? He is the effect of the three attributes and hence, is different from him. 
(78)

Brahmāṇḍa, hiraṇyagarbha, māyā, creation, existence, great deluge, Brah-
mā, Hari, and Hara are the effects of the attributes of māyā. (79)

The story of the attributes of māyā 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 Īśvaratanutrayanirasanapū
rvakaprapañcapralayavivaraṇam in the dialogue between the Guru and 
the disciple in (the section called) Saṃhārakrama in the treatise Śrīmad-
vivekasindhu.
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Chapter 6

The Examination of the Entity tat after 
the Refutation of [the opinion that] the 

Great Causal Body [is tat, i.e., Brahman]
(Mahākāraṇadehanirasana-

pūrvakatatpadārthaśodhanam)135

Obeisance to Śrīgaṇeśa!
[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 śāstras that Īśvara has knowledge as his body. 
Then how can he be the knower of that body [i.e., the knowledge]? (2)

Mahāmāyā is the supreme śakti. She is the primeval prakṛti (mūlaprakṛti) of 
Īśvara. The one who knows her is the self-luminant Supreme Being (parama 
puruṣa). (3)

He [i.e., the Supreme Being] is the protector of the entire māyā. He enables 
all to sustain and makes Brahmā and others work in the operations of cre-
ation etc. (4)

The eternal couple has created Brahmā and the others and also the universe 
(prapañca). 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 prakṛti (mūlaprakṛti) 
is false, then how can her effect be real? (8)

[Explanation of māyā]

Māyā 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)

Māyā 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)

Māyā 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 māyā 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.136 It is theoretically not at all applicable to 
māyādevī. (13)

If it is said that māyā 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 yogī (yogīndra) has the firm conviction through his own experi-
ence that there cannot be the realization of the Brahman, if māyā is not 
withdrawn and destroyed. (15)

If you say that māyā 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 śāstras to 
dispel māyā. 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 māyā 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 māyā is different [from caitanya], if only it could 
come into existence without caitanya? If it is the innate prakṛti 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 māyā is not different from it, still, it would be an invalid state-
ment since māyā is dispelled by the attainment of Brahman.137 (24)

When māyā 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 māyā 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 māyā 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 māyā be other than these two? (29)

If you are going to say that māyā is with organs, then please bring your imag-
ination under control, since it is said in the Vedānta philosophy that she is 
unmanifest (avyakta). (30) 

137.	 The K.P. Kulkarni’s edition reading brahmānubhaveṃ is better than svānubhaveṃ.

The Examination of the Entities tat after the Refutation
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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 māyā 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 
māyā 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 māyā. It is invalid to say that my 
mother is barren. (34) 

Whatever is with organs can be devoid of them.138 How can that which is 
without organs become the one having them? (35)

To say that māyā is different from these two is invalid since there cannot be 
anything else other than these two attributes. (36)

Thus, this twelve-fold139 argument is false (mithyā). Māyā cannot be defined 
by it. Hence, understand that māyā is eternally inexplicable (anirvacanīya). 
(37)

Whatever is inexplicable is to be understood as false (mithyā). Understand 
that such is her exact nature. (38)

As mirage is inexplicable in the twelve-fold options [mentioned above], 
māyā is also theoretically false. (39)

Thus, māyā, who is said to be the primeval prakṛti (mūlaprakṛti) of Sarveś-
vara, is explained as inexplicable. (40)

Understand that such mahāmāyā is the great cause (mahākāraṇa) of Sarveś-
vara. He is different from her, and is the absolute consciousness. (41)

Please understand that the presiding deity, Sarveśvara, is present in the 
mahākāraṇa as the witness of all. (42)

138.	 K.P. Kulkarni’s edition reads, jeṃ hoya sāveva | te nohe nirāveva.
139.	 K.P. Kulkarni’s edition omits dvādaśa.
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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 (paramātmā). 
(45)

The four bodies—brahmāṇḍa, hiraṇyagarbha, māyā and the mūlaprakṛti—
should be understood as the unfathomable paramātman, which itself is the 
Supreme Self. (46)

Whatever remains after the refinement of the vitiated tat entity is the su-
preme entity (paramārtha); 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 (mahadākāśa), what remains when māyā is dispelled is the self-lumi-
nant Brahman (paramātman). (48)

Thus, I have explained to you the refinement of the entity tat in detail. I will 
deliberately tell it to you again. (49)

[The detailed explanation of the nature of paramātman]

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)

Brahmā, Viṣṇu, Maheśvara and the fourth, Sarveśvara have form; but He, the 
paramātman, is without any form. (51)

Such is the expansion of the attributes of māyā and the four-fold execution. 
The paramātman is beyond māyā and is without any modification. (52)

Īśvara has the state of being the doer of the creation etc., which is superim-
posed on him due to the attributes of māyā. Theoretically, it is not possible 
in the case of paramātman. (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 Īśvara 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 (prapañca) at the time of deluge is real? (56, 57) 

If the universe (prapañca) 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 māyā is the modification (vivarta) of the Brah-
man. Then is it necessary to tell that the prapañca 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 māyā and is false, then how can the power 
in the Īśvara 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 Īśvara of that related to or created by māyā is 
not applicable to the Supreme Lord (Parameśvara). (62)

[To all these, the Guru responds]

Understand that the parabrahma, which is separate from prapañca, is the 
absolute and pure tat entity, which cannot be polluted by the untouchable 
māyā in menstruation. (63)

Remember that the paramātman who is free from any worries and rests in 
its own form is the absolute tat entity and the Supreme Self (paramātman) 
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 māyā is withdrawn and destroyed, the state of being the 
Īśvara without the Brahman does not remain. Hence, remember that the an-
swers such as the state of being the Īśvara 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 (māyīka) statements. (67)

That is the real form of the paramātman, 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 (lakṣyas)—tat and tvam. (69)

(The colophon is in Sanskrit)

Thus ends the sixth chapter called Mahākāraṇadehanirasanapūrvaka-tat-
padārthaśodhanam in the dialogue between the Guru and the disciple in 
[the section called] Saṃhārakrama in the treatise Śrīmadvivekasindhu.

The Examination of the Entities tat after the Refutation
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Chapter 7

Topic: Exposition of the Individual Self, 
the Supreme Self, and the Union of those 

two 
(Jīvaparamātmātadātma-aikyavivaraṇam)

Obeisance to Śrīgaṇeśa!
[The Guru explains the meaning of tattvamasi]

The final meaning of the great sentence (mahāvākya) [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 (pūrṇa caitanya), whereas tvam is 
the individual consciousness (pṛthak 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 paramātman. (3)

[The disciple asks]

At that time, the disciple said, “How can there be my union with Īśvara? 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 saṃsāra. (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 Īśvara? (8)

[The Guru answers]

Then the Śrīguru, 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 jīva and Īśvara 
due to the connection with māyā and avidyā. (10) 

The Brahman delimited by māyā is the paramātman and the Brahman de-
limited by absence of knowledge (avidyā) is the individual self. The self 
which has the attributes opposite to the delimiting ones is the self of the 
jīveśvara. (11)

Remember that the attributes you told of the Īśvara are superimposed [on 
the Brahman] due to māyā. [Actually] the paramātman is of the form of 
Īśvara without any attribute. (12)

Remember the important thing that the attributes of jīva, arranged by avidyā 
are false. Theoretically, the innate nature of jīva is the absolute Brahman 
itself. (13)

When the non-eternality of avidyā and the falsity of māyā are worked upon, 
what remains is the state of being beyond description (anirvacanīyatva). (14) 

The state of being Īśvara in Īśvara is due to māyā and the state of being a jīva 
in jīva is due to avidyā. When both are dispelled, there remains the absolute 
Brahman alone. (15)

The one who knows the three lakṣaṇās can only dispel the differences. For 
others, there are various differences. (16)
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The first is jahallakṣaṇā, second is ajahallakṣaṇā and the third is jahadaja-
hallakṣaṇā.140 (17) 

Jahallakṣaṇā means abandonment, ajahallakṣaṇā means non-abandon-
ment and jahadajahallakṣaṇā is abandonment and non-abandonment. (18)

The literal or explicit meaning of jīva should be abandoned and the intend-
ed one should be accepted. The explicit meaning of Īśvara 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 jahadajahallakṣaṇā, which is propounded in the Vedānta 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, jahallakṣaṇā is applicable in the mahāvākya. 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 Kāśī 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 māyā in Īśvara 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 
māyā. (26, 27) 

The ignorance in the jīva, 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 Īśvara. (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 (pūrṇa 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 aparokṣa [i.e., the Brahman]. (33) 

How can the Supreme Self (paramātmā) remain as the second when the 
individual self (jīvātmā), though different, becomes one with the paramāt-
man? (34)

The feeling of being the second remains only till the nature of the paramāt-
man is not realized. How can there be invisibility (parokṣatva) when the in-
dividual self is one with him? (35)

There is space in the pitcher (ghaṭākāśa) till the pitcher exists and the space 
in a hut (maṭhākāśa) till the hut exists. When both are destroyed, what re-
mains is the (mahadākāśa), the great space which is non-duality. (36)

Similarly, after dispelling māyā and avidyā, there is the union of jīva and Īś-
vara. Therefore, one should get rid of the duality between the jīva and Īśvara. 
(37)

Thus, the jīvātman is conditioned by avidyā,141 and the paramātman by māyā. 
When all the conditions are gone, there remains the self-accomplished 
union with tad (tadātman). (38)

Avidyā is the effect and māyā the cause. When the falsity is removed from 
both, there remains the eternally accomplished union of the jīva and Īśvara. 
(39)

The word tat denotes the identity with the Īśvara-Brahman, the word tvam 
with the jīva-Brahman and the word asi denotes the innate identity of the 
jīva-Brahman with the Īśvara-Brahman. (40)

141.	 The K.P. Kulkarni’s edition reading avidyopādhi jīvātmā | māyopādhī paramātmā is bet-
ter.
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Thus, I have explained to you the meaning of the great sentence (mahāvāk-
ya) and the entities tat and tvam, through which you will surely attain the 
highest goal (paramārtha). (41)

[The objection raised on the mahāvākya as the means of 
realization]

Some might say that how is it possible that the Brahman can be attained by 
the mahāvākya, which seems impossible? (42)

How can it be explained in words, where the verbal power actually recedes, 
the logic gets stuck, and the intelligence (cittavṛtti) is helpless? It should be 
realized with the mind without knowing it; and should be experienced with 
one’s own experience. (43, 44)

The śāstras went haywire while describing it and the philosophy started 
stammering. In such case, how can the mahāvākya 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 anātmā (no ātman) 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 saṃsāra 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 mahāvākya]

Whatever preaching of the Guru is in consistency with the great sentence 
(mahāvākya) 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 saṃsāra 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 (prapañca). (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 Daṇḍakāraṇya, Rāma was walking on his way together with 
his retinue, the women around asked Sītā, “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 Sītā.’ (65)

Thus, Sītā said ‘no’ to all; [but] when Rāma was pointed at, she became one 
with him. (66)

The others also understood when saying ‘no’ ended. Without saying any-
thing, Sītā told [everything] about her husband!142 (67)

In the same way, the Upaniṣads also dissolved prapañca with the word neti 
and were silent when bliss descended (brahmānanda). (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)

[Śabda as the valid means of knowledge]

The great yogīs 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 prapañca is dissolved? (73) 

The fallacious perception is destroyed with the insight of the Vedas, but the 
ignorance is not dispelled as does suṣupti. (74)

The preaching of the Guru leads to the attainment of Brahman, which scat-
ters ignorance together with the saṃsāra 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 prapañca 
is dissolved. (76) 

142.	 There seems to be a pun on na.
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Then there remains only Brahman. The false prapañca fades and the mean-
ing of the sentence starts throbbing in the yogīs. (77)

The meaning of both the sentences ‘Ahaṃ brahmāsmi’ and ‘brahmāham 
asmi’ is ‘I am the brahman.’ Thus, both these scriptural statements announce 
the identity by anvaya-vyatireka143 to you that I am the Brahman. (78)

[Samādhi and mukti ]

Raising both the arms, the Vedānta philosophy is propounding that such 
non-duality is the saṃprañāta samādhi.144 (79)

When Hari, Hara, Brahmā and others attain the saṃprañāta samādhi, 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 (Pareśa). He does 
not need the preaching from the Guru. He is the primeval, imperishable 
Guru, and hence is eternally liberated. (81)

Brahmā and the other two are the antaḥkaraṇa of Īśvara. They attain en-
lightenment on their own and hence are eternally liberated. (82)

They are the entities denoted by tat which are delimited by māyā. Hence, 
they do not forget the supreme goal (paramārtha). 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] jīva and then get liberated are called 
liberated while living (jīvanmukta). 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.	 Samprajñāta samādhi is according to Patañjali’s Yogasūtra, ‘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 samādhi. 
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It is due to jñāna that all the accumulated actions (prārabdha karma)145 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 (jīvanmukta), and attained the absolute existence-conscious-
ness-bliss (saccidānanda parabrahma). (87)

The three bodies, viz., gross, subtle and causal (sthūla, liṅga, kāraṇa) are 
the bondage of the jīva. Together with them, the previous karma146 also gets 
burnt by the fire of knowledge. (88)

As the forest fire, when ignited, immediately burns down the grass and 
wood, the saṃsāra 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’ (dagdhapaṭanyāya). (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 paramātman. (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 prāktana 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 (prārabdha 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 sāyujyatā 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 Jīvaparamātmātadātmaikyavivar-
aṇam in the dialogue between the Guru and the disciple in [the section 
called] Saṃhārakrama in the treatise Śrīmadvivekasindhu.
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Chapter 8 

Establishment of Non-Dualism after 
Refuting Dualism

(Bhedakhaṇḍanapūrvaka-advaitapratipādanam)

Obeisance to Śrīganeśa!
[Four kinds of samādhi]

There is the rod of death (kāḷa) hanging on salokatā [muktī], samīpatā [muk-
tī] and the third, sarūpatā [muktī].147 (1)

The fourth is saguṇa sāyujyatā, which is also caused by māyā. 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.148 (3)

Whatever is manifest, all that is said to be caused by māyā. It will be de-
stroyed at the time of the great deluge. (4)

How can the worlds remain when māyā itself is withdrawn? Hence, O dear 
one, you might consider mukti as real. (5)

[Explanation of mukti]

Therefore, you should understand that nirguṇasāyujya149 is the real liberation. 
Understanding it, Purūravas150 and others abandoned their sovereignty. (6)

147.	 The four kinds of liberation in the Paurāṇic Hindu tradition, the fourth being sāyujyatā 
[muktī].

148.	 Jaya and Vijaya were the two gatekeepers (dvārapālas) of Vaikuṇṭha, who were cursed 
to live a mortal existence, undergoing multiple births, and being killed by various 
avatāras of Viṣṇu. 

149.	 To be one with the non-attributed.
150.	 A king from the lunar dynasty, first mentioned in the Ṛgveda.
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It is like the Kṣīrasāgara.151 A wave in it does not cause distortion in its ap-
pearance. The Kṣīrasāgara cannot be divided; it remains one single whole. 
(7) 

Similarly, for a jīvanmukta,152 there is complete identification with the su-
preme spirit (brahmasāyujyatā) 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 (ajñāna). I have explained in detail that it is [also] false. (11)

If ajñāna 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. ajñāna 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 avidyā and the means to attain liberation is arranged 
through knowledge. Both are false, being formed by māyā. (16)

The categories as nityamukta, jīvanmukta are certainly states of duality since 
there is superimposition of the duality of limits. (17)

How can Īśvara be real when māyā is false? Hence, understand that the state 
of being eternally liberated imposed on Īśvara is also false. (18)

151.	 Kṣīrasāgara literally means ocean of milk or milky ocean. It is a primordial ocean of 
milk that exists between cosmic eras. Viṣṇu sleeps on Śeṣa, the giant serpent, who 
floats on the milky ocean. It is believed that Viṣṇu resides in Vaikuṇṭha 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 jīva is an assumption due to avidyā. Then the state of 
being liberated while living (jīvanmukta) also becomes false. (19)

The imposition of duality on jīva and Īśvara 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 (pāramārthika) or is it 
due to the delimiting factors or boundaries (aupādhika)? (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 (sabāhyātma 
brahma), one single non-dual Brahman (ekamevādvitīyaṃ brahma), etc.—
propound that non-duality is the essence of the supreme truth. (24)

The scriptural statement there is nothing varied here (neha nānāsti kiñcana) 
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 (mahānubhāva) refute duality. (26)

When māyā and avidyā are dispelled, jīva and Īśvara 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 
(pāramārthika). 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 māyā is Śiva, and that delimited by avidyā is jīva. 
Further, māyā is the nature of avidyā, and hence is illusory. (30) 

Thus, if the condition (upādhi) 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 Īśvara, all the jīvas and also the Su-
preme Brahman. (32)

Similarly, the duality in the case of jīva and Īśvara, 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 (mithyā). 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 māyā 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.153 
(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, ajñāna appears [to be real to the world], though it is destructible. (47)

Now enough of the details. The universe (jagat), individual self (jīva) and 
Īśvara are the categories on the level of māyā, and are unreal. (48)

Hence, the categories—of the same class (sajātīya), of different class (vi-
jātīya), 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 sajātī; be-
ing in various others is vijātī; 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 
(anāvṛtta) and is without any duality in itself (svagata bheda). (51) 

The Supreme Brahman absolute intelligence (Parabrahma cinmātra) is de-
void of the three-fold differences—vijātīya, sajātīya and svagata. Moreover, 
it is free of the categories ego (ahaṃtā) and possession (mamatā), 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 māyā 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 Sarveśvara. It is neither long nor short. It is without any form. (56)

Even the speaker like Caturānana154 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 (jñapti). 
(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 prapañca. (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 (jñapti) 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.155 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 Bhedakhaṇḍanapūrvakam-adva-
itapratipādanam in the dialogue between the Guru and the disciple in 
(the section called) Saṃhārakrama in the treatise Śrīmadvivekasindhu.

155.	 The K.P. Kulkarni’s edition reading akṣarāṃciye vāṭe is better.
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Chapter 9

Exposition of the Great Principle of  
Non-Duality 

(Mahādvaitapratipādanam)

Obeisance to Śrīgaṇeśa!
[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—jīva and 
Īśvara—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 (brahmāṇḍas), which are the physical form of Īśvara and all 
the different bodies of the jīva are the composition of the gross basic ele-
ments, and hence, they are unified. (4)

The basic elements are the cause, and the body (piṇḍa) and the universe 
(brahmāṇḍa) 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)
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Or, as the gold and the [golden] ornament are not at all different [from each 
other], similarly, the body (piṇḍa) is not at all different from the universe 
(brahmāṇḍa). (7) 

Remember, the state of creation of the brahmāṇḍa is the wakeful state of the 
piṇḍa. It is not necessary to state that they are identical. (8)

Viśva, the presiding deity, is a particle of Caturānana156. Hence, he is identi-
cal with him, by the maxim of the seed and the sprout (bījāṅkuranyāya). (9)

Hiraṇyagarbha is the subtle body of Īśvara and all the groups of jīvas 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 Gaṅgā, which are not different from Gaṅgā. (11)

Similarly, the cocoons of the jīvas are particles of Hiraṇyagarbha. After com-
ing in contact with him, the soul undergoes rebirth. (12)

Hiraṇyagarbha should be protected. It is the dream of jīva to become a part 
of him. Hence, the two states of jīva and Īśvara are one and the same. (13)

The presiding deity of the subtle body is Taijasa. He is part and parcel of 
Viṣṇu. Hence, it will be in complete union with him by the rule of cause and 
effect. (14) 

Prakṛti is of the form of the principle mahat. One of her particles is the śakti 
of the ignorance (ajñāna) of jīva. It is not necessary to decide that they are 
identical. (15) 

The great deluge (Mahāpralaya) is the destruction of all. Suṣupti is its model. 
It is not necessary to state that they are identical or non-dual. (16)

Maheśa is the destroyer. Prājña is its particle. Both are tāmasa ahaṃkāra and 
hence are identical. (17)

Mahāmāyā is the śakti of the Lord (prabhu). It is the replica of self-realiza-
tion in jīva. Those who say that they are different are foolish. (18)

The turyā state is a mirror image of the state of being a witness which is in 
Īśvara. You already know that they are identical. (19)

156.	 Caturānana is an epithet of the God Brahmā, who has four faces on four directions.
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Thus, as the conditions jīva and Īśvara are identical, who would discriminate 
between the conditions of jīva and Īśvara? (20)

[The disciple expresses his doubts]

At that time, the Suzerain king of the disciples (śiṣyacakravarti) said, “How 
can it be said that the various scriptural statements of the Sāṃkhya philoso-
phers which propound that the duality is real are false? (21)

Respected Gururāya, the scriptural [statement] such as: ‘the two birds, hav-
ing beautiful wings, are always together and are friends, etc.’ (dvā suparṇā 
sayujā sakhāyā) state that the difference does really exist. Are they invalid 
then?” (22)

[The Guru answers]

Then Śrī-Guru-nātha, 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—dvā suparṇā—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 
(ekamevādvitīyaṃ 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 Hiraṇyagarbha. 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 (sṛṣṭi) and wakeful state (jāgṛti). (30) 

Now you might say that the dream state is opposite of the wakeful state 
(jāgṛti). Then how can the wakeful state (jāgṛti) 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 (jāgṛti). (33)

Hence, remember that the dream state is the cause, and the wakeful state 
(jāgṛti) is its effect. [Then] it is not necessary to state that they are identical. 
(34)

Viṣṇu is the son of Taijasa. Brahmā and Viṣṇu are identical. Moreover, by 
the maxim—whatever is the father is the son (yo vai pitā sa vai putraḥ)—also 
they are non-dual.157 (35)

The dream state is the sprout and Hiraṇyagarbha is its expansion. Following 
the rule of the seed and banyan (vaṭabījanyāya), this is also the play of igno-
rance and the subtle body. (36)

Hence it is self-established that māyā is identical with avidyā, and Hi-
raṇyagarbha is identical with the subtle body. (37)

Deluge and suṣupti are the cause, and existence and dream state are their 
effect. There is no need to explain the non-duality then. (38)

Viṣṇu is born of Taijasa, and Rudra from Prājña. Sattva and rajas are settled 
in tamas. Hence, they are identical. (39)

Ignorance gives rise to the unmanifest and self-realization to mūlamāyā. 
Hence, it should be understood that surely there is identity between those 
two. (40)

Deluge and suṣupti give rise to omniscience and turyā. They are identical 
since there is cause-and-effect relation. (41)

157.	 The K.P. Kulkarni’s edition reading of the third and fourth pādas, yo vai pitā sa vai pu-
traḥ yeñheṃ nyāyeṃ | yaikya teyāsī is better.
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Rudra is Prājña’s mother’s house. The individual self is Sarveśvara. [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 māyā is dealt with as cause and effect and 
hence identical with each other. Then the identity of its [i.e., of māyā’s] con-
ditions or delimitations—the jīva and Īśvara—is automatically established. 
(44)

The vitiated entities tat and tvam are identical. Then the identity of pure 
and absolute, Īśvara and caitanya is [automatically] established. There is no 
need even to say so. (45) 

Now, enough about the illusory form of Brahman. The whole prapañca 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 
prapañca. (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 prapañca. (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 māyā. (53)

Finally, everything boils down to the scriptural statement, sarvaṃ khalvidaṃ 
brahma (all this indeed is the Brahman itself). But then suddenly you might 
quote the opinion of the dualists. (54)

The scriptural statement—puruṣa evedaṃ sarvam (all this is puruṣa 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 saṃsarati (it is the Brahman which 
continues [as prapañca]), 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)

Prapañca 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 (mahādvaita)]

The Supreme non-dualty (Mahādvaita) is unique. Here, in this case, only 
the Brahman shines. There is no craze for the destruction of prapañca. (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 mahā advai-
ta. (60) 

As the water is not disturbed with its own waves, a great yogī 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 yogī is 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?158 (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 saṃsāra? (70) 

The karmas automatically get burnt immediately after the union with the 
Self. Then how can it be said that saṃsāra 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 yogī is 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. सर््वही ब्रह्म ऐसेें नेणिजे । स््वयं 
ब्रह्म जिहीीं नोहिजे । तिहि ंकैसेनि तरीजे भवसागरातेें ॥
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Similarly, who can stop the one who is entering the saṃprañāta samādhi?159 
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. Saṃsāra for a fully enlightened being is the highest goal 
(paramārtha) alone. (78)

Thus, when he is treading on his path, there are the red carpets of two kinds 
of samādhi: saṃprañāta and asaṃprañāta,160 unfolding for him on his way. 
Moreover, there are the Upaniṣads to guide him about the ups and downs on 
the path. (79) 

Remember that the one who has become the king of the yogīs (yogīndra) 
due to his complete enlightenment is an incarnation of Sarveśvara. All the 
difficulties of saṃsāra disappear just by his one single glance. (80)   

The sins are instantaneously destroyed of the one, who has the audience of 
such a great yogī, or can touch him or can converse with him. (81)

None of the pilgrimage places or the ascetic practices can dissolve the 
saṃsāra. It is the completely enlightened Guru alone who is capable of 
achieving it. (82)

When there is the state of complete absorption (nirvikalpa daśā) like that 
of Ṛṣabhadeva, the absolute consciousness (cinmātra) Brahman will devour 
the supreme bliss. (83)

[Videhamukti or jīvanmukti]

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 yogī 
of the ultimate stage is very rare. (85)

159.	 Saṃprañāta samādhi is a kind of yogīc 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.	 Asaṃprañāta samādhi 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 jīvanmukta (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 
jīvanmuktas] be missing when they have attained the state of Brahman? (86)

The two scriptural statements—brahmaiva san brahmāpyeti (being Brah-
man he enters Brahman) and vimuktaśca vimucyate (the liberated is re-
leased)—state that jīvanmukti is complete enlightenment. (87)

If liberation were not possible without the nirvikalpa state, would Śuka 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—śuko mukto vāmadevo muktaḥ (Śuka is lib-
erated. Vāmadeva is liberated). If Śuka did not know this [statement], then 
who has composed the Bhāgavata? (90) 

This is what is propounded by Ṛṣabhadeva, which is in congruence with the 
Vedas, due to which Vāmadeva etc. were blessed. (91)

The great yogīs—Vāmadeva 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 jīvanmukta 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)

See, glaucoma, jaundice (kācakamala)161 etc. are the hindrances to direct 
perception. But those devoid of discernment accept them as valid means of 
knowledge. (95) 

The fifth162 [means of knowledge] is inference (anumāna). It can also be fal-
lacious since it is dependent on direct perception (pratyakṣa), which itself 

161.	 The term kāca likely refers to kācabindu, 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 pratyakṣa]? 
(96) 

This is what is stated in the Vedas [regarding upamāna as a means of knowl-
edge], upamāna [as a means of knowledge] can be used after the meaning 
[of the objects concerned is understood]. Similarity (sādṛśya) [between two 
objects] is the means there. Hence, this means should be understood to be 
valid depending on existence (sattāpramāṇa). (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, that163 is the only one that is independent. (99)

Accept the Vedas as the completely valid means of knowledge (akhaṇḍa). 
How can the audacious heretics who do not accept it, stop blabbering! (100)

Now enough of these arguments. The jīvanmukta is detached from every-
thing, but he has to stay alive till his karma is consumed. (101)

[Explanation of the threefold karma]

Karma is threefold: prārabdha, sañcita and kriyamāṇa. 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 
dehārambhaka (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 (sañcita). (104)

Whatever karma is sañcita and is sure to yield its fruit should be understood 
by the wise one as dehārambhaka (which gives rise to the [gross] body). (105) 

Whatever is being performed by the gross body is called the kriyamāṇa kar-
ma. The one who is not affected with the three-fold karma is the best yogī 
(yogirāja). (106)

163.	 The K.P. Kulkarni’s edition reading teci is better than tūci.
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Prārabdha karma diminishes speedily with the experience of joy and sor-
row. Jīvanmukta puts an end to rebirth. (107)

Sañcita karma surely is burnt with the fire of knowledge, as the events in 
dreams get burnt merely by awakening. (108)

The karmas being done (kriyamāṇa 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 saṃsāra 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 yogī 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 yogī be described? (113) 

Now enough about the jīvanmukta. They attain their own innate nature. 
They see the prapañca 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 (jīva), nor Īśvara.” (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 (brahmānanda). What can 
compete with such bliss of full-focused meditation? (120)

The accomplished rājayogī Mukundarāja 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 Mahādvaitapratipādanam in the 
dialogue between the Guru and the disciple in (the section called) 
Saṃhārakrama in the treatise Śrīmadvivekasindhu.
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Chapter 10

The Exposition of the Three Words—Sat, 
Cit and Ānanda 

(Saccidānandapadatrayavivaraṇam)

Obeisance to Śrīgaṇeśa!
[The Guru said]

“Now with this exposition, the jīva and Śiva have dissolved and finally have 
remained as the form of ātman. (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 saccidānanda]

Now if you ask about the characteristics of the ātman, it is the same as that 
of Brahman, which is existence, consciousness, and bliss (saccidānanda). (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 ānanda. (6)

Now listen to the same explanation in some another way, i.e., in three words 
which are: asti, bhāti and priyapaṇa. The sum total of these three words is 
one single Brahman. (7)

Asti means is. Bhāti means of the form of light and [priyapaṇa 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 tadbhāti. It says that whatever 
exists is of the form of light, and hence, it is dear. (9) 

The śāstra 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 Upaniṣadic statement, which reads—satyaṃ jñānam 
anantaṃ 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 (sanmātra). The word jñāna denotes that it is of the form of 
realization (jñāpti) and is the consciousness (cit). The word ānanda denotes 
that it is the absolute bliss in one’s own self (svānandamātra). Thus, it is the 
Supreme Brahman. (12)

[Illustrations 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)164; 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 mṛdu for soft/smooth, and 
khaḍīsākhara (hard sugar stones) excludes that reading. Namra here is more likely an 
adjective for the crisp form of sugar—battāsā in Marathi, baṭāśā 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 Gaṇḍakī165 in Gaṇḍakī 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 saccidānanda. (22)

In other treatises, while explaining saccidānanda, it is proved by refuting 
that it is not non-existent (asat), nescient (jaḍa) and suffering (duḥkha). (23)

When it was said that the Brahman attains the stage of being sat, cit and 
ānanda by annihilating the non-existent (asat), nescient (jaḍa) and suffer-
ing (duḥkha), the great ones (mahānubhāva) suddenly gave a smile. (24)

[Guru’s arguments]

If Brahman were not saccidānanda, how could It have refuted the non-exis-
tent etc.? Hence, It is already saccidānanda. (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 saccidānanda. (28)

Basically, there is nothing as non-existent (asat), nescient (jaḍa) and suf-
fering (duḥkha). Then how can those be said to be saccidānanda? However, 
whatever you say, saccidānanda remains as it is. (29)

And hence, whatever is sat is cit and whatever is cit is ānanda; 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 śāḷigrāma.
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When the whole consciousness (pūrṇa 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 (mahānubhāva) teachers. If one 
follows their way of thinking and behavior, one also attains similar experi-
ences.” (50)

“Therefore,” says Mukundarāja, “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 Saccidānandapadatrayavivaraṇam 
in the dialogue between the Guru and the disciple in (the section called) 
Saṃhārakrama in the treatise Śrīmadvivekasindhu.
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Chapter 11

Ode to Guru 
( Gurupraśaṃsānirūpaṇam)

Obeisance to Śrīgaṇeśa!
[Obeisance to the paramātman, 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 yogīs 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 Ādiguru ]

Similarly, the succession of his disciples also should be understood as the 
incarnation of Īśvara. Not even a grain of ignorance remains there. (9)
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How can any blot [of sin] remain on life, where the fire of the realisation of 
Īśvara has been fully ablaze? (10) 

That great yogī himself becomes the Īśvara 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 Īśvara 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 yogī (yogeśvara) does not understand how to create 
the world etc.? Listen to the correct answer to this. (13)

Both the bodies of the yogeśvara are of avidyā. Then how can the acts of 
creating the world etc. be performed by them? (14)

Yogeśvara performs the acts of creating the world etc., when he is in the 
Supreme Brahman (parabrahma). All these dealings related to māyā are not 
possible while being in absolute caitanya. (15)

Māyā, while she is in contact with the Supreme Brahman, performs the acts 
of creating the world etc.; and all those are superimposed on the Īśvara due 
to her. (16) 

And the greatness of avidyā? Its status is very low and hence, the acts of cre-
ating the world etc. are not possible in the yogeśvara. (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 (mahāsthūla) saṃsāra.166 (18)

Now enough of all these arguments. It is the Lord of the worlds (jagadīśvara) 
who performs the acts of creating the world etc.; and in the same way they 
are performed by the yogeśvara 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 Īśvara 
and the one who has attained realization in this very life (jīvanmukta)? (20)

It is the supreme reason of the state of being an Īśvara which is in the Īśvara 
[i.e., he is the Iśvara]; 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 
Īśvara? Then he also would have been undergoing all the ups and downs like 
a jīva? (22)

Hence, one who has the knowledge as his body is the Īśvara; and he alone is 
the Guru who has realized the Brahman. Any other consideration here is a 
great defect. (23)

[Guru as God]

It is laid down in the scriptures—yasya deve parā bhaktiryathā deve tathā 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 Īśvara. (24) 

There might be some great fool who would logically prove that the Guru is a 
[human] being (jīva). 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 Iśvara? (26)

The letter ग ु (gu) signifies the darkness of ignorance, and the letter रु (ru) 
dispels it, and annihilates the darkness of ignorance; and hence, he is said to 
be गरुु (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 गरुु (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 Īśvara. (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, 
śāstras and Purāṇas, a degraded one (31)
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Hence, one should know about all the avadhūtas167 beginning with Śiva and 
ending in one’s Guru, who are the bodily incarnations of the formless Su-
preme Brahman. (32)

[The lineage of avadhūtas]

Now will be told the avadhūtas who are happy in their own self, and whose 
greatness is famous in the three worlds. (33)

The first and foremost is the Guru Śrī-Ādinātha, then is Śṛīharinātha. His 
disciple is Śrīraghunātha, 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 Śrīharinātha, an incarnation of Viṣṇu]

The antaḥkaraṇa of jīva was soiled due to Kali and hence, he cannot attain 
self-realization. (36)

At that time, the Lord of Vaikuṇṭha, the king of the kind ones, took birth to 
make the jīva free. (37)

Śrīhari, the Lord of the worlds, appeared in the beautiful town of Ambā on 
the banks of the river Bāṇagaṅgā. (38)

The great one took birth in a family of the Mādhyandina 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 śrīvatsa 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 Bhaviṣyottarapurāṇa. (44)

How can I praise the unfathomable greatness, which is narrated in the Ve-
das, śāstras and Purāṇas, in my extremely poor words? (45)

As in the incarnation of Śrīkṛṣṇa, the god had Sandīpana as his Guru. He also 
had Śaṅkara in Vārāṇasī who was pleased with him. (46) 

He practised then the great Pāśupata vow for twelve years, by which Śaṃbhu, 
together with Pārvatī, was pleased with him. (47)

Or, as on the banks of the Gautamī river the great sage Dattātreya, the in-
carnation of Mahāviṣṇu, pleased his Guru Śaṅkara, 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, Pareśa Hari started to give offerings in the great fireplace. (50) 

There appeared then dense smoke which reached heaven as if in search of 
Śrīmahādeva. (51)

The whole sky became dark with the smoke of those offerings, and the smell 
of the sesame offerings spread in all directions. (52)

Harinātha giving offerings with nine priests, appeared like Purandara168 In-
dra surrounded by nine planets. (53)

After the completion of the ritual, he started the offering of the concluding 
offering (pūrṇāhuti), 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 (pūrṇāhuti) 
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 Candracūḍa169 Śaṅkara was to appear there. (56)

There the flame was like the Śivaliṅga 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.	 Candracūḍa means one who has the crescent of the moon on his topknot. It is an epi-

thet of Śaṅkara. 
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There appeared then, in that flame, Śaṃbhu, the ocean of kindness who is 
always present for his devotees in difficult times, saying, ‘Don’t be afraid’ (na 
bhī). (58)

There he [i.e., Hari] saw the self-luminant Śrī Ādinātha, in whom were unit-
ed the three gods incarnate with all their attributes and also their respective 
female consorts (Śaktis). (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 Śaṅkara were overwhelmed with bliss as if the pleasure (sukha) 
had met the great pleasure (mahāsukha), or it was as if the self-realization 
was [beautifully] framed.170 (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 Sadāśiva understood that Hari was pleading, “Please give me your love, 
O Ādinātha. (64)  

Oh you, just by the smallest particle of your grace, the ignorance and fool-
ishness of jīva gets dispelled; and sovereignty is attained easily, which is dif-
ficult to obtain even after searching for it.171 (65) 

It is you alone who indeed are the Supreme Spirit (paramacaitanya) due to 
whose presence the jīvas exist; and due to whose blessings God Brahmā has 
his own status, and Viṣṇu and Rudra have their own. (66. 67)

You alone are the absolute Supreme Spirit, due to whose labour for knowl-
edge, jīva has the celebration of perception. (68)

O Śaṅkara, you arranged for the establishment of the cities in the form of 
bodies—the bipeds and the others; and had the form of jīva due to the 
boasting ego. (69)

170.	 Paḍapa means a frame. Guru, i.e., Hari, is sukha, and when he is embraced by Jagadīś-
vara, he is framed or studded with mahāsukha, as a diamond with gold.

171.	 The text reads givasīta pāve, 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 Śāmbhavī. She is auspicious to all. She is theory incar-
nate. She, the joy of Śiva, is incessantly enjoying you. (72)

You are a form (citī) of the nature of the spirit (caitanya). You are the saṃvitī, 
which can be realized by one’s own self. You are the supreme bliss, which is 
the self-illuminating realization (anubhūti). (73)

You are a member of the household, as well as a guest. But as a couple, you 
are full of your own bliss.172 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. Mahādeva smiled then and said, “O the king of the 
all-knowing (sarvajñarāya), 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-
heśa, am their presiding deity. (80) 

172.	 The original text reads doghe nijānandabharite. The translation reads, sarva kāhī tumhī 
doghe asūna nijānandapūrṇa āhāta. 
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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 Śrīharinātha.] 

When Ādinātha 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 Śaṃbhu entered him due to the grace of Śiva. (83)

He entered the nirvikalpa samādhi.173 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 (brahmānanda). 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 Śrīharinātha 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 brāhmaṇa 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 yogī Hari was acting like a retard and playing like a spirit and 
swinging in his own bliss. (94)

Harinātha 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.174 (97)

However, people were surprised to see that the great soul Hari was doing 
worship and āratī thrice a day.175 (98)

All the logistics were home delivered by all the deities, and the deities Ṛddhi 
and Siddhi were providing everything, just at the instant it was thought of. 
(99)

Innumerable unimaginable śaktis were at the service of Hari, and mahāsid-
dhis were playing in front of him. (100)

The Supreme Being Śrīhari himself was looking after him, and hence he 
could easily have the self-realization. (101) 

[The favourite disciple Rāmacandra]

Surendrabhāratī is the chief disciple among the ones Hari graced with re-
alization. However, it was Rāmacandra who was favoured immensely with 
grace. (102) 

No sooner was he graced, Rāma experienced awakening (unmeṣa) and the 
supreme bliss in mind; and got engrossed in samādhi. (103)

174.	 The 97th verse in K.P. Kulkarni’s edition is different and reads, परापेक्षा स््ननानभोजन परापेक्षा 
वस्त्रपरीधान । कवणेसीीं गोष्टीसंनिधान । करणेें आथीचिना ॥

175.	 The second pāda in K.P. Kulkarni’s edition is different which reads, हरीसी करीति देवतागण. 
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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 samādhi receded and there came the turyāvasthā176 due to which all 
the world attained the form of Śiva [for him]. (105)

As Rāma attained rājayoga,177 he lost all attachment and did not any more 
observe the varṇāśrama 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 (pratyavāya). He had no sinful desire in mind. (107)

Rāma was the ocean of virtues or the storehouse of greatness. Nobody else 
was as generous as he was while disseminating knowledge about Brahman. 
(108)

Śrī Rāmacandra was like Brahmā with only one face instead of four, or Mad-
husūdana Viṣṇu with two arms [instead of four], or God Maheśāna, having 
only [the first] even number of eyes [i.e., two and not three]. (109)

Or that Raghunātha was Mahendra without arrogance, or the ocean of 
knowledge without rising waves, or the moon without stain. (110)

There is nobody comparable to Śrīraghunātha in virtues in the three worlds. 
Hence, among the yogīs, it was Rāmacandra alone who was worshipped. (111)

He blessed innumerable disciples with advice and initiation (upadeśa), who 
attained peace through the supreme bliss (brahmasukha). He made a boat 
of the realization of Brahman (brahmajñāna) 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 śeṣa and others to de-
scribe the virtues of Śrīraghunātha. (113)

In case of the scope of my intellect, my discerning power is utterly dull, 
whereas the greatness of Rāma 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.	 Rājayoga 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 rājayoga through the grace of the Guru, neither does he need 
the help of the Vedas and śāstras,178 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 śrutis and smṛtis, 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 rājayoga. (119) 

Uddhava was the only one who was the crest jewel of the circle of the dev-
otees. He was also liberated by Śrīkṛṣṇa, 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 Īśvara; and then purifying his mind, 
should attain the knowledge which is beyond the senses. (122) 

The sword of knowledge (jñānakhaḍga) is a miraculous weapon given by 
Īśvara which cuts off the fetters of worldly life. However, see the fate of the 
jīva: he has a dislike for it. (123)

It [i.e., the jñāna] 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, vedāce kiṃvā śāstrāce śrama karāve lāgata nāhīta.
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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—śṛṅgāra etc.—become insipid. (127)

Though musk is black in colour, it has unique fragrance. Similarly, though 
the language is rustic179 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 Upaniṣads and it 
makes all the disciples accomplished who enjoy it. (134)  

The audience should realize in mind the supreme goal (paramārtha) which 
is the essence of the Vedānta discipline with the help of this [treatise]. (135)

The presiding deity of this sect is Śūlapāṇī Śaṅkara himself. Hence, one 
should take interest in these words and have devotion to Sarveśvara. (136)

Rājayogī Mukundarāja says that here ends the latter half of the treatise, and 
that which is famous as being without any attributes (nirguṇa) and is unpar-
alleled (nirupama) is accomplished with it. (137)

179.	 The K.P. Kulkarni’s edition reading āruṣa is better than ārṣa. 
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Here ends the eleventh chapter called Gurupraśaṃsānirūpaṇam in 
the dialogue between the Guru and the disciple in the (treatise) called 
Śrīmadvivekasindhu. (11)

|| Śrīguru Prasanna ||

Thus ends the latter half of the treatise.

Homage to the lotuses in the form of the feet of Śrīmatsaccidānanda Guru.

The End.



