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MK-1 = Introduction

In this tradition, the primary scriptures are called the Veda and are known as sruti. All the other
scriptures based on the Veda developed by the rsis later are secondary scriptures including puranas and
epics and are called smrti. Veda is called so because it is the source of knowledge that cannot be
obtained by conventional instruments of knowledge at the disposal of human beings. Veda is an
independent source of knowledge. Veda is known as sruti because it has been heard by the rsis in their
meditation. They did not gather the Veda by any regular method but they directly gathered them because
of their extraordinary sattvika mind. The rsis did not invent the Veda but they only received the Veda
and it is believed that the Veda originates from the Lord himself. Therefore, Bhagavan through the rsis
has given us the Veda. Transmitted by Bhagavan, the Veda mantras are already present in the creation.
We with our ordinary minds will not be reception centers but the rsis who had done extraordinary tapas,
received the Veda mantras. This Vedic teaching, which was heard by the rsis, is called sruti. Sruti means
“heard wisdom”. Later from the rsis, the Veda mantra came only through karna parampara. Karna
parampard means that the Veda was never written or printed. That is why we do not have Sanskrit script
by itself. Scripts of other languages were used and Sanskrit does not have a script by itself. Veda was
orally transmitted to the disciples and they in turn taught orally. Since it comes in the form of karna
parampara, it is called sruti.

This Veda is a very vast literature and gradually much has been lost and we have got only a limited part
available. It is said that Sama-Veda had thousand branches out of which only two branches are available
now. Similarly in Yajur-Veda, etc., totally one thousand one hundred eighty branches were there out of

which not even one hundred are available now. These Veda mantras are broadly classified into four: Rg-
Veda, Yajur-Veda, Sama-Veda and Atharvana-Veda. In Rg-Veda, the mantras are in poetical form. Yajur-
Veda is in prose form. Sama-veda mantras are in musical form. In Atharvana-Veda, most of the mantras
are given by the rsi named Atharva. The name Atharva is introduced in the first mantra of the Mundaka

Upanisad.

These four Vedas are broadly classified into two sections, Veda-piirva and Veda-anta, beginning and
final parts respectively. This Veda-piirva section talks about varieties of karma. Karmas are rites to be
done. Therefore, it is called karma section (action-section). Veda-anta section does not focus on action
but on knowledge. Veda-piirva section gives benefit by doing. Veda-anta section gives benefit by
knowing. Therefore, Veda-anta section is called jiana section (knowledge-section). In all the four
Vedas, karma section and jiiana section are found. Veda expects every follower of Veda to start with the
karma section, the religious way of life. Jiigna section deals with the spiritual life. One should start with
religious life and graduate into spiritual life. Without religious life, spirituality will not work. Without
spirituality, religious life is incomplete. Therefore, the follower of the Veda should follow a religious life
and go to spirituality.
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The activities in the action-section of the Veda are divided into three types: physical activity including
pija, pilgrimage, etc.; verbal activity including chanting, japa, etc.; and purely mental activity as
instructed by the scriptures, mental japa, mental chanting, elaborate mental piija, etc. Mental activity
associated with I$vara is called upasana. All the activities produce benefit as promised by the Veda.
These benefits are broadly classified into three types: artha, kama, and dharma. Artha is all forms of
wealth that will give security to a person namely land, house, gold, relationship, etc. Once one is secure,
one looks for kama, which is pleasure, entertainment and relaxation. Many rituals for the fulfillment of
kama are prescribed in the Veda. People next seek dharma, which is punyam (merit). Kama and artha
are used only in this birth. Only punyam follows the dead and is useful for future lives. Thus we have
three kinds of karma, physical, verbal and mental; and three kinds of results, dharma, artha and kama

associated with the karma section of the Veda.

All these results are wonderful in giving security and entertainment and can even take us to heaven as
Krsna says in the Bhagavad Gita.

Having worshipped Me through yajiias, those people who know the three Veda, who drink the soma-
Juice (in somayaga), and who are thus purified of sins pray for access to the heavens. Having reached
the sacred world of Indra, they enjoy the celestial pleasures of the gods in the heavens. (9:20)

Three Intrinsic Defects of all Results

However, all the dharma, artha and kama results have three intrinsic defects. These defects are:

1. duhkha-misri tattvam: All these pleasures are also mixed with pain in their acquisition, maintenance,
and loss. Krsna himself says in the Bhagavad Gita.