176 Vivekasindhu



Original Text

सार््थ विवेकसिधुं

पूर््ववार््ध

प्रकरण पहिलेें 

सषृ्टिक्रम
विषय -- ब्रह्मस््वरूपसमावेश

॥ श्रीगणेशाय नमः ॥ 

श्रीहरं जगदाधारम ्।अरविदाक्षमक्षरम ्।

अभिवंद्यात््मविज्ञानोपदशेविधिरुच््यत ॥ 

जयजयाजी चदं्रमौळी । मातेें कृपादृष्टटीं न््ययाहाळी । 

मग पावेन नव््हहाळी । ब्रह्मसखुाची ॥1॥ 

त ूनिर््गगुण निर््वविकार । निःसंग ुनिराकार ।

तझुीया स््वरूपाचा पार । नेणती ब्रह्मादिक ॥2॥ 

तूं ब्रह्मरसाचा पतुळा । कीीं विश्वाचा जिव््हहाळा ।

जी सखुाच््यया सकुाळा । परमपरुुषा ॥3॥ 

त ूसच््चचिदानंदतन ू। षड्भावविकारविहीन ू।

स््वप्रकाशेें प्रकाशमान ू। स््वसंवेद्यु ॥4॥ 

तझुा अनगु्रहो घडे । तरीच मातेें ज्ञान होय रोकडेें ।

स््वस््वरूप अनभुविजे फुडेें । स््ववानभुवेें ॥5॥ 

तरी माझेें हृदयीीं वसावेें । प्रत््यक्ष वाचतेेें चतेवावेें ।

जी स््वरूप बोलवावेें । मजकरवीीं ॥6॥

तूं चतरु््वविध वाचतेेें । प्रसवलासी निरुतेें ।

ऐसेें जाणोनि जी तमुतेें । प्रार््थथित असेें ॥7॥

तझुनेि स््वरूपानभुवेें । म््ययाां कां निवांत बसावेें ।

परोपकारार््थ बोलावेें । ह ेतझुी इच््छछा ॥8॥

धालेपणाच ेढेेंकर । जेवीीं दतेी जेवणार ।

तैसे तझुिया स््वरूपाच ेउद्गार । बोलविसी मजकरवीीं ॥9॥

या बोबडिया बोला । श्रीचदं्रचडू संतोषला । 

मग सौरस ुपैैं दिधला । ग्रंथनिर््ममाणीीं ॥10॥ 

वेदशास्तत्ररांचा मथितार््थथू । मराठिया होय फलितार््थथू ।

तरी चतरुीीं परमार््थथू । कां न घ््ययावा ॥11॥

चाड चातरु््ययातेें जिणेें । ऐसेें बोलती शाहाण े।

तरी येथीींचिये परमार््थखणु े। ग्राहिक कां न व््हहावेें ॥12॥

जरी रुईच ेझाडीीं । भरती मधाचिया कावडी ।

तरी हिडंावयाची आवडी । कां पडोों  द्यावी ॥13॥

जरी ह ेअरुष बोल । तरी रोकडेें ब्रह्मज्ञान हेें नवल ।

तरी अवज्ञा कोण करील । येथविषयीीं ॥14॥

ऊंस कीर दिसे काळा । परी घपेैैं रसाचा गळाळा ।

तैसे अरुष बोल परी झळाळा । दिसे विवेकाचा ॥15॥

नवरसांची उपलवण । ते उघड वाचसेी नागवण । 

म््हणोनि न प्रवर््तती शाहाण े। तेथीींच््यया विषयीीं ॥16॥
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होय वक्ता नव रसांचा । जरी चतरु अपाडाचा ।

तथापि लाभ परमार््थथाचा । तया दरु््लभ कीीं ॥17॥

तैसी मायीक रसवतृ्ती । बोलतां अगंासी न ये महतंी । 

आणि परमार््थ संविती । ते दरूि दरुावे ॥18॥

श्वपचाचिया घरीींचा पाकु । झाला आपाडेें रसिकु ।

तथापि सदाचार लोकू । तया नातळती कीीं ॥19॥

तैसेें संसारिक बोलणेें । जैैं न स््ववीकारती शाहाण े। 

तया अखडं अनभुवणेें । परमतत्तत्व ॥20॥

जेथेें ब्रह्मरसाची गोडी । अखडं अनभुविजे फुडी ।

त््यया बोलाची आवडी । साधजुनासी ॥21॥

म््हणोनि विवेकसिंधनुांवेें । ग्रंथ ुकीजेल शदु्धभावेें ।

तया अवधान करावेें । म््हण ेमकंुुदराज ु॥22॥

गरुुशिष््ययाचनेि संवादेें । जैैं बोलिजेल विनोदेें ।

तैैं आईक आनंदेें । महानभुाव ॥23॥

कल््पतरूचनेि पाडेें । जरी फळती घरची झाडेें ।

तरी तियेें आवडीचनेि कोडेें । न लावावी कां ॥24॥

दशेी हो का मराठी । परी उपनिषदाचीच राहटी ।

तरी हा अर््थथू जिवाचिया गांठीीं । कां न बांधावा ॥25॥ 

आइते शिष््ययाच ेआक्षेप । सिद्धचि गरुुवाक््यदीप ।

जेणेें संशयतमाच ेविक्षेप । फिटती श्रोतियांच े॥26॥

हा ग्रंथ ूविचारितां । नाहीीं ज्ञानाची दरु््लभता । 

आणि मकु्तिसायजु््यता । बोधेेंचि ओळंघ े॥27॥

याच दहेीीं आपलुेें डोळां । जंव न भोगिजे मकु्तीचा सोहळा ।

तरी वैराग््ययाच््यया तातवेळा । कां शिणावेें ॥28॥

दहेपातानंतरेें । मकु्ती पाविजेल ये उत्तरेें ।

साच मानावी चतरुेें । काय म््हणोनी ॥29॥

मरणानंतरेें मकु्ती । येथविषयीीं कवण उपपत्ती ।

ऐशा आक्षेपीीं पाय सेविती । निजगरुूच े॥30॥ 

स््थथूळदहे निमले । मागतुीीं मनषु््यदहे पाविजेल ।

या वाक््यया विश्वासेल । ऐसा कवण असे ॥31॥

खडंज्ञान उपदशेिती । मोक्ष उधारेें बोलती ।

त््ययाच््यया यकु्ती झकविती । ते हीन विवेकी ॥32॥ 
ऐशियांचनेि उपदशेेें । कैसेनि संसार निरसे ।

म््हणोनि वायांचि वायवसे । नाना मतेें ॥33॥

आपलुिया ज्ञानदृष्टी । अपरोक्ष वस््ततूसी नाहीीं भटेी ।

त््यया वेडियाच््यया गोठी । काय काज ॥34॥

म््हणोनि सद्गुरूचीीं पाउलेें । जिहीीं साचारपणेें धरिलेें ।

तेचि पैलपार पावले । भवसागराच््यया ॥35॥

सद्गुरूचीीं लक्षणेें । बोलती वेद शास्त््रें परुाणेें ।

तीीं जाणोनियां शाहाण े। अनसुरती ॥36॥ 

जे संसारासी वेगळे । ज्ञानवैराग््येें आगळे ।

ब्रह्मरसस््ववादा आनंदले । ते सद्गुरू जाणावे ॥37॥

कामक्रोधाचनेि विटाळेें । जयांच ेचित्त ना मळे । 

त््यया निरंतर सोहळे । ब्रह्मसखुाच े॥ 38॥

विषयसखुाच ेडोहळे । मनीीं नपुजती कवण ेवेळे ।

जयांचेें चित्त नचुबंळे । हर््षविषादीीं ॥39॥

ब्रह्मादि पिपीलिकांतीीं । सकळ भतूजातीीं ।

जयांची चित्तवतृ्ती । न धरी विषम भावातेें ॥40॥

आपपरू ह ेकडसणी । आणीक नाही खोडी कवणी ।

प्रपंचाचिया विणावणी । नांद ेपरमार््थथुचि ॥41॥

जे ब्रह्मानदेें  डुल््लती । करून काहीच न करिती ।

जे दरुाग्रही नव््हती । कवणवेिषयीीं ॥42॥

करिती सत््कर्मे कोडेें । परी स््वस््वरूपस््थथिति न मोडे ।

जया स््ववानद ओसंडे । सर््व इदं्रियद्वारेें ॥43॥

विधिनिषधेांतेें करिती । परी विधिनिषधेेें न लिपती ।

असळुविसळु न होती । ब्रह्मसंविती स््फफु रे म््हणोनी ॥44॥

त््यजित असतां नाहीीं त््ययाग ू। भोगित असतां नाहीीं भोग ू।

नवल हा ज्ञानयोग ू। जेथेें  नांदतसे ॥45॥

निपजती इदं्रियांच ेव््ययापारु । परी अकर््ततृत््वीीं चतरुू ।

ब्रह्मविद्या दतेां उदारू । जे अतिपाडाच े॥46॥

जे अवस््थथात्रयीीं अगाध । जयासी अखडं स््वरूपाबोध ।

ते अमरू््त परमानंद । येणेें आकारेें ॥47॥

निमिषोन््ममेषाचा व््ययापारू । ज््ययाांसी करितां शिण थोरू । 

ते योगीींद्र जाणावे सद्गुरू । कैवल््यदानी ॥48॥

जे अतंरीच निवाले । आठवितांही भागले ।

विसराही विसरले । स््वस््वरूप जे ॥49॥

इहीीं लक्षणीीं अलंकृत । जे दखेिजेती महतं ।

तेचि सद्गुरू जाणावे निश्चित । ईश्वरी अवतार ॥50॥ 

सांगितले विशषे गणु । हेें सद्गुरूचेें लक्षण ।

आतां शिष््ययाचेें परीक्षण । निपजेल ॥51॥
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न व््हहावा आळसी निष्ठुर । आणि स््वकार््यतत््पर ।

गरुुदास््ययाविषयीीं कातर । तो शिष््य  न करावा ॥52॥

जारणमारणविध््ववंसन । स््ततंभन मोहन वशीकरण ।

उच््चचाटण ह ेसप्तविध लक्षण । करिती ते शिष््य त््यजावे ॥53॥

जे विषयरसीीं आसक्त । अथवा अहकंारेें गर््ववित ।

ज््ययाांसी पाषांडाची संगत । ते शिष््य न करावे ॥54॥

जो निदकू नास््ततिकू । ज्ञानचोर चुबंकू ।

विना काजेेंवीण वादकू । तोही शिष््य वर््जजिजे ॥55॥

प्रगटावया आपलुी महतंी । सभमेाजी गरुूतेें आक्षेपिती ।

यकु्ती खुटंलीया बळासि येती । तेही शिष््य त््यजावे ॥56॥

जे दखेती प्राकृतदृष्टी । गरुूसी करिती तोोंडपिटी ।

ब्रह्मविद्येची गोष्टी । त््ययाांसी कायसी ॥57॥

न होतां अतंःकरणशदु्धी । जरी प्रयोजिजे आत््मबदु्धी ।

तरी तयासी नाहीीं ज्ञानसिद्धी । अपरोक्ष जे ॥58॥

जेें संसाराच ेनिराळे । ज्ञानवैराग््ययाचनेि बळेें ।

सर््वदोषांसी वेगळे । ते सच््छछिष््य जाणावे ॥59॥

जे शदु्ध अतंःकरणीीं विरक्त । सत््यवादी दृढव्रत ।

निस््ससीम गरुुभक्त । अनन््यभावीीं ॥60॥

जे वित्तशाठ्य न करिती । आपणातेेंही न वंचिती ।

आणीक परदवैत नेणती । श्रीगरुुवांचनुी ॥61॥

जे उदार मनाच े। साचार भावाच े।

वांटेकर मकु्तीच े। ते सच््छछिष््य जाणावे ॥62॥

या सानरुागा शिष््ययातेें । स््ववीकारावेें श्रीगरुुनाथेें ।

ज्ञान उपदशेावेें निरुतेें । पात्रभतूा ॥63॥

ते ब्रह्मरसाची मसू ।  ज्ञानरत््ननाची मांदसु ।

गरुूसी उपजे भडस । उपदशेाविषयीीं ॥64॥

परिसाच ेसन््ननिधानेें । अष्टधात ूहोय सोनेें ।

तैसेें शिष््ययासी ब्रह्म होणेें । तत्कक्षणीीं ॥65॥

तेथेें गरुूसी नलगे सायास ु। करितां ज्ञानउपदशे ु। 

आत््ममा स््वयंप्रकाश ु। तया तत्कक्षणेेंची ॥66॥

असंत शिष््य बोलिले । तेही जरी ममुकु्षु झाले ।

तरी तेही म््हणावे आपलेु । श्रीगरुुनाथेें ॥67॥

मतं्रादि साधनेें उपदशेेें । अष््टाांगयोगयोगाभ््ययासेें ।

चित्त निर््मळ होय आपैसेें । तयांचहेी ॥68॥

नातरी गरुुदास््य करितां । जळती चित्तमलै सर््वथा ।

होय ज्ञानप्राप्ति त््वरिता । श्रीगरुुचनेि प्रसादेें ॥69॥

अष्टधात ूपरिसीीं लागले । ते तत्कक्षणीीं कनक झाले ।

अवधात ुम््हणोनि सांडिले । पाषाणजात ॥70॥

तेही जरी चरू््ण कीजे । अग््ननिसंगेें लोह निपजे ।

तेणेेंही सवुर््ण होइजे । परिससन््ननिधीीं ॥71॥

तैसे वैराग््यवन््हीीं तापले । ज्ञानाधिकारा पातले ।

अवधातहुी ब्रह्म जाहले । गरुुचरणप्रसादेें ॥72॥

गरुूचेें पहातां महिमान । परिस दिसे ठेेंगण ।

तो लोहातेें करी सवुर््ण । परी तो परिस नव््हहे ॥73॥ 
परिसासन््ननिध वेधलेें । लोह सवुर््ण होवोनि राहिलेें ।

तेथेें अन््य लोह लागलेें । ते कनक नव््हहे ॥74॥

तैसा नव््हहे गरुुकृपेचा बोध ु। जो सद्यः स््वरूपावबोध ू।

शिष््यचि ब्रह्म होय हा विनोद ू। नवल तेथिचा ॥75॥

कल््पतरूची उपमा द्यावी । तो कल््पपिलिया अर््थथातेें परुवी ।

कल््पनातीत भटेवी ।श्रीगरुुनाथ ॥76॥

जननी आणि जनकेें  । तियेें संसारदायिकेें  ।

परी नव््हहेति भवबंध छेदकेें  । श्रीगरुुवांचोनी ॥77॥ 

कामधने ुआणि चितंामणी । हीींही परुवूं न सकती ऐणी । 

चितंिलिया अर््थथाची दानी । म््हणोनियां ॥78॥

जे चितंनासी अचितं््य । सकळ कल््पनविरहीत ।

तेें ब्रह्म निजानंदभरित । ह ेदतेा श्रीगरुुनाथ ॥79॥

म््हणोनी श्रीगरुूसी उपमा । द्यावी ऐसी कवणासी असे महिमा ।

प्रपंच होय परब्रह्मा । प्रसादेें जयाचनेी ॥80॥

परोपकाराचनेि संतोषेें । पात्र कुपात्र ऐसेें नोळख े।

गरुुमघे सर््वत्र वरुख े। उदारपणेें ॥81॥ 

तथापि पात्रताविशषेेें । स््थथिर होय सखोल भमूिके ।

थेेंब ुन राह ेउटंके । जाय निरसोनि ॥82॥

तैसेें पात्रतेवीण । स््थथिरूूं  न शके ब्रह्मज्ञान । 

येथेें जो दृष््टाांत सांगेन । तो अवधारिजे ॥83॥    

जैसे पतु्र विटाळले । ते पितधृनासी मकुले ।

शदु्ध झालिया भाग पावले । जयापरी ॥84॥ 
तैसेें निजजनक ईश्वराचेें । त््ययासी ब्रह्मचि धन साचेें ।

शदु्ध जीव विभागी येथीींच े। तदशं म््हणोनी ॥85॥

जननीजनकेें  । तियेें संसारदायकेें  ।

नव््हहेति बंधविच््छछेदकेें  । श्रीगरुुवांचोनी ॥86॥
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चित्तासी पडे विषयसंग ू। तंव जीवासी कैसा ज्ञानधनभाग ू।

म््हणोनि आह्ममीं हा प्रसंग ु। आदरिला ॥87॥

शिष््ययाच ेगणुदोष लक्षण । संक्षेपेें केलेें कथन ।

आतां कीजेल अनसुंधान । पढुलिया कथेचेें ॥88॥

शिष््य तापत्रयीीं संतप्त । शमदमादि साधनसंयकु्त । 

गरुूतेें शरणागत । विनवीतसे ॥89॥

जी मी संसारसागरीीं बडुालोों । तापत्रयवडवाग््ननीनेें पोळलोों ।

क्रोधादि जळचरीीं विसंचलोों । जालोों मी अति अशौच ॥90॥

तरी ज्ञानाच््यया तारुवीीं बैसौनी । कृपेचा सवुाय ुपेलनूी ।

दवेेेंचि तारक होउनी । तारावेें मातेें ॥91॥ 

भवरोग मध््ययान््हतातवेळेें । तापलोों तापत्रय दावानळेें । 

जी कृपाजळधरा ज्ञानजळेें । निववावेें मातेें ॥92॥

संसाराचिया बंदिशाळेें । बांधलोों अज्ञानशृखंळेें ।

तेें बंधन तोडावेें स््ववामि सळेें । ज्ञानशस्त््रें करूनी ॥93॥ 

ऐसी कृपा उपजउनी । विनवी शिष््यशिरोमणी ।

मस््तक श्रीगरुूच््यया चरणीीं । न््ययासिता झाला ॥94॥

तंव बोलिला श्रीगरुुराजा । बारे तूं शिणलासी कवण काजा । 

कैसेें बंधन तोडिजेल वोजा । पाहेें पां रोकडेेंची ॥95॥

ऐसी प्रतिज्ञा स््ववीकारुनी । शिष््ययातेें सन््ममुख बैसउनी ।

आज्ञासमावेश करुनी । गरुुसंप्रदायक्रमेें ॥96॥

तेथेें ज्ञानशक्तीचा प्रवेश ु। अज्ञानशक्तीचा निरास ु। 

बोध उठिला स््वयंप्रकाश ु। शिष््यचतैन््यीीं ॥97॥

ते वेळीीं कंपस््ववेदादिक । उठिले भाव सात््वविक ।

जैसेें साम्राज््ययातेें पावे रंक । तैसेें वर््ततेें जाहलेें ॥98॥

या नांव शक्तिपात बोलिजे । स््ववानभुवेें अनभुविजे ।

तेथेें निःशषे विसरिजे । संसारस््मरणादिक हेें ॥99॥

तंव आनंदाचा परुु । आला शिष््यसरितसी थोरु । 

तेथेें अविवेक पव््हणारु । बडुोनि जाय ॥100॥

अहकंारद्रुम उन््मळिला । तषृ््णणापक्षिणीचा कुरठा मोडिला ।

इदं्रियग्राम बडुाला । तिये आनंदजळी ॥101॥

ऐशिया सखुाच ेशजेारीीं । तेथेें स््ववानभुतूी अतंरुी ।

तिया आलिगिला सुंदरी । तो योगिराज ॥102॥

तियेचनेि अगंमळेेें । नठुती विषयांच ेडोहळे ।

तेथेें असिजे केवळेें । स््वस््वरूपीीं ॥103॥

स््वरूपसखुाचनेि भरेें । जेथेें कांहीींच न स््मरे ।

ते योगनिद्रा न संचरे । तया योगिराजासी ॥104॥

तेथेें नेणीव ना जाणीव । सरले भावाभाव ।

तेथेें एकछत्री राणीव । राजयोगाची ॥105॥

सर््व सखुांची कुरोोंडी । जयासी वोोंवाळूनि सांडिजे फुडी । 

तया ब्रह्मसखुाची गोडी । केवीीं बोलावी ॥106॥

जेथेें मनाचेें जाणणेें । खुटंलेें वाचचेेें बोलणेें ।

हेें ज््ययाचेें तोचि जाण े। येरा टकमकचि ॥107॥

तैसेें परमात््मयाचनेि आधारेें । इदं्रियग्राम व््ययापारे ।

परी त््ययाचनेि वेव््हहारेें । न लिंपिजे तो ॥108॥ 
ऐसा राजयोगसंकेत ु। पातला तो अवधतू ू।

यावरील वतृ््ताांत ु। तो अवधारिजे ॥109॥

जेें मना वाच ेअगोचरू । तेें बोलतां सांकडेें थोरू । 

तथापि ऐकेें  तूं चतरुू । श्रीमकंुुद म््हण े॥110॥

इति श्रीमद्विवेकसिधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे स््वरूपसमावेशो नाम प्रथमप्रकरणं ॥ 
॥श्रीमत््सद्गुरुचरणारविंदाभ््ययाां नमः ॥

प्रकरण दुसरेें
विषय -- स््ववानुभवादृतिकरण म््हणजे प्रशंसा कथन

॥ श्रीगणेशाय नमः ॥
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तंव सखी स््ववानभुतूीची । तरु््यया पातली निजाची ।

तिया प्रबोधीीं लाह ेज््ययाची । तो योगिराज ॥1॥

झालेें नेत्राचेें उन््ममीलन । उठिलेें अतंःकरण ।

परी अनभुवाचेें अवतरण । तेें न वचचेि ॥2॥

इदं्रियेें कीीं रचियेली । परी तयांची धांव मोडिली ।

पनुरपि बचुकळली । तये आनंदजळीीं ॥3॥

जैसेें भागलेें ढोर । पावे सरुवाडिक बिढार । 

तेथनूी उठवितां थोर । अगंचि घाली ॥4॥

तैसीीं तापत्रयेें तापलीीं । इदं्रियेें ब्रह्मानदेें निवालीीं ।

स््वविषयीीं प्रवर््तली । न प्रवर््ततीच ॥5॥

मग शिष््य वाडवेळ । लाहूनि इदं्रियाचेें बळ ।

गरुूतेें वाचा बरळ । विनवीत असे ॥6॥

उठिला आनंदभरित । गरुूसी प्रदक्षिणा करित ।

चरणांवरी मस््तक ठेवित । वेळोवेळां ॥7॥

मन प्रेमरसेें भरलेें । दोन््हही करसंपटु जोडिले ।

मग कांहीीं एक बोलणेें आरंभिलेें । शिष््यराजेें ॥8॥

जयजयाजी अनाथबंध ु। जयजयाजी करुणासिंध ु।

तमुचा महिमा प्रसिद्धु । राजयोगिया ॥9॥

जेें अनादि हारवलेें । मीीं मजचि होतेें चोरिलेें ।

तेें मातेें भटेविलेें । श्रीगरुुरायेें ॥10॥

तझुिया कृपादृष्टी । जाली मज अपरोक्ष वस््ततूसी भटेी ।

उपमा नाहीीं सषृ्टटीं । तया महासखुाची ॥11॥

तझुिया उपकारा । उत्तीर््ण नव््हहे गा दातारा ।

अर््पपिजेति संभतूिसंभारा । नाना वस््ततु ॥12॥

ब्रह्म कालत्रयीीं अबाधीत । नाना वस््ततु त््यया नाशिवंत ।

तेणेें होय उत्तीर््णत््व । ऐसेें केवि घडेें ॥13॥

एकेें  दिधला कल््पतरू । तयासी दीजे दर््पणीींचा हारू ।

तेणेें तो काय गव््हहारु । उत्तीर््ण होईल ॥14॥

चितंामणीचियासाठीीं । दईेजे फुकटी काचवटी ।

तया उत्तीर््णपणाच््यया गोष्टी । काय करूूं  येतील ॥15॥

अहतेंचेें काविरेें । जयाचिया दृष्टी उतरे ।

तया सद्गुरूसी उत्तीर््ण चतरुेें । कैचेें होइजे ॥16॥

पशसूी सिंहाभिधान । रंकाशीीं राणपेण ।

जिवासि शिवपण । गरुूचनेि प्रसादेें ॥17॥

ह्मणोनि तनमुनधन । गरुूसी कीजे समर््पण ।

तरीच होइजे उत्तीर््ण । कांहीीं एक ॥18॥

अहो भक्तिभाव गरुुवर््यया । हेें नेणोनि जो प्राणिया ।

गरुूसी न भजे तो ऋणिया । जाय अधोगती ॥19॥

नाशिवंत ह ेउपचार । गरुूसी वंचिती जे नर ।

ते पाहुण ेहोती अविचार । रवरवाच े॥20॥

आतां असो ह ेमाझी अविद्या । हळेाचि फेडिली सद्या ।

जी भवरोगवैद्या । श्रीगरुुराया ॥21॥

भवरोगेें मी वेष्टिलोों । दहेप्रमाणेें रोडेलोों ।

तो तवुां उपचारिलोों । निकियापरी ॥22॥

अर््धमात्रा ब्रह्मरसेें । मातेें उपचारिलेें कैसेें । 

ब्रह्मगोळ कोोंदत ुअसे । माझनेि पषु्टपणेें ॥23॥

कवण एकाचिया मरणा । आड घालिती साधजुना ।

तयाचिया उपकारा उत्तीर््णणा । तेणेें केवीीं होइजे ॥24॥ 
जन््ममरणांचिया कोडी । चकुती जयाचिया प्रौढी ।

तया गरुुदास््ययाची गोडी । अनपुम््य कीीं ॥25॥ 

गरुुकृपेचेें फळलेपण । हचेि तेथेचि जाणा खणू ।

जेें नीच नवेें प्रेमलक्षण । गरुुदास््ययाविषयीीं ॥26॥

मतं्रयंत्रादि उपदशेित । गरुु घरोघरीीं असती आइते ।

परी संसारमहादःुखातेें । फेडंू न शकती ॥27॥

ह्मणोनि दरु््लभ श्रीगरुू । जो परब्रह्ममेंसी करी साक्षात््ककारू । 

जयाचिये दृष्टिहळेाचि संसारू । निरसोनि जाय ॥28॥

आतां कैवल््ययाचा दानी । तूंचि एक त्रिभवुनीीं ।

संसारदनै््य जयाचनेी । दशेधडी होय ॥29॥

संसारदःुख विसरलोों । मी महासखुेें निवालोों ।

तमुचा अनगु्रहो पावलोों । ह्मणोनी जी ॥30॥ 

आतां राउळेें ऐसेें करावेें । तेें सखु मागतुेें मज द्यावेें ।

तेेंचि होवोनि असावेें । म््ययाां निरंतर ॥31॥

तेें सखु किमात््मक । कैसेें जाणावेें म््ययाां सम््यक ।

तरी जी कृपापरू््वक । मज निरूपावेें ॥32॥

ऐसी प्रार््थना ऐकोन । श्रीगरुु तोचि कामधने ु। 

दभु ेवोरसे दाटून । शिष््यवत््ससासी ॥33॥

मग तो काय बोलिला योगीींद्रु । बा रे तूं परू््णचदं्रु ।

तवुां माझा बोधसमदु्रु । कैसा उल््हहासविलासी ॥34॥

तझुिया गणुगणनेसी । उपमा नाहीीं कोणासी ।

तरी बोलिजेल ते निजमानसीीं । दृढ धरावेें ॥35॥
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तजु महासखु लाधलेें । जेें गरुुदास््य फळलेें ।

जेें अनभुवासि आलेें । परब्रह्म ॥36॥

जेथेें मनासी नाहीीं सौरस ु। वाचसेी नाहीीं प्रवेश ु।

तो भटेला स््वयंप्रकाश ु। ब्रह्मानद ु॥37॥

जेें स््थथूल ना रोड । ठेेंगणेें ना वाड ।

तेें महासखु गोड । ईश्वरस््वरूप ॥38॥

जेें परब्रह्म अखडं । बोलतां वेदासि कुवाड । 

तेें अनभुवितां होय काबाड । विषयसखु पैैं ॥39॥

जेथेें निद्रा ना जागणेें । करणेें ना भोगणेें ।

तया सखुासी चाखणेें । आपणचि ॥40॥

मी तूं ह ेकडसणी । जेथेें नाहीीं काळीीं कवणीीं ।

तिये परम निर््ववाणीीं । लीन झालासि तूं ॥41॥

कल््पनचेें आभाळ । जेथेें विरालेें एकवेळ । 

तेें चिदाकाश निर््मळ । तजु प्रकाशिलेें ॥42॥

हेें महावाक््ययाचेें रहस््य । जेें जीवेश्वरांचेें सामरस््य । 

जेणेें उपजे वैरस््य । संसारसखुाचेें ॥43॥

हाचि शिवशक्तीचा समयोग ू। यातेेंच बोलिजे राजयोग ू। 

जेणेें फिटे भवरोग ू। हळेामात्ररें ॥44॥

ह ेनिर््वविकल््पसमाधी । भवरोगा दिव््य औषधी ।

जेणेें तटेु आथिव््ययाधि । विषयाची पैैं ॥45॥

हाचि तजु अलभ््य लाभ जाहला । जो परमात््ममा भटेला ।

क्षण एकु सकुाळु जाला । महासखुाचा ॥46॥

ऐसी ह ेब्रह्मस््थथिति । येथेें मज व््हहावी दृढ मती ।

ऐसी तझुी चित्तवतृ्ति । तरी अवधारिजे ॥47॥

येविषयीीं असे उपावो । जेणेें होय स््वरूपीीं सद्भावो । 

तोचि धरी येरू सांडी वावो । मिथ््ययाभ्रम ु॥48॥  

व््हहावी विषयीीं विरक्ती । चित्तासी प्रत््यक् वतृ्ती ।

करावी ईश्वरभक्ती । अनन््यभावेें ॥49॥

जो श्रीगरुूचा अनगु्रहीत । तेणेें सेवावा एकांत ।

तेथेें चितंावा गणुातीत । परमपरुुष ॥50॥

जे जे वतृ्ती उठी । ते ते दखेिजे वेगळाली दिठी ।

तरी कल््पना हिपंटुी । होऊनि मरेु ॥51॥

मनासरिसेें धांवतां । न तटेु संसारव््यथा ।

तेणेेंसि वगळेें होतां । महासखु ॥52॥

जो जो विषय आठवेल । तो तो मिथ््ययात््वेें विदारिजेल । 

तरी सहजचि उपजेल । सलुीनता ॥53॥

ह्मणोनि जो संकल््प उठी । नव जावेें तयापाठीीं ।

वळावी मागतुी दृष्टी । निरालंबीीं ॥54॥

तेें निरालंब निर््गगुण । जिवाचेें जन््मस््थथान ।

म््हणनूि व््हहावेें लीन । तेथेेंचि पैैं ॥55॥

मी ब्रह्म येणेें आकारेें । ब्रह्मरूप स््फफूर््तति  स््फफु रे ।

तेें विचारितां तत्तत्व निर््धधारेें । उठे निरालंबीीं ॥56॥

आपलुिये जन््मभमूिके । वस््तती बहुतेें पणु््येें ठाके । 

तेथेें निमिजे तरी चकेु । अधःपतन ॥57॥

दहेाच ेजन््मभमूिकेचेें । एवढेें महिमान साचेें ।

तरी जन््मस््थथान जिवाचेें । तेें अगाध महिमान कीीं ॥58॥

नद्या उगमीीं स््थथिरावती । तेरी तेचि समदु्र होती । 

आधार कां नव््हती । आणिका नदीींसी ॥59॥

तैसा आपलुा उगव ु। जरी न सोडिता हा जीव ु।

तरी अगंासि येता थोराव ु। ब्रह्मपणाचा ॥60॥  

ह्मणनूि कल््पनसी मारू । करावा इदं्रियांचा संहारू ।

तरी जीवब्रह्मासी सिनारू । कैैं चा उरे ॥61॥

अनभुवाची एक खणू । जेणेें प्रपंचासी होय संहारण ।

तेथीींची विवंचना सांगेन । ते ऐक पा तूं ॥62॥

स््वरूपोन््ममुख स््फफु रण । हेें मायेचेें लक्षण ।

अविद्या ते जाण । विपरीत कल््पना ॥63॥

मनचक्षुरादिकेें  । इदं्रियेें हीीं अनेकेें  ।

तीीं सखुदःुखदायकेें  । अविद्याजनितेें ॥64॥ 
ह्मणनूि कल््पनच््यया ग्रासीीं । नासे माया अविद्येशीीं ।

तेथेें संहार इदं्रियांसी । आपैसेें होय ॥65॥

जैसेें पाणीचोराच््यया द्वारीीं । वरील रंध्र दाटिजे जरी ।

येरेें मोकळीींच परी । धरावीीं न लगती ॥66॥

तैसी कल््पना विराली । तेथेें संसतृि निमाली । 

येथेें आक्षेपीीं स््फफु रली । मज यकु्ती एक ॥67॥

सषूपु्तीअवस््थथे कल््पना । निःशषे होय लीना ।

तरी जीवाच ेसंसारणा । कां न चकेुची ॥68॥

ऐशा आक्षेपीीं उत्तर । बोलिजेल सुंदर ।

तेें ऐक तूं चतरु । जेणेें संदहे फिटे ॥69॥

जीवासी सषुपु्तीदश े। कल््पना कीर नसे ।

परी अज्ञान न निरसे । तेणेें संसतृी होय ॥70॥

सषुपु्ती आत््ममा नेणिजे । तैसेचि होऊनी असिजे ।

तेथेेंचि स््ववानभुव बोलिजे । कवणपेरी ॥71॥ 
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आत््मविषयीीं अज्ञान । जंववरी नव््हहे क्षीण ।

तंव न चकेु जन््ममरण । जीवासी पैैं ॥72॥

श्रीगरुूचनेि कृपाभरेें । फिटे अज्ञान भरुरे ।

मग सच््चचिदानंद उरे । परब्रह्म तेें ॥73॥

सषुपु्तीकाळीीं कल््पना । अज्ञानामाजी होय लीना ।

तेणेें अज्ञानशीीं जाणा । वर्ते आत््मयासी ॥74॥

तेथेें अज्ञान न मरे । ह्मणनूि संसार नसरे ।

तरी आक्षेपाचीीं उत्तरेें । निरर््थकचि ॥75॥

जीवां वकृ्षजाती । निरंतर वर्ते सषुपु्ती ।

तेथेें कल््पनसी बस््तती । अज्ञानगर््भी ीं ॥76॥

अनभुवाची खणू । ते अनारिसी जाण ।

तेथेें अज्ञानसहित कल््पना । विरे स््वस््वरूपीीं ॥77॥

श्रीगरुूच ेउपदशेेें । अज्ञान मरे आपैसेें ।

तेथेें परब्रह्म प्रकाश े। कल््पनातीत ॥78॥

अनभुवाचिया भमूिका । चारी गा शिष््यटिळका ।

सांगिजेती त््यया ऐका । एकाग्र होऊनी ॥79॥

प्रथम जाण विक्षेपता । दसुरी ते गतायाता ।

तिसरी ते संश्लिष्टता । चौथी सलुीनता प्राप्तदशचेी ॥80॥  

करिता ब्रह्माभ््ययास ु। चित्तासी होय स््वरूपीीं सौरस ु।

तेें सांडूनि करी हव््ययास ु। सांसारिक ॥81॥

मग सावध होईजे । चित्तासी मागतुी वळविजे ।

ब्रह्माभ््ययास कीजे । ते विक्षेपता पैैं ॥82॥

गतायाता ते ऐसी । चित्तस््वरूपी समरसी ।

तेथनूि उठे परी आपैसी । बैसे स््वरूपीीं ॥83॥

मन स््वरूपीीं लाविजे । तेणेें तेथेेंचि असिजे ।

आनंदेें फंुजो लागिजे । ते संश्लिष्टता पैैं ॥84॥

ब्रह्ममीं चित्त निःशषे मरेु । केवळ ज्ञप्तिचि उरे ।

सखुाचा फंुज उतरे । ते सलुीनदशा ॥85॥

ऐसा ब्रह्माभ््ययास करितां । भमूिका जाणवती समस््तता ।

मग अनायासेें तत्तत्वता । पावे योगिराज ॥86॥

अथवा इदं्रियेें कां मारावीीं । जेथेें धांवती तेथेेंचि धरावीीं ।

सलुीनता पावावी । रोकडीची ॥87॥

ना तीीं इदं्रियेें ना ते विषय सखुेें । तेथेें कवण कवणातेें दखे े।

चित्त मरेु मग ओळख े। कवण कवणातेें ॥88॥ 

मदंमतीचिया आक्षेपा । हा प्रस््तताव सांगितला बापा ।

येरासि कायसेें पा । सायास हो ॥89॥

आतां असो हा प्रसंग ु। तजु निरोपिला राजयोग ु।

हेें स््मरे तो चांग ु। बहुतांमध््येें ॥90॥

निमिषोन््ममेषाच ेअर््ध । चित्त स््वरूपीीं होय सावध ।

तरी पापराशी होती दग््ध । क्षणमात्ररें ॥91॥

जैसेें स््वप््नीीं घडे दरुित । तेें प्रबोधीीं होय भस््मभतू ।

तैसेें निजबोधेें समस््त । पातक जळे ॥92॥

चित्त अवलंबनेवीण । जरी न राह ेस््थथिरपण । 

तरी दवेाचेें सगणु । स््वरूप चितंावेें ॥93॥

तेथेें हृदयाच््यया शजेारीीं । षोडशोपचारेें पजूा करी ।

उपासावा श्रीहरी । अनन््यभावेें ॥94॥

रजस््तमीीं जेें मळै । तेें चिता वेगेें होय निर््मळ ।

मग निर््गगुणीीं भक्ती प्रबळ । आपसयां होय ॥95॥

निर््गगुणीीं परमपरुुषीीं । जीवा ऐक््य होय शखेीीं ।

तये महासखुीीं । समरसे तो ॥96॥

नातरी अष््टाांगयोगेें । कां भक्तिप्रसंगेें ।

जीव परमात््ममासंगेें । तदात््मता पावे ॥97॥

तंव शिष््येें विनविजे । जीवशब््देें काय बोलिजे ।

ब्रह्म हेें नांव ठेविजे । कवणासी जी ॥98॥

परमात््ममा तो कवण । सगणु कीीं निर््गगुण ।

तो कैसा किलक्षण । सांगावेें जी ॥99॥

माया ते कवण शक्ति । तियेसी कैसी स््वरूपस््थथिती ।।

अविद्येची कैसी रीती । किमाश्रय ते ॥100॥

प्रपंच कवणेें निर््ममिला । कासयाचा उभारला ।

जीवासी संसार नाथिला । किनिमित्त जी ॥101॥

जी ह ेप्रश्न निरूपावे । माझ ेमनोरथ परुवावे ।

मातेें सर््वज्ञ करावेें । कृपानिधी ॥102॥

ऐसी शिष््ययाची विनती । ऐकोनि श्रीगरुू काय बोलती ।

श्रोतीीं अवधारावेें चित्ततीं । ह्मण ेमकंुुदराज ॥103॥ 

इति श्रीमद्विवेकसिधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे स््ववानुभवादृतिकरणं नाम 
द्वितीयप्रकरणं समाप्तं ॥
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ऐके शिष््य शिरोमणी । धन््य धन््य तझुी वाणी ।

आठवे येथीच््यया प्रश्ननीं । परमपरुुष तो ॥1॥

स््वरूपांबरीीं निर््गगुणीीं । उमटती जीवेश्वरांच््यया श्रेणी ।

तेथीींची करावी उपलवणी । स््ववानभुवेें की ॥2॥

पाथरवटाची टांकी । जरी झाली तिखी निकी ।

तथापि करूूं  नये मौक्तिकीीं । रंध्रशलाका ॥3॥ 

तैशा दशेवळा यकु्ती । घऊंे नये ब्रह्मसंविती ।

तेथेें विवेकाची संपत्ती । निकी व््हहावी लागे ॥4॥

ह्मणनूि विवेकाच ेकान । करूनि ऐक निरूपण ।

अनकु्रमेें तझु ेप्रश्न । सांगिजेती ॥5॥

जेें शक्तिचक्रासी वेगळ । जेें ज्ञप्तिमात्र केवळ ।

तेें निजानंद निर््मळ । परब्रह्म जाणावेें ॥6॥

दृश््य द्रष्टा दर््शन । ह ेत्रिपटुी जेथेें क्षीण ।

तेें परब्रह्म जाण । अनिर्देश््य ॥7॥

ज्ञाता ज्ञान ज्ञेय । हेें जेथेें नाहीीं त्रितय ।

तेें परब्रह्म अप्रमये । जाणावेें पैैं ॥8॥ 

ज्ञान म््हणू ंतरी नाहीीं जाणिव । अज्ञान म््हणू ंतरी नाहीीं नेणिव ।

अभाव म््हणू ंतरी नवल ठेव । आनंदाची ॥9॥

अभाव म््हणिजे तेें शनू््य । शनू््यवादीयाचेें मत तेें जघन््य ।

म््हणनूि जगीीं तेचि गा धन््य । ब्रह्मविद जे ॥10॥

आह ेम््हणू ंतरी कैसेनि घ््ययावेें । नाहीीं म््हणू ंतरी कैसेनि सांडावेें ।

असो हेें ब्रह्म अनभुवावेें । जयाचेें तेणेेंचि ॥11॥

जेें निद्रिस््थथातेें चवेवी । चइेलीयातेें जाणवी । 

जागलीयातेें भोगवी । परी अक्रिय तेें ॥12॥

स््फटिकशिळचेें पोट । जैसेें निरंतर निघोट । 

तैसेें चतैन््य एकदाट । परब्रह्म तेें ॥13॥

ना तरी गगना ऐसेें पोकळ । व््ययापक परी व््ययाप््ययासी वेगळ ।

निजप्रकाशेें सोज््वळ । आपण पैैंची ॥14॥

ब्रह्माविष््णणुमहशे्वर । करितां शिणती निजव््ययापार ।

मग सेविती विश्राममदंिर । परब्रह्म तेें ॥15॥

जेथेें विद्या ना अविद्या । जेें अनपुम स््वसंवेद्या ।

तेें जाणावेें सवुिद्या । ब्रह्मस््वरूप तूं ॥16॥

झाला पां सर्वेश्वरू । धरिला जाणिवेचा अहकंारु ।

तरी तोही नेण ेपारु । तया स््वरूपाचा ॥17॥

ह्मणनूी अहकंार गळे । आणि कल््पना मावळे ।

तरीच ब्रह्म आकळे । स््ववानभुवासी ॥18॥

ब्रह्मगोळकाचेें सहस्र । व््ययापनूि सबाह््याांतर । 

आसकेें चि उरलेें निरंतर । ब्रह्मस््वरूप जेें ॥19॥

गगनीीं नाथिलेें अभाळ । तैसेें ब्रह्ममीं मायापडळ ।

तेें विरालिया केवळ । ब्रह्मचि असे ॥20॥

ब्रह्मादिक सकळेें । रजस््वला व््ययाली ढिसाळेें ।

तिया मायादवेीसी नातळ । परब्रह्म तेें ॥21॥ 
तेें ध््ययानवीण ध््ययायिजे । चितंणेेंवीण चितंिजे । 

जाणणेेंवीण जाणिजे । परब्रह्म तेें ॥22॥

हेें परब्रह्म निर््गगुण । सर्वेश्वराचेें निजस््वरूप जाण ।

मळूमायेसी अधिष्ठान । परू््ण चतैन््य जेें ॥23॥

माया ब्रह्ममींचा विवर््त । ऐसेें बोले वेदांत सिद््धाांत ।

जो उपनिषदांचा मथितार््थ । प्रमाणसिद्ध ॥24॥

वेदविरुद्ध मत । तेें पाखांड जाण निश्चित ।

म््हणोनि सांडी ते अपसिद््धाांत । विवर््त ऐक॥25॥

ब्रह्म निर््वविकार जैसेें । तैसेें असतचि असे ।

तेथेें अन््यथा आभास भासे । तो तद्विवर््त गा ॥26॥

निजाकारेें विचरत । रविप्रकाशेें असे वर््तत ।

तेथेें जळाभास भासत । तो तत्द्विवर््त जैसा ॥27॥ 

नातरी जैसा दोरु । तेथीींचा न मोडे आकारु ।

नाही तोचि आभासे थोरु । महासर््प जैसा ॥28॥

ब्रह्म तेें उपमारहित । तेथेें कायसे पां दृष््टाांत ।

परी एकदशेी होय उचित । बझुावया उद्देश ॥29॥

असो आदिब्रह्ममींचा विवर््त । तेथेें गणुसाम््य ऐसा संकेत ।

अनवुाद ेसांख््यसिद््धाांत । अतिचतरु जो ॥30॥

प्रकरण तिसरेें 
विषय -- तत्तत्वसषृ्टिकथन 

॥ श्रीगणेशाय नमः ॥
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ह ेगणुत्रयाची साम््यता । ईश्वराची उन््मनी अवस््थथा ।

तेेंचि चतैन््येें अधिष्ठिता । बोलिजे महामाया ॥31॥

महामायेचेें लक्षण । तेें शदु्धसत््ववात््मक जाण ।

स््वस््वरूपाचेें अनसुंधान । परब्रह्म तेें ॥32॥

सत््वगणुाची क्षोभक दशा । महामाया येणेें नांवेें ऐसा ।

आभासेें मिथ््ययाभतू ठसा । तो ब्रह्मविवर््त गा ॥33॥

मी ब्रह्म येणेें आकारेें । ज्ञानरूप स््फफुर्ती  स््फफु रे ।

ती ओळखावी चतरुेें । महामाया ॥34॥

ब्रह्म जैसेें परिपरू््ण । तदाकारेें स््फफु रण । 

तये मायेसी मर््ययादा कवण । करील बारे ॥35॥

मायेची दरु््घटता । तेचि ह ेजाणावी जाणतां ।

जेें केवळ भासे तद्वत्ता । नाथिलीची ॥36॥

म््हणनूि दरु््घटत््व हेें भषूण । मायेसी नव््हहे दषूण ।

ती ब्रह्ममीं असे घटमान । तरी माया नव््हहेती ॥37॥

ह ेन घडते ठाई ंघडे । मग दाखवी आपलेु पवाडे ।

जे भोजेें नाचवी कोडेें । ब्रह्मादिकांतेें ॥38॥

सषृ््ट्ययादि व््ययापार । जो करी जगदीश्वर ।

तोही मायेचा बडिवार । ऐसा जाण तूं ॥39॥

ह ेअसंभवनीय । माया अनिर््वचनीय ।

मिथ््ययाच परी वाय । आभासतसे ॥40॥

तूं ऐसेें म््हणसी । माया अनिर््वचनीय कैसी ।

तरी उत्तरार््धीीं  बझुसी । अनायासेें ॥41॥

अहो ब्रह्म आपणातेें । मी ब्रह्म ऐसेें न म््हणते ।

तरी ब्रह्ममींचेें काय उणेें होतेें । ब्रह्मपण गा ॥42॥ 
ह्मणनूि मिथ््ययाभतू माया । विश्व मायामय जाणनूियां ।

तरी ब्रह्म तेें अद्वय । कां न म््हणावेें ॥43॥

जेें मिथ््ययात््वेें कार््य असे । साचासारखेें आभासे ।

गगनीीं गंधर््वनगर जैसेें । नाथिलेेंचि ॥44॥

ऐसी माया उठिली । ते परब्रह्ममीं अधिष्ठिली ।

ते प्रकृती बोलिली । सांख््यमतेें ॥45॥ 

ह ेमाया मलूप्रकृती । परमपरुुषाची निजशक्ती ।

तियेसी तेणेेंसी संगती । ते अवधारिजो ॥46॥ 
घट जो जो निपजे । तो तो आधीींच गगनेें व््ययापिजे ।

तैसेें जेें जेें तत््व निपजे । तेें तेें व््ययापिजे चतैन््येें ॥47॥

नातरी उठतिया तरंगांतेें । जळ आधीींच व््ययापनूि वर्ते ।

तैसेें स््फफूर््तति ये मायेतेें । व््ययापिलेें परब्रह्ममें ॥48॥

जेणेें मायेतेें व््ययापिलेें । तेें सगणु ब्रह्म बोलिलेें ।

येर जेें अशषे उरलेें । तेें केवळ ब्रह्म ॥49॥

जेणेें माया अधिष्ठिजे । तेें ब्रह्म मायोपाधिक बोलिजे ।

माया शबल ऐसेें म््हणिजे । तयेतेेंचि गा ॥50॥

तेें ब्रह्म सगणु । तोचि परमात््ममा जाण ।

परमपरुुष ऐसी खणू । तेथेेंचि बोलिजे ॥51॥

परमपरुुषाचेें लक्षण । तेें मळूप्रकृतीसी भिन््न ।

हेें कीजेल कथन । तेें ऐक पां तूं ॥52॥

मळूप्रकृतीआतं ु। परुुषसाक्षित््वेें असे वर््तत ु। 

तियेतेें असे जाणत ु। निजप्रकाशेें  ॥53॥ 
ते साभास तो निराभास । ते प्रकाश््य तो स््वप्रकाश ।

तथापि अनादि सहवास । तया प्रकृतिपरुुषांसी ॥54॥

ते वेद्य तो वेत्ता । ते ज्ञेय तो ज्ञाता ।

परी नवल अभिन््नता । तया दोघांची ॥55॥

परुुष प्रकृतीतेें जाण े। आपलेुनि सर््वज्ञपणेें । 

तियेसी नेणवे परी साजणेें । तेणेें परुुषसेी ॥56॥ 

हा अनादि सिद्ध रोळू । जो प्रकृतिपरुुषांचा मळूे ।

एकावीण एकासी वेळू । न फिटे क्षणभरी ॥57॥

वर््णव््यक्तिरहित । प्रकृतिपरुुषेें दोघेें अमरू्ततें । 

त््ययाचिया स््वरूपनिर््धधारातेें । जाण स््ववानभुवेें ॥58॥

हा परुुष परमात््ममा । स््वयंज््ययोति विज्ञानात््ममा ।

येणेें अनगु्रहीत जीवात््ममा । तो जाण ेपरुुषातेें ॥59॥

प्रकृतीचनेि दृश््यपणेें । द्रष््ट्यया परुुषा लागे जाणणेें ।

अनभुवी तो या खणु े। जाणले गा ॥60॥

हा ज्ञानविग्रही परमशे्वर । सर््ववात््ममा निर््वविकार ।

तया स््वरूपाचा विसर । कदांचि नाहीीं ॥61॥

प्रवतृ्तिनिवतृ्ति मायेची । करावया समर््थ हाचि । 

तेथेें हरिहरब्रह्मादिकांची । मात कायसी ॥62॥

ब्रह्माविष््णणुमहशे्वर । ह ेश्रीप्रभचू ेअवतार । 

तथापि ते आज्ञाधार । तया परेशाच े॥63॥

मायेच ेगणुत्रय । ते ब्रह्मादि दवेत्रय ।

करिती सषृ््ट्ययादिक कार््य । आज्ञे श्रीपतीचिया ॥64॥ 
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आणीक यांचा व््ययापार । करावयास समर््थ नव््हहे इतर । 

ह्मणनूि गोसावी सर्वेश्वर । ब्रह्मादिकांसी ॥65॥ 
अहो समस््त मायेतेें । सगणु ब्रह्म चषे्टवितेें ।

ह्मणनूि सर्वेश्वर आणिकातेें । ह्मणूचंि नये ॥66॥

तेणेें सर्वेश्वरेें अवलोकिली । माया महत्तत््ववातेें व््ययाली ।

सषृ्टि व््हहावयाची इच््छछा झाली । तेें महत्तत््व गा ॥67॥ 

जेें मायेचेें शदु्धत््व । तेेंचि ओतीव महत्तत््व ।

जेथ रजतमाचेें गढूत््व । वर्ते सत््वगर्भी ॥68॥

ह ेगणुक्षोभिणी माया । दवेाचेें कारणदहे जिया ।

घडविलेें महाप्रळया । रुद्राकरवीीं ॥69॥

तेें सर्वेश्वरेें अधिष्ठित । विविध अहकंारा प्रसवत ।

मायागणुीीं चषे्टित । प्रगटली ॥70॥

सात््वविक राजस तामस । त्रिविक अहकंार जाणजस ।

तेथेें शक्तित्रयाचा विकास । दिसे अनकु्रमेें ॥71॥

सात््वविक अहकंारीीं ज्ञानशक्ती । राजसीीं वर्ते क्रियाशक्ती ।

तामसीीं असे द्रव््यशक्ती । निरंतर पैैं ॥72॥

सर्वेश्वरु अवलोकित । द्रव््यशक्तीसमवेत । 

तामसअहकंार प्रसवत । पंचमहाभतूेें ॥73॥

तामसअहकंार गगनातेें । गगन व््ययापिलेें पवनातेें ।

तो पवन दहनातेें । प्रसवता झाला ॥74॥

दहन व््ययापिला उदकातेें । उदक व््ययापिलेें पथृ््ववीतेें ।

या परी पंचमहाभतूेें । जनितीीं झालीीं ॥75॥

शब््दविषय गगनीीं । स््पर््शविषय पवनीीं ।

रूप बारे दहनीीं । विशषे गणु ॥76॥

आपाचा विषय रस । पथृ््ववीचा गंध जाणजस ।

कार््यकारणभावेें प्रवेश । दिसे अन््यगणुांचा ॥77॥

तंव चतैन््यनाथ अधिष्ठित । क्रियाशक्ति समायकु्त ।

राजस अहकंार प्रसवत । पंचदशतत्तत्ववें ॥78॥

व््ययान उदान समान । प्राण आणि अपान । 

एवं पंचदश तत््ववाांचा गणु । एकत्र संभतू ॥79॥

श्रोत्र त््वक् चक्षु जिव््हहा घ्राण । हेें ज्ञानेेंद्रियपंचक जाण ।

कर्ममेंद्रियपंचक सांगेन । तेें ऐक पां तूं ॥80॥

वाचा पाणी पाद । चौथेें शिश्न पांचवेें गदु ।

हेें कर्ममेंद्रिय पंचकवृंद । तजु निरूपिलेें ॥81॥

मग सात््वविक अहकंारेें । ज्ञानशक्तीच ेसहाकारेें ।

अतंःकरणपंचक बारे । जन््मलेें कैसेें ॥82॥

एकचि अतंःकरण । चतरु््धधा भदेेें भिन््न । 

मन बदु्धि चित्त अहकंार जाण । येणेेंचि न््ययायेें ॥83॥

सात््वविक अहकंारतत््वेें जनिली । तीीं भोगसाधनेें बोलिलीीं ।

कर््तता भोक्ता म््हणितलीीं । तत्तत्वविदीीं ॥84॥

राजस अहकंारतत््वेें जनित । श्रोत्रादि त््वचचेा संघात ।

तो साधनशब््देें विख््ययात । सकलविषयीीं ॥85॥

तामस अहकंाराची सषृ्टी । ते भोग््य साध््य ऐसी गोष्टी ।

कार््य भोग््य ह ेपरिपाठी । तेथेेंचि वर्ते ॥86॥

एवं अहकंारेें त्रिविधेें । तत््वेें जनिलीीं विविधेें ।

तियेें त्रिपटुी येणेें शब््ददे । बोलिजेती ॥87॥

ज्ञाता ज्ञान ज्ञेय । भोक्ता भोगणेें भोग््य ।

कर््तता कारण कार््य । ऐसी ह ेत्रिपटुी ॥88॥

अतंःकरण भोक्ता । इदं्रियांसी भोगसाधनता ।

पंचभतूांसी भोग््यता । विषयरूपत््वेें ॥89॥ 

एकैक भोक्ता साधक । तिहीीं साधनांचा मळेापंचक ।

करूनि प्रवेशला निःशकं । एकैक भतूीीं ॥90॥

त््यया परस््परानपु्रवेश । सांगिजेल तो ऐकिजस ।

ऐकूनि धरीजस । निजमानसीीं ॥91॥

अतंःकरण व््ययानाधारेें । श्रोत्र इदं्रियांचनेि द्वारेें ।

वाचासहित संचरे । शब््दगणु आकाशीीं ॥92॥

मन समानाचनेि योगेें । त््वचेेंद्रियाचनेि भोगेें ।

पाणीींद्रियसहित रिघ े। स््पर््शगणु पवनीीं ॥93॥

बदु्धि उदानाचनेि बडिवारेें । चक्षु इदं्रियाचनेि आधारेें ।

पादेेंद्रियसहित बारे । रूपगणु तेजीीं ॥94॥

चित्त प्राणाचनेि बळे । जिव््हेेंद्रियाचनेि मळेेें । 

शिश्नसहित मिळ । रसगणु आपीीं ॥95॥

अहकंार अपानीीं वसे । प्राणाचनेि सहवासेें ।

वायसूहित प्रवेशेें । गंधगणु पथृ््ववीसी॥96॥

एवं विषयरूप भतूांसी । चारी चारी एकासी ।

पाचांची पंचवीस ऐसीीं । जाहलीीं महाभतूेें ॥97॥

पंचविषय पंचभतूेें । तियेें तामसाहकंारजनितेें ।

ह्मणोनि तत््वेें समस््तेें । मिळालीीं तेथेेंचि पैैं ॥98॥ 

होतीीं अतिसकू्षष्ममें अव््यक्ततें  । जीीं पंचमहाभतूेें ।

तीीं पावलीीं स््पष्टदशतेेें । परस््परानमुळेेें ॥99॥
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एवं परस््परानपु्रवेश । जे तत््वेेंसी पंचधा सहवास ।

हा ईश्वरइच््छछा मायाविकाश ।विस््ततार झाला ॥100॥

या प्रसंगानंतरेें । श्रीमकंुुदमनुीच ेदातारेें ।

प्रपंच विस््ततारिला सर्वेश्वरेें । कैसा तो अवधारिजे ॥101॥

मग श्रीपरमपरुुषेें । आपलेुनि इच््छछावशेें ।

द्विधा केलीीं अशषेेें । तियेें पंचमहाभतूेें ॥1॥ 
यांमध््येें एकी भागाचा । तया पंचविसां कळांचा ।

लिगदहे सर्वेश्वराचा । आरंभिता झाला ॥2॥

जीीं तत््वेें पंचवीस । तीीं हिरण््यगर््भभाच ेअशं ।

लिगशरीर साभास । ऐक दवेाचेें ॥3॥

श्रोत्र दिशा त््वचा पवन । चक्षु सरू््य जिव््हहा वरुण ।

अश्विनौदवे तेें घ्राण । हिरण््यगर््भभाचेें ॥4॥

वाचा वन््हही पाणी सरुपति । पाद वामन शिश्न प्रजापति । 

गदुेेंद्रिय तो नैर््ऋत ि । प्रसिद्ध जाणावा ॥5॥

जया ब्रह््माांडीीं विहरण । तेचि प्रसिद्ध पंचप्राण ।

दशधा भदेेें भिन््न । सप्तचक्ररें  सप्त स््ककं ध जे ॥6॥ 
प्रथम जाणावा अवस््ककं ध । वायभूमूीपासनू प्रसिद्ध ।

मघेपर्यंत स््वतःसिद्ध । ओळखावा ॥7॥ 
प्रवस््ककं ध दसुरा । मघेापासनूि अवधारा । 

सरू््ययापर्यंत खरा । व््ययापनुी असे ॥8॥

तिसरा उद्वस््ककं ध । सरू््ययापासनूि विशद ।

चदं्रमापर्यंत भदे । ओळखावा ॥9॥

सहस््ककं ध चवथा । चदं्रमडंलापासोनि तत््वतां ।

नक्षत्रपर्यंत पहातां । विस््ततारला जो ॥10॥

विवस््ककं ध पांचवा । नक्षत्रापासनूि जाणावा ।

शनीपर्यंत बरवा । विस््ततारला जो ॥11॥

षष्ठम परास््ककं ध । शनीपासनूि त््ययाचा वेध ।

सप्तऋषीींपर्यंत भदे । प्रसिद्ध जाणावा ॥12॥

परिवाहस््ककं ध सातवा । सप्तऋषीींपासनूि सहुावा । 

ध्रुवपर्यंत जाणावा । मिळोनि असे ॥13॥

अतंःकरण तो विष््णणु । चदं्रमा तो मन ु।

बदु्धी कमलासन ु। हिरण््यगर््भभाची ॥14॥

चित्त तो नारायण । अहकंार गौरीरमण ।

एवं पंचवीस तत््ववाांचा गणु । लिंगदहे प्रभचूा ॥15॥

हेें सकू्षष्मभतूांचेें दळवाडेें । लिंगदहे ईश्वराचेें फुडेें ।

तथापि विषयसखु नातडेु । स््थथूलदहेावीण ॥16॥

तया स््थथूळदहेाचेें निर््ममाण । नाहीीं पंचीकृतभतूांवीण । 

ह्मणनूि भतूांचेें पंचीकरण । दवेेें आरंभिलेें ॥17॥

एकैक भतू पंचधा कीजे । पांचही पांचां ठाई ंमळेविजे ।

हा पंचीकृत प्रकार बोलिजे । वेदांतशास्त््रीं ॥18॥

तो पंचीकृतप्रकार । करिता झाला जगदीश्वर ।

तेथीींचा सांगिजेल निर््धधार । तो ऐकिजेस ु॥19॥

सर्वेश्वरेें अवलोकिलेें । गगन पंचधा विभागिलेें । 

तेें अतंःकरणरूपेें राहिलेें ।आपणपेेंचि ॥20॥

व््ययानांशेें वायसूीीं । श्रोत््राांशेें तेजासीीं ।

वाचा आपीीं शब््द पथृ््ववीसीीं । गगन मिळतेें झालेें ॥21॥

पवन मनोरूपेें । आकाशीीं समर्पे ।

समानांशेें आपणपेें ॥ अधिष्ठिता झाला ॥22॥

सत््ववाांशेें पावकीीं । पाणीींद्रियेें उदकीीं ।

स््पर््शाांशेें पथृ््ववीयेसि कीीं । वाय ुमिळता झाला ॥23॥

तेज बदु््धध््ययाकारेें । आकाशीीं संचरे ।

पवनीीं प्रवेश ेवारे । उदानरूपेें ॥24॥

चक्षुरूप राहिलेें आपणपां । पादेेंद्रिय मिळालेें आपा । 

रूपांशेें पथृ््ववीसि पां । तेज मिळतेें झालेें ॥25॥

उदक चित््ताांशेें । आकाशीीं प्रवेश े।

इति श्रीमद्विवेकसधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे तत््वसषृ्टिकथनं नाम तृतीयप्रकरणं 
समाप्तं ॥ श्रीसद्गुरुचरणारविंदाभ््ययाां नमः॥

प्रकरण चवथेें 
विषय -- ईश्वरतनुत्रयकथन 

॥ श्रीगणेशाय नमः ॥
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पवनीीं समरसे । प्राणरूपेें ॥26॥

जिव््हहाांशेें तेजासी । आपणपां स््थथिरावलेें शिश्नेसीीं ।

रसांशेें पथृ््ववीसी । आप मिळतेें झालेें ॥27॥

अहकंारेें धरणी । प्रवेशली गगनीीं ।

अपानरूपेें पवनीीं । मिळती झाली ॥28॥

घ्राणेेंद्रियेें तेजासी मिळाली । गदुेेंद्रियेें आपासी प्रवेशली ।

गंधरूपेें निजस््थथानीीं राहिली । धरित्री ह े॥29॥ 
यापरी पंचीकृतेें । स््थथूल पंचमहाभतूेें ।

गणुकर््मधर््मसहितेें । निपजतीीं झालीीं ॥30॥

कवण भतूाच ेकवण । कर््म धर््म गणु ।

ते सांगेन विवंचनू । ऐक पां तूं ॥31॥

सच््छछिद्रता हा धर््म । अवकाश प्रधान कर््म ।

शब््द गणु बझु वर््म । आकाशीींचेें ॥32॥

शब््द स््पर््श ह ेगणु । चांचल््यता हा धर््म जाण ।

वहनादिक कर््म करण । वायचूेें पैैं ॥33॥

शब््द स््पर््श रूप । ह ेतेजीीं गणुत्रयाचा आरोप ।

उष््णत््व हा धर््म दखे । कर््म पचनादिक ॥34॥

शब््द स््पर््श रूप रस । आपीीं ह ेगणु समरस । 

द्रवत््व धर््म बहुवस । कूदनादिक ॥35॥

शब््द स््पर््श रस रूप गंध । ह ेगणु पथृ््ववीच ेप्रसिद्ध ।

कठिणत््व धर््मकर््म स््वतःसिद्ध । धारणादिक ॥36॥

कारणभतूांच ेगणु । कार््ययानरुूप वर््तती जाण ।

जैसेें जळीींचेें सार्दद्रपण । वर्ते तरंगासवेें ॥37॥

एकैक भतूीीं एकएक । विशषे गणु मखु््य नायक । 

अन््य भतूांच ेआगंतकु । वर््तती कारणत््वेें ॥38॥

शब््द गणु असे आकाशीीं । ह्मणनूि वेद्य श्रोत्ररेंद्रियासी ।

गगनापासनूि जन््म वायसूी । ह्मणनुि द्विगणु तो ॥39॥ 
शब््द स््पर््श गणु वायोसी । ह्मणोनि वेद्य श्रोत्रत््वचसेी ।

वायपूासाव जन््म तेजासी । ह्मणनूि त्रिगणु तेें ॥40॥

शब््द स््पर््श रूप ह ेगणु तेजासी । ह्मणनूि वेद्य श्रोत्रत््वचाचक््षूूंसी ।

तेजापासाव जन््म आपासी । तेें चतरु््गगुण गा ॥41॥

शब््द स््पर््श रूप रस ह ेगणु । आपासी ह्मणनूि दृश््यपण ।

श्रोत्र त््वचा चक्षु जिव््हहा जाण । जळासि गा ॥42॥ 
उदकापासनूि जन््मली । ह्मणनूि गणुपंचकेें  आथिली ।

इदं्रियपंचकासी वेद्य झाली । धरित्री ह े॥43॥

आपलेुनि इच््छछामात्ररें । पंचभतूेें विचित्ररें ।

कालऊनि रसतन््ममात्ररें । कर््दम केला ॥44॥

असो हीीं स््थथूळ महाभतूेें । सर्वेश्वरेें केलीीं पंचीकृतेें ।

मग स््थथूळ दहे अनंतेें । निर््ममिला कैसा ॥45॥

महातेजाचनेि प्रभावेें । कर््दम शोषिला स््वभावेें ।

मग निर््ममिलेें दहेभावेें । ब्रह््माांड हेें ॥46॥

दवेतामय लिगदहे । तयाच ेस््थथूळ शरीर गहृ । 

ह्मणनूि दवेेें अवयवसमहू । रचिलेें ब्रह््माांड हेें ॥47॥

सप्तपाताळ ते चरण । तेथेें त्रिविक्रमाचेें अधिष्ठान ।

तेथीींची विवंचना सांगेन । ते ऐक पा तूं ॥48॥

सातवेें पाताळ तेें तळ । विराट परुुषाचेें पादतळ ।

प्रपद तेें रसातळ । जाणावेें पैैं ॥49॥

गलु््फद्वय तेें महातळ । पोटरीया तळातळ ।

सतुळ तेें जानयुगुलु । विश्वरूपाचेें ॥50॥ 

वितळ आणि अतळ ।  हेें जाणावेें ऊरुयगुलु ।

कटिप्रदशेांत महीतळ । वोळखावेें ॥51॥

तणृ वकृ्ष गलु््म लता । त््यया रोमावली समस््तता ।

गंगादि नाना सरिता । त््यया नाडिचक्ररें  ॥52॥

सप्तही सागर । तेें दवेाचेें उदर ।

तेथेें वडवानळ तो जठर । वह्नी जाणावा ॥53॥ 

नाभिस््थथान तेें नभमडंल । ज््ययोतिर्लोक तेें वक्षस््थळ ।

महर्लोक तेें कंठनाळ । विराटाचेें ॥54॥

जनोलोक तेें वदन । तपोलोक तेें ललाटस््थथान ।

मस््तक ब्रह्मभवुन । सत््यलोक पैैं ॥55॥

इदं्रलोक ते हात । इदं्रासी अधिष्ठान जेथ ।

दिशांचा पोकळ पंथ । तीीं कर््णरंध्ररें ॥56॥

तरणीचेें मडंळ । तेें जाणावेें नेत्रयगुलु ।

तेथेें चक्षुरिंद्रिय विशाल । सरू््ययासारखेें ॥57॥

पतु्र कलत्र स््ननेह दांत । यम दाढा उद्यत ।

वरुण लोक विख््ययात । ते जिव््हहा जाणावी ॥58॥

प्रजापतिलोक तेें शिश्न । निरयलोक गदुस््थथान ।

जलवषृ्टि रेत जाण । विराटपरुुषाचेें ॥59॥ 

एकाचि दहेामाझारीीं । जैसी कृमीींची भरोवरी ।

तेणेें समस््तेेंसी चतरुी । एकचि बोलिजे ॥60॥ 

तैशा चौर‍्यायशी लक्ष योनी । असती ब्रह््माांडभवुनीीं ।

तिहीींसहित वेदपरुाणीीं । ब्रह््माांड बोलिजे ॥61॥
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ऐसा हा ब्रह््माांडगोल । पंचभतूांचा निखिल ।

या भीतरीीं सकल । जीवसमहू ॥62॥ 
या भगूोला दशगणु । बाह्य पथृ््ववीचेें आवरण ।

पथृ््ववीसी दशगणु वेष्टून । आवरण उदकाचेें ॥63॥

उदका दशोत्तर । धडाडित वैश्वानर । 

तया दशगणु समीर । आवरण गा ॥64॥ 
तया दशगणु अधिक । बाहरेी नभाचा कंचकु ।

नभा दशगणु कौतकु । अहकंाराचेें ॥65॥

अहकंारा दशगणु । महत्तत््ववाच ेपांघरूण ।

ऐसेें हेें सप्तावरण । ब्रह््माांड पैैं ॥66॥

जैसा सप्तकंचकु पिंड । तैसेेंचि हेें ब्रह््माांड ।

ह्मणनूि उभयतांचेें कोड । एकसारिखेें ॥67॥

ऐसिया ब्रह््माांडाच््यया कोटी । उपजती मायादवेीच््यया पोटीीं ।

असो ह ेतत््वसषृ्टी परिपाठी । तजु निरूपिली ॥68॥

हेें ब्रह््माांड स््थथूलशरीर । श्रीप्रभचूा गा विस््ततार ।

तेथेें सषृ्टिरचनेचा उभार । ते जागतृी अवस््थथा ॥69॥

स््थथूलदहे ब्रह््माांड । सषृ्टिअवस््थथा प्रचडं ।

या दोहोोंचा अभिमानी अखडं । जो ब्रह्मा सषृ्टिकर््तता ॥70॥  

प्रणवाची प्रथम मात्रा । अकाराक्षर जे पवित्रा ।

आतां दोहीींच््यया चरित्रा । बोलतसे ॥71॥ 

हिरण््यगर््भभाख््य लिंगदहे । जेथेें हरी अभिमानी होय ।

तेथेें स््थथिति अवस््थथा निःसंदहे । स््वप््न बोलिजे ॥72॥

हिरण््यगर््भ स््थथिति अवस््थथा । या दोहीींचा अभिमानी भोक्ता । 

जो विष््णणु तारी बडुतां । भवसागरीीं ॥73॥ 
या त्रयातेें असेें बोलत । प्रणवीींचा उकार जो विख््ययात ।

द्वितीय मात्रा ऐसा संकेत । तेथेें बोलिजे ॥74॥ 
दवेाचा कारणदहे प्रकृती । जेथेें महाप्रळय सषुपु्ती ।

या दोहीींचा अभिमानी गौरीपति । तेथेें बोलिजे ॥75॥ 
या तिहीींचा उच््चचार । करी ततृीयमात्रा मकार ।

असो सकलही ओकंार । विस््ततारला ॥76॥

विराट हिरण््यगर््भ माया । ह ेसर्वेश्वराच ेदहेत्रय ।

उत््पत्ति स््थथिति प्रळय । अवस््थथात्रय पैैं ॥77॥ 
ब्रह्मा विष््णणु महशे्वर । ह ेअभिमानी सरुवर ।

अकार उकार मकार । मात्रात्रय हेें ॥78॥

रज सत््व तम हेें गणुत्रय । प्रणवाचेें पादत्रय ।

असो ह ेउभवणी मायामय । जेणेें रचिली ॥79॥ 
ह ेकारणरूप उपाधी । सर्वेश्वरीीं वर्ते त्रिशदु्धी ।

केवळ ब्रह्ममीं विशदु्धधीं । ते आथीचिना ॥80॥

हा कारणोपाधिमिश्रित । निरूपिला शबल तत््पदार््थ ।

श्रीमकंुुदमनुि त््ववंपदार््थ । आतां सांगिजेल ॥81॥  

इति श्रीमद्विवेकसधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे ईश्वरतनुत्रयकथनं  
नाम चतुर््थप्रकरणं समाप्तं ॥

प्रकरण पांचवेें 
विषय -- लिगदेह निरूपण 

॥ श्रीगणेशाय नमः ॥

तंव बोलिला शिष््ययाचा राणा । जीव ईश्वर ब्रह्ममींचेें लक्षण ।

राउळेें निरूपिलेें परू््ण । मज कृपाबदु्धि ॥1॥ 
आतां जीवसषृ्टीची कथा । सांगावी श्रीगरुुनाथा ।

माझी फिटे संदहेव््यथा । आत््मविषयीींची ॥2॥

ऐसी शिष््ययाची विनवणी । श्रीगरुुराजेें ऐकूनी ।

मग प्रेमभावेें आलिगनुी । बोलता झाला ॥3॥ 

बारे तझु ेप्रश्ननें । झालेें सखुाचेें पारणेें ।

ऐक सावधानपणेें । बोलिजेल जेें ॥4॥

हां गा आपलुा अलंकार । चोख करी जो सोनार ।

तयाचा उपकार । न विसरीजे पैैं ॥5॥ 

तैसेें आपलुेें निजसखु । तवुां स््मरविलेें दखे ।

जेें स््फफु रलेें उन््ममेष । मज ईश्वरविषयीीं ॥6॥ 
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घरोघरीीं रेटम काहाणी । एक पसुे एक वाखाणी ।

तया ब्रह्मसखुाची शिराणी । हतदवैांसि कैची ॥7॥

आत््मयाचेें परिज्ञान । हेें तत््पदार््थ शोधन ।

एतदर्थी संन््ययासादिक साधन । श्रुती बोलती ॥8॥

तत््पदार््थ ईश्वरेेंवीण । त््ववंपदार््थथा नाहीीं वर््तन ।

ह्मणनूि पनुरपि कथन । ऐक तत््पदीींचेें ॥9॥

जो परमात््ममा महाविष््णणु । आदिपरुुष भगवान ु।

जो सच््चचिदानंदतन ु। परू््वीीं  निरूपिला ॥10॥ 

जो सर््ववात््ममा सर््वसाक्षी । सर्वेश्वर सर््वकुक्षी ।

जो कांहीींच नपुेक्षी । निजभक्तातेें ॥11॥

जो दवे अतिलाघवी । नाहीीं तेें ब्रह्मगोल दाखवी । 

गेलेें ह्मणोनी लपवी । जेथीींचेें तेथेें ॥12॥

जयासी कानावीण ऐकणेें । डोळ््ययावीण दखेणेें ।

जिव््हहेवीण चाखणेें । सर््व रसातेें ॥13॥

पायांवीण सर््व चालणेें । हातांवीण दणेेें घणेेें ।

तया जीवांतेें उद्धारणेें ।इच््छछामात्ररें ॥14॥

जो जवळीची परी अतिदरूी । दरूस््थ परी जीवाभीतरीीं ।

जयाची सत्ता निजव््ययापारीीं । वर्ते इदं्रियग्राम ॥15॥

प्रतिग्रामीीं अवभासक । जैसा तरणीच एक ।

तो सर््व जीवां प्रकाशक । परमात््ममाचि पैैं ॥16॥

तोचि शबल तत््पदार््थ । ज्ञानविग्रह अमरू््त ।

सर््वव््ययापक परी मरू््ततिमतं । भक््ताांकारणेें ॥17॥

नट नाट्या धरितां । आपणयातेें न भलेु सर््वथा । 

तैसेें नाना अवतार घतेां । न भलेु स््वस््वरूप ॥18॥

सगणुरूप मायिक । ऐसेें माननूियां दखे ।

जे न भजती कौतकु । ते मढू जाणावे ॥19॥

सोोंग संपादितां तोषलेेंपणेें । नटासी दीजेती अलंकारभषूणेें । 

सोोंग मिथ््यया परि पावणेें । नटासीचि ॥20॥ 

तैसेें कीर मायिक अवतरण । तेथेें कीजे जेें भजन । 

तेें होय समर््पण । जगदीश्वरीीं ॥21॥

ह्मणनूि सर्वेश्वराचेें भजन । कांहीींच नव््हहे अप्रमाण ।

जेें भक््ताांसी कैवल््यसाधन । ज्ञानद्वारेें ॥22॥

श्रवण कीर््तन स््मरण । पादसेवन अर््चन वंदन ।  

दास््य सख््य आत््मनिवेदन । ह ेभक्ति नवविधा पैैं ॥23॥

नवलक्षण भजनेें । सर्वेश्वर आभारलेपणेें ।

ज्ञान दऊेनि बंधनेें । तोडी निजसेवकांचीीं ॥24॥

तो दवे परमात््ममा । ब्रह्म होईना जीवात््ममा ।

प्रपंच ठाईचंा अनात््ममा । तो दवे कैसेनी म््हणावा ॥25॥

ब्रह्म तो ईश्वर कां न म््हणावा । ऐसा साक्षेपीीं बोल ऐकावा ।

तत्तत्वतः अद्वैत परी जाणावा । भदे औपाधिक ॥26॥

अहतंा ममता प्रयत््नरहिता । इच््छछादि शक्तिचक्ररें  विवर््जजिता ।

तेें ब्रह्म तूं आधीींच तत्तत्वता । ईश्वर कैसेनि गा ॥27॥

इच््छछादिशक्तिचक्रासी नियंता । जो सषृ्टिस््थथितिसंहारकर््तता ।

षड्गणुशै्वर््ययाचा अधिष्ठिता । तो ईश्वरू जाणावा ॥28॥

जो अविद्याकामकर्ममें वेष्टित ु। अज्ञानवशेें स््वस््वरूपीीं भलूत ु।

जो जीव सखुदःुखीीं व््ययाकुळित ु। तो ईश्वरु कैसेनि गा ॥29॥

जीवासि तत्तत्वज्ञानेेंवीण । नाहीीं बंधविच््छछेदन ।

ते करावी सोडवण । ईश्वरेेंचि कीीं ॥30॥

ब्रह्म तेें निर््गगुण निराकार । तेथ नोह ेउपदशेवेव््हहार ।

अविद्योपाधि जीव इतर । स््वयेें अज्ञानिये ॥31॥

तरलेनि बडुत ुतारावा । प्रबोधलेनि निद्रिस््ततु चवेवावा ।

तेवीीं नित््य्ममुक्ततें  प्रभनुेें सोडवावा । जीवसंघ ुहा ॥32॥

अविद्या बंधन कीरु मिथ््यया । परि जीवासि पढियासे सत्त्या ।

जैसी लटिकीची स््वप््ननावस््थथा । सषुपु्तासि होये ॥33॥

जरि अविद्याबंधन साच होतेें । तरि ज्ञानाचनेि बापेेंहि न लोटते ।

दवेासि थोर सायास पडते । बंधमोक्षाच े॥34॥

अगा तेें आज्ञान कैसेें । केवळीीं नाहीीं तेचि आभासे ।

शदु्ध चतैन््यया लावि पिसेें । जीउदशचेेें ॥35॥

तेया आज्ञानाचि स््थथिति ।जो वोळख ेगा निरुती ।

तेयातेें न बाध ेह ेसंसतृि । म््हणौनि आईक तूं ॥36॥

जो दवे ुशक्तिचक्राचा गोसावी । सषृ्टिसंकल््पपे मायावी ।

अपार जीवसषृ्टि होवी । यैसेें इच््छछिता जाला ॥37॥

प्रपंचाच ेअनसुंधान करितां । किचित स््वरूपीीं जाला दशु्चित्ता ।

तेथहि उठिलिया अनंता ।अज्ञानशक्ति ॥38॥

स््वस््वरूपीीं दशु्चितेपण । तेेंच अज्ञानाचेें लक्षण ।

जेणेें चतैन््ययासी भरे अवतरण । अहतेंचेें ॥39॥

अवयव हस््तपादादिक । एका दहेाच ेजैसे अनेक ।

तैसे अज्ञानसंगेें असंख््य । अशं मायादवेीच े॥40॥

एकाच बदु्धीच््यया अनेक वतृ्ती । तेवीीं मायेच््यया अनेक शक्ती ।

जाणिवेनेणिवेच््यया प्रतीति । जगप्रसिद्ध कीीं ॥41॥
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मायादवेीचा गोसावी । ज्ञानशक्ती मायावी । 

प्रविष्ट झालिया जीवात््मभावीीं । तोचि बोलिजे ॥42॥

जैसा मखु््य एक सविता । प्रतिबिंबासी तरी अनेकता । 

तैसी ईश्वरीीं असे अनेक द्वैतता । उपाधिभदेेें ॥43॥

जेवीीं मखु््य सरू््यमडंल । तेें असे निश्चळ । 

प्रतिबिबसरू््य तेें व््ययाकुळ । तरंगवशेें ॥44॥

तैसेें नित््ययानदभरित । ईश्वर असे वर््तत ।

जीवसंगेें व््ययाकुळ होत । अज्ञानवशेें ॥45॥

तळीींचेें पाणी असतचि असे । तदशं तरंगांसी जन््ममरण दिसे । 

तैसा दवे परी विनाश े। जीवसंगेें हा ॥46॥

तरंगाच््यया जन््ममरणीीं । जेवीीं न घपेिजे पाणी ।

तैसी जीवधर््ममाची घाणी ।ईश्वरी नलगे ॥47॥

पाणीयासी कीजे वेगळेें । तरंगचि नाहीीं कवणिये काळेें ।

परी तरंगधर््म ते जळेें । त््यजिलेचि कीीं ॥48॥

तैसेें परमात््म्ययाचिये सत्ते । सकल जीव असती वर््तत । 

परी जीवधर्ममें कदाचित । न घपेिजे तो ॥49॥

आतां असो ह ेशब््दरचना । चतैन््येें अधिष्ठितां अज्ञाना ।

तत्कक्षणीीं विपरीतज्ञाना । तेथेेंचि आभास ॥50॥

रज््जजुविषयीीं जेें अज्ञान । तयासी द्रष्टाचि अधिष्ठान ।

सर््पपाकारेें विपरीत ज्ञान । उठिलेें तेथेेंचि पैैं ॥51॥

ह्मणनूि अज्ञान अन््यथाज्ञान । उभयांसी चतैन््य अधिष्ठान ।

जडवर््गगासि स््वतत्रपण । तेें ठाईचं नाहीीं ॥52॥

रज््जजू आपणातेें नेणेें । नाहीीं सर््पपाकार जाणणेें  ।

ह्मणनूि अज्ञान अन््यथाज्ञानेें । अजडीीं आत््मरूपीीं ॥53॥

सरू््यरश््ममीच ेमघे होती । ते सरू््ययातेेंचि आवरिती । 

परी सरू््ययातेें लोपवूं न शकती । दिवसपणातेें ॥54॥

तैसेें आपलुीया अधिष्ठानातेें । अज्ञान आवरी आत््मयातेें ।

साक्षित््व लक्षणीीं प्रकाशातेें । कवण निवारी ॥55॥

आत््ममा आपणयातेें कीर नेण े। परी सर््वाांतेें साक्षित््वेें जाण े।

हेें निवारावेें कवणेें । विचारीपा ॥56॥

अज्ञान अविद्या आवरिका । विपरीतज्ञान विक्षेपिका ।

ह्या द्विविधा संसारदायका । जीवात््मयासी ॥57॥ 
अविद्याप्रकृतीचा प्रवेश । ह्मणनूि प्रकृति ऐसा निर्देश ।

जीव परमपरुुषाचा अशं । ह्मणनूि परुुष तो ॥58॥

स््वरूपपरिपरू््णत््ववाकारणेें । परमपरुुष ऐसेें बोलणेें ।

हेें बहृदारण््यकातेें पसुणेें । नामनिर््वचन ॥59॥

स््थथूलदहे तोचि परु । तेथेें जीव निद्रिस््थ निरंतर ।

ह्मणनूि तो परुुष हेें उत्तर । व््ययाकरणसिद्ध ॥60॥

ऐशीीं प्रकृतिपरुुषांची द्वंद्ववें । उठलीीं अनादिसिद्धधें ।

हेें भगवद्गीतेेंत गोविंदेें । निरूपिलेें असे ॥61॥

ब्रह्म तेें तंव नित््य शदु्ध । ब्रह्मविवर््त अनादिसिद्ध ।

मायामय जीवसषृ्टि विविध । तेही अनादीची ॥62॥

निरूपिलेें जेें अज्ञान । तेें जीवाचेें दहे कारण । 

असो हेें व््ययालेें अन््यथाज्ञान । लिगदहेातेें ॥63॥

अविद्यादर््पणीीं प्रतिबिबत । प्रविष्ट जीव स््वरूपेें अनंत ।

हिरण््यगर््भ तेथेें संचरत । लिंगरूपेें ॥64॥

सरू््य दर््पणीीं प्रतिबिंबतां । सरसीच चाले प्रकाशता ।

तैसा लिगदहे प्रगटतां । विलंब नलगे ॥65॥ 

निर््वविषय प्रथम स््फफु रण । तेें जाणावेें अतंःकरण ।

संकल््पविकल््पपात््मक मन । ओळखावेें पैैं ॥66॥

स््फफु रतपदार््थथाचा आकार । तेथीींचा कीजे निर््धधार ।

ऐसा निश्चयात््मक वतृ््ययंकुर  । ते बदु्धि जाणावी ॥67॥

चित्त चतेव््यलक्षण । जेें वतृ्तीचेें स््फफु रण ।

अनसुंधानात््मक जाण । चित्तरूपेें ॥68॥ 
दहेीीं अहभंावातेें उठवी । पदार््थममतेतेें धरवी ।

जो अहकंार जीवातेें भोगवी । सखुदःुखातेें ॥69॥ 

प्रकृतिपरुुषाच््यया समयोगीीं । अतंःकरणपंचकाच््यया अगंीीं ।

स््फफु रतीये चचंलतेच््यया वेगीीं । झाले पंचप्राण ॥70॥

कवण प्राणाचेें कवण । कैसेें स््वरूप लक्षण ।

कवण व््ययापार कवण स््थथान । तेें जाणावेें पैैं ॥71॥

आपादतल मस््तक दहेातेें । व््ययापनूि भोगी भकु्तरसातेें ।

दहेीींचिया सर््व नाडीींतेें । व््ययापिलेें व््ययानेें ॥72॥

समान नाभिदशेीीं वसे । परी दहेाच ेसर््वसंधीीं पैसे ।

तेणेें लवती आपैसे । हस््तपादादिक ॥73॥

उदानाचेें कंठस््थथान मदंिर । करी इच््छछादि व््ययापार ।

स््वप््न दावी नानाविकार । निद्रिस््थथासी ॥74॥

अपानासी गदुस््थथानीीं बैसणेें । सदां अधोगती चालणेें ।

मलमतू्रविसर््ग करणेें । व््ययापार तयाचा ॥75॥

नासामार््गीीं  प्राणासी रिघनिघ । प्रवेशनिर््गमांची लगबग ।

क्षुधातषृचेी लगलग । होय तयाचनेि ॥76॥
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अतंःकरणवतृ्ती शब््ददोमखु । तेें श्रोत्ररेंद्रिय ओळख ।

तयातेें कर््णरंध्ररीं बैसक । तेथनूि घईे शब््ददातेें ॥77॥

स््पर््शविषयातेें निवडिती । जे मनाचिया वतृ्ती ।

तेें त््वगिद्रय ऐसी स््थथिती । ओळखावी ॥78॥

जे वतृ्ति बदु्धीच््यया पोटीीं । स््वरूपग्रहणोन््ममुख उठी । 

तेें चक्षु डोळ््ययाच ेवाटीीं । बैसनूि घ ेरूपातेें ॥79॥

रसग्रहणोन््ममुख चित्तवतृ्ती । तेचि नर््तकी मिरवती ।

मखुरंगीीं होय नाचती । रसभावेें ॥80॥

अहकंारगजाच््यया कंुभस््थथानीीं । घ्राण मकु्ताफळ झालेें सपुाणी ।

गंधप्रकाशाची फुलावणी । ते नासापटुीीं ॥81॥

शब््द बोलूं पहाती । जे अतंःकरणाची वतृ्ती । 

ते वागिन्द्रिय मखुेें करिती । बोले मातकृाक्षरीीं ॥82॥

मनीींची एक वासना । करी ग्रहणोपादानकल््पना ।

व््ययापारार््थ होती आरोहणा । पाणीींद्रियेें करिती ॥83॥ 
बदु्धीचा वतृ्तिविशषे । अध््वसंक्रमण दोष उन््ममेष ।

होऊनि गगनासन््ममुख । चषे्टवीत चरणातेें ॥84॥

आत््मया कृष््णणाच््यया घरीीं । झाला चित्तरुक््ममिणीच््यया उदरीीं ।

शिश्न मन््मथाची चाड धरी । रतिसखुाची ॥85॥ 
अहकंारबीजाचा अकूंर । करूूं  पाह ेमलोत््सर््ग व््ययापार ।

गदुस््थथानीीं बैसनूि निर््धधार । पाय ुइदं्रियेें करी ॥86॥

अतंःकरणपंचकवतृ्ति । शब््ददादिविषयाकारस््फफूर्ती  ।

तेचि पंच विषय बोलिजेति । लिंगदहेाच े॥87॥

एवं पंचवीस कळांचा । सकू्षष्मदहे जीवाचा ।

हिरण््यगर््भ तेथीींचा । अधिदवैत पैैं ॥88॥

इदं्रियेें सर्वेश्वराचीीं । तीीं अधिदवैतेें जीवाचीीं ।

ह ेजाणावी विवंचना तेथीींची । अधिभतूसहित ॥89॥

अध््ययात््म अतंःकरण । अधिभतू निर््वविकल््पस््फफु रण ।

तेथीींचेें अधिदवैत जाण । वैकंुठनाथ ॥90॥

मन अध््ययात््म निश्चित । मतंव््य अधिभतू तेथ ।

चदं्रमा अधिदवैत । जाणावेें पैैं ॥91॥

बदु्धि अध््ययात््म जेथ । बोद्धव््य अधिभतू तेथ ।

ब्रह्मा अधिदवैत । जाणावेें पैैं ॥92॥

चित्त अध््ययात््म जेथ । चतेव््य अधिभतू ।

वासदुवे अधिदवैत । जाणावेें पैैं ॥93॥

अहकंार अध््ययात््म जेथ ।अहकृंतत््व अधिभतू ।

श्रीरुद्र अधिदवैत । निरंतर पैैं ॥94॥

श्रोत्र अध््ययात््म जेथ । श्रोतव््य अधिभतू ।

दिशा अधिदवैत । सर््वथैव गा ॥95॥ 

त््वचा अध््ययात््म जेथ । स््पर््शत््व अधिभतू ।

वाय ुअधिदवैत । प्रसिद्ध जाणावा ॥96॥

चक्षु अध््ययात््म जेथ । द्रष्टृत््व अधिभतू ।

सरू््य अधिदवैत । विख््ययात पैैं ॥97॥

जिव््हेेंद्रिय अध््ययात््म जेथ । रसयितव््य अधिभतू ।

वरुण अधिदवैत । ओळखावेें ॥98॥

घ्राणेेंद्रिय अध््ययात््म जेथ । गंधत््व अधिभतू ।

अश्विनौदवे अधिदवैत । विख््ययात पैैं ॥99॥

वाचा अध््ययात््म जेथ । वक्तव््य अधिभतू ।

वैश्वानर अधिदवैत । जाणावेें पैैं ॥100॥

पाणीींद्रिय अध््ययात््म जेथ । गहृीततृ््व अधिभतू ।

इदं्र अधिदवैत । निभ््राांत पै ॥101॥

पादेेंद्रिय अध््ययात््म जेथ । गंतव््य अधिभतू ।

त्रिविक्रम अधिदवैत । बझुावेें गा॥102॥ 

उपस््थेेंद्रिय अध््ययात््म जेथ । आनंदयितव््य अधिभतू ।

प्रजापति अधिदवैत । जाणावेें गा॥103॥ 

पाय ुअध््ययात््म जेथ । विसर््ग अधिभतू ।

नैर््ऋत ी अधिदवैत । प्रसिद्ध जाणावेें॥104॥ 

अज्ञान अध््ययात््म जेथ । विकारयितव््य अधिभतू ।

परुुष अधिदवैत । निभ््राांत पै ॥105॥

जडत््व कारण प्राणासी । तेवीींच विषयपंचकासी ।

अध््ययात््ममादीक तयासी । विभाग नाहीीं ॥106॥

आणीक ऐक कौतकु । हा लिंगदहे जाण परु््यष्टक । 

एकाग्र होऊनि ऐक । निरूपिजेल ॥107॥

अविद्या काम कर््म । हेें परुत्रय ऐसेें वर््म ।

अतंःकरणपंचक नाम । चतःुपरुाचेें ॥108॥ 
ज्ञानेेंद्रियांचेें पंचक । तेें पांचवेें परु सम््यक ।

षष्ठ परु ओळख । कर्ममेंद्रियपंचक ॥109॥

पंचप्राण परु सातवेें । विषयपंचक तेें आठवेें ।

हेें परु््यष्टक जाणावेें । महानभुावीीं ॥110॥ 
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द्रष््ट्ययाचेें द्रष्टेपण । तेेंचि परु््यष्टकाचेें दहन ।

जाहालिया निरसे बंधन । जीवात््मयाचेें ॥111॥

असो हा शब््दविस््ततार । सांगीतला लिंगदहेविचार ।

आतां स््थथूलदहेाचा विस््ततार । ह्मणेें मकंुुदराज ॥112॥ 

इति श्रीमद्विवेकसिन््धधौ सषृ्टिक्रमे गुरुशिष््यसवंादे लिगदेहनिरूपणं  
नाम पंचमप्रकरणं समाप्तम ्॥