Having enjoyed that vast heavenly world, they come back to the world of mortals when their punya is
exhausted. Thus, the seekers of sense-pleasures who have taken to the rituals of the Veda attain (only the
lot of) arrival and departure. (9:21)

2. atrpti karatvam: All these pleasures are finite in nature. Because karma is finite, karma benefit is also
finite and does not produce satisfaction. This is discontentment.

3. bhandakatvam: These pleasures create dependency. Initially, they are used and enjoyed, but later a
need for them develops, still later life without them becomes impossible.

The instinctive desire of every living being including animals is independence. Unknowingly we are

working against this instinctive desire and human spirit. Thus we all go from dependence to greater
dependence in the course of our lives. Modern life increases this dependency. In the action-section of the
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Veda, the triad of actions (physical, verbal, mental), the triad of results (artha, kama, dharma), and the
triad of defects (pleasure mixed with sorrow, discontentment, dependency) are seen.

We have to discover these three defects by ourselves. In Mundaka Upanisad, it is shown how to discover

the limited nature of all our pursuits.

Examining the experiences gained by doing actions and meditation, may the discriminative person
discover dispassion. Moksa, which is not created, cannot be gained through action. Therefore, to gain
the knowledge of Brahman, he must go with sacrificial twigs in hand to a teacher who is well versed in

scriptures and who has clear knowledge of Brahman. (1.2.12)

An intelligent seeker should go through a religious life and discover these three defects. This discovery
is called vairagyam, dispassion. Worldly ends are all wonderful but they are limited and we are looking
for something else. Most people do not recognize these defects and go beyond. Only a few intelligent
people want to go beyond the worldly ends as Krsna says in the Bhagavad Gita.

Among thousands of human beings a rare one strives for liberation. Even among those seekers who

strive, a rare one knows Me in reality. (7:3)

These seekers want to know if there is something that is free from these three defects. The action-section
of the Veda can provide only results with defects but what is of interest is a defect-free solution.

The Defect-Free Solution

When a person sincerely asks, Veda says that there is such a solution. In the Bhagavad Gita, Krsna refers
to this defect-free solution.

Here itself birth is overcome by those whose mind is established in sameness. Brahman is indeed the
same and defect-less. Therefore they are established in Brahman. (5:19)

There is something that is free from these three defects and it is called Brahman or moksa. In
Kathopanisad, the three defective pursuits put together were called preyas and moksa is called sreyas.

Sreyas and preyas approach the human being. Having very clearly considered them, the discriminative
(person) distinguishes (them). Indeed, the discriminative one chooses Sreyas rather than preyas. The

indiscriminate one chooses preyas for the sake of acquisition and preservation. (1.2.2)

The action-section of the Veda is non-relevant for sreyas. Veda-anta becomes relevant then and Vedanta
(knowledge-section) when asked for moksa gives a shocking statement. Vedanta says that there is
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Brahman, there is moksa, which is free from all defects, but never look for that Brahman because tat
Brahma tvam asi, that Brahman you are! We have missed to look at ourselves. Even though Vedanta
declares that, we will not easily accept it because we already have a conclusion about ourselves. Our
conclusion is that we are miserable jivas but Vedanta says that we are the wonderful Brahman. Our
conclusion has been arrived at due to our experiences over so many years. Samsara is helplessness,
anger, frustration, and depression. Life has become a meaningless, burdensome, boring struggle. ‘We are
miserable jivas’ is a conclusion that we have arrived at but Vedanta says otherwise. Which one is
correct? We have to enquire. Thus begins self-enquiry as to whether we are miserable jivas or wonderful
Brahman. Vedanta, being a means of knowledge, helps us do that enquiry.
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MK-2 = Introduction

In summary, the journey of a spiritual seeker is from the action-section of the Veda to the knowledge-
section of the Veda after he discovers that all the goals presented by the action-section of the Veda, viz.,
dharma, artha and kama are intrinsically defective. Therefore, the student asks for a defect-free goal.
Veda says that that goal is moksa, the fourth pursuit. Vedanta deals with Brahman or moksa. When
Vedanta is approached, Vedanta makes a shocking statement to the student that that Brahman is not an
object that you arrive at but it is you yourself, tat tvam asi. After listening to this, the student now has a
conflict because what he has concluded through all his experiences is that he is a helpless, miserable
Jjivatma whereas Vedanta tells that he is none other than the wonderful Brahman or paramatma. Now the
question is who is he? Both he cannot easily reject. One is arrived at by long experience and the other is
coming from the Veda. Therefore the student decides to make a self-enquiry to determine which one is
the fact. Thus self-enquiry or atma-vicara starts.