प्रकरण सहावेें
विषय -- स््थथूलदेहकथन

॥ श्रीगणेशाय नमः ॥

अनादि अज्ञानेें भ्रमला । जीव लिंगशरीरेें आवरला ।

शभुाशभुकर्ममें बांधिला । जाहाला परवश तो ॥1॥

पणु््यपापाचेें फळ । सखुदःुख पावत ुकेवळ ।

स््वर््ग नर््क  अविचळ । भोगी कर््मवशेें ॥2॥

मनषु््यदहे पावोनी । संत असंत कर्ममें अर््जजुनी । 

संसारीीं पावे नाना योनी । श्वानसकूरादिक ॥3॥

पणु््ययाचनेि अधिकपणेें । स््वर््गसखु भोगणेें ।

पाप अधिक तरी जाणेें । निरयासी आधीीं ॥4॥

आधीीं कर््मफल भोगीत ु। पणु््यपाप सम तलु््य करित ु।

मग मनषु््ययोनी पावत ु। जननीये गर््भी ीं ॥5॥

आधीीं पितदृहेीीं संचरे । कवणी जीव श्वासरंध्ररें ।

कवणी एक जळपानद्वारेें । कर््ममाधीन होय ॥6॥

कवणी एक वषृ्टीसरिसा । धान््ययाांवरी पडे अष्टादशा ।

लीन होय माजी अन््नरसा । षड्विधासि गा ॥7॥

सषुपु्तीचिया माळिका । मढूदशा पावे सम््यका ।

अन््नरसासरिसेें एका । पडती पितदृहेीीं ॥8॥

जठराचनेि संपर्ककें  । षड्धातूंचनेि परिपाकेें  ।

पावे तिसरेनि सप्तकेें  । शकु्रदशतेेें ॥9॥

पंचभतूांचेें धान््य निपजे । तयाचा अन््नरस आपजे ।

अन््नरसातेें शकु्र बोलिजे । पंचभतूात््मक ॥10॥

पितयाचेें रेत । आणि मातेचेें शोणित ।

जननीगर््भी ीं होय मिश्रित । ऋतकुाळीीं ॥11॥

प्राणापानाचनेि मळेेें । योनिमखुीीं पितरेृत उसळॆ ।

तेथेें लिगदहे मिसळे । मनोमळेेें ॥12॥

जरी अधिक पितयाचेें रेत । उणेें होय मातेचेें शोणित ।

तरी पतु्र निपजे निश्चित । जननीये गर््भी ीं ॥13॥

स्त्रीरक्ताचनेि अधिकपणेें । कुमारीसी उपजणेें । 

शकु्रशोणिताचनेि समतलु््यपणेें । नपुंसक होय ॥14॥

पितयाचिया रेताचिया । तिन््हही धात ूसारखिया ।

अस््थथि शिरा मज््जजा येणेें नांवेें तिया । निपजती पैैं ॥15॥

मातेच््यया शोणिताचिया । तिनी धात ूसारखिया ।

त््वचा मांस रक्त ऐसिया । जननीच ेगर््भी ीं ॥16॥

ऐसेें स््थथूल दहे जीवाचेें । निपजे सहा धातूंचेें ।

षट्कोशिक नाम याचेें । ऐसेें बोलिजे ॥17॥

असो हा शकु्रशोणिताचा मळे । एक अहोरात्ररें होय निश्चळ ।

पांच अहोरात्ररें सढुाळ । बदु्बुदाकार ॥18॥

पक्षदिवशीीं अडंाकार । मासा निपजे शिर ।

भजुा वक्षस््थळ हा विचार । होय दोमासीीं ॥19॥

तीमासीीं उदर कटी पषृ्ठी । चौथ््यया समग्र पाददृष्टी ।

पांचव््यया अस््थथि शिरांची दाटी । गर््भभासि होय ॥20॥ 

षण््ममासीीं त््वचा रोम । सातव््यया नखेें केशोद्गम ।

तेव््हहाांच प्रगटती चित्तधर््म । स््मरणादिक ॥21॥

वरील दोमासीीं अतिशोच््यता । तवं गर््भभासी उठली प्रसतू व््यथा ।

मग तो पावे मरू््च्छछावस््थथा । बाहरे पडे ॥22॥

व््यथेचनेि अतिभरेें । जातिस््मरत््व विसरे ।

कोह ंकोह ंदीर््घस््वरेें । रुदन करी ॥23॥ 
ऐसा पंचीकृत पंच भतूांचा । स््थथूल दहे जीवात््मयाचा ।

कवण अशं कवण भतूांचा । तो तूं ऐक पां ॥24॥
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रोम आणि त््वचा मांस । अस््थथि नाडी कठिनांश । 

पंचीकृत पथृ््ववीच ेसाभास ।जाणावे पैैं ॥25॥ 

लाळ मतू्र शोणित । मज््जजा आणि पांचवेें रेत ।

ह ेद्रवांश आपाच ेसत््य । स््थथूल शरीरीीं ॥26॥

क्षुधा आणि तषृा निद्रा । आलस््य संग शिष््येेंद्रा ।

ह ेउष््णणाांश बझु समग्रा । तेजाच ेपैैं ॥27॥

धावन वलन आकंुचन । प्रसरण आणि निरोधन ।

ह ेचलनांश पांचही जाण । पंचीक््ऋत वायचू े॥28॥

काम क्रोध शोक मोह भय । ह ेव््ययापकांश पाह े।

पंचीकृत नभाच ेनिःसंशय । जाण स््थथूल शरीरीीं ॥29॥

ऐसेें हेें स््थथूल शरीर । लिंग दहेाचेें बिढार ।

तेथेें असती षड्विकार । ते ऐक पां तूं ॥30॥

प्रथम विकार जायते । दजुा अस््तति तिसरा विवर््धत ।

तरुीय विपरीणमते पचंम अपक्षीयते । सहावा विनश््यति ह े॥31॥

जायते ह्मणजे न होऊनी होणेें । अस््तति ह्मणजे नसनूि असणेें । 

विवर््धत ह्मणजे पावणेें । अभिवदृ्धीतेें ॥32॥

विपरिणमते तेें तारुण््य । अपक्षीयते वार््धक््यपण ।

विनश््यति ह्मणजे मरण । षड्विकार ह े॥33॥

निरूपिले साहाही विकार । इहीीं यकु्त स््थथूल शरीर ।

तेथेें जागतृी निरंतर । अवस््थथा वर्ते ॥34॥

स््थथूल दहे जागतृी अवस््थथा । या दोहीींचा अभिमानी विश्व निरुता ।

या तिहीींस आकार व््यवस््थथा । पढुेें जाणावी ॥35॥ 

नेत्रस््थथान भोग स््थथूळ । रजोगणु षड्धिमळे ।

प्रणवाचा आद्यचरण सकळ । ऐसेें बझुावेें ॥36॥

प्रणवाचा प्रथम चरण । हा षड्धि पैैं गणु ।

तेथीींचा अर््थ कैसा कवण । तो अवधारिजो ॥37॥

पंचीकृत भतूांविण । नाहीीं पिंडब्रह््माांडाचेें वर््तन । 

उत््पत्ती जागतृी जाण । तिहीींविण नाहीीं ॥38॥ 

उत््पत्ती जागतृीवीण । ब्रह्मा विश्व अभिमानी कवण ।

तिहीींवीण आकार ह ेखणू । बोलूंचि नये ॥39॥

हेें सकळही जेथेें नाहीीं । तेथेें नेत्रस््थथान तेें कायी ।

स््थथूल भोग तोही । अघटमान ॥40॥

रजोगणुाचनेि अभावेें । मागील काहीींच न संभवे ।

ह्मणनूि सकळही जाणावेें । प्रथम चरण ॥41॥

जीवाचेें लिगशरीर । तेें स््वप््ननावस््थथेचेें बिढार ।

तैजस अभिमानी निरंतर । तया दोहीींचा पैैं ॥42॥

तैजस स््वप््ननावस््थथा लिंगशरीर । या तिहीीं उकार विस््ततार ।

कंठस््थथान तेें मदंिर । या त्रितयाचेें ॥43॥

सखुदःुखमिश्रित । तेथेें भोग प्रविविक्त ।

सत््वगणु असे प्रसवत । यया पंचकातेें ॥44॥

तेणेेंशीीं सहित षट्क । जो लिंगदहे प्रवर््तक । 

द्वितीय चरण ऐसी व््ययाख््यया । बझु प्रणवाची ॥45॥ 

प्रणवाचा द्वितीय चरण । कैसेनि हा समस््त गणु ।

ऐशा साक्षेपीीं यकु्तीची खणू । ते ऐक पां तूं ॥46॥

नघडे सकू्षष्मभतूांवीण । हिरण््यगर््भ लिगदहेाचेें वर््तन ।

तीहीींवीण कैचेें संभवन । स््थथिती स््वप््ननावस््थथेची ॥47॥ 

जेथेें स््थथिती अवस््थथाचि नाहीीं । तेथेें अभिमानी कवणाचा काई ।

ह्मणनूि विष््णणु तैजस दोघहेी । अभिमानी कैसे ॥48॥

तिहीींवीण कंठस््थथानासी योग । नाहीीं प्रविविक्त भोग ।

तेथेें सत््वगणुाचा प्रसंग । केवीीं बोलावा ॥49॥

येणेें समस््तेेंवीण सर््वज्ञा । नाहीीं द्वितीय चरण ऐसी संज्ञा । 

ह्मणनूि तोचि तो अवज्ञा । कवणेें करावी ॥50॥

अज्ञान जेें कारणशरीर । तेें सषुपु्तीचेें क्रीडामदंिर ।

तया दोहीींचा निरंतर । प्राज्ञ अभिमानी ॥51॥

प्रज्ञा सषुपु्ती अज्ञान । हेें त्रय मकार जाण । 

तयासी हृदयस््थथान । जाण पैैं गा ॥52॥

आनंदभोग हृदयीींचा । हा विस््ततार तमोगणुाचा ।

ततृीय चरण प्रणवीींचा । हेें सकळही गा ॥53॥ 

हेें सकळहि ततृीय चरण । हा अर््थ केवीीं होय घटमान ।

ऐशा आक्षेपीीं जाण । सांगिजेल जेें ॥54॥

प्रसिद्ध महामायेविण । नाहीीं माया अविद्येचेें अधिष्ठान ।

प्रळय सषुपु्ती रुद्र प्राज्ञ अभिमान । ह ेकवणासि पां ॥55॥

जरी अभाव या त्रितयासी । तरी मकार ही संज्ञा कवणासी ।

तेथेें हृदयस््थथान हेें कवणासी । इहीींविण ॥56॥

तिहीीं अभिमानांविण । या समस््तताांशी असंभावन ।

आनंद भोग तो कवण । तेथेें तमोगणु कैैं चा ॥57॥

येणेें षड्विधेेंविण । ततृीय चरण बोलिजे कवण ।

ह्मणनूि तेेंचि तेें हेें अप्रमाण । कांहीींच नव््हहे ॥58॥

एवं तिनी मात्रा प्रणवाचिया । प्रपंचाकारेें विस््ततारलिया । 

ऐशा श्रुती अथर््वणशाखचेिया । बोलत असती ॥59॥
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एवं स््थथूल लिग कारण । हेें जीवाचेें दहेत्रय जाण ।

जागतृी स््वप््न सषुपु्ती परू््ण । अवस््थथात्रय गा ॥60॥

विश्व तैजस प्राज्ञ । अभिमानी त्रय सर््वज्ञ ।

अकार उकार मकार ही संज्ञ । मात्रात्रयीीं गा ॥61॥

नयन कंठ हृदय । हेें अवस््थथेचेें स््थथानत्रय ।

स््थथूल प्रविविक्त आनंदज्ञेय । भोगत्रय पैैं ॥62॥

रज सत््व तम ह ेगणु । अविद्येच ेप्रसिद्ध जाण ।

आद्य द्वितीय ततृीय चरण । प्रणवाचेें ॥63॥

असो ह ेसषुपु्ती अज्ञानाची । जागतृी स््वप््न ही अवस््थथा 
अन््यथाज्ञानाची ।

ऐसी संसतृी अविद्येची । जीवात््मयासी ॥64॥

जीवासी अविद्या असाधारण । ह्मणोनी संसारासी कारण ।

नानायोनी संसरण । तेें गणुकर््मयोगेें ॥65॥

एकचि अवस््थथेआतं । गणुत्रयाची ऐक मात ।

जेणेें नानायोनीसी हते । कर््मद्वारेें ॥66॥

गणुत्रयाची वतृ्ती । सारखी चषे्टे चित्तवतृ्ती ।

मग इदं्रियेें व््ययापार करिती । चित्तानसुारेें ॥67॥

सत््वगणु चित्ततीं प्रगटे । ते वेळीीं पणु््यवासना उठे ।

इदं्रियेें करोनी आदटे । परी अतंीीं होतीीं शांत ॥68॥

निपजती कर्ममें सात््वविकेें  । जीीं उत्तम योनि दायकेें  ।

तियेें परुविती कौतकुेें  । स््वर््गसखुाची ॥69॥

रजोगणु उठे चित्ततीं । ते वेळीीं अभिलाषीीं पावे स््थथिती ।

मग इदं्रियेें प्रवर््तती । विषयोद्यमीीं ॥70॥

कर्ममें निपजती राजसेें । जिये विषयांचनेि अध््ययासेें ।

रजोयोनी कर््मवशेें । पावे अनकु्रमेें ॥71॥

चित्ततीं तमोगणुाचा होय अवतार । ते वेळीीं उठे क्रोधज््वर ।

पापवासनेचेें अभ््ययंतर । वर्ते इदं्रियग्रामीीं ॥72॥ 
कर्ममें निपजती तामसेें । जे हीनरूप होती आपैसेें ।

मढूयोनीींत कर््मवशेें । जीव जन््म पावे ॥73॥

जे वेळीीं जो गणु उठी । तो येरा दोहीींतेें आणि तळवटीीं । 

तेथेें विषयपरिपाठी । ते सर््वथा नाहीीं ॥74॥

हेें गणुत्रयाचेें बंधन । जीवासी पडलेें गहन ।

तंववरी नचकेु जन््ममरण । कल््पकोटी ॥75॥  

ही गणुत्रयाची व््ययाख््यया । जे त्रिगणुसषृ्टी असंख््यया । 

जेथेें महाप्रळयीीं सौख््यया । नाहीीं स््वरूपाच े॥76॥

जंव जीवासी मलिनदशा । तंव न चकेु गर््भवासा ।

आणिक नटके सहसा । तरु््यया भमूी पैैं ॥77॥

ते तरु््यया दशा कैैं सी । तजु निरूपिजेल ऐसी ।

तरी अवधान निजमानसीीं । दृढ करावेें ॥78॥

स््वरूपाचेें अनसुंधान । तोचि दहे महाकारण ।

तेथेें तरु््यया अवस््थथा जाण । सर््वसाक्षिणी ॥79॥

तेेंचि साक्षित््व आइक । तजु सांगिजेल कौतकु ।

जेणेें तरले जनकादिक । भवसागरीीं ॥80॥

मी जागतृी ना स््वप््न । सषुपु्ती ना कल््पना कवण ।

ह ेअवस््थथात्रय मी न । ना मज आथी ॥81॥

मी स््थथूल ना लिंगदहे । अज्ञान ना तत््ककार््य मोह ।

निर््वविकार विदहे । परमात््ममा मी ॥82॥

मी विश्व ना तैजस । प्राज्ञ तोही परवश ।

ह ेअभिमानी मी उदास । अभिमानशनू््य ॥83॥

नयन कंठ हृदय । मज नाहीीं स््थथानत्रय ।

स््थथानमानरहित अद्वय । तेें परब्रह्म मी ॥84॥  

मी स््थथूल ना प्रविविक्त । आनंदही नोव््हहे सषुपु्त ।

असो ह ेमी गणुातीत । परब्रह्म मी ॥85॥

या परी स््वरूपातेें । स््वयेें बझुणेें निरुतेें ।

तये अवस््थथा तरु्येतेें । बझुीजस ू॥86॥

तरु्येची परिपक््वता । तेचि उन््मनी अवस््थथा ।

निबोळियांस मधरुता । जैशी पक््वदशेें ॥87॥

तरु््यया ते शदु्धवासना । तेथेें हाचि कडवटपणा ।

उन््मनी बझु निर््ववासना । ह्मणनूि गोड ते ॥88॥

जैसी साखर उदकी विरे । परी तेथीींची मधरुता उरे ।

तैसी तरु््यया स््वरूपीीं मरेु । ते उन््मनी गा ॥89॥

अवस््थथा पंचमा नास््तति । ऐसी वद ेवेदश्रुती ।

ह्मणनूि तरु्येची परिणामस््थथिति । ते उन््मनी कीीं ॥90॥

त््ववंपदार््थथाची शोधणकू । ते येथेें झाली सार््थक ।

तदात््ममा तो शिष््यटिळक । बजुसी उत्तरार््धीीं  ॥91॥ 

असो ही अवस््थथा तरु््यया । आणि शरीर मायामय ।

तेथीींचा अभिमानी निश्चय । तो प्रत््यगात््ममा ॥92॥

हचे तरु््यया गा मतै्रा । प्रणवीींची अर््धमात्रा ।

यांचेें स््थथान पवित्रा । ब्रह्मरंध्र ॥93॥

आनंदाभास भोग । या साहांचा समयोग ।
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ऐसा निपजला प्रसंग । शदु्धसत्तत्ववें ॥94॥

या समस््तताांचा गणु । तो प्रणवाचा चतरु््थ चरण ।

स््वरूपीीं निर््गगुण । नादात््मक तो ॥95॥

प्रणवाचनेि चतरु््थ चरणेें । हेें सर््व कैसेनि होणेें ।

ऐशा आक्षेपीीं शाहाणेें । आईक तूं ॥96॥

गणुसाम््य व््यतिरेकेें  । महामाया आत््मज्ञानाची नावचि दखे े।

तरी सर््वसाक्षित््व तरु््यया केें  । अवस््थथाद्वय गा ॥97॥

या अवस््थथेचनेि संबंधेें । अभिमानी येणेें शब््देें ।

परमात््ममा प्रत््यगात््ममा ऐसीीं द्विविधेें । नांवेें ब्रह्मासचि कीीं ॥98॥

न भासे जैैं महामाया । तैैं कैैं चेें साक्षित््व आणि तरु््यया ।

तीवीण परमात््मप्रत््यगात््मया । अभिमानित््व कैैं चेें ॥99॥

येणेें परू्वोक्ततेंवि ण । कवणाचेें मरू््ध्ननिस््थथान ।

आनंदाभास भोग कवण । बोलेचि गा ॥100॥

येणेें शदु्धपंचकेें विण । शदु्धसत््ववाचा विस््ततार तो कवण ।

ह्मणनू हेें सर््व चतरु््थ चरण । प्रणवाचा पैैं ॥101॥

जेथेें वर््णणाचा नाहीीं उच््चचार । ध््वनिमात्राचा व््यवहार ।

ह्मणनूि अर््धमात्रा ऐसा निर््धधार। जाणिजस तूंचि ॥102॥

तथापि चतरु््थ चरण । येणेें शब््देें बोले योगिजन ।

तेथेें परमात््ममाचि सगणु । निरूपिजे पैैं ॥103॥

मग नादासी होय विश््राांती । मायेसी होय उपशांति ।

उरे केवळ ज्ञप्ती । ब्रह्म सत्तामात्र जेें ॥104॥

असो या महाकारणव््यतिरिक्त । कांहीींच नाहीीं कार््यजात । 

ह्मणनूि प्रपंचासी भिन््नत््व । नाहीीं परब्रह्ममीं ॥105॥

परब्रह्माचिया सत्ता । कारणप्रपंचासी अस््ततिता ।

तेणेें होय विद्यमानता । सकू्षष्म प्रपंचासी ॥106॥

सकू्षष्मप्रपंचाविण । स््थथूलप्रपंचासी नाहीीं वर््तन ।

ह्मणनूि कार््यचि कारण । जाण येणेें न््ययायेें ॥107॥

ह्मणनूि अकार तोचि उकार । उकार तोचि मकार ।

मकार तोचि अनाक्षर । परमात््ममा पैैं ॥108॥

ऐसेें आपणया आपण बझु े। तो जीव शदु्ध बोलिजे ।

ब्रह्मसाक्षात््ककार पाविजे । तेणेेंचि पैैं ॥109॥

असो ह ेईश्वरोपाधि समष्टि । जीवोपाधि बोलिजे व््यष्टि । 

ऐसी व््यष्टीसमष्टीची गोष्टी । ते पादत्रय पैैं ॥110॥

एवं शबल त््ववंपदार््थ । प्रणवाच ेपादत्रय यथार््थ ।

अर््धमात्रा शोधिलीया ऐक््ययार््थ । होती असि पदीीं ॥111॥

तो शोधनक्रम कैसा । ऐसेें ह्मणसी गा वत््ससा ।

तरी उत्तरार्धी स््ववेच््छछा । बझुसी तूं ॥112॥

ऐसी श्रीगरुूची वाणी । ऐकोनि शिष््यशिरोमणी । 

करिता झाला विनवणी ।श्रीमकंुुदराज म््हण े॥113॥ 

इति श्रीमत ्विवेकसिधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे स््थथूलदेहकथनं  
नाम षष्ठप्रकरणं समाप्तं ।

प्रकरण सातवेें 
विषय -- ‘सर्वं ब्रह्ममिति’ विवरण .

॥ श्रीगणेशाय नमः ॥

जयजया जी श्रीगरुुनाथा । माझिया प्रश्नाची कथा ।

राउळेें निरूपिली समस््तता । अनकु्रमेें ॥1॥

माया अविद्या ते आरिसे । तेथेें ब्रह्म प्रतिबिबे आपैसेें ।

ते जीवेश्वर ऐसेें । वेदांतीीं बोलिले ॥2॥

परब्रह्म स््वसंवेद्य । जेें जीवेश्वरां वंद्य ।

तेथनूि उठती माया अविद्या । विवर््तरूपेें ॥3॥

येथेें आक्षेप असे थोरु । मखु््य बिबा होय आकारु ।

तरी प्रतिबिबाचा ओडंबरु । दिसे रसदर््पणीीं ॥4॥

निराकार ब्रह्मासी । प्रतिबिबाची कुटी कायसी ।

तरी या आक्षेपासी । उत्तर दीजे स््ववामियां ॥5॥

ऐसा शिष््ययाचा संदहे । ऐकूनि उठिला स््ननेह ।

मग सर््वज्ञाचा राव । बोले श्रीगरुुनाथ ॥6॥

बिबप्रतिबिब न््ययाय । तेथीींचा बझुसी अभिप्राय ।

तेवेळीीं तझुा आक्षेप वाय । तूंचि ह्मणसी ॥7॥
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निराकार निराभासे । बिब प्रतिबिब कायसेें ।

हेें वाक््य तझुेें अनारिसेें । केवीीं ह्मणावेें ॥8॥

तथापि माया ते साभास । अविद्या तेही तदशं ।

उभयांचेें लक्षण अनादृश््य । नव््हहे स््फफूर््तति वीण ॥9॥

आपणापेें अवलोकितां । ब्रह्ममीं स््फफु रे परू््ण अहतंा ।

ह्मणनूि मायेसी साभासता । असेचि कीीं ॥10॥    

अज्ञानपरू््वक अन््यथाज्ञान । ऐसेें अविद्येचेें लक्षण ।

ह्मणनूि तेही साभास खणू । बोलिजे वेदांतीीं ॥11॥

पांचही दर््शनेें जंबकुेें  । वेदांतसिहाच ेहाकेें  ।

ऐकूनि ह्मणती राख े। भाजलोों जी ॥12॥

पांचही दर््शनेें । परस््परेें करिती साजणेें ।

वेदांताचनेि भ््ययालेपणेें । ऐसेें गम े॥13॥

पांचही दर््शनांशीीं झुजंार । हा वेदांतासी साजे बडिवार ।

जो एकांगवीर । ख््ययातिवादियां ॥14॥

ह्मणोनि वेदांतेें बोलावेें । तेेंचि साच मानावेें ।

येर तेें सोडावेें । पाषांडमत ॥15॥

वेदांताच््यया एकदशेीीं । वर््तन नैय््ययायिक वैशषेिकासी ।

तीीं परू््वपक्ष वेदांतासी । ह्मणनूि सांडावीीं ॥16॥

वेदांताचिया परू््व भागातेें । भाट्ट प्राभाकर बोलते । 

चित्तशदु्धीसी हतेभुतूेें । परी सिद््धाांत नव््हती ॥17॥

वेदांगत््व प्रमाणेें । होती कीर हीीं दर््शनेें ।

परी साधनेेंचि साध््य कवणेें । बोलिजेल ॥18॥ 

जैसेें बहिरंग साधन । नव््हहे तपृ्तीसी कारण ।

तैसेें मकु्तीविषयीीं अप्रमाण । कर््मकांड हेें ॥19॥

येरेें दर््शनेें समस््तेें । वेदबाह्य ह्मणनूि कुमतेें ।

वेदार््थथाचा तत्त्वार््थ वेदांतेें । बोलावा गा ॥20॥

असो हेें माया अविद्येचेें लक्षण । जेथेें नाहीीं साचारपण ।

परी साभासपणाची खणू । ते अनारिसी नव््हहे ॥21॥

एक स््वरूपोन््ममुख स््फफु रण । दसुरी ते विपरीत कल््पना जाण ।

तरी वेद्यत््वेें साभासपण । ते बोलूंचि नये ॥22॥

ब्रह्म कीर निराभास । परी माया अविद्या साभास । 

ह्मणनूि तेथेें उठती प्रतिभास । परब्रह्ममींच े॥23॥

शदु्ध चतैन््येेंवीण । नाहीीं माया अविद्येचेें स््फफु रण ।

ह्मणनूि त््ययासी अधिष्ठान । चतैन््यचि कीीं ॥24॥

जेथेें माया अविद्या स््फफु रे । तेथेें चतैन््य आधी संचरे ।

तेणेेंवीण यातेें वारे । कवण दाखवी पां ॥25॥

माया अविद्येचिया अवभासा । चतैन््ययाांश उठे सरिसा ।

तेथेें प्रतिबिब ऐसा । शब््द बोलिजे ॥26॥

घटमठा सरिसेें । निरालंब गगन प्रवेश े। 

तेें घटाकाश मठाकाश ऐसेें । नांव ठेविलेें ॥27॥

हां गा तझुिया वासना । स््फफूर्ती ये तत्कक्षणीीं अधिष्ठिजे चतैन््यया । 

तैसेें माया अविद्या जाणा । ब्रह्म अधिष्ठी ॥28॥

माया अविद्या कीर साभास । तेथेें अनभुविजे ब्रह्म निराभास ।

जेणेें वसविजे वोस । वासनात््मक हेें ॥29॥

अगा परब्रह्म नव््हहे तेें शनू््य । तेें जाण शदु्धचतैन््य ।

ह्मणनूि जाणती ते धन््य । निराभास जरी ॥30॥ 

बिबस््थथानीीं ब्रह्म उपमिजे । प्रतिबिब जीवेश्वर बोलिजे ।

हा बिबप्रतिबिब न््ययाय जाणिजे । वेदांतशास्त््रीं ॥31॥

परब्रह्ममीं नाहीीं बिब । तेथेें कायसेें प्रतिबिब ।

तथापि जो दृष््टाांतडिब । बझुावया दणेेें ॥32॥

जो साम््यचि परी विकळ । तो दृष््टाांत नव््हहे निर््मल ।

अहो प्रासाद कैसा धवळ । कृष््णकाग जैसा ॥33॥  

एवं मायीक दोष । दृष््टाांतासी ओळख ।

इहीीं वर््जजित दषूित तेें मरू््ख । शास्त्रबहिर््ममुख पैैं ॥34॥

शास्त्रबाह्य दषूण । दृष््टाांतासी दतेी मरू््ख जन ।

तया दृष््टाांता खडंन । तेणेेंचि न््ययायेें ॥35॥

मखु श्लेष््म्ययानेें जडलेें । अस््थथिमांसेें सकळ भरलेें ।

तथापि चदं्रासी उपमिलेें । तेें दषूण काई ॥36॥

परू््णचदं्रासी वर््ततुळता । आणि असे निर््मळता ।

ह्मणनूि उपमिजे वक्त्रा । परू््ण चदं्ररेंसी ॥37॥

अगा एकदशेी दृष््टाांत । दृष्टटींत कीर असे वर््तत ।

ह्मणनूि शास्त्रबाह्य वितर््क  । तूं न करी पां ॥38॥

कवण प्रमाणासी आतं । शास्त््रें बोलिजे दृष््टाांत ।

ऐसी जे नेणती मात । ते दषूित ुकाय ॥39॥

कवणेें भषूणेें दषूणेें । दृष््टाांतासी जो नेण े।

तेणेेंसी बोलणेें । ते विटंबनाच कीीं ॥40॥

असो ह ेमायाअविद्यासंबंधेें । तूंचि जीवेश्वरभदेेें ।

जाहलासी परू््ण विनोदेें । विश्वाकार गा ॥41॥ 

हेें तझुेेंचि ऐश्वर््य । तेें अनादि माया कार््य ।

ते माया तूंचि हेें आश्चर््य । नवल तझुेें ॥42॥
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राण ेहो आपलु््यया सखा । तहु्मीच झालेति असेखा । 

हेें तहु्मीच नोळखा । यासी कवणेें काय कीजे ॥43॥

तझुियाचि माये गुंतले । अनादिलाघव हेें नाथिलेें ।

हेें तजु बंधन पडलेें । वज्ररूप ॥44॥

जैसेें गगनीीं आभाळ । ना तरी तरणीीं मगृजळ ।

तैसे नाथिलेें आडजाळ । तजु पडिलेें हेें ॥45॥

व््ययाघ्र निजच््छछायेसी उफाडे । जैसेें भ््ययाड भ््ययाड बापडुेें ।

तैसेें केलेेंसे वेडेें । संसारेें तजु ॥46॥

तरंगाचनेि आटोपेें । समदु्र जरी वाशिपे ।

नातरी शषे हा कांपे । निज फूत््ककारीीं ॥47॥

आपलुीये हाके । सिंह जैसा वचके ।

नातरी जलधर धाके । निज गर््जनेें ॥48॥ 

निजशक्तीचनेि ओडंबरेें । तैसा तूं भलुलासी बा रे । 

येरवीीं सकलही कीर रे । तूंचि ब्रह्म ॥49॥

तरंगाचनेि बडिवारेें । समदु्रचि कीर स््फफु रे ।

परी तरंगाचनेि आकारेें । समदु्रचि कीीं ॥50॥

तरंग आपणपेें योजी । तरी तोचि कीीं समदु्र गाजी ।

ह्मणनूि दहेा एवढेपणाची वाजी । तजु नलवी पा तूं ॥51॥

दहेाएवढेपण । हेें आत््मयासी बंधन ।

ह्मणनूि बझु परिपरू््ण । परब्रह्म तूं ॥52॥

दहेाचनेि अध््ययासेें । आत््मया मीपणाचेें पिसेें ।

लागलेें अनादि एसेें । ह्मणनूि सांडावेें ॥53॥

अगा सर््वही आपण व््हहावेें । अथवा कांहीींच न व््हहावेें ।

कांहीींच न होऊन असावेें । नेणू ंकाई जेें ॥54॥

कांहीींच न व््हहावया पासाव । सर््वही होणेें हेें बरव । 

जेथेें सखुदःुखासी वेगळीव । आथीचना ॥55॥ 

आदि अतंीीं साळी दखेिली । मध््येें तणृाकार विस््ततारिली ।

परी साळी येणेें शब््देें बोलिली । विबधुजनीीं ॥56॥

तैसेें आदिअतंीीं ब्रह्मचि असे । मध््येें प्रपंचाकार भासे ।

परी सर््वही ब्रह्मचि असे । वेदीीं बोलिजे ॥57॥

जो आपण ब्रह्म झाला । तो प्रपंचातेें विचारूूं  गेला ।

तंव ब्रह्मचि प्रपंच दखेिला । समळू हा ॥58॥

ब्रह्मवकृ्षाचेें पोटीीं । प्रपंच फळ उठियेलेें दठेीीं ।

तेथेें ब्रह्मत््ववाची तटुी । कांआणावी गा ॥59॥

हां गा साचवेिण । लटिकेें  नाहीीं ऐसेें जाण ।

तरी तेेंचि तेें शाहाण े। जाणावेें कीीं ॥60॥

तत्तत्वता तूं निराकार । जगज््जजीव ईश्वर ।

ते तझुचेि अकुंर । आनंदकंदाच े॥61॥

जया बीजाचा अकुंर । आणि तेथनू जो विस््ततार ।

सर््वही एक हा निर््धधार । विश्वविद तूं ॥62॥

अहो अगंासी संलग््नेें । केश नखेें अचतेनपणेें ।

तीीं चतैन््ययासी वेगळीीं कवणेें । निवडावीीं पां ॥63॥

तैसेें अचतेन हेें निखिल । चतैन््ययासी नाहीीं वेगळ ।

ह्मणनूि ब्रह्मचि केवळ । तूंचि एक ॥63॥

तंव शिष््येें विनविजे । सर््व ब्रह्म श्रुती बोलिजे । 

तरी विषयसंगेें कां बडुिजे । भवसागरीीं ॥64॥

ऐशा आक्षेपीीं उत्तर । बोलिजेल सुंदर ।

तेें ऐक तूं चतरु । अधिकारभदेेें ॥66॥

अद्वैतबोधाविण । विषयसंगेें पडे बंधन ।

जैसेें निजशस्त््रें मरण । भ्रमितासि गा ॥67॥

जैसी पंथीींची सिदोरी । वेगळी विटाळे नानापरी ।

एकत््व झालिया कुसरी । काय विटाळाची ॥68॥

दहेादिक विषयजात । ब्रह्मचि कीर समस््त ।

तथापि त््यजिती विरक्त । नेति नेति मखुेें ॥69॥ 

जे जे वस््ततु अनात््ममा । ते ते त््यजावी महात््ममा ।

तरी स््वयंप्रकाशात््ममा । सहजचि भटेे ॥70॥

लवण पाणीयाचा बांध । हा कीर जगीीं प्रसिद्ध ।

परी तषृार्थी सेवितां शदु्ध । मरणचि कीीं ॥71॥

जैसेें रायेणाचेें भातकुेें  । आरोगिती कौतकुेें  । 

परी भीतरील कडूपण तितकुेें  । सांडिती कीीं ॥72॥

जेें पाणियाचेें लवण । तषृार्थी करी सेवन ।

तरी तषृेनिमित्त मरण । न चकेुचि कीीं ॥73॥

जयाची तषृा वोळे । उदकेें  सशुीतळेें ।

मग लवण अतिरसाळ । जिव््हेेंद्रियासी ॥74॥

जे महारोगेें सदोष । तया मिष्टान््नचि विष ।

तैसेें भवरोगियां अशषे । कुपथ््य हेें ॥75॥

ह्मणनूि सर््वस््व सांडावेें । उत्तम विरक्त व््हहावेें ।

ईश्वरातेें धरावेें । अनन््यभावेें ॥76॥  

करावा विषयाचा त््ययाग । धरावा साधचूा संग ।

रागद्वेषाचा प्रसंग । घडंूचि न द्यावा ॥77॥
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वेद शास्त्र परुाण । साधमुखुेें निरूपण ।

तेें करावेें श्रवण । विवेकदृष्टी ॥78॥

विविकवित््पत्तीस कारण । अन््यथा नाहीीं साधन । 

जेें वेदांतश्रवण । साधमुखुेें ॥79॥

नित््य तो परमात््ममा । अनित््य प्रपंच अनात््ममा ।

हा विवेक बोलिजे महात््ममा । वेदांतशास्त्री ॥80॥

भक्ति ज्ञान वैराग््य । हेें श्रवणाचेें सौभाग््य ।

भवरोगियासी आरोग््य । येणेेंचि कीीं ॥81॥

ह्मणनूि साधचूनेि मखुेें । श्रवण करावेें विशषेेें ।

आणि हित प्रौढी न दखे े। विवेकार्थी पैैं ॥82॥

द्रव््य स्त्रीचेें अभिलाषेें । साध ूनेणोों काय भुकें ।

ह्मणनूि तयाचनेि मखुेें । श्रवण न करावेें गा ॥83॥

जया रसाची आवडी । श्रोतयांचेें चित्ततीं फुडी । 

वक्ता तेेंचि बडबडी । अभिलाषेें पैैं ॥84॥

रसरंगीीं बोलते । अभिलाषती जे वक्ते  ।

महारसाळातेें । ते बहिर््ममुख कीीं ॥85॥

श्रोतयाचेें चित्त बावरे । तेउतेेंचि तो व््ययापारे ।

तयाचेें बोलणेें बारे । काय करावेें ॥86॥

वैषयीक बोलते । घरोघरीीं बोलती वतृ्ततें ।

भाट नागरीक ऐसे ते । ओळखावे गा ॥87॥

एकाचेें निरूपण ऐकिजे । थितिया स््ववानभुवा मकुिजे ।

संदहेसागरीीं बडुविजे । तेें ऐकंू नका ॥88॥

साध ूहोय भीडखोर । तोचि तयासी अपराध थोर ।

यथार््थ सांडूनि उच््चचार । जरी बोलेल तो ॥89॥

रोगियासी अपथ््ययाची चाड । वरी वैद्य करी भीड ।

तेथेें रोगनिवतृ्तीचेें कोड । काय करूूं  येईल ॥90॥

ह्मणोनि भक्ति ज्ञान विरक्ती । जिये शास्त्री उपपादिती ।

तियेें बोलावीीं संतीीं । यथार््थ वादेें ॥91॥ 
अगा शास्त््रें अनेकेें  । असती संदहेकारकेें  ।

परी अद्वैत प्रतिपादकेें  । ऐकावीीं पां ॥92॥

अद्वैत शास्त्रश्रवणेें । इदं्रियेें होती प्रवीणेें ।

तरी ज्ञानाधिकार पावणेें । अनायासेें ॥93॥

तत््वतः अद्वैतचि असे । द्वैत नाथिलेेंच आभासे ।

तेें मढूजनासी साच ऐसेें । वाटतसेें पैैं ॥94॥  

मी अनंत ुअभिन््न । तो तेणेेंसी मानितसे भिन््न ।

ऐसेें अज्ञानवश मढू जन । उपदशेित असे ॥95॥

श्वानसकूराचिया दृष्टी । भिन््नपरस््परेें सषृ्टी ।

परी जाणतयाची हचेि गोष्टी । हा बिस््मय पैैं ॥96॥

आधीची अनचुित मती । तेेंचि गरुु उपदशेिती ।

उभयतांसी एकचि गति । हेें प्रसिद्ध कीीं ॥97॥ 

तथापि परू््ववाभ््ययास । अन््यत्र होऊं नेदी विश्वास ।

तरी अद्वैतीीं प्रवेश । तयाशी केवीीं घडे ॥98॥

परू््ववाभ््ययास बळेें । दखेनू याची दृष्टी मावळे ।

ते राजपंथ सांडूनि आधंळे । जाती अन््यमार्गगें ॥99॥

ह्मणनूि तयाच ेअनचुिता । न मानावेें जाणतां ।

परू््वकर्ममें स््वतत्रता । हरितली कीीं ॥100॥

द्वितीयाद्भयं भवति । ऐसी ही बहृदारण््यक श्रुती ।

द्वैतातेें असे निदिती । ह्मणनूि सांडावेें तेें ॥101॥

परू््वपणु््ययाचनेि लवलाहेें । ईश्वराचनेि अनगु्रहेें ।

तजु लाधलेें अकस््ममात हेें । ब्रह्मज्ञान गा ॥102॥

कवण एक उद्यमेेंविण । सहसा दखे ेनिधान ।

तयाच ेदवैास कवण । हवेा करी ॥103॥

अगा तझुनेि दवैेें । कवणासी उपमावेें । 

हेें सर््वज्ञ तेें व््हहावेें । तजुचि साजे ॥104॥

परू््वजन््मीींचा योगभ्रष्ट । आतां जगीीं तूंचि एकनिष्ठ ।

योगसाम्राज््य शषे पाट । तजुचि साजे ॥105॥

जैसा कस््ततूरियेचा निकरा । तेथेें परिमळाचा उबारा ।

तैसा ज्ञानी शिष््य वरा । जन््मलासि तूं ॥106॥

हां गा सरू््ययाचा प्रकाश । कवणेेंसी न करी सहवास ।

परी सरू््यकांतासी बहुवस । प्रगटेचि कीीं ॥107॥

असो चदं्राच ेअमतृ कर । विश्वातेें निवविती कीर ।

परी अमतृाच ेपाझर । चदं्रकांतीचीीं ॥108॥ 

श्रीगरुूचिया कृपादृष्टी । तजु स््वरूपासी झाली भटेी ।

ह्मणनूि तझुी गोष्टी । नवल पैैं ॥109॥

दहेादीक हा प्रपंच । जीवासी मानला साच ।

तो ममुकु्षषें उंच नीच । निरसावा गा ॥110॥

क्षीरामध््येें गत । जैसेें निवडिजे घतृ ।

तैसेें चतैन््य सर््वगत । निवडावेें पैैं ॥111॥

तंव शिष््ययाांचा राणा । लागनुि श्रीगरुुचरणा ।

मग काय विज्ञापना । करिता झाला ॥112॥
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गज कमलतंतवुेें बांधला । कीीं वाय ुबचकेें  धरिला ।

तैसा आत््ममा आवरला । प्रपंचेें हा ॥113॥ 

सरू््य तमातेें व््ययाला । तेणेेंचि तो आवरला ।

तैसा प्रसंग घडला । आत््मयासी जी ॥114॥

भिरुड लागे मणिस््ततंभा । कीीं अग््ननीसी वोळंबा ।

तैसी आत््मयासी भांबा । अज्ञानाची ॥115॥

आत््ममा स््वयंप्रकाश । जेणेें जन होय डोळस ।

तया डोळयां डोळवस । हेें आश्चर््य जी ॥116॥

परी राउळेें जेें निरूपिलेें । तेें अनभुवासी आलेें ।

अज्ञान वथृाचि उठिलेें । नसनूि हेें ॥117॥

स््वरूपीीं दशु्चितपण । तेेंचि रूढलेें अज्ञान ।

जेणेें आत््ममा स््वतत्रपण । निज विसरे ॥118॥

राज््ययाचनेि गाहाळेें । जैसा राव हारंबळे ।

तेथेें राणिवेच ेसोहळे । ते अन््यमखुेें ॥119॥

तैसेें निजसखुेें निवालेपणेें । आत््मयासी स््वयेेंचि भलुणेें ।

तेणेेंचि अज्ञानेें । आवरला तो ॥120॥

जैसेें बाबळेुचेें मळू । उदकचि निर््मळ । 

तेथील गोडी हिरूनि खडुळ । करी तयातेें ॥121॥

तैसी आत््मयाच््यया अगंी । अज्ञानशक्ती तन््ववंगी ।

उठूनि तयातेें आळंगी । तो न सटेुचि जैसा ॥122॥

तेयेचनेि आलंबेें । तो तयासी न विसंबे ।

आपणपेें करी उभेें । तयेसी तो ॥123॥

तयेच््यया गणुीीं भलुला । आपण तोचि झाला ।

ऐसा घराचार मांडला । दोघांतयां ॥124॥

ते सगणु वनिता । तो निर््गगुण भर््तता ।

परी दोघांची एकोपजीविता । नवल हेें पैैं ॥125॥

ते ना तो ओळखिजे । येरयेरां होऊनि असिजे ।

आतां कैसेें सटुिजे । आत््मयासी ॥126॥ 
परुुषाचनेि संगेें सुंदर । जाहली ते गरोदर ।

पंचवीस कुमर । प्रसवती झाली ॥127॥

प्रकृतीया मिथ््यया दृष्टी । रचनू विविध दहेकुटी ।

तो घररिघवणी परिपाठी । करिता झाला ॥128॥

पतु्राचनेि स््ननेहेें मोठेें  । आपलुेें कांहीींच नवटे ।

तयेसी जेें गोमटेें । तेेंचि करी ॥129॥

ते जेथेें जेथेें जाय । तो तियेवीण नराह े।

ऐसा पतु्रकलत्राचनेि मोहेें । वेष्टला जी ॥130॥

तयांचेें भरणपोषण । करितां संभवे दषूण ।

तेणेें पावे जन््ममरण । नाथिलेेंची ॥131॥ 

मग स््वर््गनरक हिडें । मागतुां गर््भवासीीं पडे ।

प्रकृतिसंगेें पवाडे । जीवात््मयासी ॥132॥

असतेें शिवत््व गेलेें । नाथिलेें जीवत््व आलेें ।

यापरी राण ेहो बडुाले । भवसागरीीं ॥133॥

मलेाचि मरूूं  न लाह े। गेलाचि जाऊं न साह े।

जियालाचि जीऊं न लाह े। कर््मवशेें ॥134॥

ऐसा परवशता पावला । दःुखानळेें पोळला ।

संसारिया झाला । प्रकृतिसंगेें ॥135॥  

ऐसिया जीवाचिया कोडी । असती संक्षारवांदवडीीं ।

त््ययाचिये सटुिकेची प्रौढी । दवेेेंचि दाखवावी ॥136॥

हा संगत््ययाग करावा । संन््ययास उपदशेावा ।

बंधमोक्ष करावा । जीवासि जी ॥137॥

बाह्य कीर कुटंुब सांडे । परी अभ््ययंतरीीं घराचार मांडे ।

तरी मी संन््ययासी येणेें बंडेें । संन््ययास न घडे ॥138॥

जेथेें स््थथूळ दहे न संडे । तेथेें अतंरत््ययाग न घडे ।

तो संन््ययास ुनावडे । चतरुांशीीं ॥139॥

बाह्य कुटंुब संहारे । तयाचा स््थथूल दहे मरे ।

परी अतंरकुटंुब न संहारे । विवेकाविण ॥140॥

कुटंुब किर बिघडे । एतावता संन््ययास घडे ।

ह्मणनूि असतांचि हेें सांडे । तो संन््ययासी गा ॥141॥

तरी सर््वही न््ययासावेें । महावाक््यया उपदशेावेें ।

जीवातेें ब्रह्म करावेें । तदात््मबोधेें ॥142॥

तत्तत्वतः जो शिव । वथृाचि झाला जीव ।

तयासी त््ययाचा उगव । दाखवावा ॥143॥

प्रपंच वैरी मारावा । अथवा आपलुासा करावा ।

सकुाळ होऊं द्यावा । ब्रह्मविद्येचा ॥144॥ 

ऐसेें शिष््येें विनविलेें । तेथेें परू््ववार््ध संपलेें ।

श्रीमकंुुदमनुि बोले । राजयोगी ॥145॥

प्रणवपंचीकृत््येें । येथेें विस््ततारिली सविश्रुतेें ।

महावाक््य उपदशे ग्रंथेें । उत्तरार््धीीं  ॥46॥

शकंरोक्ती वरी । मी बोलिलोों मराठी वैखरी ।

ह्मणनूि निर््धधारावी चतरुी । शास्त्रबदु्धी ॥147॥
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असो यकु्तीचनेि प्रसंगेें । शास्त्रातेें ह्मणती उगेें ।