Means for Self-Knowledge

What is the instrument of knowledge that I am going to use to make this enquiry? To study the microbes,
I need a microscope and to study the farthest stars I need a telescope. Without an appropriate instrument
called pramanam, we cannot make an enquiry into anything called prameyam, object. What is the
pramanam used for arma-vicara? Six pramanams are recognized in Vedanta: Pratyaksa, direct
perception; anumana, inference based on data; arthapatti, presumption based on data; upamana, based
on comparison; anupalabdhi, based on absence; sabda based on the words used. Of these six
pramanams, five are ruled out for arma-vicara because pratyaksa, direct perception using the sense
organs is meant to study the objective universe, the anatma. Sense organs cannot be used for studying
“I”, atmda, the subject. The others also will not be useful because they are used based on the data
collected through sense organs. Sensory data are the basis for anumana, arthapatti and upamdana. Since
the sense organs cannot function with respect to atrma, sensory data will also be useless and so four
pramanams are eliminated. Anupalabdhi is a unique pramanam used to know the absence of things,
which is not meant for knowing the presence of things. Here we are talking about the arma, “I”’ that is
present. So anupalabdhi pramanam is also ruled out. So we end up with sabda pramanam, spoken and
written words. Sabda pramanam is divided into worldly sabda and scriptural Sabda. Worldly sabda is all
the words given out by human beings based on research and analysis. All those words are useless with
respect to the study of the subject because they are based on pratyaksa and anumana from the study of
the objective world. Thus we are left with scriptural sabda, words coming through revelation in the
Veda. Vedic sabda is also divided into action-section and knowledge-section (Vedanta). The action-
section deals with rituals, various deities and various worlds, which are all part of the objective world
and so this pramanam is also useless.
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We are now left with Vedanta, the Upanisads. Vedanta exclusively deals with “I”, the arma. It does not
turn me outward but turns me inward towards myself. Convex and concave lenses will show me objects
outside of me but a mirror will never turn me extrovert but it will turn my attention towards myself.
Similarly, the Upanisads are a unique form of mirror. They do not talk about the objective world. They
do not even talk about my body and mind, which are objects of experience, but they talk about me who
is aware of the body and mind. They talk about the nature of atma. Therefore, for self-enquiry, we have
to study the Upanisads.

A Teacher is Necessary for Self-Enquiry

But the Upanisads face a serious problem. They have to use only words to reveal the arma. All the words
that we have learnt deal with anatma, the objective world. The objective world has five features:
drsyatvam (can be objectified), bhautikatvam (materiality), sagunatvam (having attributes),
savikaratvam (changing nature), and agamapayitvam (subject to arrival and departure). All the words
talk about anatma and using this vocabulary, the Upanisads have to reveal the atma, which has got the
opposite nature. Thus the Upanisads have a tough challenge. Whenever the Upanisads describe Brahman
or atmad, our tendency is to look for that arma because we think that atma is another object in the
universe. We will either search outside or inside. The Upanisads have to describe in such a way that
we never try to know the arma but we learn to claim that we are the arma. As even the descriptions
come, we should not objectify Brahman. Brahman can never be realized by meditation because Brahman
is never an object of realization. The person sitting for realization is Brahman but our tendency is to
objectify. Upanisads have to teach in an ingenious manner. They have to use different techniques,
paradoxes, adhyaropa-apavada nydaya (method of false attribution and subsequent retraction), etc.
Therefore, we should know how to extract the message from the Upanisads and when we come out of
the Upanisad class, we should not look for Brahman but should claim that we are that Brahman. This is
not easy. Therefore, the Upanisads should never be studied by oneself. Self-study will lead to the idea
that Brahman is some mysterious thing that has to be realized later. That objectification orientation of
the student has to be broken. The words of the Upanisads have to be employed properly. So the Veda
instructs that the Upanisads should be studied with the help of a guru. If I study the Upanisads by
myself, [ will say that I know Brahman but I have not experienced Brahman. This is objectification of
Brahman. A guru has to take care of this misconception. One should never say that he has to experience
Brahman. The one who says that happens to be Brahman. Therefore, the Upanisads are a pramanam,
a means of knowledge, when they are studied with the help of a guru. In Mundaka Upanisad, we

Saw:

Examining the experiences gained by doing actions and meditation, may the discriminative person
discover dispassion. Moksa, which is not created, cannot be gained through action. Therefore, to gain
the knowledge of Brahman, he must go with sacrificial twigs in hand to a teacher who is well versed in
scriptures and who has clear knowledge about Brahman. (1.2.12)
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In the Bhagavad Gita, Krsna says,

May you gain that (knowledge) by prostration, by service, and by proper enquiry. The wise sages will
impart (that) knowledge to you. (4:34)

Stages in Self-Enquiry
1. Sravapam

So atma-vicara should be done by listening to the teaching of the Upanisads coming from a competent
dcarya, in a process called §ravanam. Sravanam is consistent and systematic study of Vedantic
scriptures for a length of time under the guidance of a competent acarya. When the study is done
systematically, the guru talks about the consciousness principle, which makes the body alive and
sentient and talks about the nature of consciousness with these five features:

1. Consciousness is not a part, product or property of the body.

2. It is an independent principle that pervades and enlivens the body.
3. It is not limited by the boundaries of the body.

4. It continues to exist even after the body dissolves.

5. The surviving pure consciousness is not accessible for transaction.

After hearing this description of consciousness, the tendency of the student will be to look for that
consciousness and then the Upanisads will say to not look for that consciousness, that consciousness
cannot be known, and that consciousness is not a known object. You can never know consciousness as
an object. You can know consciousness in only one way. Knowing is claiming that I am that
consciousness. All this should happen in sravanam. Once I claim myself to be consciousness, the body
and mind should be understood as part of the world, which is an object of consciousness. World, body,
and mind are objects but I, the experiencer of the body, mind and the world, am the atma. Whenever I
am complaining about myself, they are all complaints about the body and the mind. By mistaking the
body as myself, the mind as myself, all their limitations have been taken as my limitations. When the
body is old, I never say that body is old. I say that I am old. When the mind is disturbed, I never say that
the mind is disturbed but I say that [ am disturbed. Therefore, I should understand that I am the saks?
(witness) consciousness different from the body and mind. I do not have all these problems, which are
associated with andatma and 1, atma, am free from all the problems. Any problems I mention belong to
one of the anatmas, world, body or mind. Therefore, I am problem-free Brahman. All these, I have to
gather during sravanam.
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Then the Upanisads will talk about the world. What is this world that we are experiencing? The
Upanisads will say that the anatma world is only an effect. In Taittiriya Upanisad, the evolution of a
human being from Brahman is described:

From that (Brahman,) which is indeed this atma, space is born. From space air (is born.) From air fire
(is born.) From fire water (is born.) From water the earth (is born.) From the earth plants (are born.)
From plants food (is born.) From food the human being (is born.).... (2.1.2)

The entire creation is an effect and therefore only name and form. Thus I am Brahman and the world is
name and form. aham satyam jagan mithya — 1 am satyam and the world is mithyd. This we have to
grasp. In every class, we get a little bit of this teaching. We have to nourish ourselves during several
sessions of sravanam. Initially we will reject it outright. Thereafter, we might think that it might be true.
Then, it might appear to be fact and only then we will accept. This process is called sravanam. The
message is aham satyam jagan mithya and the world cannot disturb me.

2. Mananam

Even though the central message is received from the guru, the intellect will have several questions. As
long as doubts are there, knowledge will not be knowledge. It is as good as ignorance. Doubtful
knowledge cannot give much benefit. Therefore the process of mananam by which I remove all the
doubts is done either by myself by going back to the previous Upanisad or I have discussions with other
students. Otherwise I have to go to the guru himself for clarification or I have to study the advanced
Vedanta books, which are exclusively meant for removing doubts, books like Brahma Siitras. Through
mananam, | should convince my intellect. I need not convince other people. That is not relevant for me.

Sravanam gives knowledge and mananam gives unshaken knowledge.
3. Nididhyasanam

After sravanam and mananam 1 have got the clear knowledge that ‘aham satyam jagan mithya name and
form’, which cannot affect me at all, but my old habitual thinking about myself will continue. Any habit
will not go that easily. After knowing that the name of the city of Madras is changed to Chennai, getting
used to saying Chennai when referring to the city will take some time. Here ignorance is not the problem
but the subconscious has the Madras vasana. For a few days, I have to be careful to say the correct name
of the city. Any habit has to be removed gradually. Habits are formed gradually and they are removed
gradually. Therefore, the way I look at myself must change because Vedanta is talking about me. |
have entertained a strong opinion about myself not for a few years but from beginning-less time.