तरी माझ ेबोल वाउगे । कां होतील ॥148॥ 

जैसेें आपलेुनि पवित्रपणेें । लक्ष्मीसी आणिलेें उणेें ।

ह्मणनूि मस््तकीीं नारायणेें । तळुसी वंदिजे ॥149॥

विवेकसिधभुीतरीीं । जो ममुकु्षु अवगाहन करी ।

तयासी भटेे श्रीहरी । साक्षात््ककारेें करूनी ॥150॥

विवेकसिधचूीीं शब््दरत््नेें । कंठीीं धरिजे प्रयत््नेें ।

तरी जनकाचनेि महिमानेें । श्लाघ््यता पावे ॥151॥

लवणसमदु्ररींची मकु्ततें  । भषूणेें कीर होती समस््तेें । 

तरी मकु्तत््व भषूितयातेें । विवेकसिंधचूनेी ॥152॥

विवेकसिधचूेें परू््ववार््ध । क्षीरसिंधपूासनूि अगाध ।

तेथेें निर््गगुण निजबोध । भटेी विष््णणुरूपेें ॥153॥

मज श्वासनिमषेाचा श्रम । तेथेें कायसा या ग्रंथाचा उद्यम ।

परी फळला मनोधर््म । सदवैांचा ॥154॥

नसृिंहाचा बल््ललाळ । त््ययाचा कुमर जयंतपाळ ।

तेणेें करविला गदारोळ । ग्रंथरचनेचा ॥155॥

भगीरथाचनेि दवैयोगेें । विश्व ससु््ननात गंगे । 

तैसेें जयंतपाळाचनेि प्रसंगेें । जग सखुिया होय ॥156॥

म््ययाां आपलुी निजवाणी । पवित्र केली इहीीं वचनीीं । 

ते प्रीति पावो पिनाकपाणी । श्रीमकंुुदराज ह्मण े॥157॥

इति श्रीमद्विवेकसिधंौ सषृ्टिक्रमे गुरुशिष््यसवंादे सर््वब्रह्म इति विवरणं नाम 
सप्तमप्रकरणं समाप्तं । श्रीमत््सच््चचिदानंदगुरुचरणारविंदार््पणमस््ततु।



सांगितलेें ग्रंथाचेें परू््ववार््ध । जो अर््थ पाहतां महाअगाध ।

जेथेें निरूपिलेें विशदु्ध । ब्रह्मचि विश्वाकारेें ॥1॥ 

बोलिले प्रपंचरचन । तेें उकललीयाविण ।

न पविजे परम निर््ववाण । केवळ ब्रह्म जेें ॥2॥

आतां ह्मणो उत्तरार््ध । विवेकसिधचूेें प्रसिद्ध ।

सांगिजेल तरी सावध । करी अतंःकरण ॥।3॥

वेदांतशास्त्र त्रिपदाव््ययाख््ययान । महावाक््यविवरण ।

श्रीमकंुुदमनुीकरण । विवेकसिध ु॥4॥

जो श्रद्धापरू््वक ऐकतां । निःशषे फिटे भवव््यथा ।

आणि मकु्ती सायजु््यता । पाविजे रोकडी ॥5॥

जेथेें महावाक््ययाचा विचार । बोलिजेल स््वरूपाचा निर््धधार ।

प्रपंचाचा उपसंहार । जेथेें अत््ययंतिकु ॥6॥

तेेंचि त्रिपदामहावाक््य । जेणेें जीवेश्वराचेें ऐक््य ।

तया पदत्रयाची व््ययाख््य । आतां निरूपिजेल ॥7॥

तत््पदार््थ तो परमात््ममा । त््ववंपदार््थ जीवात््ममा ।

उभयांसी तदात््ममा । बोलिजे असिपदीीं 8॥

तोचि तत््पदार््थ द्विविध । शबल आणि शदु्ध ।

त््ववंपदार््थ तोही तथाविध । शबलशदु्धभदेेें ॥9॥

जेथेें मायाशक्तिचक््राांचा अगंीकार । जो करी सषृ््ट्ययादिव््ययापार ।

तो परमात््ममा सर्वेश्वर । शबल तत््पदार््थ ॥10॥

मायोपाधीसी वेगळ । निःप्रपंच निर््मळ ।

तेें परब्रह्म केवळ । शदु्ध तत््पदार््थ ॥11॥

शरीरत्रयासी वर््तत । अविद्या काम कर्ममें वेष्टित ।

जेें चतैन््य तापत्रयेें संतप्त । तो शबल त््ववंपदार््थ ॥12॥

दहेत्रयासी अतीत । अविद्या काम कर्ममें विनिर््ममुक्त ।

जेें प्रत््यक् चतैन््य तत््वता । तो शदु्ध त््ववंपदार््थ ॥13॥

शबल तो वाच््य बोलिजे । शदु्ध तो लक्षष्य ह्मणिजे ।

दोहीींचा शबलांश सांडिजे । घइेजे शदु्ध ॥14॥

जो शदु्ध तत््पदार््थ । तोचि शदु्ध त््ववंपदार््थ ।

उभयांच ेऐक््यीीं परमार््थ । होय असिपदीीं ॥15॥

एवं तत्त्वं पदार््थ शोधितां । सिद्धचि जीवेश्वरासी ऐक््यता ।

घटमठभगंेें केवळता । जैसी गगनासी ॥16॥

येथ वाक््ययार््थ नव््हहे संसर््ग । विशिष्ट न ह्मणिजे चांग ।

अखडं वाक््ययार््थथाचा संसर््ग । बोलिजे महावाक््येें ॥17॥

वाक््ययार््थथाची अखडंता । तेचि ब्रह्ममीं एकरसता ।

एवं महावाक््यर््थ तत््वता । तजु निरूपिला ॥18॥

ह ेअखडं कडसिता । तोचि बझु गा तत््वता ।

जो त््ववंपदार््थथाचेें तत््वता । जाण ेपरिशोधन ॥19॥

तत्त्वंपदार््थथाचेें शोधन । तेथील विस््ततारविवरण ।

सांगिजेल तरी मन । एकाग्र कीजे ॥20॥

तत््पदार््थ तो आत््ममाराम । तो शोधितां न लगे श्रम ।

ह्मणोनि आधीीं शोधन क्रम । ऐक त््ववंपदार््थथाचा ॥21॥

उत्तरार््ध

प्रकरण पहिलेें

सहंारक्रम 
विषय -- स््थथूलदेहनिरसन

॥ श्रीगणेशाय नमः ॥

॥ श्रीमसच््चचिदानंदगुरवे नमः ।
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जीव अज्ञानेें भ्रमला । लिंगशरीरेें बांधिला ।

स््थथूलदहे आपण झाला । पराधीन ॥22॥

तया अधिकारिया जीवातेें । गरुू ह्मणती शिष््ययातेें ।

स््थथूलदहे नव््हसी ऐसेें आपणातेें । जाण स््ववानभुवेें ॥23॥

स््थथूलदहेातेें दखेता । तो तूं नव््हहेसी सर््वथा । 

जैसा घटातेें पाहतां । चक्षु घट कैसेनी ॥24॥

द्रष्टा दृश््ययाचा जाण । तो तयापासनूि विलक्षण ।

ह ेप्रसिद्ध उपपत्ती नेण ेकवण । स््ववानभुवेें ॥25॥

तूं ऐसेें ह्मणसी । चक्षूपासनूि भिन््नत््व घटासी ।

हेें द्रष्टादृश््ययाचेें वैलक्षण््य चित्तासी । मनीीं प्रत््यक्ष सिद्ध ॥26॥

आत््ममा तंव दहेावेगळा न दिसे । तरी तो विलक्षण कैसा असे ।

हेें बझु हां आपैसेें । दृष््टाांतमखुेें ॥27॥

काष्ठठीं असतां दाहक । दृश््य काष्ठा जेवीीं प्रकाशक ।

काष्ठ व््ययाप््य तो व््ययापक । ह्मणोनि विलक्षण जाण पां ॥28॥

तेवीीं दृश््यदहेामाजीीं असतां । द्रष््ट्यया आत््मया विलक्षणता ।

हेें स््ववानभुवेें बझुतां । सायास नलगे ॥29॥

दहे तंव साकार । तेथेें असती षड्विकार ।

आत््मस््वरूप निर््वविकार । तो दहे कैसेनी ॥30॥

निद्रा मरणावस््थथा । दहे कांहीीं जरी जाणता ।

तरी आत््ममा ह्मणोों येता । कांहीीं एक ॥31॥

निद्रामरणातेें जाणत । आत््ममा स््वयंबोधेें असेें वर््तत ।

ह्मणनूि दहेीीं असनूि दहेातीत । तो जाणावा ॥32॥

जन््मकाळीीं जन््ममातेें । स््थथितिकाळीीं स््थथितीतेें ।

मरणकाळीीं मरणातेें । जडदहे केविं जाण े॥33॥

दृश््ययासि द्रष्टेपण । द्रष््ट्ययासी दृश््य कैसेनि होणेें ।

ह्मणनूि दहेचि आत््ममा बोलणेें । सांडी भ््राांति ॥34॥

स््थथूळासी आत््मत््वेें मानित । उठिला जो चार््ववाक सिद््धाांत ।

तयाची प्रचीति निभ््राांत । तवुां जिंकिलेेंसी ॥35॥

दहेचि आत््ममा बोलती । प्रत््यक्षासी प्रमाण मानिती ।

मरणचि मोक्ष ह्मणती । हीनविवेकी ॥36॥

वेद शास्त््रें परुाणेें । जे न मानिती प्रमाणेें ।

तया धीट पाषांडियांची उक्ती कवणेें । साच मानावी ॥37॥

स््थथूलदहे जरी आत््ममा । तरी दहे व््हहावा ऐसेें कवणेें केलेें कर््ममा ।

दहेपातानंतर सखुदःुखधर््ममा । भोगितो कवण ॥38॥

ह्मणनूि आत््मया न लावी पिसेें दहेाचेें । तरी स््थथूलदहे कवण 
दळवाडियाचेें ।

तेें पंचीकृत पंचभतूांचेें । ऐसेें जाण तूं ॥39॥

तीीं पंचीकृत पंचभतूेें कैसीीं । तजु सषृ्टिक्रमीीं निरूपिलीीं जैसीीं ।

जयाच ेपंचवीस अशंांसी । दहे ऐसेें नांव झालेें ॥40॥

तीीं तंव पंचभतूेें जडेें । तदशं आत््ममा हेें सर््वथा न घडे ।

तयाचा दहे हेें दळवाडेें । तो आत््ममा कैसेनि ॥41॥

हा पिंड विचारितां । आत््ममा नव््हहे सर््वथा ।

तेथीींची जागतृी अवस््थथा । तो आत््ममा कैसेनी ॥42॥

दहेाभिमान परुस््ककारेें । ज्ञानेेंद्रियाचनेि द्वारेें ।

बदु्धीसी बाह्यविषयाचेें ज्ञान स््फफु रे । ते जागतृी जाणावी ॥43॥

स््थथूल दहे जागतृी अवस््थथा । या दोहीींचा अभिमानी विश्व 
विचारिता ।

आत््ममा नव््हहे येथेें उपपत्ती अनंता । असती वेदांतशास्त््रीं ॥44॥

स््थथूल दहे जागतृी विश्व । हा रजोगणुाचा प्रपंच तजु दृश््य ।

नेत्रस््थथान स््थथूलभोग हेें अदृश््य । केवीीं होसी ॥45॥

या स््थथूलप्रपंचातेें । तूं जाणत अससी निरुतेें ।

ह्मणनूि अवलंबन साक्षी ततूेें । बोलिजे वेदांतीीं ॥46॥

एक तत्तत्व व््ययापक ह्मणती । दहेामध््येें एकस््थथानीीं लक्षिती । 

तेें एक कांहीींच नेणती ॥ खडंज्ञानिये ॥47॥

गहु्यस््थथानीीं आधार कमळ । तेें रक्तवर््ण चतरु््दळ ।

वंशषंसंं वर््णीीं  अतिसोज््ज््वळ । एक चितंिती ॥48॥

लिगस््थथानीीं स््ववाधिष्ठान । तेें षट्दळ पीतवर््ण ।

बंभमंयंंरंलं अक्षरीीं भशूदु्धधींत जाण । एक ध््ययाती ॥49॥

नाभिस््थथानीीं मणिपरु कमळ । तेें नीलवर््ण दशदळ ।

डंपासनूि फांकित द ेमोक्षफळ । एक चितंिती ॥50॥

हृदयीीं अनाहत कमळ । तेें अग््ननिवर््ण द्वादशदळ ।

कंपासनूि ठंबीजीीं करी झळाळ । प्रतिपत्ररीं ॥51॥ 

कंठीीं जाणिजे विशदु्ध चक्र । तेें षोडश दळ अतिशभु्र ।

तेथेें प्रतिपत्ररीं षोडश स््वर । अकारादिक ॥52॥

भ्रूमध््येें अग््ननि कमळ । तेें विद्युद्वर््ण द्विदळ ।

तेथेें हकं्षं बीजीीं अकंित द ेमोक्षफळ । एक ह्मणती ॥53॥

सबिद ुमातकृाक्षरीीं अकंितेें । ऐसिया षट्चक्ररें  मिरवतेें ।

तेेंचि परम तत्तत्व बोलती ते । हीनविवेकी ॥54॥
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षट्चक््राांवरतेें । सहस्रदळा आतौतेें ।

नानावर््ण प्रकाशातेें । एक चितंिती ॥55॥

सप्तचक्राचेें अतंराळ । तेेंचि परमतत्तत्व निर््मळ ।

ऐसेें बोलती बरळ । ते ज्ञानहीन ॥56॥

एक आधारीीं बंद घालिती । प्रसपु्त कंुडलिनीतेें पवनेें चतेविती ।

षट्चक्ररें  भदेनूि नेती । ब्रह्मरंध्रासी ॥57॥

तेथेें अनाहत ध््वनीचनेि विकाशेें । चित्त महाशनू््यीीं समरसे । 

तेथेें परमकळा प्रकाश े। स््वयंज््ययोति ॥58॥

एक मनपवनाचा ग्रास करिती । ते तितकेनीच आनंदेें स््फफुुं जती । 

परी शदु्धि नेणती । परतत्त्वाची ॥59॥

तूं उड्डियान ना जालंधरू । काबरु ना सकू्षष्म विवरू ।

परू््णगिरि ना ब्रह्मरंध्रू । नव््हहेसि तूं ॥60॥

तूं मरेू ना त्रिकुट । भ्रमरगुंफा ना गोल््हहाट ।

तीन ग्रंथि ना श्रीहट । कैसेनि तूं ॥61॥

तूं भाटि ना ताळी । उन््मनी ना आगियाळी ।

नाद बिद ुरोळीीं । नव््हहेसि तूं ॥62॥

तूं रेचक ना परूक । कंुभक ना त्राहाटक ।

ययांसी तूं प्रवर््तक । तरी तेचि तूं कैसेनी ॥63॥

तूं मतं्र ना अनषु्ठान । धारणा ना ध््ययान ।

समाधी ना आसन । तेेंही तूं नव््हसी ॥64॥

हेें दहेाचेें स््थथान मान । तेें सकळही  खडंज्ञान ।

या दृश््ययाचेें जरी तजु ज्ञान । तरी तेेंचि तूं केवीीं होसी ॥65॥

जेथेें दहेचि अनित््य । तेथीींचेें लय लक्षष्य केवीीं सत््य । 

ह्मणनूि सकळही मिथ््ययात््व । खडंज्ञान ॥66॥

जेें जेें मनेें जाणिजे । तेें दृश््य आत््ममा केवीीं होईजे ।

हेें सकळही सांडूनि स््वयेें अनभुविजे । दरमत्तत्व ॥67॥ 

दहेादिप्रपंचानि साक्षित््वेें । सांडूनि दहेसंबंधी सकळ तत््वेें ।

सखुिया होई स््वप्रकाशत््वेें । स््वस््वरूपीीं ॥68॥

तझुेें स््वरूप नीर्वीकार । तेथेें नाहीीं दहेाच ेषड्विकार । 

आणि वर््णणाश्रम कुळाचार । तो केवीीं कल््पपावा ॥69॥

ऐसेें निरर््थकरूप जाणनूी । सत््य बोलिलोों वचनीीं । 

चित्त दईेजे मनुिजनीीं । श्रीमकंुुदराज ह्मण े॥70॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे स््थथूलदेहनिरसनं  
नाम प्रथमप्रकरणं समाप्तं ॥

प्रकरण दुसरेें
विषय -- लिगदेहनिरसन

श्रीगणेशाय नमः ॥

तंव शिष््यशिरोमणि बोलिले । वंदनूि श्रीगरुूचीीं पाऊलेें ।

जेें स््थथूलदहे बंधन तोडिलेें । निकियापरी ॥1॥

स््थथूलदहे बंदिशाळेपासनूि सटुलोों । दहेादिप्रपचंसाक्षित््व पावलोों ।

आतां कृतार््थ झालोों ।श्रीचरणप्रसादेें ॥2॥

तंव बोले श्रीगरुुनाथ । जंव नव््हसी लिगदहेातीत ।

तंव न चकेु संसतृिपंथ । कदाचि पैैं गा ॥3॥

जंव लिगदहे आवरण असे । तंव स््वस््वरूप न प्रकाश े।

नाथिलेें अहतेंचेें पिसेें । शदु्ध चतैन््ययासी ॥4॥

घटावच््छछिन््न घटाकाश । घटासरिसेें हिडें दाही दिशा ।

तेवीीं आत््ममा यातायाती गर््भवास । पावे लिगदहेासवेें ॥5॥

जेवीीं सविता जळीीं बिबत । तरंगेें चांचल््यदश ेपावत ।

तेवीीं आत््ममा असे सखुदःुख भोगित । लिंगदहेवशेें ॥6॥

अग््ननि लोहाच ेसंसर्गे जैसा । घणाच ेघाई ंपिटे तैसा ।

आत््ममा जन््ममरण पावे आपैसा । आवर््त लिगदहेीीं ॥7॥

शभुाशभु कर््मीीं  वेष्टित । चौर‍्यायशीीं लक्ष योनी भ्रमत । 

जंव न होसी लिगदहेातीत । तंव मोक्ष कैैं चा ॥8॥

तरी तेें लिगदहे ह्मणसी कैसेें । तजु परू््वीीं  निरोपिलेें जैसेें ।

तयाच ेनिरासेें प्रकाश े। स््वस््वरूप ॥।9॥

जो सकू्षष्म भतूांचा । पंचविसां कळांचा ।

वासनामय जीवाचा । लिंगदहे ॥10॥
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निर््वविकल््प प्रथम स््फफु रण । जेें मागा निरूपिलेें अतंःकरण ।

तेेंचि जरी तूं तत््ससाक्षी कवण । तजुवांचनूियां ॥11॥

संकल््पविकल््पपाांसी आपणयातेें । करणेें नाहीीं निरुतेें । 

तद्रूप मनातेें जाणतेें । तोच तूं कैसेनी ॥12॥

निश्चय न करी निश्चयातेें । आत््ममा प्रकाशी तयातेें ।

तद्रूप दृश््य जाण ेबदु्धीतेें । ते बदु्धि तूं कैसेनी ॥13॥

बदु्धीच आत््ममा मानित । उठिलेें तेें बौद्धमत ।

ते बदु्धि साक्षित््वेें निर््जजित । केली तवुांची ॥14॥

परू््ववानभुतूाचेें अनसुंधान । तेें चित्ताचेें चतेव््य लक्षण ।

चित्तातेें चतेवितो कवण । तजुवांचनूिया ॥15॥ 

दहेाकारेें आपणातेें ऐसेें मानित । अभिमानलक्षणेें अहकंार 
उठवित ।

तयांत असनूि तयातेें जाणत । तेचि तूं केवीीं होसी ॥16॥

अह ंसखुी अह ंदःुखी येणेें आकारेें । अहतंा लक्षण वतृ्ति स््फफु रे ।

तैसे विकार तझुनेि आधारेें । उठती जडती दहेग्रंथी ॥17॥ 

उत््पत्तिकाळीीं उत््पत्तीतेें । आभासकाळीीं आभासातेें ।

विनाशकाळीीं विनाशातेें । जाणता तो तूं वेगळाचि ॥18॥

जैसा पषु््पीींचा परिमळ । पषु््पीीं असनूि पषु््पपा वेगळ ।

अहकृंतिसाक्षी आत््ममा निर््मळ । तैसा जाणावा ॥19॥

अहकंारातेें आत््मत््वेें मानित ु। उठिला जो नैय््ययायिक सिद््धाांत ु। 

तयातेें साक्षित््वेेंचि तूं । जाणतोसि ॥20॥

कवण ऐसेें म््हणले । अहकंारेें आत््ममा प्रकाशले । 

तरी दृश््ययानेें द्रष््ट्ययातेें जाणिजेल । हेें केविं घडे ॥21॥

एवं अतंःकरणपंचकाच ेद्रष्टे । तत््ससाक्षित््वेेंचि भटेे ।

तेें आत््मस््वरूप नेटेें बोटेें ।तेेंचि तेें तूं ॥22॥

प्राण असतां दहेासि जिणेें । कां तेणेेंचि वीण मरणेें ।

ह्मणनूि प्राणचि आत््ममा बोलणेें । मढूजनासी ॥23॥

आत््ममा प्राणाचा द्रष्टा । तो प्राण आत््ममा मानिती निकटा ।

तयाचा थोर वाटे वोखटा । योगियांसी ॥24॥

जरी प्राणचि आत््ममा ह्मणणेें । तरी सषुपु््त््यवस््थेेंत यासी कां 
नाहीीं जाणणेें ।

चोरीीं चोरितां वस्त््रें भषूणेें । कां नेणचेि तो ॥25॥

जागतृी आणि स््वप््नदशेें । प्राण जाणता ऐसेें दिसे । 

परी आपणया आपण न प्रकाश े। अवस््थथात्रयीीं ॥26॥

मी असेें पिंगले कां इडे । ऐसेें आपणयातेें नेण ेफुडेें ।

ह्मणनूि प्राणचि हेें आत््ममा हेें न घडे । निभ््राांत पैैं ॥27॥ 

अपानासी अधोगती । उदानासी कंठीीं स््थथिती ।

समानासी नाभिकमळीीं वस््तती । तेथनूि पसरे सर््व संधी ॥28॥

व््ययान सर््वाांगीीं व््ययापक । आत््ममा पंचप्राणांसी प्रकाशक ।

ह्मणनूि अवस््थथात्रयीीं तूंचि एक । प्राणसाक्षी ॥29॥

एवं प्राणपंचकातेें जाणता । तूं प्राणपंचक नव््हहेसी सर््वथा ।

ह्मणनूि असो हेें आतां । इदं्रियेेंही नव््हहेसी ॥30॥

शब््ददोन््ममुख अतंःकरणवतृ्ती । तेें श्रोत्ररेंद्रिय तजुचि आह ेप्रतीती ।

श्रोत्र द्रष्टा ह ेस््थथिती । केवीीं घडे ॥31॥

स््पर््शशाच ेग्रहणीीं उन््ममुख । तेेंचि मन त््वगिंद्रिय वोळख । 

तेें दृश््य तूं द्रष्टा दखे । एक कैसेनि होसी ॥32॥ 

रूपातेें निवडिती । जे चक्षु बदु्धीची वतृ्ती ।

तयातेें जाण ेते ज्ञप्ती । तेें तूं चक्षु इदं्रिय कैसेनि ॥33॥

जिव््हेेंद्रियाची वतृ्ती । जे षड्रसांतेें चाखिती ।

तयेसी साक्षीभतू संविती । तेें रसनेेंद्रिय नव््हसी तूं ॥34॥

अहकंाराची वतृ्ती विशषे । जो गंधग्रहणोन््ममुख ।

तया घ्राणेेंद्रियाचा अवभासक । तूं घ्राणेेंद्रिय कैसेनी ॥35॥

शब््द स््पर््श रूप रस गंध । यांसी जाणता तूं चतैन््य शदु्ध ।

हेें विषयपंचक जड तूं शदु्धबदु्ध । विषयातीत ॥36॥

शब््ददाांतेें बोलूं पाहत । जो अतंःकरणाचा वतृ््ताांत ।

या क्रियात््मक वाच ेआणित । तूं द्रष्टेपणेेंची ॥37॥

ते वदनीीं स््ततुती करी । मग बोले मातकृाक्षरीीं ।

ते तजु दृश््य वैखरी । द्रष्टेपणेेंची ॥38॥

वैखरी निरास प्रसंगेें । मध््यमाही निरसावी लागे ।

ते उद्भवे बदु्धीचनेि संगेें । नादरूप ॥39॥

मनाचनेि आकारेें । ध््वनिरूप पश््ययंती स््फफु रे ।

पाहातां तत््वनिर््धधारेें । तिये वेगळाचि तूं ॥40॥

जीवात््मयाचेें प्रथम स््फफु रण । तेें परेवाचचेेें लक्षण ।

निरूपिलेें जेें अतंःकरण । तेचि ते जाणावी ॥41॥

ऐसा चतरु््वविध वाचतेें दखेता । तूं वाचा नव््हहेसी सर््वथा ।

तीतेेंही प्रकाशिता । तूंचि एक ॥42॥

मनाचा वतृ्त्यंकुर । करूूं  पाह ेस््पर््शविषय व््ययापार ।

तया पाणीींद्रियाचा दातार । तेें तूं केवीीं होसी ॥43॥

बदु्धिवतृ्तीचा फांटा । धावो पाह ेरूपाचा वांटा ।
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तया पदेेंद्रियांचा द्रष्टा । तया वेगळाचि तूं ॥44॥

चित्ताचा वतृ्त्यंकुर । करूूं  पाह ेरतिविषय व््ययापार ।

तया शिश्ननेंद्रियाचा द्रष्टा निर््वविकार । तो तूं वेगळाची ॥45॥ 

अहकंाराचा वतृ्तिविभाग । करूूं  पाह ेमळोत््सर््ग ।

तया पायरुिंद्रियाचा साक्षी निःसंग । तद्विलक्षण तूं ॥46॥

ऐसे अवयव पंचवीस । लिगदहेाच ेसाभास ।

ते दृश््य तूं द्रष्टा निराभास । वस््ततु लिगदहेातीत ॥47॥

स््वप््ननावस््थथेचेें लक्षण । ऐक तजु सांगेन ।

जेणेें बझुसी वेगळेपण । स््वस््वरूपाचेें ॥48॥

जागतृी दश ेमनेें भोगिले । ते विषय जड सरले ।

परी अध््ययासरूप ठसावले । तेें स््वप््न बोलिजे ॥49॥

द्रष््ट्यया दृश््ययाचा अध््ययास ु। साचाचि सारिखा आभास ु। 

फुल सरे परी उरे वास ु। डाहाळिये जेवीीं ॥50॥

कां कापरू करंडाचा वेेंच े। परंत ुतेथील वास न वेेंच े।

ऐसेें स््वप््ननावस््थथेचेें । जाणिजे सखु ॥51॥

निद्राकाळीीं बदु्धीचा माथां । बैसे जागतृीचा उलथा ।

ते वासनामय स््वप््ननावस््थथा । तजु दृश््य पैैं ॥52॥

जरी लिग दहे नव््हसी । तरी स््वप््ननावस््थथा केवीीं होसी ।

तियेतेेंही प्रकाशितोसी । निजप्रकाशेें ॥53॥

लिगदहे स््वप््ननावस््थथा । या दोहीींचा अभिमानी तैजस भोक्ता ।

तया सात््वविक अहकंारातेें जाणता । तया वेगळाचि तूं ॥54॥

कंठस््थथान भोग प्रविविक्त । या दोहोोंसी तूं व््यतिरिक्त ।

या सत््वकार््यया पंचविधातीत । तत््ससाक्षित््वेेंची ॥55॥

जैसा कां प्रसिद्ध दाहक । लोहीीं असनूि लोहप्रकाशक ।

तैसा तूं लिगदहे आभासक । निजप्रकाशेें ॥56॥

चुबंकसन््ननिधानमात्ररें । लोह भ्रमतसे विचित्ररें ।

तैसा तूं आकर्तेन स््वतत्ररें । चषे्टे जड लिगदहे ॥57॥

श्रवणीीं शब््द ऐकणेें । त््वचसेी स््पर््श घणेेें ।

नेत्ररीं रूपातेें दखेणेें । तझुनेि परी तजु नाहीीं ॥58॥

जिव््हेें रसातेें चाखणेें । घ्राणेें परिमळ घणेेें ।

तझुनेि परी तजु नाहीीं करणेें । इदं्रियव््ययापार ॥59॥

वाचसेी बोलणेें । हातांसी दणेेें घणेेें ।

पायांसी चालणेें । होय तझुनेी ॥60॥

शिश्नासी रति सखु भोगणेें । पायसूी मलोत््सर््ग करणेें ।

तूं अकर््तता व््ययापारे येणेें । केवीीं लिपसी ॥61॥

मनासी मतंव््य । बदु्धीसी बोद्धव््य । 

अहतेंसी अहतंव््य । अकर्तेन तवुांची ॥62॥

चतेव््य चित्ताचेें । निर््वविकल््प स््फफु रण अतंःकरणाचेें ।

हेें सन््ननिधान फल आत््मयाचेें । परी तो अतीत ॥63॥

जंव तजु नाहीीं स््वरूपाचा निर््धधार । तंव आपण पा कल््पपिसी 
इदं्रियव््ययापार ।

शभुाशभु कर््मीीं  वेष्टिला संसार । तजु नाथिलाची ॥64॥

आतां तवुां द्रष्टेन आपणपेें जाणितलेें । तंव दहेद्वय निरसलेें । 

वेद्यत््व अविद्यामय दखेिलेें । ह्मणवोनीची ॥65॥

अविद्येसी असतां अनादित््व । परू््वीीं च इयेसी मिथ््ययात््व ।

तत््ककार््य दहेद्वया अनित््यत््व । तेें सांगावेेंचि नलगे ॥66॥

स््वप््नेेंद्रियाचनेि द्वारेें । जीवीीं पणु््यपाप विस््ततारे ।

तयासी प्रबोधेेंचि प्रायश्चित्त बारे । येरेें काज नाहीीं ॥67॥

तैसेें दहेद्वयाच ेनिमित्ततें । कर्ममें घडती सदसतेें ।

तीीं जळती समस््तेें । तत््ससाक्षित््वेेंची ॥68॥

आतां असो हा यकु्तिप्रसंग । जाहलीया लिंगदहेाचा भगं ।

चकेु स््वर््गनरकाचा मार््ग । स््वभावेेंची ॥69॥

दहेद्वयाचा द्रष्टा । नवच ेशभुाशभु कर््ममाचिया वाटा । 

ह्मणनूि विलक्षण साक्षी सभुटा । ततूेें ह्मणिपे ॥70॥

यापरी लिगदहे निरास ु। झालिया चकेु गर््भवास ु।

आत््ममा भटेे स््वयंप्रकाश ु। ह्मण ेमकंुुदराज ु॥71॥ 

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे लिगदेहकथनं  
नाम द्वितीयप्रकरणं समाप्तं ॥
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दहेद्वयातेें दखेतां । दहेद्वय नव््हसी सर््वथा । 

तेणेें तझुेें निरसलेें तत्तत्वतां । विपरीतज्ञान ॥1॥

जेें दहेद्वयातेें व््ययालेें । दहेद्वय मी ऐसेें जेणेें भलुविलेें ।

तेें अन््यथाज्ञान निरसलेें । विलक्षण साक्षित््वेें ॥2॥

निरसलेें अन््यथाज्ञान । तेथीींचेें निरसले नव गणु ।

तेेंचि कैसे कवण । सांगिजेल ॥3॥

बदु्धि सखु दःुख प्रयत््न । इच््छछा द्वेष संस््ककारण ।

पणु््य पाप ह ेनव गणु । बोलिजेती ॥4॥

यांचा विनाश हाचि मोक्ष । ऐसा वैशषेिकाचा पक्ष ।

परी अज्ञाननिरासेेंवीण नव््हहे अपरोक्ष । आत््मसाक्षात््ककार ॥5॥

आत््मयासी दहेद्वयबंधन । तया अज्ञानचि मळूकारण ।

ह्मणनूि अज्ञाननिवतृ्तीविण । मोक्ष कैैं चा ॥6॥

जंव अज्ञान न फिटे । तंव संसार निःशषे न तटेु ।

विपरीतज्ञानाचा कोोंब फुटे । मागतुा ह्मणनुी ॥7॥

तया आत््मयाचेें अज्ञान । फिटावया नाहीीं साधन । 

एक स््वस््वरूपपरिज्ञाना । वांचनूियां ॥8॥

जेणेें स््वरूपज्ञान न प्रकाश े। तेेंचि अज्ञान जाणिजे कैसेें ।

ऐसेें ह्मणसी तरी पसुोों प्रसंगवशेें । तेें सांग पा तूं ॥9॥

दहेद्वयासी विलक्षण । तो तूं सांग पा आपण कवण ।

जो स््थथूलसकू्षष्मप्रपंचाचा जाण । तूंचि एक ॥10॥

दहेद्वयातीत  मी ह ेजाणिव । ते तझुिया प्रकाशाची वाटिव ।

तरी अमकुाचि मी स््वयमवे । तो सांग कवण तूं ॥11॥

ऐसेें बोलिले श्रीगरुुनाथ। तंव शिष््य झाला विचारस््थथित । 

ह्मण ेदहेद्वयातीत । तो मी कवण ॥12॥

मी पथृ््ववी ना जळ । तेज ना अनिळ ।

आकाश जेें निर््मळ । तेेंही मी नव््हेें ॥13॥

या स््थथूलभतूांच ेअशं । निरूपिले जे दृश््य पंचवीस ।

ते मी नव््हहे अस््थथिमांस । रक्त भतूिक ॥14॥ 

सकू्षष्मभतूाचेें दळवाडेें । जेणेें लिगदहे अन््यथा घडे ।

ते मी नव््हहे फुडेें । तो मी कवण ॥15॥

नव््हेें मी पंचप्राण । जे मज दृश््यमान ।

विषयपंचक तेें अन््य । मजचि पासाव ॥16॥

ज्ञानेेंद्रियपंचक मज दृश््य । कर्ममेंद्रियेें नव््हेें मी अवश््य । 

अतंःकरण पंचक तेें प्रकाश््य । मी प्रकाशक ॥17॥

मन मनाचा व््ययापार । बदु्धि बदु्धीचा निर््धधार ।

चित्त चित्ताचा विचार । तो मी नव््हहॆॆं ॥18॥

नव््हेें मी अहकंार । आणि अहतेंचा व््ययापार ।

तयाचाही ज्ञातार । तो मी वेगळाची ॥19॥

स््थथूलदहेाची साकारता । लिगदहेाची सत्ता ।

या दोहोोंतेें मी जाणता । नव््हेें मी विपरीतज्ञान ॥20॥

मी साकार ना साभास । दहेद्वयाचा द्रष्टा मी उदास ।

तो मी कवण हा नाहीीं प्रकाश । माझा मजची ॥21॥

ऐसेें शिष््येें विचारिलेें । मग श्रीगरुूतेें विनविलेें ।

जी मजचि मीीं चोरिलेें । तेें प्रकाशिजे स््ववामी ॥22॥

या सर््वाांतेें जाणेें । तो मी आपणयातेें नेणेें ।

तो मातेें मज भटेवणेें । श्रीगरुुराया ॥23॥

आतां श्रीगरुुनाथ बोले । तवुां आपलेें दहेद्वय जाणितलेें ।

परी अज्ञान नाहीीं निरसलेें । आत््मविषयीींचेें ॥24॥

तूं आपणयातेें जाणतचि नेणसी । हेेंचि लक्षण अज्ञानासी ।

नाथिलेें अज्ञान कां वाहतोसी । निज मस््तकीीं ॥25॥

मी नेणेें आपणातेें । आहसेि त््यया अज्ञानातेें जाणतेें ।

ह्मणनूि अज्ञानासी अधिष्ठान निरुतेें । जाणपणचि ॥26॥ 

अज्ञानासी अधिष्ठान । तूंचि प्रत््यक् चतैन््य ।

अपरोक्षासी आश्रय अचतेन । ऐसेें बोलोोंच नये ॥27॥

साचा रज््जजु आश्रय सर््पपासी । परी लटिका सर््प आश्रय नव््हहे 
रज््जजूसी ।

मिथ््ययाभतू अज्ञान तजु रूपासी । आश्रय केवीीं घडे ॥28॥

मी आपणयातेें नेणेें । ऐसेें अज्ञानासी नाहीीं ह्मणणेें ।

ह्मणनूि सत््यरूपा तजु धरणेें । अज्ञानासी पैैं ॥29॥

सांडूनि स््थथूळ सकू्षष्म प्रपंचातेें । पाहू ंगेलासी निःप्रपंच द्रष््ट्ययातेें ।

प्रकरण तिसरेें 
विषय -- कारणदेहनिरसन

श्रीगणेशाय नमः ॥
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तंव वर््णव््यक्तिरहित निरालंबातेें । पाहतां भांबावलासी ॥30॥

येरव््हीीं कीर तूं तेथेेंचि अससी । नाथिलेें अज्ञान जाणतचि 
कवळसी ।

जेें कां मी नेणेें ऐसेें जाणतोसी । तो तूं सांग कवण ॥31॥

जैसेें उदक बाबळुीतेें व््ययालेें । परी तयातेेंचि कवळिलेें ।

तैसेें अज्ञानेें आवरिलेें । तझुेें निजस््वरूप ॥32॥

स््थथूळसकू्षष्मदहेद्वयातेें । आणि विपरीत ज्ञानातेें ।

अज्ञानचि प्रसवलेें तयातेें । ह्मणनूि कारण बोलिजे ॥33॥ 

जेें अज्ञान तझुेें कारण दहे । तेें तूं नव््हसी निःसंदहे ।

तूं अज्ञानसाक्षी विदहे । परमस््वरूप ॥34॥

मी आपणयातेें नेणेें ह्मणत । तया नेणण््ययातेें अससी जाणत ।

ह्मणनूि द्रष्टा अज्ञानासी अतीत । तूंचि निभ््राांत पैैं ॥35॥

मी नेणेें ऐसेें वायांचि मानिसी । जेें कां मी नेणेें ऐसेें जाणत 
कवळलासी ।

तरी जाणणेेंचि तूं होसी । नेणणेें मिथ््ययारूप ॥36॥

जाणणेें तेें ज्ञान । नेणणेें तेें अज्ञान ।

ज्ञानाच ेतूं लेसी अलंकरण । मिथ््यया अज्ञानाचेें ॥37॥

असो हेें अज्ञान नव््हहे सत््य । तरी विपरीतज्ञान अशषे अनित््य ।

तत््ककार््य दहेद्वय मिथ््ययाभतू । सर््वथैव गा ॥38॥

तझुेें कारण दहे अज्ञान । तेथेें सषुपु्तीचेें अधिष्ठान ।

तेचि सषुपु्ती कि लक्षण । तेें आइक पां तूं ॥39॥

जागतृी आणि स््वप््नदश े। भोगिलेें इदं्रियव््ययापाराचनेि अध््ययासेें ।

वेधिलेें मन अज्ञानीीं उपसंहारतसे । ते सषुपु्ती बोलिजे ॥40॥

दशेेंसहित इदं्रियासी । आणि अतंःकरणचतषु्टयासी ।

विपरीतज्ञानेें लीन होय माजीीं अज्ञानासी । ते सषुपु्ती जाण ॥41॥

सषुपु्तीमाजीीं असोनि सषुपु्तीतेें । तूं जाणत आहसेी तये नेणिवेतेें ।

प्रबोध ेसांगतोसी तयातेें । तत््ससाक्षित््वेें ची ॥42॥

ह्मणोनि सषुपु्ती ना तजु । तियेतेें जाणणेें आपणया वेगळेें बझु ।

अवस््थथात्रय बदु्धीसी सहज । तूं तया वेगळाची ॥43॥

कारण दहे सषुपु््त््यवस््थथा । या दोहोोंचा जो अभिमान धरिता ।

तया प्राज्ञ अहकंारातेें जाणता । तो तूं वेगळाची ॥44॥ 
प्राज्ञ आनंदभोग हृदयस््थथान । याचेें तजु आह ेज्ञान । 

ह ेपंचविध तमोगणु । तो तूं आत््ममा कैसेेंनी ॥45॥

एवं स््थथूल लिग कारण यांतेें । जागतृी स््वप््न सषुपु्ती 
अवस््थथात्रयातेें । 

विश्व तैजस प्राज्ञ अभिमानत्रयातेें । जाणता आत््ममा तूं ॥46॥

स््थथूल प्रविविक्त आनंद भोगत्रयातेें । नयन हृदय कंठ 
स््थथानत्रयातेें ।

सत््वरजतमो गणुत्रयातेें । जाणता आत््ममा तूं ॥47॥

अविद्येचिया गणुत्रयाचेें । दळवाडेें निरूपिलेें प्रपंचाचेें ।

तूं द्रष्टा अशषेाचेें । ह्मणनूि आश्रयसाक्षी ॥48॥

अविद्येचिया गणुत्रयाची । उभवणी उभवली प्रपंचाची ।

हेें नेणिजे तंव कांहीींची । संसतृी न चकेु ॥49॥

आतां तझुेें मलिनत््व फिटलेें । शदु्ध आत््मत््व लाधलेें ।

गणुत्रय बंधन चकुलेें । आश्रय साक्षीचेें ॥50॥ 

हेें सर््व न होनी सर््वाांतेें । निराकार निराभासातेें जाणतेें ।

त््यया निरालंबा आपणयातेें । श्रीमकंुुद ह्मण ेबझुलासि तूं ॥51॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे कारणदेहनिरसनं  
नाम तृतीयप्रकरणं समाप्तं ।

प्रकरण चवथेें 
विषय -- महाकारण देहनिरसन

श्रीगणेशाय नमः ॥

मी निरामय निर््गगुण । रूपेें साक्षी चतैन््यघन ।

ऐसेें स््वरूपाचेें अनसुंधान । तेेंही तूं नव््हहेसी ॥1॥

तजु स््वरूपाचेें अनसुंधान । तो तझुा दहे महाकारण ।

तयाचा द्रष्टा कवण । तजुवांचनूियां ॥2॥

तझुा दहे महाकारण । तेथेें तरु््ययावस््थथा ते जाण ।

तियेचेें सांगिजेल लक्षण । तेें एक पां तूं ॥3॥
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त्रिविध दहे त्रिविध अवस््थथा । तिनी स््थथानेें त्रिविध भोग त्रिविध 
भोक्ता ।