Our normal opinion is in the form of a triangular format. The triangular format is that I am an individual
victimized by the world and the world is a problem giver, the victimizer, and I being so small the world
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being so big I cannot manage things so I have to regularly rush to a God who has to be a savior. This is
Jiva-Jagat-Isvara triangular format. In this format, I can never come out of samsara. As a jiva, I can
never come out of karma. This triangular format must go. This is called dasoham-bhavana — Bhagavan
is the master and I am the helpless jiva. In the name of bhakti and humility, I have looked down upon
myself. Vedanta says not to look down upon oneself. After sravanam and mananam 1 have to stand
erect. [ am not an ordinary jiva. I am none other than Brahman. The entire world is nothing but name
and form, which exists because of my support. Just like the dream world projected by me cannot touch
me the waker, this world projected by me cannot touch me the Brahman. This new habit I have to
develop. This is called binary format: aham satyam jagan mithya. Where should I run to get moksa? To
run is impossible because I am all-pervading.

This binary format is presented in the five capsules of Vedanta:

1. I am of the nature of eternal and all-pervading consciousness.

2. I am the only source of permanent peace, security and happiness.

3. By my mere presence, I give life to the material body and through the material body I experience the
material universe.

4.1 am never affected by any event that happens in the material world or in the material body-mind
complex.

5. By forgetting my real nature, I convert life into a burden and by remembering my real nature, I
convert life into a blessing.

These five capsules should be assimilated and they should inform my life. This new vision should
displace my old habit. So meditation on these five capsules should be done until they become natural to
me. This assimilation of these five capsules is binary format assimilation and triangular format must go
out of my life. When I talk to other people, I should use the language of the triangular format. I should
never use the binary format in worldly transactions. But in my private thinking, inner conversation, and
internal chattering of the mind, the language of binary format should be used. This process of
assimilating the binary format and displacing the triangular format is called nididhyasanam. Thus
through sravanam, mananam and nididhyasanam with the help of guru-sastra pramanam, when I come
to the binary format, I claim my ever liberated nature.

This is the journey. This knowledge itself is liberation because I am already liberated. This teaching of
atma in the Veda-anta portion is known by two names: jiiana section and Upanisad. Upa-ni-sad is the
functional name of this knowledge. ‘Upa’ means atma, literally whatever is closest to me, ‘ni’ means
niscaya jianam, doubtless knowledge, ‘sad’ means destroyer, jianam the destroyer, the destroyer of
samsara. Samsara-nasaka-atmajnanam, samsara-destroying-self knowledge is the meaning of the word
Upanisad. This Upanisad is found in all the four Vedas. This teaching is in the form of guru-sisya
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(disciple) dialog. Many such dialogs or discussions have been seen in some of the Upanisads and now
we are entering into Manditkya Upanisad, which is the atrmajiianam discussed in Atharvana-Veda.
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MK-3 = Chapter 1. Mantras — 1, 2

In the last two classes, we discussed the spiritual journey of an individual covering all the introductions
given in the previous Upanisads. We said that self-enquiry is necessary because there is a difference
between what we understand about ourselves and how Vedanta looks at us. We look upon ourselves as
samsari jivatma but Vedanta looks upon us as asamsari paramatma. Therefore, our aim is to find out
which vision is the right one and which is the wrong one. For that purpose only, we do sravanam,
mananam and nididhyasanam. If we go through that systematically, clearly and correctly, then the
conclusion we arrive at is that our vision of ourselves is a misconception.

What the Upanisads reveal about us alone is the right vision. “I am jivatma” is the wrong understanding
and “l am paramatma’ is the right understanding. Upanisads do not introduce some new paramatma or
Brahman. It is only a question of enquiry about an already available entity, “I”. Whether I exist or not is
not doubtful because I should exist first to even doubt that I exist. The doubter cannot be doubted.
Upanisads only talk about myself that is already present questioning about the vision that I have about
myself. According to Vedanta, we have taken ourselves for granted without making an enquiry. This is
similar to the geocentric view of the universe that was held by all for a long time. When it was told for
the first time that that view was not correct and that the heliocentric view is the correct one, it was not
readily accepted. It took a lot of time for people to accept it. Mankind does enquiry and research about
everything else besides the human beings because we think we know who we are. Vedanta does not
introduce a new truth, a new God, or a new Brahman. It only questions our understanding about
ourselves. Brahman is not a new thing but it is the name that Vedanta gives to our true nature through its
teaching. Brahman is a new vision about us. Vedanta does not question our existence but only challenges
the understanding of our status. We claim we are jivatma. Vedanta says that we are paramatma. This is
the only debate.

If a student systematically and consistently goes through sravanam, mananam and nididhyasanam, he
can come to the conclusion given by the Upanisad. What Vedanta says is that as long as I look upon
myself as jivatma, the samsara problem will not be solved irrespective of my efforts to change the world
or myself. Samsara will go only by changing my vision about myself. This is called moksa. This
teaching is called Vedanta, knowledge-section and Upanisads. This teaching will put an end to the
wanting mind. That we want is common to all of us but what we want changes with each person. The

wanting-self is replaced by the fulfilled-self. This is moksa.

This teaching occurs at the end part of every Veda. To indicate that this teaching should be obtained
from a guru, most of the teaching is presented in the form of a dialog between guru and disciple.
Examples of one guru-one disciple, one guru-many disciples and many gurus-many disciples are found.
Originally, there were 1180 Upanisads spread over all the Veda, of which only 200 or so are available

today. Commentaries are available for 108, of which Sankaracarya’s commentaries are available for only
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ten. Therefore these ten are called the principal Upanisads only because Sankara’s commentaries are
available. The major Upanisads, Mundaka, Kena, Katha, and Taittiriya and the minor Upanisad

Kaivalya were studied.

Now we are entering the sixth major Upanisad, Manditkya Upanisad. 1t belongs to the Atharvana Veda
and it is called Mandiikya because it is associated with a rsi by name Manduka. The word has the
meaning frog and some people call this Upanisad frog Upanisad because the teaching in this Upanisad
makes a big leap like a frog! It is a small Upanisad, the smallest of the major Upanisads consisting of
only 12 mantras. For this Upanisad, a great dcarya has written an analysis called karika. Karika is not a
commentary, as a commentary deals with every word of a verse, but it is an analysis in verse form. This
independent analysis is called Mandiikyakarika written by Gaudapadacarya. Gaudapada is the guru of
Sankaracarya’s guru. He is considered to be an important link in the guru lineage that according to the
tradition started with the Lord Narayana himself.

Gaudapada’s work is Mandiikyakarika, which consists of 215 verses. Each verse is called a karika.
Sankara writes a commentary on the 12 mantras of the Upanisad and the 215 karikas. We will study
both the Upanisad and karikas. These 12 mantras plus the 215 karikas are divided into 4 chapters. The
first chapter is called Agamaprakaranam. This chapter contains the entire Upanisad and 29 karikas. The
second chapter is called Vaitathyaprakaranam containing 38 karikas on the mithyd nature of the
universe. The third chapter is titled Advaitaprakaranam containing 48 karikas dealing with the non-dual
nature of arma. The fourth chapter is called Alatasantiprakaranam containing 100 karikas, which clear

all the possible objections to the teaching contained in the Upanisad. We now enter into the first chapter.

The Upanisad starts with a §antipatha (prayer). In this prayer, the student prays to the Lord asking for
three blessings. The first is the physical fitness, sharp intellect, clear mind, and sufficient span of healthy
life to successfully conclude sravanam, mananam and nididhydasanam. The second is for the spiritual
journey to be free from obstacles. The third is for freedom from obstacles due to three sources:
adhyatmika (one’s body-mind-sense complex), adhibhautika (fellow human beings and other life
forms), and adhidaivika (factors over which one has no control). The student prays for fitness, smooth
spiritual journey and freedom from obstacles. Now we go into the Upanisad proper.

Mantras 1, 2

T AFTATdld aaAgHER T |l 2
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om ityetadaksaram idagm sarvam tasyopavyakhyanam
bhuitam bhavad bhavisyaditi sarvamonkara eva |

yaccanyat trikalatitam tadapyonkara eva |l 1

The syllable Om is all this. (Now follows) a clear and complete exposition of that (syllable.) All this
belonging to the past, the present, and the future is Onkara only. And anything else, which is beyond
the three periods of time is also Onkara only. (mantra 1)

W3] T SIEITAHTEAT SRl WISTATHAT
g Nl

sarvagm hyetad brahmdayamatma brahma so'vamatma

catuspat I 21l

All this is indeed Brahman. This atma is Brahman. This atma has four quarters. (mantra 2)
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MK-4 = Chapter 1. Mantras 2. 3

Mantras 1,2

) gaaa&“ £

T BTt agAIgdR T |l 21
ﬁﬂ{ﬁaqulﬂl ST WISTHTHT
e 1l

In the first two mantras, the Upanisad introduces two types of enquires. The first is onkara-vicara,
analysis of Ornkara, introduced in mantra 1. Onkara means the syllable OM. The second is atma-vicara,
self-enquiry, introduced in mantra 2. The actual enquiry is conducted from the third mantra onwards.

Mantras 3 to 7 deal with arma-vicara. Mantras 8 to 12 deal with onkara-vicara.