या प्रपंचाची तत््ससाक्षित््वेें जाण ेअवस््थथा । ते तरु््यया जाणावी ॥4॥

अविद्येचिया गणुत्रयातेें । त ूजाणतोसी निरुतेें ।

तये तत््ससाक्षित््व लक्षण तरु्येतेें । जाणता त ूतरु््यया केवीीं ॥5॥ 

महाकारण दहे तरु््ययावस््थथा । या दोहोोंचा अभिमानी प्रत््यगात््ममा 
निरुता ।

तेही सांगिजेल व््यवस््थथा । ते ऐक तूं ॥6॥

अविद्यामय प्रपंच । तो मिथ््यया मी द्रष्टा साच ।

ह्मणनूि प्रपंच नव््हहे हा निर्वेच । माझा मजचि ॥7॥

जेें नित््य निर््मळ । परब्रह्म केवळ ।

तेें मी ह ेअभिमानी सकळ । तो प्रत््यगात््ममा ॥8॥

हा प्रत््यगात््ममा अभिमानी । तूं नव््हसी तजु दृश््य ह्मणनूी ।

आनंदावभास भोग मरू््ध्ननि स््थथानीीं । नव््हसी तूं ॥9॥

जो शदु्ध सत््वगणु अविद्येचा । हा पंचविध प्रपंच तमोगणुाचा ।

तूं द्रष्टा या अशषेाचा । स््वयंप्रकाश ॥10॥

शदु्धही प्रपंचापासाव । वेगळा जालासी सर््वथैव ।

निरालंब साक्षी स््वयमवे । तोचि तूं पैैं ॥11॥

तूं निर््गगुण निराकार । परब्रह्म निराधार ।

जेथेें नाहीीं पारावार । तेें स््वरूप तूं ॥12॥

शनू््ययातेें आत््मत््वेें मानित । उठिलेें जेें क्षपणकमतं ।

तेें तवुां जिंकिलेें निभ््राांत । स््ववानभुवेेंचि ॥13॥

अत््ययंत जो अभाव । तोचि शनू््ययाचा स््वभाव ।

ह्मणोनि हेें बोलणेेंचि वाव । खडंज्ञान ॥14॥

कांहीींच नाहीीं तेें शनू््य । तयातेें जाणतेें शदु्धचतैन््य ।

तेें सर््वकाळीीं विद्यमान । असतचि असे ॥15॥

शनू््य नेण ेशनू््ययातेें । आत््ममा प्रकाशी तयातेें ।

जो दखे ेया अशषेातेें । तो शनू््य कैसा गा ॥16॥

तो शनू््ययासारखेें कीर असे । परी शनू््य नव््हहे अनारिसे ।

आपणपेें आपण प्रकाश े। स््ववानभुवेें ॥17॥

असो तनचुतषु्टया परी । तूं सकळ जीवशरीरीीं ।

प्रकाशसी बाहरे भीतरीीं । दहेचतषु्टयातेें ॥18॥

जीवाचेें दहेचतषु्टय । द्रष््ट्ययासी तजु ज्ञेय ।

तूं शदु्धचतैन््य अप्रमये । तेेंचि तूं केवीीं होसी ॥19॥

जैशा तझुिया चारी अवस््थथा । तयांची तूं जाणसी व््यवस््थथा ।

तैसी सकळ जीवांचिया साम््यता । जाणता आत््ममा तूं ॥20॥

तझुिया चौ अभिमानियांच ेपरी । सकळ जीव अभिमानिया 
भीतरीीं ।

असनूि तत्तत्वतां निर््धधारीीं । साक्षीभतू तूं ॥21॥

तझुिया अभिमानियांच ेजैसेें । भोग चतषु्टय दृश््य ऐसेें ।

सकळ भोग जाणसी प्रकाशेें । आपलेुनि पैैं ॥22॥ 

जैशीीं तझुिया अवस््थथाांचीीं चारी स््थथानेें । तूं जाणसी आपलेुनि 
ज्ञानेें । 

तैशीीं सर््वाां भतूांचीीं स््थथानमानेें । जाणता तूंचि एक ॥23॥

एवं सर््वभतूीीं असनूी । सकळ इदं्रियांतेें अधिष्ठानी । 

सर््वप्रकाशक आत््ममा तजुवांचनूी । कवण असे ॥24॥

तंव विनवी शिष््यशिरोमणी । सर््व आत््ममा एक येथेें उपपत्ति 
कवणी । 

अन््ययाचेें सखुदःुख अन््यीीं । दखेू ंयेइजेना ॥25॥

मज सकल दृश््ययाचेें साक्षित््व घडे । भिन््ननात््मयासी एकत््व न 
घडे ।

जेें अन््य स््थथानीींचा वतृ््ताांत जाणणेें नाहीीं फुडेें । ह्मणनूि स््ववामी 
॥26॥

मग श्रीगरुुनाथेें बोलिज े। अभिन््न आत््मया अनेकत््व आरोपिज े।

एक मखु््य गगन असिजे । जेवीीं अनेक घटीीं ॥27॥

नातरी मखु््य एकचि सविता । अनेक सरोवरीीं प्रतिबिबतां ।

एकचि पावे अनेकता । उपाधिभदेेें ॥28॥

ते प्रतिबिब दिनमणी अनेक । जलचांचल््येें व््ययाकुळ कवण एक ।

तयामध््येें निश्चल परी भिन््ननात््मक । नव््हती तत्तत्वतां पैैं ॥29॥

मखु््यबिबीीं चांचल््य असतेें । तरी सकळ प्रतिबिबीीं उमटतेें ।

ह्मणनूि उपाधिभदेेें नाहीीं तेें । आरोपिती प्रतिबिबीीं ॥30॥

तैसा एकचि गोसावी । अविद्या लक्षणेें माया अवयवी ।

आभासलेपणेें जीवात््मभावीीं । दिसे अनेक रूपत््वेें ॥31॥

कर््मनिर््ममित सखुदःुख । हेें लिगदहेाचेें वर््म दखे ।

लिगोपाधि चतैन््यीीं नाहीीं ते असेख । तया आरोपिती पैैं ॥32॥

जया जीवांची लिंगशरीरेें । कर्ममें अर््जजित स््थथूलदहेद्वारेें ।

तीीं तदपुाधि जीव भोगिती निर््धधारेें । सखुदःुखेें पैैं ॥33॥

ह्मणनूि अन््ययाचेें सखुदःुख । अन््ययासि नाहीीं निःशषे ।

तया बंध मोक्ष दखे । स््ववार््जजितानसुार ॥34॥

आणि तवुां आक्षेप केला । सर््वभतूीीं असे एकला ।
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तरी अन््यस््थथानीीं वतृ््ताांत बितला । तो म््ययाां कां नेणिजे ॥35॥

तरी येविषयीीं ऐक उत्तर । करूनि मन एकाग्र ।

संदहेसागराचा पार । जेणेें पाविजे ॥36॥

जाणिव नेणिव चित्तासी । ह ेधर््म नाहीींत आत््मयासी ।

बदु््धध््ययादि नव गणु लिंगदहेासी । हेें तंव आधीींच निरूपलेें 
॥37॥

प्रतिजीवीीं अविद्या तंव भिन््न । तत््ककार््य लिगदहेही अन््य ।

स््थथूलदहेीीं अभिमान । आन आन प्रतिशरीरीीं ॥38॥

ह्मणनूि जे अवस््थथे जो अभिमानी । तो वर्ते तिये अधिष्ठुनी ।

तये दशचेेें जाणणेें ह्मणनूी । असेें तदपुाधिक ॥39॥

ह्मणनूि जागतृी दशचे े ज्ञान । नाहीीं प्रगटलिया स््वप््न ।

हेें द्विविध अनसुंधान । नाहीीं सषुपु्तिकाळीीं ॥40॥

ह्मणनूि अन््य चित्ताचेें जाणणेें । अन््य चित्त प्रयासेें नेण े।

जाणू ंपाहसी चित्ततें येणेें । तरी सर््वज्ञ केवीीं होसी ॥41॥

अतीत अनागत वर््तमान । हेें तापसांसी उठे प्रपंचज्ञान ।

जेें तपोबळेें जाण । परी नव््हहे भवमोचक ॥42॥

परी तयाचेें चित्त अनकु्रमेें जाणणेें । तैसेें तझुेें नव््हहे इदं्रियसाक्षेप 
दखेणेें ।

सर््वत्र असनूि सर््वाांतेें प्रकाशणेें । निजप्रकाशेें ॥43॥

जयासी इदं्रियसाक्षेप ज्ञान । तयासी अनकु्रमेें ज्ञान की अज्ञान ।

नातरी अन््यथाज्ञान । उठे भ््राांतरूपेें ॥44॥

तैसेें नव््हहे आत््मयाचेें द्रष्टेपण । तेथेें न लगे मन चक्षुरादि साधन ।

तयास चतेनपण । तत््सन््ननिधानमात्ररें ॥45॥

आत््मयासी नलगे अनकु्रमेें अदखेणेें । न दखेणेें आणि 
अन््यथाही दखेणेें ।

या चित्तधर््ममातेें सर््वज्ञपणेें । जाणता आत््ममा तूं ॥46॥

अहतंा ममता प्रयत््नरहिता । सरू््य डोळ््ययाांतेें प्रकाशविता ।

सकळ रूपांतेें असे दाविता । निजप्रकाशेें ॥47॥

तैसा तूं आत््ममा सर््व इदं्रियांतेें । चतैन््य प्रकाशी विषयांतेें ।

अहतंा ममता भावरहित । स््वस््वरूपेें करूनी ॥48॥

जैसा कांत अवच््छछिन््न । जड लोहातेें अचषे्टून । 

स््वयेें चषे्टे ना चषे्टून । अलिप्तचि तो ॥49॥

तैसा आत््ममा चषे्टे ना चषे्टवी । कांहीीं करी ना करवी ।

स््वयेें भोगी ना भोगवी । विषयजात ॥50॥

परी तझुचेि या सत्ततें ।इदं्रियेें चषे्टती निभ््राांतेें ।

परी स््वतत्र नव््हती तेें । निजव््ययापारीीं ॥51॥

कार््य कारण कर््ततृत््व । तेथेें विषयप्रकृति हतेतु््व ।

तजु सखुदःुखादि भोक्तृ त््व । तेें प्रकृतिसंबंधेें ॥52॥

तूं सर्वोपाधिविनिर््ममुक्त । केवळ चतैन््य परमतत्तत्व ।

तजु सखुदःुखादि भोक्तृ त््व । नाहीीं सर््वथा ॥53॥

परी तझुिया सत्तेविण । न घडे इदं्रियांचेें चषे्टन ।

ह्मणनूि नाथिलेें द्रष्टेपण । तजु आरोपिलेें ॥54॥

जंव होय दृश््ययाचेें स््फफु रण । तंव तजु नाथिलेें आरोपिलेें द्रष्टेपण ।

दृश््यनिरासीीं परम निर््ववाण । तूं शदु्ध बदु्ध ॥55॥

तूं दृश््य ना दर््शन । तत्तत्वतः नाहीीं द्रष्टेपण ।

तूं सत्ता मात्र निरंजन । ज्ञप्तिरूप ॥56॥

आतां असो हा यकु्तिपंथ । सकळ जीव त््ववंपदार््थ ।

शोधिलिया उरे परमार््थ । तो स््वयेें साक्षी तूं ॥57॥

एवं त््ववंपदार््थथाचेें शोधन । जेणेें होय जीवत््व निरसन ।

प्रकटे सम््यक् आत््मज्ञान । अपरोक्ष जेें ॥58॥

धळुीमाजील सोनेें जैसेें । भसेळलेें न दिसे ।

तेें निवडंू जाण ेजैसेें । झारियाचि पैैं ॥59॥

तेवीीं दृश््य धळुीतेें सांडी । प्रकाशवंत सोनेें निवडी ।

यांची परी परवडी । बझुावेें स््वस््वरूप ॥60॥

या परी विवेकजळीीं । धवुनूि दहेादि प्रपंच धळुी ।

स््वयंप्रकाश झळाळी । भटेे आत््महमे ॥61॥

फेडून केळ््ययाची सालडी । भोगिजे केवळ रसगोडी ।

तेवीीं मायीक कंचकुी निवडी । ह्मण ेमकंुुदराजमनुि ॥62॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे महाकारणदेहनिरसनं नाम 
चतुर््थप्रकरणं समाप्तं ॥
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प्रकरण पांचवेें 
विषय -- ईश्वरतनुत्रय पूर््वक निरसन 

॥ श्रीगणेशाय नमः ॥

आतां असो हा यकु्तिवाद ु। जंव स््फफु रे ईश्वरेेंसी भदे ु।

तंव न सटेु हा संबंध ु। मिथ््यया द्वैताचा ॥1॥

ह्मणनूि तत््पदार््थथाचेें शोधन। सांगिजेल कीजे अवधान ।

जेथेें भटेे आनंदघन । केवळ ब्रह्म ॥2॥

जीवात््मयाच ेपरी । तनचुतषु्टय असे ईश्वरीीं ।

होय तयाच््यया उपसंहारीीं । तत््पदार््थशोधन ॥3॥

तामस अहकंारजनितेें । पंचीकृत पंच महाभतूेें । 

तज््जनित ब्रह््माांड तेें । तो परमात््ममा कैसेनी ॥4॥

ब्रह््माांड स््थथूल शरीर । परू््वीीं  निरूपिलेें सविस््तर ।

तेें दृश््य सविकार । ईश्वर कैसेनी ॥5॥

ब्रह््माांडीींची सषृ्टि अवस््थथा । तो परमात््ममा नव््हहे सर््वथा ।

जाण ेतेथीींची व््यवस््थथा । तो परमात््ममा पैैं ॥6॥

अभिमानी तो ब्रह््माांडीींचा । आणि सषृ्टि अवस््थथेचा । 

ब्रह्मा निर््ममिता विश्वाचा । नोह ेपरमात््ममा ॥7॥

ब्रह्मा राजस अहकंार । ह्मणनूि नव््हहे सर्वेश्वर ।

तो चालवी सषृ्टिव््ययापार । पराधीनपणेें ॥8॥

या पंचीकृत पंच भतूांचेें । सकू्षष्म दहे ईश्वराचेें । 

परमात््ममा नव््हहे साचेें । दृश््य म््हणनूी ॥9॥

विष््णणु अतंःकरण । चदं्रमा तो मन ।

चित्त नारायण । ईश्वराचेें ॥10॥

बदु्धि विरंची । अहतंा रुद्र साची ।

जाण ेस््वरूपेें यांची । तो परमात््ममा ॥11॥

श्रोत्र दिशा त््वचा पवन । चक्षु सरू््य जिव््हहा वरुण ।

घ्राण अश्विनौ दवे हा इदं्रियगण । ईश्वर नव््हहे ॥12॥

वाचा वन््हहि पाणि सरेुश ू। पाद वामन शिश्न प्रजेश ू।

पाय ुनिर््ऋत ि ह ेपरेश ू। केवीीं घडे ॥13॥

व््ययान समान उदान । प्राण आणि अपान ।

परमात््ममा या विलक्षण । द्रष्टा ह्मणनूी ॥14॥

लिग दहेाच ेपंच विषय । अतिजड भतूमय ।

परमात््ममा तो निर््वविषय । परमतत्तत्व पैैं ॥15॥

एवंतत््वेें पंचवीस । त्रिविध अहकंाराच ेअशं ।

ती अहकृंति साभास । नव््हहे परमात््ममा ॥16॥ 

आतां असो हा लिग दहे । नव््हहे स््वस््वरूप तेें विदहे ।

तेथेें स््थथिति अवस््थथा निःसंदहे । नव््हहे परमात््ममा ॥17॥

सकू्षष्म दहे स््थथिति अवस््थथा । विष््णणु अभिमानी येथेें सर््वथा ।

तो परमात््ममा ह ेकथा । असंबद्ध पैैं ॥18॥ 

विष््णणु सात््वविक अहकंार । वरी रूपाचा आकार ।

चालवी स््थथितीचा व््ययापार । पराधीनपणेें ॥19॥

विष््णणु तो अतंःकरण । वैकंुठ तयाचेें स््थथान । 

परमात््ममा तो परू््ण । चतैन््य शदु्ध ॥20॥

विष््णणु करी स््थथिति व््ययापारू । सषृ्टि संस््थथापी अनिवारू ।

परमात््ममा तो निर््वविकारू । विष््णणु हेें न घडे ॥21॥

माया कारण शरीर । ईश्वर नव््हहे तो सविचार ।

तो द्रष्टा ह ेसविकार । ह्मणनूि पैैं ॥22॥

जियेचा महत्तत््व अहकंार । व््ययाली ब्रह्मा विष््णणु महशे्वर ।

ते माया सर्वेश्वर । हेें न घडे पैैं ॥23॥

मी ब्रह्म येणेें आकारेें । अभिमानवतृ्ति स््फफु रे ।

ते अव््ययाकृत ईश्वर केवीीं घडे ॥24॥

कारण दहे अव््ययाकृत । प्रलय अवस््थथा वर्ते तेथ ।

परमात््मयासी निश्चित । तेें नाहीींच पैैं ॥25॥

अव््ययाकृत प्रळयाचा । रुद्र अभिमानी तेथीींचा ।

तो परमात््ममा ह ेचर््चचा । अघटमान ॥26॥

रुद्र अहकंार तामस । अतंीीं जगाचा करी नाश ।

तो परमात््ममा उदास । निरभिमानी ॥27॥

रुद्र तयाचा व््ययापारी । योजिला असे संहारीीं । 

सषृ्टि स््थथितीचा निर््धधारी । तो स््वतत्र नव््हहे ॥28॥ 
तो परमात््ममा मायावी । हरिहरब्रह्मादिकांचा गोसावी । 

माया गणुत्रयाच ेनांवीीं । केवीीं बोलावा तो ॥29॥
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तंच शिष््य बोले वचन । जी मी नेणेें प्रळयाचेें लक्षण ।  

तेथीींचेें विशद ज्ञान । मज निरूपावेें ॥30॥

मग बोले कृपासिंध ु। सद्गुरु परू््ण बोध ु।

प्रळय तो पंचविध ु। असे जाण तूं ॥31॥

द्विविध होय पिंडीीं । द्विविध तो ब्रह््माांडीीं । 
पांचव््ययाची फुडाफुडी । होय मोक्षदश े॥32॥

प्रतिदिनीीं होय दनंैदिन । जो जाण सषुपु्तिकाळीीं लीन ।

दहेद्वय संहारे ह्मणऊन । तो प्रळय ह्मणिजे ॥33॥

स््थथूल दहेाचेें मरण । तो महाप्रळय जाण ।

हेें प्रळयद्वयाचेें लक्षण । पिंडीीं जाणावेें ॥34॥

चतरु््ययुग सहस्रेष ु। तो ब्रह्मयाचा एक दिवस ु।

तेथेेंचि रात्रीही जाणजस ु। तेणेेंचि मानेें ॥35॥

जो ब्रह्मयाचा दिनांत । तो दनंैदिन कल््पपाांत ।

तैैं ब्राह्मी मायेसी आतं । संहारे लोकत्रय ॥36॥

तैैं द्वादशार््क  तपती । महामघे वर््षती ।

तिन््हही लोक अल््पपावती । प्रलयोदकीीं ॥37॥

परी स््थथूलदहे निमाला । लिगदहे कीर उरला ।

तोही बडुाला । अज्ञानसमदु्ररीं ॥38॥

जीव सषुपु्ति यापरी । दनंैदिन संहारी ।

तैैं लीन होती कारण शरीरीीं । निजकर्ममेंसहित ॥39॥

दनंैदिन प्रळयकाळीीं । ब्राह्मी माया मांदसु जळीीं ।

जेथेें जीवरत््नेें सांठवली । चौौं भतूग्रामीींची ॥40॥ 

यापरी रात्रीचिया । सहस्रयगु चौकडिया ।

समाधिमाजीीं गेलिया । चतरुाननासी ॥41॥

मग समाधी विसर््जजूनी । प्रलयोदकातेें ग्रासनुी ।

चौ भतूग्रामीींची उभवणी । ब्रह्मा रचिता झाला ॥42॥

जयाचा आरंभ जैसा । तो जीव सजृिला तैसा ।

दनंैदिन प्रळय ऐसा । तजु निरूपिला ॥43॥

महाप्रळय तो एक । तजु सांगिजेल कौतकु ।

तेथेें संहारती ब्रह्मादिक । ब्रह््माांडासहित ॥44॥

शतवर्षषें अनावषृ्टी । तेथेें संहारे जीवसषृ्टी ।

तयाची परिपाठी । तपती द्वादशादित््य ॥45॥

तया शषेाच ेमखुानळेें । पेटती सप्तही पाताळेें ।

द्वादशार््ककाचनेि तेजाळेें । जळती लोक समस््त ॥46॥

मग शतभरी संवत््सर । संवर््तकादि जळधर ।

वर््षती निरंतर । मसुळधारीीं ॥47॥

ब्रह््माांड राखोोंडीीं आतळ । तेें प्रळयोदकीीं विरालेें ।

तेथेें भतूजात संहारलेें । सषृ्टिसरिसेेंचि ॥48॥

मग मघेडेु विराले । तेथेें प्रचडं तेज प्रकटलेें ।

तेणेें तेजेें निःशषे शोषिलेें । प्रळयोदक ॥49॥ 

चडंानिलेें झडपिलेें । तेें तेजही मावळलेें ।

तेथेें वायतूेें ग्रासिलेें । महदाकाशेें ॥50॥

तेें तन््ममात्रासहित । महदाकाशातेें ग्रासित ।

वेळ नलवीची अहतंा । तमोगणु रुद्राचा पैैं ॥51॥

तामस अहकंाराचा ग्रास । करी अहकंार राजस ।

तयातेें गिळितां नलगे आयास । सात््वविकासी ॥52॥

पंच ज्ञानेेंद्रियेें । पंच प्राण कर्ममेंद्रियेें ।

हीीं राजस अहकंाराची कार्ययें । निमती तयांसरिसीीं ॥53॥

अतंःकरणपंचक तेें । जो प्रसवला ज्ञानशक्तीतेें ।

तया सात््वविक अहकंारातेें । ग्रासी महत्तत्तत्व ॥54॥

तैैं दवेता चक्र निमालेें । संहार तेजासि संहारिलेें ।

महत्तत््ववातेें ग्रासिलेें । मायादवेीीं पैैं ॥55॥

ते गणुक्षोभिणी माया । महामायेसी जाय विलया ।

तेही मायाही लया । गणुसाम््यीीं जाय ॥56॥

ते वेळीीं परमपरुुष । सांडी मी ब्रह्म ऐसा उन््ममेष । 

प्रकृतिलोपीीं निर््वविशषे । होय परब्रह्म ॥57॥

इच््छछा ज्ञान क्रियादिक । शक्तिचक्ररें  जी अनेक ।

तीीं उपसंहारती निःशकं । मळूमायेसरसी ॥58॥ 
पंचविध भतूग्रामीींच े। जे समहू जीवांच े।

ते उदरीीं गणुसाम््ययाच े। अधिष्ठुनी वर््तती ॥59॥

जेें कर््मपंचकेें  लिपलेें । अज्ञानेें मसुावलेें ।

तेें सटुकेसी मकुलेें । आत््मज्ञानावीण ॥60॥

जैसा वट बीजीीं समस््त । प्रपंच गणुसाम््यया आतं ।

अशषे मावळत । हरपोनि जाय ॥61॥

ते गणुसाम््य स््वरूपीीं मरेु । मग केवळ ब्रह्मचि उरे ।

मातीचेें डिखळ विरे । जेवीीं महासमदु्ररीं ॥62॥

ऐसा प्रळय निरूपिला । मग प्रपंच कैसा उठिला ।

तजु सषृ्टिक्रमीीं सांगितला । जयापरी ॥63॥
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आतां सांगिजेल आत््ययंतिक । जो प्रळय सकौतकु ।

एथेें संहारकता विवेक । अन््य नाहीीं ॥64॥

जैसा रज््जजुसर््प आभासे । तो विवेकेें चि निरसे ।

तेणेेंवीण न नासे । कांहीींच जो ॥65॥ 

जैसा स््वरूपीीं मिथ््ययारोप । जो उठिला भ््राांतिसर््प ।

तयातेें फेडी विवेकदीप । तमोमयातेें ॥66॥

स््वप््नीींचिया वैरियातेें । आणीक नाहीीं वधितेें ।

तो प्रबोधेेंचि निरुतेें । मरण पावे ॥67॥

तैसा मायादि विवर््त । जो प्रपंच मिथ््ययाभतू ।

तो स््वरूपस््ववानभुवेें क्षणांत । हरपनूि जाय ॥68॥

हा प्रपंच निजाकारेें । असतचि संहारे ।

जेवीीं मगृजळाचनेि परुेें । मिथ््यया होइजे ॥69॥

नातरी घतृाची पतुळी । अवयवाकारेें घडली ।

आकार असनूि मिथ््यया झाली । तेें घतृचि असे ॥70॥ 

तैसा ब्रह्ममीं जगदाकार । जो विवर््त उठिला अपार ।

तो मिथ््ययाचि हा निर््धधार । ब्रह्मचि साच असे ॥71॥

सर््व असतां सर््व निमालेें । केवळ ब्रह्मचि उरलेें ।

ऐसेें संहारण केलेें । विवेकेें  आत््ययंतिकेें  ॥72॥

ह्मणनूि हा अशषे । प्रपंच बंधन निःशषे ।

उपसंहारे तो प्रळय दखे । आत््ययंतिक ॥73॥

मयाप्रळय तो अनारिसा । तेथेें संहारे स््थथूलदशचेा ठसा ।

परी भवदायक साभासा । उरे अज्ञानगर््भी ीं पैैं ॥74॥

तेथेें लिगदहे न निम े। न जळती शभुाशभु कर्ममें ।

ह्मणनूि चकुतीना मतृ््ययुजन््मेें । जीवासी पैैं ॥75॥

असो पंच प्रळयांचा प्रकार । तजु निरूपिला संहार ।

आतां मोक्षाचा विचार । प्रवर््तूूं दिजे ॥76॥

जे गणुप्रधान माया । ते कारण दहे शिष््यराया ।

तेथीींचिया महाप्रळया । तये नांव सषुपु्ती ॥77॥

रुद्र तेथीींचा अभिमानी । तो परमात््ममा होय कैसेनि । 

हेें गणुत्रयाचेें कार््य ह्मणनूी । तो वेगळाची ॥78॥

ब्रह््माांड हिरण््यगर््भ माया । सषृ्टि स््थथिति महाप्रळया ।

ब्रह्मा हरिहर कार््यया । माया गणुाच े॥79॥

माया गणुत्रयाची कथा । ते मिथ््यया ऐसी व््यवस््थथा ।

परमात््ममा जाण तत्तत्वतां । सर््वसाक्षी ॥80॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे ईश्वरतनुत्रयपूर््वकनिरसनं नाम 
पंचमप्रकरणं समाप्तं ॥

प्रकरण सहावेें 
विषय  -- महाकारणदेहनिरसनपूर््वक तत्त्वंपदार््थ शोधन 

॥ श्रीगणेशाय नमः ॥
ब्रह्माकारेें आद्य स््फफु रण । जेें ज्ञानपरू््णता लक्षण ।

तेचि तन ुमहाकारण । जगदीश्वरीीं ॥1॥

ज्ञानविग्रह ईश्वर । हा सर््व शास्तत्ररांचा निर््धधार ।

तया ज्ञानाचा ज्ञातार । तोचि तो कैसेनी ॥2॥

ह ेमहामाया परशक्ती । ईश्वराची मळूप्रकृती ।

तियेतेें जाणता स््वयंज््ययोति । तो परम परुुष ॥3॥

तो समस््त मायेचा गोसावी । सत्तामात्ररें सर््वाांतेें जीववी ।

ब्रह्मादिकांतेें चषे्टवी । सषृ््ट्ययादिव््ययापारीीं ॥4॥

तीीं अनादि घरवरौतेें । व््ययाली ब्रह्मादि प्रपंचातेें ।

न सांडिती एकमकेांतेें । छाया तन ुजैसी ॥5॥

एकेें वीण एक नाहीीं । हेें नवल प्रमये पाही ।

तयेमाजीीं असनूि नाहीीं । वेगळाचि तो ॥6॥

ते प्रकाश््य तो प्रकाशक । ते वेद्य तो वेदक ।

ते ज्ञेय तो ज्ञापक । सर््वसाक्षी ॥7॥

ह ेमळूप्रकृती मिथ््य । तत््ककार््य विश्व कैचेें सत््य ।

तेथीींची यथातथ््य । विवंचना सांगिजेल ॥8॥
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माया सत ्ना असत ्। नव््हहे ते सदसत ्।

सदसद्विलक्षणता । बोलूंचि नये ॥9॥

माया भिन््ननाभिन््न । भिन््ननाभिन््नविलक्षण ।

नव््हहे तेें भिन््ननाभिन््न । ते कांहीींच नव््हहे ॥10॥

माया नव््हहे सावयव । नव््हहे ते निरवयव ।

नव््हहे उभयां संभव । नव््हहे उभयातीत ॥11॥

माया सत ्कां न म््हणावी । ह ेभ््राांति चित्ततीं न धरावी ।

सत ्तरी असावी । जैसी तैसी ॥12॥

सत ्शब््देें बोलिजे अस््ततित््वता । कालत्रयीीं अबाधिता । 

माया दवेीसी तत्तत्वता । तेें अघटमान ॥13॥

जरी म््हणसी माया सत ्। तरी कालत्रयीीं अबाधित ।

तरी दखेत असो नासत । स््ववानभुवेें ।14॥

न होतां मायोपसंहार । कैैं चा ब्रह्म साक्षात््ककार । 

हा स््ववानभुवेें निर््धधार । होय योगीींद्रासी ॥15॥ 

माया हो कां असत ्। हेें बोलणेेंचि असंगत।

ते न भासे कदाचित ्। जैसा वंध््ययापतु्र ॥16॥

मायानिवतृ्तिकारणेें ।वेदशास्त््रीं बोलिलिं साधनेें ।

तरी तयेें अप्रयोजनेें । प्रतिभासती ॥17॥

ह्मणनूि नव््हहे ते असत ्। जरी ह्मणावी सदसत ्।

तरी विरुद्ध धर््ममासी ऐक््यता । हेें अघटमान ॥18॥

सत ्तेें नव््हहे असत ्। असत ्तेें कैसेनि सत ्।

जैसेें स््वस््ककं धारोहण वथृा । असंबद्ध पैैं ॥19॥

माया सदसद्विलक्षण । एस बोलसी वचन ।

तरी तेें अघटमान । सर््वथैव ॥20॥

असतया विलक्षण नसे । नसतया विलक्षण असे ।

या दोहीीं विलक्षण न दिसे । वस््ततु कवणीचि पैैं ॥21॥

माया भिन््न ह्मणिजती । तरी चतैन््ययावीण केवीीं स््फफु रती ।

ते ब्रह्ममींची निजप्रकृती । तरी भिन््न कैसी ॥22॥

जैसी चदं्राची कळा । नव््हहे चदं्रासी वेगळा ।

तैसी ब्रह्माग््ननीची ज््ववाळा । तेणसेी भिन््न कैसी ॥23॥

जरी ह्मणसी माया अभिन््न । तरी हेें अप्रमाण वचन ।

जेें मायेचेें निरसन । होय स््ववानभुवेें ॥24॥

जैैं माया उपसंहरे । तैैं अविनाश ब्रह्म उरे ।

तरी अभिन््न या उत्तरेें । न बोले तूं ॥25॥

माया यापरी भिन््ननाभिन््न । हेें बोलणेें अघटमान ।

येथेें उपपत्ति सांगेन । ते ऐक पा तूं ॥26॥

जेें भिन््न तेें नव््हहे अभिन््न । अभिन््न तेें नव््हहे भिन््न ।

या विरुद्ध धर््ममासी अवस््थथान । हेें असंबद्ध पैैं ॥27॥

भिन््ननाभिन््न विलक्षण । ऐसेें मायेतेें तूं न ह्मण ।

तेथीींची विवंचना सांगेन । ते अवधारिजे ॥28॥

भिन््नना वेगळे अभिन््न । आणि अभिन््नना वेगळेें भिन््न ।

तरी उभयांसी विलक्षण । माया केवीीं घडे ॥29॥

जरी माया ह्मणसी सावयव । तरी वारी या यकु्तीची धांव ।

तयेसी अव््यक्त हेें नांव । बोलिजे वेदांतीीं ॥30॥ 

इयेसी वर््ण ना व््यक्ति । रूप ना स््थथिती ।

तरी सावयव ऐसेें बोलती । ते हीनविवेकी ॥31॥

माया निरवयव बोलती । ते सर््वथा कांहीींच नेणती ।

ब्रह्माकारेें स््फफु रती । तरी निरवयव कैसी ॥32॥

निरवयव मायेपासाव । जग कैसेनी होय सावयव ।

इये उपपत्तीस््तव । निरवयव नव््हहे ॥33॥

विरुद्ध धर््म निरूपिले तजु । हेें मायेसी नाहीीं ऐसेें बजु ।

माझी माय परी वांझ । हेें असंबद्ध पैैं ॥34॥  

जेें होय सावयव । तेें होय निरवयव ।

निरवयव तेें सावयव । कैसेनि होय ॥35॥

माया उभयां विलक्षण । हेें असंगत वचन ।

या विरुद्ध धर््माांसी भिन््न । आथीचिना ॥36॥

यापरी मिथ््यया द्वादश विकल््परचना । माया कांहीींच निर््वचनेा ।

ह्मणनूि ह ेअनिर््वचनीय जाणा । सर््वकाळीीं ॥37॥

जे दिसे अनिर््वचनीय । ओळखावी मिथ््ययामय ।

यथातथ््य इये । ऐसेें जाणतूं ॥38॥

द्वादश विकल््पीीं कल््पपितां । मगृजळासी जेवीीं अनिर््वचनीयता ।

तैसी माया जाण तत्तत्वतां । मिथ््ययाभतू ही ॥39॥ 
अनिर््वचनीय दखेिली । यापरी माया निरसली ।

जे मळूप्रकृती बोलिली । सर्वेश्वरीीं ॥40॥

ते महामाया दहे महाकारण । सर्वेश्वराचेें जाण ।

तो तियेसी विलक्षण । केवळ चतैन््य जेें ॥41॥

महाकारणीीं असे वर््तत । तेथेें सर््वसाक्षित््वेें व््यवस््थ ।

अभिमानी सर्वेश्वर तेथ । ऐसेें जाण तूं ॥42॥
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तोचि अभिमान कैसा । परू््ण ब्रह्म मी ऐसा ।

सर््वसाक्षित््ववाचा ठसा । जेथ बोलिजे ॥43॥ 
हाचि तत््पदार््थ शबल । जो परमात््ममा केवळ ।

जयासी चौ दहेांचा मळ । मिथ््ययारोप ॥44॥

स््वप््न दहेासी मिळनि बंध । प्रबोधीीं जेवीीं मिथ््यया सिद्ध ।

तैसा चौौं दहेांसी संबंध । परमात््मयासी ॥45॥

ब्रह््माांड हिरण््यगर््भ माया । मळूप्रकृती दहेचतषु्टया ।

जाण परमात््ममा अप्रमयेा । परब्रह्म पैैं ॥46॥

जो शबल तत््पदार््थ । शोधिलिया उरे परमार््थ ।

तोचि शदु्ध हा मथितार््थ । तवुां जाणिजस ु॥47॥

घटाभावीीं घटाकाश । तेेंचि जैसेें महदाकाश ।

मायानिरासीीं स््वप्रकाश । ब्रह्म परमात््ममाचि ॥48॥

ऐसेें तत््पदार््थथाचेें शोधन । विस््ततारेें केलेें कथन ।

तेें पनुरपि तजु सांगेन । आवांकुनी ॥49॥

उत््पत्ति स््थथिति संहार । सर््वसाक्षित््व व््यवहार ।

या चौौं अवस््थथाांचा ज्ञातार । तो अवस््थथा कैसेनी ॥50॥

ब्रह्मा विष््णणु महशे्वर । आणि चौथा सर्वेश्वर ।

ह ेसाकार तो निराकार । जाण परमात््ममा ॥51॥

एवं माया गणुविस््ततार । चतरु््वविध व््यवहार ।

परमात््ममा तो निर््वविकार । मायातीत ॥52॥

ईश्वरीीं सषृ््ट्ययादिकर््ततृत््व । ते मायागणुीीं आरोपित ।

परमात््मयासी तत्तत्वतां  । तेें न घडेचि पैैं ॥53॥

सजृी विश्व जरी तो मिथ््य । तरी सर््जन केवीीं सत््य । 

होय सषृ्टीचेें यथातथ््य । तेेंही मिथ््ययाभतू ॥54॥

प्रतिपाल््य जेें विश्वत््व । त््ययासी जरी मिथ््ययात््व ।

तही ईश्वरीीं प्रतिपालकत््व । केवीीं घडे ॥55॥

जैसा वंध््ययेचा पतु्रु । त््ययासी होय जेविं शत्रु ।

तयासी वधावयाचा मतं्रु । तो तंव लटिकाचि कीीं ॥56॥

तैसा प्रळयीीं संहारे प्रपंच । तो मिथ््यया हा निर्वंच ।

तरी संहार कर््तता हा साच । कैसेनि ह्मणावा ॥57॥

जरी प्रपंच साच होता । तरी कैसेनी संहारता । 

ह्मणनूि असत््ययाची सत््यता । साच न मानावी ॥58॥

माया ब्रह्ममींचा विवर््त । तो मिथ््यया ऐसा सिद््धाांत ।

तत््ककार््य प्रपंच अनित््य । हेें काय बोलावेें ॥59॥

नियमापेक्ष नियंततृ््व । दृश््ययापेक्ष द्रष्टृत््व । 

कार््ययापेक्ष कर््ततृत््व । ऐसी स््थथिती पैैं ॥60॥

नियम््य दृश््य कार््य । जग मिथ््यया मायामय ।

तरी नियंततृ््ववादि ऐश्वर््य । ईश्वरीीं कैसेनी ॥61॥

जरी मायेसी मिथ््ययात््व । तरी साच कैसेनि साक्षित््व ।

ह्मणनूि मायीक ईश्वरत््व । नाहीीं परमशे्वरासी ॥62॥

रजस््वले मायेचा । विटाळ नलगे साचा ।

तेें परब्रह्म निःप्रपंच । जाण शदु्ध तत््पदार््थ ॥63॥

स््वस््वरूपीीं विश््राांत । जो परमात््ममा निभ््राांत ।

तोचि शदु्ध तत््पदार््थ । जाण परमात््ममा ॥64॥

दसुरेपणातेें व््ययालेें । तेें सरोवरोदक आटलेें ।

तेथेें प्रतिबिब झालेें । मखु््य बिबचि ॥65॥

ऐसी माया संहारे । तैैं ब्रह्मावेगळेें ईश्वरत््व नरेु ।

तरी ब्रह्ममीं ईश्वरत््व हीीं उत्तरेें । जाण लटिकेें चि ॥66॥

उंसाचीीं चिपाडेें सांडुनी । जैसा रस घईेजे गाळूनी ।

तेवीीं मायीक बोली उतरूनी । घणेेें परब्रह्म ॥67॥

जेथेें मनासहित । वाचा निवर््तलिया समस््त ।

परमात््मयासी तत्तत्वतां । तेें निजस््वरूप पैैं ॥68॥

एवं तत््पदार््थथाचेें शोधन । विस््ततारेें केलेें कथन ।

उभय लक््षाांशाचेें संघटन । आतां सांगिजेल ॥69॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे महाकारणदेह निरसनपूर््वकं 
तत््पदार््थशोधनं नाम षष्ठप्रकरणं समाप्तं ॥6॥
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प्रकरण सातवेें
विषय -- जीव परमात््ममा तदात््म ऐक््य विवरण 

॥ श्रीगणेशाय नमः ॥ 
तत््पदार््थ त््ववंपदार््थ । या दोहोोंचा जो लक्ष्यार््थ । 

तयासी ऐक््य हा फलितार््थ । महावाक््ययाचा ॥1॥

तत ्शब््देें परू््ण चतैन््य । तेेंचि त््ववंशब््देें पथृक् चतैन््य ।

जेें बोलिजे पथृक् चतैन््य । तेेंचि परू््ण चतैन््य जाणिजे ॥2॥

ह्मणनूि ब्रह्मत््वेें तूं होसी । हा अर््थ महावाक््ययासी ।

तरी परमात््म्ययासी । तजु ऐक््य पैैं ॥3॥

तंव शिष््य बोले वाक््य । जी ईश्वरेेंसी मज कैसेें ऐक््य ।

अग््ननीसी होणेें सख््य । हिवंासी जी कैसेनी ॥4॥

तो व््ययापक मी परिच््छछिन््न । तो स््वतंत्र मी पराधीन ।

तो स््ववामी मी सेवक जन । तरी ऐक््य कैसेनी ॥5॥

तो सषृ््ट्ययादि कार््यकर््तता । मज निरंतर शोच््यता ।

मी बांधलोों तो सोडविता । तरी तदात््ममा कैसेनी ॥6॥

तो नियंता सर्वेश्वर । मी नियम््य अनीश्वर ।

तो नित््यमकु्त मज संसार । अनासिद्ध ॥7॥

तो कर््मफल दाता । मी कर््मफल भोक्ता ।

तरी ईश्वरासी मज ऐक््यता । कैसेनी जी ॥8॥

मग बोले कृपासिंध ु। श्रीगरुु परू््णबोध ु।

हा गा उपाधिकल््पपित भदे ु। त््ववंपदार््थथासी ॥9॥

सवुर््ण लोहाच््यया दर््पणीीं । एकचि मखुाचि होती दोनी ।

तैसेें संबंधेें माया अविद्येचनेी । ब्रह्मचि जीवेश्वर ॥10॥

मायोपाधि ब्रह्म तो परमात््ममा । अविद्योपाधि ब्रह्म तो जीवात््ममा ।

उपाधिविरुद्ध धर््ममात््ममा । जीवेश्वरासी ॥11॥

तवुां बोलिला ईश्वरगणु । ते माया आरोपित जाण । 

परमात््ममा तो निर््गगुण । ईश्वरस््वरूप ॥12॥

अविद्याकल््पपित जीवधर््म । ते मिथ््यया ऐसेें बजु वर््म ।

तत्तत्वतां जीवाचा निजधर््म । तेें केवळ ब्रह्म पैैं ॥13॥

अविद्येचेें अनित््यत््व । आणि मायेचेें मिथ््ययात््व ।

ह ेशोधिलीया अनिर््वचनीयत््व । प्रसंगेें करूनी ॥14॥

ईश्वरीीं ईश्वरत््व मायिक । जीवीीं जीवत््व अविद्यक ।

उभय निरासीीं उरे एक । केवळ ब्रह्म ॥15॥  

त्रिविध लक्षणांते । जो जाणतो निरुतेें ।

तोचि निरसी भदेातेें । येरां भदे भिन््न ॥16॥

प्रथम ते जहल््लक्षणा । दसुरी अजहल््लक्षणा ।

जहदजहल््लक्षणा । ते तिसरी पैैं ॥17॥ 

जहल््लक्षणा बोलिजे त््ययाग । अजहल््लक्षणा अत््ययाग ।

जहदजहल््लक्षणा त््ययागात््ययाग । तेथेें बोलिजे ॥18॥

वाच््ययाांश त््ययागावा जीवाचा । लक््ष््याांश घ््ययावा तेथीींचा ।

वाच््ययाांश सांडिजे ईश्वराचा । घणेेें शदु््धाांश ॥19॥

शबलांश सांडिजे । शदु््धाांश मांडिजे ।

जहदजहल््लक्षणा बोलिजे । वेदांतशास्त््रीं ॥20॥ 

जैसेें फोलकट सांडिजे । शदु्ध तांदळू घईेजे ।

तैसा उपाधि निरसिजे । स््ववीकारिजे शदु्ध चतैन््य ॥21॥

ह्मणनूि जहदजहल््लक्षणा । ह ेमहावाक््यीीं प्रमाणा ।

इतर दोनीही लक्षणा । तयांचेें काज नाहीीं ॥22॥

जो दांडिये बैसला । तोचि घोडा आरूढला ।

इतकेन आन ुझाला । ऐसेें केवीीं घडे ॥23॥

दांडिये घोडा अन््य । हेें उपाधीचेें लक्षण ।

तो आपणपां नव््हहे भिन््न । कांहीींच जी ॥24॥

नातरी काशिये भटेला । तोचि ये दशेीीं दखेिला ।

येतां जातां काय भिन््न झाला । आपणयातेें ॥25॥ 

तो दशे काळ सांडूनी ।अन््य दशे काळ त््यजनूी ।

उभयतां एकचि जाणनूी । जैसा भदे निरसे ॥26॥

तैशी ईश्वरीींची निरसावी माया । सर््वज्ञत््ववादि तत््ककार््यया ।

उरे मायातीत अद्वया । परब्रह्म पैैं ॥27॥

जीवाचेें निरसावेें अज्ञान । कायेसहित विपरीत ज्ञान ।

त््यजनुी तदपुाधिलक्षण । ह ेधर््म निरसावे ॥28॥

उरे जेें शदु्ध चतैन््य । तेेंचि बोलिजे प्रत््यक् चतैन््य ।

तेणेेंसी जाण अनन््य । ईश्वरस््वरूप ॥29॥

तया प्रत््यक् चतैन््ययासी । ऐक््य जेथेें परू््ण चतैन््ययासी ।

जाहले भदे आपलुेें निरसी । एकरूपत््वेें ॥30॥ 

जीवात््ममा परमात््ममा एक होईल । तेथेें दसुरेपण कैसेें उरेल ।

आणि प्रदशेित््व निमले । तत्कक्षणीींची ॥31॥
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परमात््ममा तंव नित््ययानद । तेथेें नाहीीं सखुदःुखसेी संबंध ।

तरी भिन््नत््ववाचा अनवुाद । तेथेें केवीीं घडे ॥32॥

आणि परू््ण चतैन््ययासी । ऐक््य प्रत््यक् चतैन््ययासी ।

तैैंसेें सद्वयत््वेें अपरोक्षत््ववासी । ऐक््य सिद्धचि असे ॥33॥

परमात््ममा जो वेगळा । तोचि जीवात््ममा झाला ।

तेथेें दसुरेपणेें उरला । हेें केवीीं घडे ॥34॥

जंव परमात््मस््वरूप नेणिजे । तंव दसुरेपण ऐसेें कल््पपिजे ।

जीवात््म्ययानेें तेेंचि होईजे । तेथेें परोक्षत््व कैचेें ॥35॥ 

घटाभावीीं घटाकाश । मठाभावीीं मठाकाश ।

दोहोोंच््यया निरासीीं महदाकाश । ते अद्वयचि असे ॥36॥

तैसेें अविद्यामायेचेें निरासीीं । ऐक््य होणेें जीवेश्वरासी ।

ह्मणनूि जीवेश्वर भदेासी । द ेतिळांजळुी ॥37॥

एवं कार्योपाधि जीवात््ममा । कारणोपाधि परमात््ममा ।

उपाधिनिरासीीं तदात््ममा । स््वतःसिद्ध उभयांसि ॥38॥

अविद्या कार््य माया कारण । मिथ््ययात््व दोहीींचेें निरसन ।

तेथेें जीवईश्वरांसी ऐक््य जाण । नित््य सिद्ध ऐसेें जाण ॥39॥

तत््पदेें ईश्वर ब्रह्मासी । त््ववंपदेें जीव ब्रह्मासी ।

असिपदेें जीवेश्वर ब्रह्मासी । ऐक््य अकृत्रिम जेें ॥40॥

एवं महावाक््ययाचा अर््थ । तजु निरूपिला तत्त्वंपदार््थ ।

जेथेें भटेे परमार््थ । नेटेें बोटेें ॥41॥

कवण ऐसेें म््हणले । महावाक््येें ब्रह्म भटेेल ।

तरी हेें कैसेनि घडेल । अघटमान ॥42॥

जेथेें वाचा निवर््तलिया । यकु्ति खुटंलिया । 

हिपंटुी झालिया । चित्तवतृ्ती ॥43॥

तेें वाचेें कैसेें बोलिजे । मनेें नेणनुी जाणिजे ।

स््ववानभुवेें अनभुविजे । परमतत्तत्व ॥44॥

बोलतां शास्त््रें झालीीं वेडीीं । वेदांतासी पडे बोबडी ।

तेथेें महावाक््येें फुडाफुडी । केवीीं होय ॥45॥

ऐसा ऐकतां आक्षेप । तेथेें बोलिजेल साक्षेप । 

तो न मानावा विकल््प । येथीींच््यया विषयीीं ॥46॥

परब्रह्म कीर अकथ््य । तेें असे यथातथ््य ।

परी नये अनभुवपंथ । गरुुवाक््येेंविण ॥47॥ 

तरी नेति मखुेें अनवुादितां । अनात््ममा निरसितां ।

वेदवाक््ययासी प्रमाणता । ब्रह्मसाक्षात््ककारीीं ॥48॥

तरी नेति हा अर््थ कैसा । तजु निरूपिजेल जैसा । 

जेणेें उकले आपैसा । संसारबंध ॥49॥

जेें जेें मनेें जाणिजे । तेें तेें परब्रह्म नव््हहिजे । 

मनातेेंही प्रकाशिजे । प्रकाशेें जयाचनेी ॥50॥

सर््वाांतेें मिथ््ययात््व दखेिलेें । तेें ज्ञान जयासी दृश््य झालेें ।

तेथेें परब्रह्म प्रकाशिलेें । आपणपांची ॥51॥ 

असे अधंारीीं बडुाला । तेणेें दीप उजळिला ।

तरी दीपेें तो दखेिला । हेें नघडेचि कीीं ॥52॥

येथेें दीपेें काय केलेें । दृष्टीचेें तम फेडिलेें ।

तेथेें स््वयेेंचि दखेिलेें । आपणयातेें ॥53॥

तैसेें दीपेेंवीण निरुतेें । जाणिजे जेवीीं आपणातेें ।

तया दीपाही जाणतेें । आपणपांचि ॥54॥

तैसेें ज्ञानवीण स््वरूप । न प्रकाश ेआपे आप ।

ते अज्ञाननिवतृ्ति दखे पा । ज्ञानेेंचि करूनी ॥55॥

ह्मणनूी ज्ञान अप्रमाण । हेें बोलणेें अघटमान ।

तरी न घडे ज्ञानेेंवीण । अज्ञाननिवतृ्ति ॥56॥

तया ज्ञानातेें उपजवी । आत््मयातेें चतेवी ।

अज्ञानातेें दवडवी । श्रीगरुुवाक््य ॥57॥

तेें प्रमाण गरुुवाक््य । जेें महावाक््ययासी ऐक््य ।

येर अनर््थवाक््य । पाषांड जाण ॥58॥

महावाक््य श्रवणकाळीीं । उठली ज्ञानाग््ननीची ज््ववाळीीं ।

प्रज््वळ अज्ञानाची होळी । संसारासहित ॥59॥

प्रपंचातेें निरसनुी । परब्रह्मातेें पावनूी ।

कृतार््थ होउनी । मिरवे महावाक््य ॥60॥

अत्रार्थी निदर््शन । ऐक तजु सांगेन ।

करूनि एकाग्र मन । प्रीतिपरू््वक ॥61॥

दडंकारण््यीीं असतां । श्रीराम मार््गमळेीीं चालतां ।

पंथीींचिया वनिता । पसुती सीतेतेें ॥62॥  

तापसांचिया मांदियाळेें । पैल येताती मनोमळेेें ।

तजु कारण उभ ेठेले । कल््पतरूसी ॥63॥

यांमाजीीं तझुा भ्रतार । कवण सांगे निर््धधार ।

सफळ होईल संसार । प्राणवल््लभ े॥64॥

त््यया जयातेें दाखविती । तो नव््हहे सीतेचा पती ।

म््हणनूि असे निरसिती । न येणेें शब््देें ॥65॥ 

यापरी समस््तताां । न म््हणोों सरली सीता ।

रामातेें दाखवितां । तन््मय झाली ॥66॥



218 सार््थ विवेकसिधु

जेथेें न म््हणू ंसरलेें । तेथेें येरीींही जाणितलेें ।

सीतेनेें न सांगनूि सांगितलेें । प्राणनाथातेें ॥67॥

यापरी उपनिषदेें । प्रपंचातेें नेतिशब््देें ।

निरसनूि ब्रह्मानदेें । मकुीीं ठेलीीं ॥68॥

स््वरूपीीं विश्व आभासलेें । तेें ना म््हणोों सरलेें ।

जेथेें बोलणेें खुटंलेें । तेें जाण परब्रह्म ॥69॥

वेद न सांगनू सांगती । ते योगेश्वर नेणनू जाणती ।

म््हणनूि वेदवाक््येें प्रमाणेें होती । ब्रह्मसाक्षात््ककारीीं ॥70॥

जेथेें वेदांसी मकेुपण । तेें अकथ््य वस््ततूचेें कथन ।

तेें परब्रह्म तूं जाण । आपणपांची ॥71॥

वाक््येेंवीण अनेकविध । दृष्टी पाहतां अनेक भदे ।

तेें नव््हहे स््वरूपावबोध । ऐसेें जाण तूं ॥72॥

ऐकूनि एकाचा होय वेध । परी प्राप्तीविना नव््हहे बोध ।

न करितां प्रपंचनिषधे । स््वरूपप्राप्ति कैैं ची ॥73॥

वेदाचनेि समावेशेें । विपरीत दृष्टि नासे ।

परी अज्ञान न निरसे । सषुपु्तीपरी ॥74॥

भवसहित अज्ञानातेें । ब्रह्मज्ञान विधळुितेें ।

तयातेें उपजवितेें । श्रीगरुुवाक््य ॥75॥ 

म््हणनूि महावाक््यप्रमाण । ब्रह्मसाक्षात््ककारीीं कारण ।

सकळ प्रपंचाचेें निरसन । होय जेणेें ॥76॥

तेथेें केवळ ब्रह्मचि उरे । असतचि प्रपंच विरे ।

अखडं वाक््ययार््थ स््फफु रे । योगीजनासी ॥77॥

अह ंब्रह्मास््ममि ब्रह्माहमस््ममि । येथीींचा अर््थ ब्रह्मचि मी । 

ऐसेें अन््वयव््यतिरेकेें  ब्रह्मचि मी । ऐक््य बोलती श्रुतिद्वय ॥78॥

ऐसा अखडंार््थ । हाचि समाधि संप्रज्ञात ।

ऐसेें बोले वेदांत सिद््धाांत । बाह्या उभउनी ॥79॥

संप्रज्ञात समाधिस््थ । हरि हर ब्रह्मादि नित््यमकु्त ।

शभुाशभुकर््मीीं  ते अलिप्त । ब्रह्मावबोधेें ॥80॥ 

ज्ञानविग्रही परेश । तयासि नाहीीं गरुूपदशे ।

जो आदिगरुू अविनाश । ह्मणनूि नित््यमकु्त तो ॥81॥

ईश्वरीींचेें अतंःकरण । ब्रह्मादिक तिघजेण ।

तेही नित््यमकु्त जाण । स््वयंबोधेें ॥82॥

ते मायोपाधि तत््पदार््थ । ह्मणनूि न भलुती परमार््थ ।

तरी ते नित््यमकु्त हा शब््ददार््थ । व््यर््थ न ह्मणावा ॥83॥

परू््वीीं  जीव मग सटुती । ते जीवन््ममुक्त बोलिजेती ।

तयांसी ब्रह्मसंविती । श्रीगरुुप्रसादेें ॥84॥

उत््पन््न ज्ञानी जे सनकादिक । त््ययाांसी गरुुप्रसादेें सटुिक ।

जाहली परू््वजन््मीीं दखे । ज्ञानद्वारेें ॥85॥

अशषे प्रारब््ध कर््म । तेणेें होय दहेधर््म ।

तदनतर परेु सीम । यातायातीची ॥86॥

जे दहे असतांचि सटुले । ह्मणनूि जीवन््ममुक्त बोलिले ।

परब्रह्म जाहले । सच््चचिदानंद ॥87॥

स््थथूल लिगकारण । हेें दहेत्रय जीवासी बंधन ।

आणि कर््म प्रयत््न । तेेंही जळे ज्ञानाग््ननीनेें ॥88॥

जैसा वनीीं वैश्वानर । पेटल््यया करी तणृकाष्ठसंहार ।

तैसा ज्ञानाग््ननीनेें संसार । जळे ब्रह्मवृंदाचा ॥89॥

अग््ननीनेें तणृ काष्ठ जाळिलेें । तेें अगंारदशेें उरलेें ।

मग तेेंही भस््म झालेें । अवसरेेंकरूनि ॥90॥

तैसेें ज्ञानाग््ननीनेें जाळिलेें । दहेत्रय निरसिलेें ।

परी मिथ््ययारोप उरलेें । दग््धपटन््ययायेें ॥91॥

दग््ध वस्त्राचेें उरलेपण । तेें करूूं  नये प्रावरण ।

साचासारिखेें पण । परी तेें नव््हहे अनारिसेें ॥92॥

तैसा दहेत्रयाचा ठसा । नव््हहेचि तो अनारिसा ।

परमात््मयासी फांसा । पाडंू न शके ॥93॥

जैसेें भाजलेें कणवटेें । क्षुधानिवतृ्ती घटे । 

परी शतेीीं वानवटे । पेरूूं  नये ॥94॥ 

तैसा उरे इदं्रिय आकार । तेणेें घडे इदं्रियव््ययापार ।

परी तयासी  नाहीीं संसार । कदांचि पैैं ॥95॥

जरी तूं ऐसेें ह्मणसी । अभाव झालिया अज्ञानासी ।

तरी पात दहेत्रयासी । व््हहावा तत्कक्षणीीं ॥96॥

जेथेें कारण सरे । तेथेें कार््य कैचेें उरे ।

सतू्रतंतचूि उपसंहारे । तेथेें पटत््व कैचेें ॥97॥

येथेें ऐक उत्तर । करूनि मन एकाग्र ।

संदहेसागराचा पार । तेणेें पाविजे ॥98॥

धनरु््धरेें कांडेें मोकलिलेें । कां हातातनूि सटुलेें ।

तेें कर््मवेगेें जैसेें धाविन््नलेें । गगनमार्गगें ॥99॥

नातरी  कुलालचक्राचा भवरा । जैसा भोोंवे गरगरा ।

तैसा कर््मवेगाचा उतारा । जंव घरीीं असे ॥100॥

जेथेें कर््ममाचा वेग सरे । तेथेें धांव आपसयाचि परेु ।

बझुणेें येणेेंचि प्रकारेें । दहेस््थथिती ॥101॥
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प्रारब््ध कर््ममाचनेि  योगेें । दहेद्वय धांवूं लागे ।

तेें सरलेया राह ेउगेें । होय दहेपात ॥102॥

जैसा अगंारदशचेा वह्नि । अगंाराचा ग्रास करूनि ।

निर््ववाण स््वरूपीीं विसवनुी । जैसा लीन होय ॥103॥

तैसा ब्रह्मज्ञान हुताश । करी दहेत्रयाचा नाश ।

गिळनि स््वसाक्षित््व प्रकाश । लीन होय स््वरूपीीं ॥104॥

ही सायजु््यता मकु्ती । तजु सांगितली निगतुी ।

तेथेें नाहीीं पनुरावतृ्ती । कदाचि पैैं ॥105॥

सलोकता समीपता । तिसरी स््वरूपता ।

या तिहीींच््यया माथां । कांबी वाजे काळाची ॥1॥

चौथी सगणु सायजु््यता । तेही जाण मायानिर््ममिता ।

तरी या मकु्ती आतां । झणेें साच मानिसी ॥2॥

या मकु्तीच परी बंधन । जेें न चकेु पनुरागमन ।

जयविजयांसी सांगे पतन । ते कवण ठायाहूनी झाले ॥3॥

जेतलेु आकारासी आले । तेतलेु मायामय ह्मणितले ।

विनाशातेें पावले । महाप्रळयीीं ॥4॥

जेथेें मायाचि संहारे । तेथेें लोक कैैं चा उरे ।

ह्मणनूि मकु्ती वारे । झणेें साच मानिसी ॥5॥

ह्मणनूि निर््गगुणसायजु््य । तेचि मकु्ती जाण पजू््य ।

हेें जाणनूि सांडिलेें साम्राज््य । परुूरवादिकीीं ॥6॥

जैसा क्षीराब््धधीचा तरंग । न होतां आकारासी भगं ।

क्षीराब््धधीसी नाहीीं विभाग । ऐक््यभावनेचा ॥7॥

तैसा मतृ््ययु न होतां दहेासी । ब्रह्म सायजु््यता जीवन््ममुक्तासी ।

तरी दहेपात झालिया तयासी । काय अन््य ह्मणू ंयेईल ॥8॥

तूं ह्मणसी हाचि मोक्ष । परी बंधचि जाण सापेक्ष ।

तरी साच भदेपक्ष । कां न मानावा ॥9॥

येथेें परिहार सांगेन । जेें लटिकेें चि बंधन ।

तेथेें मोक्ष तो कवण । साच मानी ॥10॥

आत््मयासी जेें जेें बंधन । तेें तंव प्रसिद्धचि अज्ञान ।

त््ययासी तरी लटिकेपण । विस््ततारेें सांगितलेें ॥11॥

जरी अज्ञान साच होतेें । तरी कैसेनि संहारतेें ।

आणि मोक्ष तेणेें मतेें । केवीीं घडे ॥12॥

जेथेें मोक्षचि नाहीीं । तेणेें मतेें काज काई ।

आतां असो काळत्रयीीं । अज्ञान मिथ््यया ॥13॥

आणिकेें  जीीं हीीं बंधनेें । तीीं ज्ञानोत््पत्तिकाळीीं होतीीं लीनेें ।

तयांसी सत््यत््व कवणेें । प्रकारेें होईल ॥14॥ 
ठाईचंाचि गांव नाहीीं । तेथेें सीमा पसुसी काई ।

ह्मणनूि मोक्षचि मिथ््यया पाही । आत््मयासी ॥15॥

अविद्याकल््पपित बंधन । विद्याकल््पपित मोक्षसाधन ।

होती मिथ््ययात््वेें जाण । मायामयत््वची ॥16॥

नित््यमकु्त जीवन््ममुक्त । ह ेकडसणी निभ््राांत । 

जे उपाधिभदे आरोपित । ह्मणोनियां ॥17॥

जेथेें मायेसी मिथ््ययात््व । तेथेें साच कैसे ईश्वरत््व ।

तरी ईश्वरीीं नित््यमकु्तत््व । तेेंही लटिकेें  जाण ॥18॥

प्रत््यक््चचैतन््य जीवत््व । तरी तेें अविद्या कल््पपित ।

तेथेें जीवन््ममुक्तत््व । तेेंहि लटिकेें चि ॥19॥

जीवेश्वरासी सद्वयता । हेें शबलपक्षषीं कल््पपितां ।

ह्मणनूि सांडी भदेवार््तता । तूं सर््वथैव ॥20॥

ऐसा वायांचि करिसी विरोध । जरी ह्मणसी साच भदे ।

तरी तूं करी पा अनवुाद । पसुिजेल तो ॥21॥

भदे काय पारमार््थथिक । किवा तो औपाधिक ।

या दोहीींमाजीीं पक्ष एक । अगंीकारी पां ॥22॥

जरी ह्मणसी पारमार््थथिक भदे । परमार््थ तो अद्वयानंद । 

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे जीवपरमात््ममा तदात््म  
ऐक््यविवरणं नाम सप्तमप्रकरणं समाप्तं ॥

प्रकरण आठवेें 
विषय -- भेदखंडनपूर््वक अद्वैतप्रतिपादन

श्रीगणेशाय नमः ॥
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ऐसा श्रुतीचा संवाद । ह्मणनू सांडी कुमत हेें ॥23॥

सबाह्यात््म ब्रह्म । एकमवेाद्वितीयं ब्रह्म ।

इत््ययादि श्रुती परमार््थथाचेें वर््म । अद्वय बोलती ॥24॥

नेह नानास््तति किचन । ऐसेें श्रुतीचेें वचन ।

भदेातेें करितसे निरसन । तरी भदे ुसाच कैसा ॥25॥

वेदवाक््ययासी विरुद्ध । तो पक्ष नव््हहे प्रमाणसिद्ध ।

ह्मणनूि भदेाचा निषधे । करिती महानभुाव ॥26॥

माया अविद्येच््यया निरासीीं । ब्रह्मचि होणेें जीवेश्वरांसी ।

तरी कवण प्रकारेें त््ययाांसी । भदे उरेल ॥27॥

ह्मणनूि पारमार््थथिक भदे । बोलतां थोर असे प्रमाद ।

तरी सांडी हा मिथ््ययावाद । जो विरुद्ध श्रुतीसी ॥28॥

जरी ह्मणसी औपाधिक भदे । तरी आमचाचि पक्ष होय सिद्ध।

एतद्विषयीीं विषाद । आथीचिना ॥29॥

मायोपाधि ब्रह्म तो शिव । अविद्योपाधि ब्रह्म तो जीव ।

आणि माया अविद्येचा स््वभाव । तो तंव मिथ््ययाभतू ॥30॥ 

एवं मिथ््ययात््व उपाधीसी । उपाधिजनित भदेासी ।

सत््यत््व होय ऐसी । यकु्ती न घडे ॥31॥

ह्मणोनि ईश्वरेेंसी । भदे मिथ््यया सकळ जीवांसी ।

आणि त््यया परब्रह्मासी । लटिकाचि पैैं ॥32॥

तैसेेंचि जीवेश्वरांसी । आणि परब्रह्ममेंसी ।

याचि परी परस््परेेंशी । भदे मिथ््ययाचि पैैं ॥33॥

एवं पंचविध भदेासी । लिपी पशुिली मिथ््ययात््वेेंसी ।

ब्रह्म तेें अद्वयचि परियेसी । जाण आपण पैैंची ॥34॥

यापरी स््थथावर जंगमासी । परस््परेें चतेन अचतेनासी ।

भदे मायामय जाणसी । सकळ लटिकाचि ॥35॥

आणीक सांगिजेल उपपत्ती । जेणेें भदेासीचि होय निवतृ्ती ।

अद्वयस््वरूपाची स््थथिती । बझुसी आपसयांची ॥36॥

भदे सत ्कीीं असत ्। किवा तो सदसत ्।

इहीीं तिहीीं पक्षषीं विकल््पपित । परी लटिकाचि तो ॥37॥

सत ्तरी निजाकारेें असता । किवा विनाश पावता ।

विनाशाची उभयावस््थथा । तो भदे काय ॥38॥

निजाकारेें वर््तत ु। परी भदे होय सत ु।

तरी दखे असोों नासत ु। आकार हा ॥39॥

विनाशातेें पावत । जरी भदे होय असत ्।

तरी साचचि आमचुा सिद््धाांत । भदे सत ्न ह्मणावा ॥40॥   

विनाशाची उत्तरावस््थथा । तो भदे सत ्हेें ह्मणतां ।

तरी वंध््ययाकुमाराची सरुतता । साच कां न मानावी ॥41॥

ह्मणनूि भदे सत ्हेें वचन । तिहीीं विकल््पीीं नव््हहे प्रमाण ।

द्वितीय पक्षषीं दषूण । तेें आइक पा तूं ॥42॥

असत ्भदे बोलिजेता । तरी स््वपक्षषीं असे वर््तता ।

प्रत््यक्ष दखेिजत असतां । हा असत ्ऐसा ॥43॥

बोलतां सदसत ्भदे । उपजे जे स््ववाक््यीीं विरोध । 

ह्मणनूि सांडी हा शब््द । जो मिथ््यया द्वैतेेंसी ॥44॥

कवणीया परी न निर््वच े। भदे मिथ््यया हेें साचेें ।

जैसेें आडंबर स््वप््न भदेाचेें । नाथिलेेंचि ॥45॥

स््वप््न सत््य ह्मणू ंतरी नसे । असत््य ह्मणू ंतरी आभासे ।

सदसत-्विरोधी वसे । हेें अघटमान ॥46॥

स््वप््नीीं नाहीीं तेेंचि दिसे । परी निद्रिस््थथासी साच भासे ।

तैसेें नाशवंत परी भासे । अज्ञान जनासी ॥47॥

आतां असो हा विस््ततार । जग जीव आणि ईश्वर ।

हा अशषे मायीक व््यवहार । तो तंव लटिकाचि कीीं ॥48॥

ह्मणनूि भदे सजातीय । याचि परी विजातीय ।

स््वगत भदे ततृीय । नाहीीं केवळ ब्रह्ममीं ॥49॥

स््वरूपीीं भदे सजाती । नानात््व तो विजाती ।

हा द्विविध भदे मिथ््यया स््थथिती । बोलिलोों विस््ततारेें ॥50॥

स््वगत भदे विरहित । परब्रह्म अनावतृ ।

तेें तंव स््वयेें प्रकाशित । असे ह्मणनूिची ॥51॥

विजातीय सजातीय स््वगत । येणेें त्रिविध भदे विवर््जजित ।

अहतंा ममता भावरहित । परब्रह्म चिन््ममात्र जेें ॥52॥

जेथेें अनवुाद खुटंला । विवाद समळू सरला । 

झगडा तटुला । षड् दर््शनांचा ॥53॥

मी तूं इत््ययादिक व््यवहार । तेथेें नाहीीं साचार ।

ह ेउठती मायिक अकुंर । जेणेें आधारेें ॥54॥

जेें सर््व जीवांचेें जीवन । जगज््जनकाचेें जन््मस््थथान ।

आनंदाचेें निधान । केवळ ब्रह्म जेें ॥55॥  

जेथीींचा विवर््त हेें विश्व । जेें सर्वेश्वराचेें सर््वस््व ।

तेें ब्रह्म दीर््घ ना र‍्हस््व । निराकार पैैं ॥56॥

जयातेें उपपादितां । चतरुाननही वक्ता ।

शिणला तत्तत्वतां । अगाध ह्मणनूी ॥57॥

जेथेें नेणणेें निमालेें । जाणणेेंही खुटंलेें ।
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जेें स््वयेें प्रकाशिलेें । आपणपांची ॥58॥

जेें आशषेावेगळेें । अशषे जेें आगळेें ।

झालेपण नाथिलेें । तेथेें तेेंचि तूं ॥59॥

जंव जंव जाणू ंजाइजे । तंव तंव कांहीींच नव््हहिजे । 

जाणणेें विसरिजे । तेें स््वरूप तूं ॥60॥

जेें ज्ञानाज्ञानासी वेगळ । तेचि परमज्ञान केवळ ।

तेें स््वयंज््ययोति निर््मळ । परब्रह्म तूं ॥61॥

जेें सर््वत्र असे । परी कांहीींचि न दिसे ।

कांहीीं न दिसनू प्रकाश े। तेेंचि तेें पैैं ॥62॥

जेें सखुदःुखातीत  सखु । तेेंचि तेें केवळ परब्रह्म दखे ।

दखेणेेंही निःशषे । जेथेें निमाले ॥63॥

जेें जेें मनेें मांडिजे । तेें तेें सकळही सांडिजे ।

सांडलेें सांडिलिया उरिजे । तेेंचि तेें तूं ॥64॥

जेें जेें दृश््य दखेिजे । तेें तेणेेंचि असिजे ।

असनूही नसिजे । कांहीींच नेणो ॥65॥

दसुरेपणाचेें लागलेें पिसेें । तेेंपण सांडणेें आपैसेें ।

सांडणेें सांडिलिया असे । तेें ज्ञप्तिरूप ॥66॥

जेें करणेें ना करवितेें । भोगणेें ना भोगवितेें ।

तेेंचि तेें जाणतेें । तेें आत््मस््वरूप तूं ॥67॥

तेें उष््ण ना शीतळ । सकू्षष्म ना स््थथूळ । 

तेें प्रपंचा वेगळ । निजस््वरूप तूं ॥68॥

जे नियम््य ना नेमक । व््ययाप््य ना व््ययापक ।

कांहीींच न होऊनि कांही एक । तेें स््वरूप तूं ॥69॥

जेें हाले ना चाले। चळे ना ढळे ।

यकु्तीसी न कळे । कवणाचिये ॥70॥

जेथेें यकु्ती खुटंली । अहतंा गळाली ।

तेथेें ज्ञप्ति प्रकाशली । आपणपाचि ॥71॥

जेें ध््ययेय ना ध््ययाता । चितं््य ना चितंिता ।

तरी कासयासारिखेें आतां । बोलावेें तेें ॥72॥

जेें हतेदुृष््टाांतविवर््जजित । अनपूम््य सखुभरित ।

द्वैताद्वैतरहित । परम तत्तत्व ॥73॥

जेें क्षराचिये वाटे । कांहीींच न भटेे ।

तेें अनभुवाचिये पेठे । मिळ स््ववात््मरूप ॥74॥

बोलावयाचनेि काजे । जंव जंव स््वरूप आठविजे ।

तंव तेथेेंचि बडुिजे । बोलावेें कवणेें ॥75॥

असो हेें स््वरूपवर््णन । ब्रह्म तेें अकथ््य जाण ।

जाणनूि कांहीींच नेण । तेें अनिर््ववाच््य तूं ॥76॥

सर््वाांतेें प्रसवलेें दिसे । वेगळेेंही न प्रकाश े।

ब्रह्म जेें स््वयेें असे । तेेंचि तूं पैैं ॥77॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे भेदखंडनपूर््वकं अद्वैतप्रतिपादनं नाम 
अष्टमप्रकरणं समाप्तं ॥

प्रकरण नववेें 
विषय -- महाद्वैतप्रतिपादन 

श्रीगणेशाय नमः ॥
आतां सांगिजेल कौतकु । तेें तूं एकाग्र ऐक ।

जेें ऐकिलिया सकळ होय एक । केवळ ब्रह्म जेें ॥1॥

जंव जीवेश्वर उपाधीसी । ऐक््य नेणिजे उभयांसी ।

तंव ऐक््य तत्त्वंपदार््थथासी । तेें मनोरथ मात्र ॥2॥

ह्मणनूि समस््त उपाधीींसी । ऐक््य कार््यकारणांसी ।

जाणावया परमतत्त्वासी । स््वयेें अद्वैतेें सिद्ध ॥3॥

ईश्वरदहे ब्रह््माांड । जीवाच ेसकलही पिड ।

स््थथूल भतूांचेें दळवाड । ह्मणनूि ऐक््य तयां ॥4॥

स््थथूल भतूेें तीीं कारण । पिंड ब्रह््माांड तत््ककार््य जाण । 

तरी कार््यकारणांसी कवण । भदे बोलिजे ॥5॥  

कार््य नाहीीं कारणेेंविण । ह्मणनूि तेणेेंसी तेें अभिन््न ।

सतूवस्त्राचनेि दर््शनेें । जाणावेें ऐसेें ॥6॥

नातरी सवुर््ण आणि भषूण । तेें कांहीींच नव््हहे अन््य ।

तैसेें ब्रह््माांडेसी भिन््न । नव््हती पिंड ॥7॥



222 सार््थ विवेकसिधु

ब्रह््माांडीची अवस््थथा उत््पत्ती । तेचि पिंडी जाण जागतृी ।

तयासी ऐक््यत््व स््थथिती । हेें बोलावेें नलगे ॥8॥

अभिमानी जो विश्व । तो चतरुाननाचा अशं ।

तयासी ऐक््य हा विश्वास । बीजांकुरन््ययायेें ॥9॥

हिरण््यगर््भ प्रभचूा लिंगदहे । ऐक््यभाव निःसंदहे ।

सकळ जीवसमहू । जाणावेें ऐक््यरूप ॥10॥

जैसेें लोहाग््ननीचेें स््फफुलि ग । लोह पिटितां उठती अनेक ।

नातरी गंगेच ेतरंग । नव््हती गंगेतीत ॥11॥

तैसे हिरण््यगर््भभाच ेअशं । ते प्रसिद्ध जीवकोश ।

आत््ममा पावे गर््भवास । संगेें जयाचनेी ॥12॥

हिरण््यगर््भभाचेें प्रतिपालन । तयाचा अशं जीवाचेें स््वप््न ।

ह्मणनूि जीवेश्वरांचेें एकचि जाण । अवस््थथाद्वय ॥13॥

लिगदहेाचा अभिमानी तैजस । तोचि सकळही विष््णणूचा अशं । 

तयासी ऐक््य निःशषे । कार््यकारणन््ययायेें ॥14॥

महत्तत््वरूप प्रकृती । तिचा अशं जीवाची अज्ञानशक्ति ।

तयासी ऐक््य ह ेनिश्चिती । करणेेंचि नलगे ॥15॥

महाप्रळय तो सर््वसंहार । सषुपु्ती तयाचा अवतार ।

तयासी ऐक््य हा निर््धधार । बोलणेेंचि नलगे ॥16॥

संहारकर््तता महशे । प्राज्ञ तयाचा अशं ।

ह ेदोघ ेअहकंार तामस । ह्मणनूि ते एकरूप ॥17॥

प्रभचूी शक्ति महामाया । तेचि जीवीीं आत््मज्ञानाची छाया । 

तयेसी भदेेें बोलती वायां । ते मढूजन ॥18॥

ईश्वरीीं जी सर््वसाक्षिता । तियेची प्रतिरूप तरुीया अवस््थथा ।

तयासी ऐक््यरूपता । तवुां जाणिजस ु॥19॥

एवं जीवेश्वर उपाधीींसी । ऐक््य जेथेें उभयांसी ।

तरी तदपुाधि जीवेश्वरांसी । भदे कवण करील ॥20॥

तंव बोले शिष््यचक्रवर्ती । ज््यया महासांख््ययाांच््यया नाना श्रुति ।

भदेातेें सत््यत््वेें बोलती । मिथ््यया कैशा म््हणाव््यया ॥21॥

द्वा सपुर््णणा सयजुा सखाया । एवमादिक श्रुति गरुुराया ।

भदे सत््य बोलती तरी काय या । अप्रमाण ॥22॥

तंव अनाथाचा वेळाईत । बोले श्रीगरुुनाथ ।

सांगिजेल श्रुतिसंकेत । तो ऐक पा तूं ॥23॥

आधीीं परू््वपक्ष उद्भविजे । मग तो सर््वथैव दषूिजे ।

स््वतःसिद्ध प्रतिपादिजे । तदनंतर ॥24॥

ऐसा वेदशास्त्राचा समाचार । ह्मणनूि श्रुती करितसे भदेाचा 

उच््चचार ।

करूनि मग तयासी मार । करी सर््वथैव ॥25॥

द्वा सपुर््णणा सयजुा । ह ेश्रुति परू््वपक्षषीं बझुा । 

तरी तेथविषयीीं दजुा । भाव आथीचिना ॥26॥ 

एकमवेाद्वितीयं ब्रह्म । भदेातेें ही श्रुति करीतसे भस््म ।

ह्मणनूि वेदवादियाच ेधर््म । सांडी पापरूप ॥27॥

आतां वचन एक ऐक । बोलिजेल जेें सार््थक ।

जेणेें परेु कौतकु । ऐक््यवादाचेें ॥28॥

हिरण््यगर््भ लिगदहेावीण । ब्रह््माांड पिंड नव््हहे जाण । 

पिंड कार््य ब्रह््माांड कारण । म््हणनूि ऐक््य तया ॥29॥

स््थथिति स््वप््ननावस््थथेपासाव । तेथीींच ेसांगेन अवयव ।

सषृ्टि जागतृी हेें नांव । जयांसी बोलिजे ॥30॥ 

तूं ह्मणसी जे स््वप््ननावस््थथा । ते तंव जागतृीचा उलथा ।

तरी जागतृी तत््ककार््य व््यवस््थथा । केवीीं घडे ॥31॥

येथेें सांगेन परिहार । स््वप््नरूपाचा निर््धधार ।

मनासी विषयाचा व््यवहार । तेें स््वप््न बोलिजे ॥32॥

मनीीं विषयवासना स््फफु रे । मग धांवे इदं्रियाचनेि द्वारेें ।

बदु्धीसी बाह्य विषयाचेें ज्ञान स््फफु रे । ते जागतृी जाण ॥33॥

ह्मणनूि स््वप््ननावस््थथा कारण । जागतृी तत््ककार््य जाण ।

तयासी ऐक््य हेें निर््वचन । बोलणेें नलगे ॥34॥

विष््णणु तैजसाचा तनय । ब्रह्मा विष््णणु ह ेअद्वितीय ।

एवं पितापतु्र अद्वय । तन््न्ययायेें ऐक््य तयां ॥35॥

स््वप््ननावस््थथा अकुंर । तो हिरण््यगर््भभाचा विस््ततार ।

तोही अज्ञानलिगाचा व््यवहार । वटबीजन््ययायेें ॥36॥

ह्मणनूि माया अविद्येसी । हिरण््यगर््भ लिगदहेासी ।

ऐक््य परस््परेेंसी । तेें स््वभावसिद्ध ॥37॥

प्रळय सषुपु्ती या कारण । स््थथिती स््वप््ननावस््थथा तत््ककार््य जाण ।

तेथेें ऐक््ययाचेें निर््वचन । करणेेंचि नलगे ॥38॥

विष््णणु तैजसाची उत््पती । ते रुद्र प्राज्ञापासाव उपजती ।

सत््वरजासी तमीीं स््थथिती । ह्मणनूि ऐक््य तयां ॥39॥

अज्ञान अव््ययाकृतातेें । आत््मज्ञान मलूमायाजनितेें ।

ह्मणनूि तयासी ऐक््य निरुतेें । जाणावेें पैैं ॥40॥ 

प्रळय सषुपु्ती व््ययालिया । सर््वसाक्षित््व आणि तरुिया ।

कार््यकारणभावेें तया । जाणावेें ऐक््यरूप ॥41॥

रुद्र प्राज्ञाचेें माहरे । प्रत््यगात््ममा सर्वेश्वर ।
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तयासी ऐक््य निरंतर । असतचि असे ॥42॥

जया कारणाचेें कार््य । तेें तेणेेंसी जाण अद्वय ।

या सकळातेें गणुसाम््य । प्रसवलेें जाण पैैं ॥43॥

एवं कार््यकारणासी । ऐक््य बोलिजे मायामयेसी ।

तरी तदपुाधि जीवेश्वरांसी । ऐक््य सिद्धचि ॥44॥

शबलही तत्त्वंपदार््थथासी । ऐक््य जेथेें उभयांसी । 

तेथेें शदु्ध जीवेश्वरचतैन््ययाांसी । ऐक््य  न बोलतां लाभ े॥45॥ 

आतां असो हा ब्रह्ममींचा विवर््त । गणुसाम््ययादि समस््त ।

प्रपंच ब्रह्मेशीीं व््यतिरिक्त । तो कांहीींच नव््हहे ॥46॥

जेें जेें जेणेेंवीण नाहीीं । तेेंचि तेें वस््ततु पाही ।

यापरी सकळ ब्रह्मही । प्रपंचजात ॥47॥

जैसा रज््जजूवीण सर््प । कांहीींच न भासे तो आरोप ।

ह्मणनूि रज््जजूचि तद्रूप । ऐसेें जाणावेें ॥48॥

नातरी आपलेुनि आगंेें । जळचि तरंगाकारेें होलागे ।

तैसेें ब्रह्म आभासूं लागे । प्रपंचाकारेें ॥49॥

अलंकाराची कुसरी । सोनेेंचि भास नानापरी । 

तैसेें पाहतां तत्तत्वनिर््धधारीीं । ब्रह्मचि विश्वरूप हेें ॥50॥ 

मळूाकडूनि पाहतां । वकृ्षचि पानेें खांदिया समस््तता ।

ऐक््य ऐसेें तत्तत्वतां । अनभुवासि ये ॥51॥

वकृ्षाग्ररेंकडूनि पाहिजे । तंव खांदियांसी भदे दखेिजे ।

एकचि वकृ्षासी विभागिजे । अवयवभदेेें ॥52॥

तैसेें एकचि ब्रह्मलिगातेें । विस््ततारिती नाना मतेें ।

तीीं फुडीीं माया-संकळितेें । ऐसेें जाणिजे ॥53॥

सर्वं खल््वविद ंब्रह्म । या श्रुतिवादासी आलेें वर््म ।

ह्मणनूि भदेवादियाचेें मत नाम । तूं झणेें घसेी ॥54॥

परुुष एवेद ंसर्वं । ह ेश्रुतिवादियाच ेगर््व ।

सांडविती ह्मणनूि अपरू््व । अद्वैत मत पैैं ॥55॥

ब्रह्मैव संसरति । ब्रह्मैव विमचु््यत इति ।

ह ेश्रुति भदेातेें असे ग्रासिती । ह्मणनूि सांडावेें तेें ॥56॥   

यापरी हेें अद्वैत । जयांसी अनभुवलेें निश्चित ।

ते जाणावे मरू््ततिमतं । परब्रह्म पैैं ॥57॥

प्रपंच उपसंहारे । केवळ ब्रह्मचि उरे ।

तेें जाणावेें चतरुेें । अद्वैतमत पैैं ॥58॥

महाद्वैत अनारिसेें । येथेें केवळ ब्रह्मचि प्रकाश े।

प्रपंचनिरासाचेें पिसेें । नलगे तेथ ॥59॥

साचेेंवीण नाहीीं लटिकेें  । ह्मणनूि ओळखावेें तयातेें मोटकेें  । 

ऐसेें ज्ञान होय नेटकेें  । तेें महाअद्वैत ॥60॥

जैशा आपलु््ययाचि लहरी । पाणियासी नये सरी ।

तैसेें इदं्रियांच ेव््ययापारीीं । न लिंपे योगिराज ॥61॥

नातरी आपलेुनि तेजेें । जैसा अग््ननि न पोळिजे । 

तैसा योगीश्वर न लिंपिजे । पणु््यपापातेें ॥62॥

जेें अग््ननीसी वेगळेें । तेेंचि अग््ननिसंगेें जळे ।

मा अग््ननि केवीीं पोळे । निजतेजेें पैैं ॥63॥

तैसे सर््वब्रह्म जिहीीं जाणिजे । स््वयं ब्रह्म आपण होईजे ।

तिहीीं कैसेनि बडुिजे । भवसागरीीं ॥64॥

जयासी सकळ ब्रह्म झालेें । तयासी वेगळेें काय उरलेें ।

एकांत सेवणेें लागलेें । हेें आथीचिना ॥65॥

मन जेथेें जेथेें जाईल । तेथेें तेथेें ब्रह्मचि स््फफु रेल ।

तरी समाधि न लगेल । घालणेें तया ॥66॥

ऐक तयाची प्रचीती । जनकाचिया राज््यस््थथिती ।

नाना संभ्रमेें सेविती । डंडळेना ॥67॥

यद्यपि केतलु अवसर । जरी स््वरूपीीं पडेल विसर ।

तितकेुनि तया संसार । नाकळंू सके ॥68॥

कवण एकाची अतंरुी । मी सवुासिनी ऐसेें विसरली जरी ।

तितकेुनि वैधव््यदःुखसागरीीं । केवीीं बडेु ते ॥69॥

तैसी रजतमाची आवतृ्ती । क्षण एक आवरी संविती ।

तितकेुन तया संसतृी । काय बोलूं ये ॥70॥     

स््ववात््ममानसुंधानासरिसी । कर्ममें जळती आपैसीीं । 

तया संसतृी कायसी । बोलिजेल ॥71॥

स््वप््नीींची कर्ममें विचित्ररें । अशषे जळती प्रबोधमात्ररें ।

तयांसी प्रायश्चित्त आणिकेें  शास्त््रें । कवणेें बोलिजे ॥72॥

जे कोमळ ज्ञानेें आथिले । तरी नव््हती संसारासी पांगले ।

परू््ण बोधेें ब्रह्म झाले । तेें बोलावेें काय ॥73॥

जासलट्ठ होईजे जेणेें आगंेें । बैसिका तेणेेंचि बागेें ।

तैसा भलतेणेें अवस््थथासंगेें । न बाधिजे योगिराज ॥74॥

अग््ननीमाजीीं जेें पडिलेें । तणृ काष्ठाग््ननीची आतळ । 

तैसेें परू््णबोधासी ब्रह्म झालेें । प्रपंचजात ॥75॥

प्रवेशतां आपलु््यया अतंापरुी । रायातेें कवण निवारी ।

जरी राखणाइत सहपरिवारेें । असती कोटिसंख््यया ॥76॥

तैसी संप्रज्ञात समाधी । प्रवेशतां कवण निषधेी ।
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परू््णबोधाशी निजबोधा } स््वतत्र कीीं ॥77॥

असतां इदं्रियव््ययापार । परी तो ब्रह्मरूपेें व््यवहार ।

परू््णबोधासी संसार । परमार््थचि ॥78॥

एवं द्विधा समाधीचिया । तैसी चालतां नेती घडिया । 

तळीीं उपर जाणविती तया । उपनिषदेें ॥79॥

तो सर्वेश्वराचा अवतार । जाण परू््णबोधेें योगीींद्र ।

कटाक्षमात्ररें संसारज््वर । फिटे जयाचनेि ॥80॥

तेणेेंसी दर््शन स््पर््शन । जयासी घडे संभाषण । 

तयाचेें पापविध््ववंसन । होय क्षणमात्ररें ॥81॥

सकलही तपेें तीर्थथें । भवनिरासीीं नव््हती समर्थथें ।

तेें करावेें श्रीगरुुनाथेें । एकेें  परू््णबोधेेंची ॥82॥

ऋषभ दवेाचिये परी । निर््वविकल््प दशा उठे जरी ।

तैैं ब्रह्मज्ञानाचा ग्रास करी । ब्रह्म चिन््ममात्र जेें ॥83॥

कर््मशषेेें दहेीीं वर््तती । परी ते कर््मबंध नेणती ।

दहेीीं विदहेमकु्ती । ऐसेें यातेें ह्मणिजे ॥84॥ 

विदहेमकु्ताचेें शरीर । चिरकाल नव््हहे स््थथिर ।

तये चरमदशचेा योगीश्वर । विरळाचि पैैं ॥85॥

निर््वविकल््प दशवेिण । जीवन््ममुक्ताचेें कांहीींच नव््हहे न््ययून ।

ते ब्रह्मचि होती आपण । तेथेें न््ययून ते काय ॥86॥

ब्रह्मैव सन्बब्रह्माप््ययेति । विमकु्तश्च विमचु््यत इति ।

हेें श्रुतिद्वय जीवन््ममुक्ती । बोलिजे परू््णबोधासी ॥87॥

निर््वविकल््प दशवेिण सटुिका । जरी न होती पैैं ऐका ।

तरी कां न राहती शकुादिक दखेा । तेथविषयीीं ॥88॥

न स््फफु टती जे चरम दशवेिण । ऐसेें बोलती विवेकहीन ।

तया धीटवादियातेें कवण । दडंीतसे ॥89॥

शकुो मकु्तो वामदवेो मकु्त । हेें श्रुति वाक््य असे बोलत । 

शकु नेणेें तरी भागवत । कवणेें निरूपिलेें ॥90॥

ऋषभदवे प्रतिपाद्य । हेें श्रुतीचनेि संवादेें ।

वामदवेादिक ब्रह्मानदेें । निवाले पैैं ॥91॥

वामदवेादि योगीश्वर । नव््हती अधं मकेु बधिर ।

निर््वविकल््प दशा निरंतर । हेें तंव तयासी नाहीीं ॥92॥

तरी वेदीीं जीवन््ममुक्त बोलती । तेथविषयीीं नाहीीं उपपत्ती ।

ह्मणनूि सांडी द ेह ेभ््राांती । संशयरूप ॥93॥

प्रत््यक्षादिक प्रमाणेें । तयांसी संभवती दषूणेें ।

तरी श्रुतिवाक््ययासी कवणेें । आरोपिजेल ॥94॥

काच आणि कमलादिक । प्रत््यक्षासी दोष दखे ।

तयातेें हीनविवेक । मानिती प्रमाणेें ॥95॥

पांचवेें जेें अनमुान । तयासी प्रत््यक्ष असे दषूण ।

तयासी स््वतत्र कवण । निगमीीं बोलिलेें ॥96॥

अर््थाांतीीं उपमान । तेथेें सादृश््ययादि प्रमाण ।

ह्मणनूि सत्ता प्रमाण जाण । वेदेें बोलिजे ॥97॥

तथापि श्रुत््यनसुारेें । अप्रमाणेें होती प्रमाणांतरेें । 

ह्मणनूि स््वतत्र प्रमाण चतरुेें । वेद जाणावा ॥98॥

प्रमाणांतराची अपेक्षा । श्रुतीसी नाहीीं विवक्षा ।

ह्मणनूि निरापेक्षा । तूंचि एक ॥99॥

वेदासी मानी अखडं । तेें न मानिती जे पाखडं ।

तया धीटवादियांचेें तोोंड । काय निवांत राह े॥100॥ 

आतां असो हा यकु्तिप्रसंग । जीवन््ममुक्त सर््वत्र निःसंग ।

सरे कर््मप्रारब््ध वेग । तंवचि वर्ते ॥101॥

प्रारब््ध संचित क्रियमाण । हेें त्रिविध कर््म जाण ।

तेें कर््म कैसेें कवण । सांगिजेल ॥102॥

जेणेें कर््म आरंभिलेें । तेणेें स््थथूल दहे निपजलेें ।

तेें दहेारंभक बोलिलेें । शभुाशभुकर््म ॥103॥

या स््थथूल दहेानंतरेें । होती जिया शरीरेें ।

तयांसी हते ुकर््म विचित्ररें । तियेें संचितेें जाणावीीं ॥104॥

जेें जेें कर््म संचित । फल द्यावया होय उदित ।

तेें जाणावेें जाणत । दहेारंभक ॥105॥

स््थथूल दहेेें कीजत असिजे । तेें क्रियमाण कर््म बोलिजे ।

येणेें त्रिविधेें न बाधिजे । तो योगिराज ॥106॥

सखुदःुखाचनेि समयोगेें । प्रारब््ध कर््म क्षयासी जाय वेगेें ।

जीवन््ममुक्त ह्मण ेउगेें । गर््भवासातेें ॥107॥

संचित कर््ममासी अतं । ज्ञानाग््ननीनेें होय निभ््राांत ।

जैसा स््वप््नीींचा वतृ््ताांत । जळे प्रबोधमात्ररें ॥108॥

कर्ममें जीीं क्रियामाणेें । ती ज्ञानोत््पत्ती होती लीनेें ।

या तिहीीं संबंधीीं अकर्तेपण । आथीचिना ॥109॥

एवं कर््मपाश त्रिविध ु। ज्ञानाग््ननीनेें होय दग््धधु ।

ह्मणनूि मागतुा भवसिंध ु। नाहीीं ब्रह्मविदासी ॥110॥

दहेीीं असतां विदहे । तेथेें दहेांतीीं कवण संदहे ।

ह्मणनूि त्रिभवुनीीं निःसंदहे । तूंचि एक ॥111॥

स््वप््नीींचिया सिंहाचा ठसा । प्रबदु्धासी आभासे जैसा । 

तेवीीं योगियाचेें शरीर सहसा । असतचुि असेना ॥112॥

ततो नविचिकित््सति । ऐसेें श्रुति असे बोलती ।
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तरी जीवन््ममुक्ताची स््थथिती । कैसी निरूपावी ॥113॥