First we will see the meaning of mantra 1. The Upanisad says that Onkara, the word or syllable OM, is
everything in the creation and that a thorough, comprehensive and an intimate analysis into the Ornkara
is going to be done. When the Upanisad says Ornkdara is everything, what is meant by everything? The
Upanisad itself explains that everything belonging to the past, present and future, whether they are inert
objects or sentient living beings, are all nothing but Onkara. Taittiriya Upanisad also refers to Onkara in
a similar manner briefly in the 15t chapter: (One should meditate upon) Onkara as Brahman (because,)
all this is Onkara alone (1.8). That statement is elaborated here. There is something called the ultimate
reality or truth which is beyond all time and other than the universe. Whatever the ultimate or absolute
reality is, which is beyond past, present and future, is also Onkara. Thus what falls within time and what
lies beyond time is nothing but Ornkara. Since Onkara is within time and beyond time, by analyzing
Ornkara, we are analyzing everything. Thus Ornkara is a precious syllable. Onkara is everything and so
understanding Ornkara amounts to understanding everything within time and beyond time. Thus onkara-
vicara is very important. The actual enquiry will be conducted later in mantras 8§ to 12.

In the second mantra, another enquiry is introduced. Looking from another angle, the entire creation is
Brahman. This includes the past, present and future; Brahman is everything within time and as well as
beyond time. That Brahman will be analyzed. By analyzing one Brahman, we can analyze everything
within time and beyond time. Thus Brahman enquiry is very precious. Then the Upanisad itself asks the
question: What is that Brahman? The Upanisad answers: atma is nothing but Brahman. Atma means
myself. Therefore, Brahman is everything. I equate Brahman with myself. Myself is Brahman. Therefore
myself is everything. Atmd is everything. By atma-vicara, self-enquiry, we are enquiring into the entire
creation, which is within time and beyond time. Thus the second enquiry is atma-vicara. Mantra 1

prescribes onkara-vicara. Mantra 2 prescribes atma-vicara.
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Introducing the atma-vicara in mantra 2, the first important message that the Upanisad gives is that
atma, the self, has got four quarters or parts or components or facets or aspects. Thus, onkara-vicara
involves enquiry into the four components of afmd. Only when I enquire into the four quarters of arma,
myself, will I know the truth of the entire creation. What are those four aspects of arma? These will be

analyzed in the verses 3 to 7.

Mantra 3 describes the first quarter. Mantra 4 describes the second quarter. Mantras 5 and 6 describe the
third quarter and mantra 7 describes the fourth quarter. Before studying this mantra, an introduction is
needed. The uniqueness of the Manditkya Upanisad is that it is like a steep mountain. Some explanations
are necessary in some places to help us climb that mountain!

Manditkya Upanisad is uniquely different from all the other Upanisads in one particular aspect, which
makes it distinct, profound and difficult to grasp. What is this difference? In all the other Upanisads,
the first lesson taught is that Brahman is the cause of this entire universe. Brahman is the cause and
the universe is the effect. Creation models are found in most of the Upanisads. Aitareya, Mundaka, and
Taittiriya Upanisads introduce Brahman as the cause and the world as the product. Then it is said that
since Brahman is the cause, it is the only substantial entity and the world, which is a product, is only
name and form. Any product is only name and form. Ornaments do not exist as substance. Gold alone is
the substance. Ornaments are only name and form. What is the weight of the ornament? Whatever
weight we talk about belongs to the gold alone. Ornaments are only name and form. In Vedanta, we use
this principle: Brahman is cause; the whole world is effect. Therefore the world is only a name and form.
It does not have any substantiality and it does not have an existence of its own. When it is said that the
ornament is, its existence is borrowed from the gold. In all other Upanisads, it is said that the world is
mithyd, mere name and form, and does not have an existence of its own. Mithyd means mere name and
form and no independent existence. The world is a product born out of Brahman and so is mithya
just as a pot is, which is born of clay.

In Mandiikya Upanisad, this argument is not used. Manditkya Upanisad does not apply this reasoning. It
uses another reasoning to show that the world is mithya. That reasoning is vey deep and steep and a lot
of reflection is needed to grasp it. The reasoning goes as follows.