आतां असोत जीवन््ममुक्त । स््वस््वरूप तेें अनभुवित । 

प्रपंचातेें असे दखेत । ब्रह्मरूपत््वेें ॥114॥

जयाच ेवेद बंदीजन । तेें तूं ब्रह्म निरंजन ।

होसी आपणया आपण । विश्वाकारेें तूं ॥115॥

जेें आत््ययंतिक निर््मळ । परब्रह्म केवळ ।

तेेंचि तूं सकळ । विश्वाकारेें ॥116॥

नातरी घतृाचिया टांका । जैसिया घतृाच््यया कणिका ।

तैसेें ब्रह्म तूं व््ययापका । जगदाकारेें ॥117॥

जग जीव ईश्वर । तेथेें नाहीीं हा व््यवहार ।

तेें तूं निर््वविकार । परब्रह्म ॥118॥

ऐसेें स््वरूप निरूपितां । शिष््ययासी झाली तन््मयता । 

तषू््णणीभतू झाला वक्ता । गरुुवचनाप्रती ॥119॥

ब्रह्मानदसागरीीं । मरुाली चित्तलहरी ।

तेथेेंचि उपमा कवण करी । तया समाधिसखुाची ॥120॥

ऐसा गरुुशिष््यसंवाद । म््ययाां केला विनोद ।

ह्मणती राजयोगी सिद्ध । मकंुुदराज ॥121॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे महाअद्वैतप्रतिपादनं नाम 
नवमप्रकरणं समाप्तं ॥

प्रकरण दहावेें
विषय -- सच््चचिदानंदपदत्रयविवरण 

श्रीगणेशाय नमः ॥

श्रीरामचंद्राय नमः ।

सच््चचिदानंद आख््यया । पदत्रयाचि कीजैल संख््यया ।

तेचि त्रि अशं ुभदेविविक्षा । बोलीजैल ॥1॥

सत ्शब््देें ब्रह्म बोलीजे । चित ्शब््देें माया कल््पपीजे ।

आनंद ुशब््देें ईश्वरु प्रतिपादीजे । आनंदमय ॥2॥

ब्रह्म तेें अव््ययाकृत । माया तेें बिब आभासत ।

या दोहीींचा अतंरीीं वर्तत्तत । ईश्वररूप ॥3॥

सत््पद तेें निर््गगुण । चित््पद तेें सगणु ।

सगणुनिर््गगुणा निर््ममाण । कीजे आनंदपदेें ॥4॥

करणेें न करणेें । याचिपरी अन््यथा करणेें ।

तेें सत््पदीीं आरोपणेें । हेें लागेेंचिना ॥5॥

चित््पद माया वर्तत्तत । ते संत ना असंत निभ््राांत ।

म््हणौनि मायेसी अनिर््वचनीयत््व । बोले वेदांत ु॥6॥

आतां जेें कर््ततृत््व । तेयाचि परी अकर््ततृत््व ।

तिसरेें अन््यथाकर््ततृत््व । तेें आनंदपद ॥7॥

ज्ञान आणि अज्ञान । हेें जेथ नाहि ंअनसुंधान । 

जेें मरू्तत्त ना अमरू्तत्त स््थथान । तेें सत््पद ॥8॥

वेक्त ना अवेक्त चित््पदमाया । तियेचेें दीसणेें न दीसणेें दोन््हही 
वायां ।

जैसी रुखीीं धरोों बैसीजे छाया । तंव तेही नाहीीं ॥9॥

आतां आनंद पदाचिये मसूेें । दीसती वेक्ता अवेक्ताच ेठसे ।

सगणु निर््गगुण निर््ममाणदशेें । आपणचि जे ॥10॥

चित््पद ते प्रकृती । जीवदश ेअज्ञानवतृ्ति ।

शोकमोहेें भ्रमती । अज्ञानवशेें ॥11॥

म््हणौनि चित््पद तेें असार । तेथ असेति षड्विकार ।

तेण््हेें कारणेें तेें क्षर । अनादिसिद्ध ॥12॥

आनंदपद निभ््राांत । तेथ षड्गणुशै्वर््ययादी स््फफु रत ।

शश्वत्रई ंवर्तत्तत । नित््य रूप ॥13॥

जेथ क्षराक्षर स््थथिति । प्रवतृ्तिसहीत निवतृ्ति ।
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यिया जेथेें व््यक्ती । दीसतचि ना ॥14॥

म््हणौनि बधु््ययादी वाचा । इदं्रियेें बोलतीीं तव साच ।

जंव सागरु आनंदाचा । वोलांडेना ॥15॥

जेें सत््पद नाहि ंदजुेें । म््हणौनि वाचा बोलीजे ।

अद्वैत सहजेें । तत््पद पैैं ॥16॥ 
निरंजनीीं निदलैा । तो आणखी नाहि ंउठवीला ।

आणि चतेा चवेवि येकला । तोचि तो गा ॥17॥

ते निद््रििंचेें लहर । चइेलेया नोह ेगोचर ।

तैसेें चित््पद असार । आनंदीीं नाहि ं॥18॥

येखादा निदलैा । तो दखे ेउत्तरेें सरू््ययु उदलैा ।

यैसया निश्चयासी आला । संकल््पपु जेयाचा ॥19॥  

मग आपसयाचि उमजला । दीशा निर््धधारुुं  लागला ।

तवं परू्वे दखेीला । सहस्रकरू ॥20॥

तैसा अनादि माया पहुडला । जेव््हळीीं जीव ुप्रबोधला ।

तेव््हळीीं अवयव-अवस््थथारहित भासला । आनंदामाजीीं ॥21॥

जैसा स््वप््नीींचा वतृ््ताांत ु। प्रबोधमात्ररें संहरत ु।

तैसेें चित््पद निरशत ु। आनंदपदीीं ॥22॥

आतां चित््पदा वेगळेें होआवेें । मग तेें निरशावेें ।

तेथचि तेें स््वभावेें । निर््ववाळलेें ॥23॥

यैसी कांहीीं नव््हत स््फफु रली । तिया आनंदेें निरशली ।

जैसी दोरीयेचि फीटली । सर््पबदु्धी ॥24॥ 

जवं प्रकृतिचेें आधिष्ठान । तवं पदत्रयाचेें ज्ञान ।

प्रकृतिलोपीीं आनंदघन । केवल तेें ॥25॥

यैसेें तेें आनंदघन । सदा असे समान ।

प्रकृति ह ेअभिन््न । जोडले पैैं ॥26॥

सकळ जेयाचेें करणेें । यैसे जेें बोलणेें ।

जालेें प्रकृतिगणुेें । आनंदासी ॥27॥

अत््ययंत प्रकृतिचा अभावो । मागां सरोों भावाभावो ।

तेथ तोचि स््वभावो । आनंदाचा ॥28॥

हेें बोलीलेें पदद्वय । जेें सत््पदसेीीं अद्वय ।

आता सत््पद द्वयाद्वय । कोण््हेें बोलावेें ॥29॥

पदद्वय विचारीतां । वाचा कंुठलेया समस््तता ।

येर तेें न बोलतां । सिद्धचि जाणावेें ॥30॥

म््हणौनि तेें न बोलीजे । जैसेें खरियांतनुि कुडेें निवडीजे ।

येर तेें सहजे । सिद्धचि असे ॥31॥

जर‍्ही पदद्वय विचारीलेें । तर‍्ही सत््पद शोधलेें ।

का तेें आत््ममाराम ुसंचलेें । आधीींचि असे ॥32॥ 
येवं सच््चचिदानंद पदेें । बोलीलीीं विशदेें ।

कां जेें मोक्ष द े। म््हणौनियां ॥33॥

हेें पदत्रयामतृ । सेविती जे अनवु्रत ।

ते अविनाशपद त््वरीत । पावतील ॥34॥

महावाक््ययाचा मथितार््थथु । बोलीला जो येथार््थथु ।

विमशृितां लाभ ेपरमार््थथु । संच््चचिदानंद ु॥35॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे सच््चचिदानंदपदत्रयविवरणं नाम 
सप्तदश प्रकरणं समाप्तं । 

उत्तरार्धे दशम अध््ययायः । श्रीरामचंद्रार््पणमस््ततु ।

प्रकरण दहावेें (ब)
विषय: -- सच््चचिदानंदपदत्रयविवरण

॥ श्रीगणेशाय नमः ॥
आतां इये निरूपणीीं । जीव शिव गेले हारपनूी ।

तैैं उरले निदानीीं । आत््मरूप ॥1॥

तेें तंव तजु अनभुवलेें । पसुणेें सांगणेें नाहीीं उरलेें ।

तथापि प््राांजळ करूनि सांगितलेें । पाहिजे तरी एकं ॥2॥

बोलणेें तरी घडे । परी मौनमदु्रा तोों न मोडे । 

हेें बोलणेें तेणेें पाडेें । जाणिजेस ॥3॥



उत्तरार््ध 227

आत््मस््वरूप कि लक्षण । तूं ऐसेें आक्षेपिसी वचन । 

तरी ब्रह्ममींची खणू । जेें सच््चचिदानंद ॥4॥

ब्रह्म तरी अद्वय । तेथेें हेें पदत्रय । 

कैसेें शोभले हा विस््मय । करणेेंचि नलगे ॥5॥

सत ्म््हणिजे शाश्वत । तेेंचि ज्ञान ह्मणनूि चित ्।

तेेंचि स््वरूप यालागीीं ह्मणिजेत । आनंद ऐसेें ॥6॥

ऐके प्रकारांतरेें निरूपण । अस््तति भाति प्रियपण ।

हेें पदत्रय मिळन । एकलेें ब्रह्म ॥7॥

अस््तति ह्मणिजे आह े। भाति ह्मणिजे प्रकाशरूप होय ।

आणि आपण प्रिय । अद्वयत््वेें ॥8॥

यदस््तति तद्भाति । ऐसी असे वेद श्रुति । 

जेें आह ेतेेंचि प्रकाशरूप ह्मणती । तेेंचि प्रिय ॥9॥

आद्य त्रय ब्रह्मरूप । ऐसेें शास्त्र बोले स््वरूप ।

यालागी वेगळेपणाचेें माप । धरूूं  नये ॥10॥ 

सत््ययं ज्ञानमनंतं ब्रह्म । उपनिषदवाक््य परम ।

तेें ब्रह्ममींचेें सांगितलेें वर््म । परी त्रिधा नव््हहे ॥11॥

सच््छब््देें नित््य सन््ममात्र । ज्ञानशब््देें ज्ञप्तिरूप चिन््ममात्र ।

आनंदशब््देें स््ववानदमात्र । परब्रह्म तेें ॥12॥

जैसा शदु्ध आणि तेजोमय । ऊष््ममा मिळनि पदत्रय ।

सरू््य तरी अद्वय । संचला असे ॥13॥

शदु्ध आणि प्रकाशमय । शीतलता मिळनि पदत्रय ।

तरी चदं्र तंव अद्वय । संचला असे ॥14॥

श्वेत तैसीच नम्र । नम्र तीची मधरु ।

मधरु तीची साखर । वेगळी नसे ॥15॥

शभु्र तोचि मदृ ू। मदृ ूतोचि मकरंद ू।

परी कर््पपूर तंव अभदे ु। एकला असे ॥16॥

आरक्त आणि घन । किरण फांकती संपरू््ण ।

ऐसिये परीचेें रत््न । एकलेेंचि असे ॥17॥ 

हिरवी आणि सघन । प्रभा फांके हरितवर््ण । 

परी ते पाच एकली जाण । अभिन््नत््वेें ॥18॥

पिंवळा आणि सगुंध । अमतृा ऐसा असे स््ववाद ।

परी अबंा तंव प्रसिद्ध । एकलाचि ॥19॥

काळी आणि कठिण । वरी चक्ररें  सलुक्षण ।

परी गंडकी तंव अन््य । नव््हहे जैसी ॥20॥

नेत्ररीं सांवळी घ्राणीीं सगुंध । जिव््हहेसी अपरू््व स््ववाद ।

परी तळुसीमजंरी स््वतःसिद्ध । एकलीच ॥21॥

एवं नाना प्रमाणीीं । नाना दृष््टाांत साधनीीं ।

सच््चचिदानंदनिरूपणीीं । दसुरेें नाहीीं ॥22॥ 

ग्रंथांतरीीं निरूपण ऐसेें । जेें असज््जडदःुख असे ।

तयाचनेि निरासेें । सच््चचिदानंद ॥23॥

तरी असज््जडदःुखनासेें । ब्रह्म आलेें सच््चचिदानंददश े। 

ऐसेें ह्मणतां आलेें हांसेें । महानभुावा ॥24॥

अहो ब्रह्म सच््चचिदानंद नसतेें । तरी असदादि कासयानेें निरसतेें ।

ह्मणनूि हेें आइतेें । सच््चचिदानंद ॥25॥

सरू््य अधंारातेें नासी । तेव््हहाां प्रकाशत््व ये त््ययासी ।

ऐसेें नव््हहे प्रकाशराशी । पहिलाचि असे ॥26॥

छायेवरूनि परुुषाचेें रूप । कि परुुषावरूनि छायेचेें होय माप । 

छायेसी लयोद्भव आरोप । परुुष जैसा तैसा ॥27॥

ऐसा हा परमपरुुष । जेथेें छायेमायेचा नाहीीं भास ।

सच््चचिदानंदस््वरूपसोस । तोही नाहीीं ॥28॥

मळुीीं असज््जडदःुख नाहीीं । तेें सच््चचिदानंद ह्मणू ंकाई ।

परी न ह्मणतां ठाईचं््यया ठाई ं। सच््चचिदानंद ॥29॥

यालागीीं सत ्तेेंचि चित ्। चित ्तेेंचि आनंद । 

पदत्रयीीं अभदे । एकली वस््ततु ॥30॥

एकमवेाद्वितीयं ब्रह्म । नेह नानास््तति किचन हेें वर््म ।

तजु जाहलेें सगुम । सद्गुरुकृपेें ॥31॥

जेव््हहाां परोक्ष परू््ण चतैन््य । तेव््हहाां ध््ययेयापरोक्ष प्रत््यक् चतैन््य ।

आतां अपरोक्ष परू््ण चतैन््य । प्रत््यक् चतैन््य सांग कोठेें ॥32॥

जेव््हहाां प्रत््यक् चतैन््य नाहीीं । तेव््हहाां शिष््यत््व कैैं चेें काई ।

गरुुत््वही ठाईचंेें ठाई ं। पारुशलेें कीीं ॥33॥

ऐकूनि शिष््यशिरोमणी । माथा ठेवी सद्गुरुचरणीीं ।

ह्मण ेब्रह्मसखुाची शिराणी । परुविली स््ववामी ॥34॥

मज माझिया निरूपणीीं । सखु केलेें पीयषूपानीीं ।

ब्रह्मासी ब्रह्मत््व ज््ययाचनेी । तो तूं सद्गुरू ॥35॥

मज ब्रह्मत््ववाची नाहीीं चाड । तझुेें भजन अत््ययंत गोड ।

भजनेेंवीण कोड । कांहीीं नाहीीं ॥36॥

तेें तझुेें भजन कैसेें । जेथेें शिष््यपणचि नमुसे ।

ऐसेें अकृत्रिम एकरसेें । सगुम जेें कां ॥37॥

सगुम तझुिये कृपेें करूनी । तूं उदास तैैं दरु््गम जनीीं । 

ऐसी भक्ती मजलागनूी । दिधलीच दईे ं॥38॥
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तझु ेभक्तीनेें ऐसेें केलेें । तेें मी न विसंबेें पाउलेें ।

ऐसेें मज दिधलेें । पाहिजे दवेा ॥39॥

तझु ेठाई ंप्रेमभाव । जीव गेला परी तो न जाव । 

ऐसा प्रार््थथिला गरुुदवे । शिष््ययारायेें ॥40॥

तंव तो अनाथाचा नाथ । सद्गुरु जो समर््थ ।

ह्मण ेसर््व सिद््धाांत मथितार््थ । तजुचि पावला ॥41॥

हेें वेदाचेें सर््वस््व । येथेें पाषांडिया नाहीीं विश्वास ।

जेें ब्रह्मप्राप्तीवरी भक्तीचा सोस । काय ह्मणनूी ॥42॥

तरी ब्रह्मप्राप्तीची पदवी । तिहीीं कानीींचि ऐकावी । 

परी सद्गुरुभजनेेंवीण अनभुवी । नव््हतीच कीीं ॥43॥

ते आपलुियाचि मती । नाना परीच््यया यकु्ती चाळिती ।

परी साधवुचनीीं चित्तवतृ्ती । दतेीचिना ॥44॥

ज््ययाांसी नाहीीं साधभुजन । त््ययाांसी हेें तत्तत्वज्ञान ।

उपदशेू ंनये पयःपान । भजुंगा जैसेें ॥45॥

ऐसेें ऐकूनि अनशुासन । ह्मणशील मी धरीन मौन ।

हेेंही न करावेें आपण । प्राप्तपरुुषेें ॥46॥

शदु्ध सात््वविक गरुुभक्त । शदु्धमती आणि विरक्त ।

ऐशिया शिष््ययासी यथोक्त । उपदशे करी ॥47॥

तरी उपयोग होईल । अन््यथा वायां जाईल । 

परी तझुी स््ततुति वाढेल । किवा ढळेल ऐसेें नाहीीं ॥48॥

तझुिया सहजस््थथितीमाजीीं पाही । पात्रापात्र आलेेंचि नाहीीं ।

तथापि उपदशेसमयीीं । पात्रापात्रविचार ॥49॥

परू्वील जे महानभुाव । तैसा आचार तैसाचि भाव । 

तैसाचि तयां अनभुव । प्राप्त होय ॥50॥

यालागीीं मळूगरुु आरंभनू । कीजे परू््वजांचेें कथन ।

आणि सांगिजेल त््ययाांचेें आचरण । ह्मण ेमकंुुदराज योगी ॥51॥

इति श्रीमद्विवेकसिधंौ सहंारक्रमे गुरुशिष््यसवंादे सच््चचिदानंदपदत्रयविवरणं नाम 
दशमप्रकरणं समाप्तं ॥

प्रकरण अकरावेें 
विषय -- गुरुप्रशंसानिरूपण

श्रीगणेशाय नमः ॥
परमात््ममा सर्वेश्वरु । जो सर््वज्ञ परात््परु ।

तोचि एक आदिगरुु । सकळ जीवांसी ॥1॥

तयाचनेि प्रसादेें । सनकादिक योगिवृंदेें ।

तरले लीलाविनोदेें । भवसागर ॥2॥

तेथील अनगु्रह जरी घडे । तरी ज्ञान होय रोकडेें ।

मग संसाराचेें सांकडेें । तेें कवणासी पैैं ॥3॥

ईश्वरअनगु्रहाविण । नाहीीं पापनिकंृतन ।

ह्मणनूि तोचि एक जाण । भवनिरसनासी ॥4॥

जैसा दीपापासाव दीप । तेथेें नाहीीं आणिक आरोप ।

निजतेजेें अन््यरूप । मखु््य बिबचि तेें ॥5॥

वातीचेें दळवाडेें । तेणेें दीप अन््य अन््य घडे ।

परी तेज तेें एकचि फुडेें । मखु््य दीपाचेें ॥6॥

एका दीपाचा प्रकाश । घरोघरीीं होय बहुवस ।

परी उणीवेचा सोस । नाहीीं मखु््य दीपीीं ॥7॥

तैसा ईश्वरासी संबंध । जया घडे दवैेें सिद्ध ।

तो जाणावा प्रसिद्ध । ईश्वरावतार ॥8॥

याचि परी शिष््यपरंपरा । ते जाण ईश्वरावतार ।

अज्ञानाच ेअकुंर । तेथेें आथीचिना ।9॥

ईश्वराचा ज्ञानदाहक । जेथेें प्रगटला निःशषे ।

तेथेें जीवित््ववाचा कलंक । उरेल कैसेनी ॥10॥

ज्ञानविग्रही ईश्वर । तोचि झाला योगेश्वर ।

तेथेें दहेद्वयाचा व््यवहार । तो तंव साच नव््हहे ॥11॥

सजृीत सषृ््ट्ययादि कार््य । ईश्वराचेें सकळ ऐश्वर््य । 

हेें जाणावेें बहु आश्चर््य ।जयाचेें तेणेेंचि पैैं ॥12॥

सषृ््ट्ययादि कार््य करणेें । तेें योगेश्वर कां नेणेें ।

ऐशा आक्षेपीीं शाहणेें । तेें ऐकजस ु॥13॥

योगेश्वराचेें दहेद्वय । तेें तंव अविद्यामय ।

तरी निपजेल सषृ््ट्ययादि कार््य । कैसेनि पां ॥14॥
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परब्रह्ममीं असतां व््ययापार । सषृ््ट्ययादि कार््य करी योगेश्वर ।

हा अशषे मायिक व््यवहार । नाहीीं शदु्ध चतैन््यीीं ॥15॥

परब्रह्ममींचनेि अगंलगेें । सषृ््ट्ययादि कार््य माया करूूं  लागे ।

ते तयेचनेि योगेें । आरोपिती ईश्वरीीं ॥16॥

आणि अविद्येचेें महिमान । तेें तंव अत््ययंत हीन ।

ह्मणनूि सषृ््ट्ययादि निर््ममाण । न घडे योगेश्वरीीं ॥17॥

आणिक एक विचार । साच नव््हहे सषृ््ट्ययादि व््ययापार ।

तोहि एक संसार । महास््थथूल ॥18॥

आतां असो हा यकु्तिविस््ततार । सषृ््ट्ययादि कार््य करी जगदीश्वर । 

तोहि करीतसे योगेश्वर । तेणेेंचि न््ययायेें ॥19॥

एकचि जगदीश्वर । उपाधिवशेें विश्वाकार ।

तैैं ईश्वरेेंसी कैचेें अतंर । जीवन््ममुक्तासी ॥20॥

ईश्वरीींचेें ईश्वरपण । तेथेें हेेंचि परमकारण ।

जेें नलभ ेआपणया आपण । कवणेें काळीीं ॥21॥

स््वरूपातेें विसरतां । तरी ईश्वर कवण बोलिजता ।

जीवाचियापरी सोसिता । यातायाती ॥22॥

ह्मणोनि ज्ञानविग्रही ईश्वरु । तोचि ब्रह्मविद गरुु ।

तेथेें करितां अन््यथा विचारु । असे महादोष ॥23॥

यस््य दवेे परा भक्तिर ्। यथा दवेे तथा गरुौ ह ेश्रुति ।

ईश्वर गरुूसी ऐक््यस््थथिती । उपदशेीतसे ॥24॥

कवण एक महामरू््ख । गरुूसी दखे ेजीवत््ववाचा अर््क  ।

तयासी होय महानर््क  । रौरवादिक ॥25॥

जयाचनेि भवव््यथा तटेु । अज्ञानापासोनि सटेु ।

तो ईश्वर हेें न घटे । काय ह्मणनूी ॥26॥ 

गकुार तो अज्ञान अधंकार । तयासी निरास करी रुकार ।

करितसे अज्ञानाचा संहार । म््हणोनि तो गरुु म््हणिजे ॥27॥

गरुु तो वस््ततु घनवट । लघतु््वेें बोली हळुवट ।

गरुु तो ब्रह्म निघोोंट । म््हणनूि गरुु ह्मणिजे ॥28॥

आतां असो हा मतिप्रकाश । शिष््य जाणा गरुुवंश ।

तेथेें धरावा विश्वास । ईश्वरबदु्धी ॥29॥

जंव नेणिजे गरुुसंतती । तंव न फिटे अज्ञानगती ।

न प्रकटे स््वयंज््ययोती । ब्रह्मसरू््य ॥30॥

वेदशास्त्र परुाणेें । तयासी बोलती अधःपतन ।

जयासि नाहीीं परिज्ञान । गरुुपरंपरेचेें ॥31॥

ह्मणनूि शिवादि गरुुपर्यंत । जाणावे ते अवधतू ।

जे अमरू््त मरू््ततिमतं । परब्रह्म ॥32॥

परी सांगिजती अवधतू । जे निजानंदभरित ।

जयांची महिमा विख््ययात । लोकत्रयीीं ॥33॥

तरी आदिगरुु श्रीआदिनाथ । तेथनूि श्रीहरिनाथ ।

तयाचा शिष््य श्रीरघनुाथ । जो गणुसिंध ु॥34॥

तया सिद््धाांचेें चरित्र । सांगिजेल विचित्र ।

महापातकच््छछेदन पवित्र । श्रवणमात्ररें ॥35॥

जीवाचेें अतंःकरण । झालेें कळिमलिन ।

ह्मणनू न प्रगटे आत््मज्ञान । स््वस््वरूपाचेें ॥36॥

ते वेळीीं कृपाळुवाचा राणा । जीवांची करावया सोडवण ।

अवतरला आपण । श्रीवैकंुठनाथ ॥37॥

बाणगंगेच््यया तीरीीं । मनोहर अबंानगरी ।

तेथेें प्रगटले श्रीहरी । जगदीश्वर ॥38॥

माध््ययंदिनी शाख े। अवतार केला परमपरुुषेें ।  

चांपे गोरटेनी वेषेें । अतिमनोहर ॥39॥

श्रीवत््स पद लपविलेें । दक्षिण जंघेें समाविलेें ।

कलियगुीीं अवतरण केलेें । ह्मणनूियां ॥40॥ 

वर््ततां मनषु््यवेषेें । तयांतेें कोणीच नोळख े।

प्रत््यक्ष निधान न दखे े। जैसा दवैहीन ॥41॥

जयांचेें नामसंकीर््तन । करितां पापनिकंृतन ।

तयासी मखेलाबंधन । पिता करिता झाला ॥42॥

वेदशास्तत्ररांचा अभ््ययास । जयांसी करितां नलगे आयास ।

जो चतरु््वविध वाचचेा ईश । तेथेें विस््मय कैैं चा ॥43॥

हरिनामेें साक्षात ्। अवतरला अनंत ।

तेथीींची महिमा विख््ययात । भविष््ययोत्तरपरुाणीीं बोलिली ॥44॥

माझी अतिमदं वाणी । मी महिमा काय वाखाणणीीं । 

जो वर््णणित वेदशास्त्रपरुाणीीं । अगाध महिमा ॥45॥

जैसा श्रीकृष््णणाचा अवतारु । तेणेें संदीपन केला गरुु ।

वाराणसीये शकंरू । तेणेें प्रसन््न केला ॥46॥

बारा वर्षषें पाशपुत । आचरला महाव्रत ।

तेणेें पार््वतीसहित । शभं ुप्रसन््न केला ॥47॥

नातरी दत्तात्रेय मनेुश्वरु । जो महाविष््णणूचा अवतारु ।

तेणेें प्रसन््न केला गरुु शकंरु । गौतमीतीरीीं ॥48॥

तयाचि परी अतिगहन । हरीनेें आदरिलेें अनषु्ठान ।

तेणेें तपेें त्रिभवुन । पोळतेें झालेें ॥49॥
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मग आपलेुनि इच््छछावशेें । अनषु्ठानाचनेि दशांशेें ।

हवन आरंभिलेें परेशेें । हरीनेें महाकंुडीीं ॥50॥

तेथेें महाधमू प्रकटला । गगनासी उपरमला ।

तो जैसा जाणू ंनिघाला । श्रीमहादवेासी ॥51॥

होमधमू्ररें श््ययामळ । झालेें नभमडंळ ।

तिळाहुतीचा परिमळ । फांके दाहीीं दिशीीं ॥52॥

नव होतासमवेत । हवन करी हरिनाथ ।

नवग्रहपरिवारित । परंुदर जैसा ॥53॥

झाली होमाची समाप्ती । मग आदरिली परू््णणाहुती । 

तेथेें प्रकटला स््वयंज््ययोति । घतृधारेसरिसा ॥54॥

ज््यया परू््णणाहुतीची ज््ववाळा । गगनचुबंित विशाळा ।

कनकवर््ण सोज््वळा । मज तैशी गमली ॥55॥

नातरी स्रष््ट्ययानेें कनकदडं । गगनछत्रा रोविला प्रचडं ।

तेथेें प्रगटे चदं्रचडू । ह्मणनूियां ॥56॥

तैसी गगनाच््यया दउेळीीं । ज््ववाळा शिवलिग प्रगटली ।

मग स््नपनविधि आरंभिली। हरीनेें घतृधारेें ॥57॥

असो तिये ज््ववाळ आतं । शभं ूप्रकटला न भी ह्मणत ।

जो भक््ताांचा वेळाईत । कृपासिंध ु॥58॥

तिन््हही दवे गणुमरू्ती । तया दवेांचिया शक्ति । 

तो दखेिला स््वयंज््ययोति । श्री आदिनाथ ॥59॥

मग हरीसी गाढ आलिगन । दिलेें जगदीश्वरेें आपण ।

क्षण एक दोघ ेझालेें लीन । आनंदसागरीीं ॥60॥

सखुासी महासखु भटेलेें । किवा स््ववानभुवासी पडप जोडलेें ।

तैसेें आनंदेें फंुजोों लागलेें । हरिशकंर ते ॥61॥

जैसा झालिया विद्युल््लतापात । जग होय विकलित ।

तैसे रुद्रतजेें मरू््छछित । झाले ऋत््वविजगण ॥62॥

तेथेें काय वर््तलेें । तेें होतां नाहीीं जाणितलेें ।

तरी तेथेें जेें वितलेें । अवधारिजे ॥63॥ 
मग सदाशिवेें जाणितलेें । तंव हरीनेें विनविलेें ।

जी प्रेम दईे आपलुेें । श्रीआदिनाथा ॥64॥

जी तमुचिया कृपेच ेलवलेशेें । फिटलेें जीवाचेें अज्ञानपिसेें ।

केलेें साम्राज््यपद आपैसेें । गिवसीत पावे ॥65॥

ब्रह्मयासी ब्रह्मपद । विष््णणूसी विष््णणुपद ।

रुद्रासी रुद्रपद । प्रसादेें जयाचनेी ॥66॥

जयाचिया सत्ता । सकळ जीवांसी आस््ततिकता ।

तेें परमचतैन््य तत्तत्वतां । तूंचि एक ॥67॥

जेथीींचिया ज्ञप्तिकळा । जीवासी जाणिवेचा सोहळा ।

तेें परमचतैन््य केवळा । तूंचि एक ॥68॥

द्विपदादिकेें  दहेनगरेें । रचनूि वसविलीीं तवुां शकंरेें ।

तेथेें अहतेंचेें बडिवारेें । झालासी जीवरूप ॥69॥ 

स््वस््वरूपीीं न विटत । अससी तूं सकळ हते ।

जैसा क्षीराब््धधि उचबंळत । निजतरंगीीं ॥70॥

तत्तत्वता तूं निर््वविकार । परब्रह्म निराधार ।

तेणेें तवुां अधिष्ठिली साकार । सुंदर मरू््तति ह े॥71॥ 

शांभवी तझु््यया वामांगीीं । विश्वमगंला तत््ववाांगी ।

अविनाशपणेें तजु भोगी । शिवानंद हेें ॥72॥

तूं चतैन््यरूप ह ेचिती । तूं स््वसंवेद्य ह ेसंविती ।

तूं परमानंद ह ेअनभुतूि । स््वयंप्रकाश ॥73॥

तहु्मी घरौतेें वरौतेें । दोघ ेनिजानंदभरितेें ।

अमरू््त झाला मरू््ततिमतंेें । भक्तानगु्रहासी ॥74॥

जे पडले संसार घोर बंदीीं । नेणती आपलुी शदु्धी ।

जय जय करुणानिधी । तवुां तारावे जी ॥75॥

तरी ज्ञान द्यावेें स््ववानभुव । जेणेें चकुती भवार््णव ।

भटेे निराकार निरवयव । परब्रह्म जेें ॥76॥

ऐसेें हरीनेें विनविलेें । तंव महादवेेें हास््य केलेें ।

हेें सिद्धचि काय मागितलेें । सर््वज्ञराया तवुां ॥77॥

तथापि तझुा विनोद । तरी दीजे केवळ निजबोध ।

आणीकहि वरप्रसाद । मागशी जो ॥78॥

तझुिया संप्रदायाची उंडी । पडेल जयाचेें हृदयकंुडीीं ।

तयासी ज्ञानाचीीं सांकडीीं । कांहीींच नाहीीं ॥79॥

तझु््यया वचनीीं धरिती विश्वास। तयांसी नाहीीं गर््भवास ।

तयांचा अभिमानी मी महशे । ह्मणवनूियां ॥80॥ 

माझेें ज्ञान प्रगटेल । तझु््यया वदनीीं प्रकाशले । 

तेें शिष््यदहेीीं संक्रमले । गरुुकृपाद्वारेें ॥81॥

ऐसेें आदिनाथ बोलिले । तंव हरीनेें मखु पसरिलेें ।

तेथेें तेजोमय प्रकाशलेें । जगदीश्वर ॥82॥

सदाशिवाचनेि कृपावशेें । शांभव तेजाचनेि समावेशेें ।

ते वेळीीं चित्त समरसे । हरीचेें परब्रह्ममीं ॥83॥

निर््वविकल््प समाधी प्रगटली । दृष्टि अर्धोन््ममीलित झाली ।

अहतंा निःशषे निमाली । ब्रह्मानदसागरीीं ॥84॥
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प्राणाचेें स््फफु रण स््फफुुंदन  । मनासरिसेें झालेें लीन ।

तेथीींचिया आनंदातेें कवण । निवडील पैैं ॥85॥

तैसेें महाप्रळयीीं जळ । उठलिया भरे ब्रह्मगोळ ।

तेथेें बडुाले सकळ । कोण जाण े॥86॥

तेथेें ब्रह्मानदेें चवेवितेें । आणीक नाहीीं राखतेें ।

ब्रह्मानदचि आपणातेें । अनभुवीतसे ॥87॥

एकाची जिव््हहा अमतृेें विटे । तयासी अन््नरसाचा पांग फिटे ।

कांहीीं एक ह ेउपमा घटे । तया स््ववानभुवासी ॥88॥

ना तो क्षीरसागरु । आपलुी चवी जाण ेनिर््धधारु ।

तरी ह ेउपमा येईल करूूं  । स््ववानभुवासी ॥89॥

अथवा निरालंब गगन । जरी जाण ेआपलुेें परू््णपण ।

तरी ह ेउपमा सामान््य । तया स््ववानभुवासी ॥90॥

आतां असो ह ेऋत््वविजगण । पडिले होते संज्ञाहीन ।

ते होऊनि लब््धस््मरण । उठते झाले ॥91॥

तेथेें ब्रह्मग्रह प्रगटला । तेणेें हरीसी बळी घतेला ।

ऐसेें ह्मणनूि पळता झाला । होतासमहू ॥92॥

तंव येरीकडे दिवसां बाविसां । हरीसी सलुीन दशा ।

मग समाधी विसर््जजूनि आपैसा । उठता झाला ॥93॥

जडचर््यया आचरत । पिशाचवत ्खळेत ।

निजानंदेें डुल््लत । हरि योगिराज ॥94॥

ढाळेें ढाळेें चालणेें । विसरत विसरत बोलणेें ।

कांहीीं नेणोनि हांसणेें । हरिनाथासी ॥95॥

कर््मवासना सरली । विवेकीीं इच््छछा निमाली ।

हरीसी परू््ण दृष्टी झाली । ह्मणवनूियां ॥96॥

नाहीीं वस्त्रपरिधान । कोणासी गोष्टी संभाषण ।

जेथेें थोर ना कांहीीं सान । तेें आथीचिना ॥97॥  

त्रिकाळीीं निरंजन । हरी करी अर््चन ।

हेें आश्चर््य सकळ जन । दखेते झाले ॥98॥

समस््त दवेता । घरीीं परुविती वस््ततुजाता ।

उपतिष्ठती चितंितां । ऋद्धिसिद्धी ॥99॥

अचितं््य अनंत शक्ती । हरीतेें ओळंगती ।

महासिद्धी खळेती । दृष्टीपढुां ॥100॥ 

जयातेें अवलोकन करी । परमपरुुष श्रीहरी ।

तया स््ववानभुवाची भरोवरी । होय आपसयाचि ॥101॥

सरुेेंद्र भारती मखु््य । हरीनेें बोधिले शिष््य ।

परी कृपा असंख््य । फळली रामचदं्ररीं ॥102॥

कृपादृष्टीसरसी । समाधि प्रवर््तली रामासी ।

उन््ममेष घऊेनि मानसीीं । ब्रह्मानद तो ॥103॥

अठरा दिवसपर्यंता । झाली उन््मनी अवस््थथा ।

मनाचिया वतृ्ति समस््तता । खुटंलिया पैैं ॥104॥

मग समाधि विसर््जजिली । तरुीयावस््थथा प्रवर््तली ।

जियेचनेि सकळ सषृ्टि झाली । शिवात््मक ह े॥105॥

वर््णणाश्रमाचा पांग । न करी राम निःसंग ।

अखडं फळला राजयोग । ह्मणनूिया ॥106॥

कर््ममाचरणीीं आचरणीीं । प्रत््यवाय गेला जळोनी ।

पापवासना ह ेमनीीं । आथीचिना ॥107॥

राम गणुाचा सागर । कीीं महिमचेा  आगर ।

ब्रह्मविद्या दतेा उदार । तोचि एक ॥108॥

एकमखुी चतरुानन । कीीं द्विभजु मधसुदून ।

ना तो समदृष्टि महशेान । श्रीरामचदं्र ॥109॥

गर््वरहित महेेंद्र । कीीं  ऊर््ममिरहित ज्ञानसमदु्र ।

ना तो निष््कलंक चदं्र । श्रीरघनुाथ ॥110॥

श्रीरघनुाथाच््यया गणुीीं । समान नाहीीं त्रिभवुनीीं ।

ह्मणनूि तोचि एक योगीजनीीं । वंदिजे रामचदं्र ॥111॥

अनेक शिष््ययाांप्रति बोधिलेें । ते ब्रह्मसखुेें निवाले ।

ब्रह्मविद्येचेें तारूूं  केलेें । सकळ जनांसी ॥112॥

मघेांच््यया धारा गणवती । पथृ््ववीच ेपरमाण ूमोजवती ।

परी श्रीरघनुाथाच ेगणु न वर््णवती । शषेादिकां ॥113॥

माझ््यया मतीचा विस््ततार । तो विवेक मदं थोर ।

राम महिमचेा पार । केवीीं वर््णवेल ॥114॥

म््ययाां सांगितली गरुुसंतती । ऐकतां होय पापनिवतृ्ति ।

ह्मणनूी श्रद्धापरू््वक चित्ततीं । ऐकावेें पैैं ॥115॥ 

सरू््य बाह्यतम निरसी । परी अतंरीीं न प्रकाशी ।

तेें अज्ञान तम आपैसीीं । फिटे गरुुप्रसादेें ॥116॥

नलगे वेदशास्त्राचा पांग । अभ््ययासावा नलगे अष््टाांग ।

जरी पाविजे राजयोग । श्रीगरुुप्रसादेें ॥117॥

सर््वतीर््थथाचीीं डांगोरेें । श्रुतिस््ममृतीचीीं कामारेें ।

त््ययाांचेें अज्ञानकाविरेें नरेु । एके ज्ञानेेंविण ॥118॥

निर््ववाळलया भक्त एक चांग । जरी आचरेल राजयोग ।

परी न फिटतां अज्ञानपांग । सटुिका नाहीीं ॥119॥
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भक्तचक्रचडूामणि । उद्धव एक त्रिभवुनीीं ।

तोहि अपरोक्षज्ञान दऊेनी । सोडविला श्रीकृष््णेें ॥120॥

भलतसेें तप कीजे । भलता जप जपिजे ।

परी ज्ञानेेंवीण न सटुिजे । अज्ञानबहिर््ममुखीीं ॥121॥

ह्मणनूि सहसा जन््ममावेें । ईश्वरातेें ओळखावेें ।

तेणेें चित्तशदु्धिद्वारेें पावावेें । ज्ञान अपरोक्ष तेें ॥122॥

भवपाश तोडितेें शस्त्र । ज्ञानखड्ग ईश्वराचेें विचित्र ।

परी जीवांचेें कैसेें कर््मसतू्र । जी अनावड जेथेें ॥123॥

तेें स््ववानभुवज्ञान । न पाविजे गरुुकृपेवीण ।

ह्मणनूि तेथीींचेें महिमान । अगाध असे ॥124॥

आतां असो हेें बोली । म््ययाां जी गरुुस््ततुती केली ।

ती प्रीती पावली । गरुुपरंपरेें ॥125॥

मज चातरु््यदशा न जोडे । ह्मणनूि ह ेबोबडे ।

जैसेें ऊंस दिसती वाकुडे । परी अतंरीीं रसाळ ॥126॥    

शृगंारादि नवरस । ह ेजेथेें दिसती विरस ।

तेें परब्रह्म एकरस । जाणावेें पैैं ॥127॥

कस््ततुरी कीर काळी । परिमळता सौभरे आगळी ।

तैसी आर््ष ही बोली । परी ब्रह्मसखुाची ॥128॥

सद्यज्ञानोत््पत्ति ऐशी प्रतिज्ञा । तरी तेथेें न करावी अवज्ञा ।

ग्रंथ श्रवणमात्ररें सर््वज्ञा । होइजे पैैं ॥129॥

रसिक मदु्रा बोलिजेल । तरी ग्रंथाचा विस््ततार पविजेल ।

परी परमार््थ न कळेल । मथिताक्षरेेंविण ॥130॥

ये ग्रंथीींचेें हेेंचि आश्चर््य । जेें रोकडेें स््ववानभुवसौौंदर््य ।

ह्मणनूि ऐकती मनुिवर््य । विवेकसिंध ु॥131॥ 

जयांसी नाहीीं प्रतीती । नेणती तर््क मदु्रेची स््थथिति ।

तयांलागीीं मराठिया उक्ती । केली ग्रंथरचना ॥132॥

उपार््जनचा श्रम नेण ेबाळ । तयाच ेमखुीीं मिष्टान््नकवळ । 

सयेु जेवीीं जननी कृपाळ । अपत््ययाविषयीीं ॥133॥

उपनिषदांचेें निर््ममित । काढूनि केला हा ग्रंथ ।

तेेंचि करीत शिष््यजात । सिद्ध भोक्ते  ॥134॥

वेदांतशास्त्राचा मथितार््थ । जो बोले परमार््थ ।

येणेें ओळखिजे हृदयांत । श्रोतजनीीं ॥135॥

या संप्रदायाचा अभिमानी । स््वयेें आपण शळूपाणी ।

तरी प्रीती पावो तेथ वचनीीं । सर्वेश्वरीीं ॥136॥

संपलेें या ग्रंथाचेें उत्तरार््ध । जेें निर््गगुण निरुपम प्रसिद्ध ।

ह्मणती राजयोगी सिद्ध । मकंुुदराज ॥137॥

इति श्रीमद्विवेकसिधंौ गुरुशिष््यसवंादे गुरुप्रशंसानिरूपणं नाम एकादश प्रकरणं 
समाप्तम ्॥ श्रीगुरु प्रसन््न ॥ इति विवेकसिधुं उत्तरार््ध समाप्त । 

श्रीमत््सच््चचिदानंदगुरुचरणारविंदाभ््ययाां नमः ॥
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