Sankara says that the world is mithyd because we are experiencing it. Therefore whatever you
experience is mithyd because you experience it. If everything experienced is mithyd, what is satyam?
That which is never experienced is satyam. Is there such a thing that is never experienced? Mandiikya
Upanisad says that there is such a thing. There is only one thing that exists, which is never experienced
and that is the experiencer, observer, or awarer that can never become the object of experience. Eyes can
see everything but cannot see themselves. The seer cannot be seen, the experiencer cannot be
experienced, the one who touches cannot be touched. I, the observer alone am satyam and every other
thing is mithya because it is observed or experienced.
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How is this conclusion reached? The reasoning by Sankara goes like this. If you have to prove the
existence of an object, it must be a known object. You can never talk about the existence of an unknown
object. The moment you talk about the existence of an object, it is already known. Therefore the
existence of an object can be proved only when it is known for someone or the other. If there is
something that can never be known by anyone at anytime, that object comes under the non-
existent category. Do we have horn? The answer is that we do not have horn. If nobody experiences
horns, the conclusion is that we do not have horn. Existence of an object is proved only when it is
knowable. Being knowable is the criterion to prove the existence of anything. Existence depends upon
being knowable. Existence requires know-ability.

Anything becomes knowable only when there is a knower. Knower is I, the observer subject. So Vedanta
concludes that the subject knower proves the existence of every object. Existence of an object depends
on the subject. Therefore the subject, ‘I’, alone lends existence to all the objects in the creation. But
my existence does not depend on the objects. Because even without experiencing objects, I know that I
am existent. My existence does not depend on the external world but the existence of the external world
depends upon myself. Even if I close my sense organs and mind and even if the whole world is shut out,
I know that I am existent. Existence of the subject is self-proven but the existence of the object needs
to be proved by the subject only. Therefore, Sankaracarya says that I, the observer, am satyam and that
the world is mithyad. The only substance is “I”. The entire world is name and form, mithya. In the other
Upanisads, the world is mithya because it is a product. In Mandiikya Upanisad, the world is mithya
because it is an object of experience. When I say that the entire world i1s mithyd because it is an object,
what about my body? The body is observed and is an object of experience, a temporary object of
experience in the waking state. The body is mithyd name and form. The mind is also clearly experienced
by me because I am aware of the changing conditions of the mind. Thus the experienced universe, body
and mind are mithyd name and form and I am the satyam.

Manditkya Upanisad divides the entire experienced universe into three segments:

1. The waker’s universe, which includes this universe, body and mind, is experienced in the waking
state and only in the waking state.

2. The dreamer’s universe, which includes the dream universe and the dream body, is available only
in the dream state. Both the waker’s and the dreamer’s universes are different and mutually
exclusive, but both are experienced and so are mithya.

3. The deep sleep state, in which the waker’s and the dreamer’s universe are not experienced, must
contain them in potential form. Everything is in potential causal state in deep sleep. So the
universe obtained in the deep sleep state is the causal universe.

The waking state universe, the dream state universe, and the causal universe are all mithya. I am satyam,

the observer of all the three. These three observed universes are mutually exclusive. They are subject to
arrival and departure. I do not arrive and depart. I am the saksz, the witness principle, who am aware of
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the waking universe in the waking state, the dream universe in the dream state and the causal universe in
the deep sleep state. I am associated with all these three as the observer.

Even though I am one, the Upanisad gives me the observer, three different names based on my
relationship with these three observed universes. Just as one person is called father, husband and son
depending on his relationship with son, wife and father, I, the one observer, am given three different
names. As observer of the waking universe, [ am called prathama pada, Visva. As observer of the dream
universe, [ am called dvitiya pada, Taijasa. As the observer of the causal universe, I am called trtiva
pada, Prajiia. Thus, I have three relational names. These are the first three quarters (padas) of the arma.
With this background, we will go to the mantras.
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MK-5 = Chapter 1. Mantras — 3. 4

Mantra 3

SATTHRARIA SRS : QT YHHaeTae:
T YA TH: UTE: | 31

Jjagaritasthano bahisprajniah saptanga ekonavimsatimukhah
sthitla bhugvaisvanarah prathamah padah \l 3l
The first quarter is Vaisvanara whose field is the waking state, whose consciousness is outward, who

has seven limbs, who has nineteen mouths, and who is the experiencer of gross (objects). (mantra 3)

After introducing Ornkara enquiry and atma enquiry in the first two mantras, now the Upanisad enters
into a@tma enquiry, which is from mantra 3 to 7. The Upanisad pointed out that atma has four quarters,
meaning aspects or facets or expressions. These four quarters will be explained from the 3' mantra
onward.

An introduction is given to show how the four quarters are presented. If that total picture is clear
then the mantras can be understood. The whole development is based on some of these fundamental
principles. If these fundamentals are grasped, it is easy. We have to highlight this because the

fundamental principle of Mandikya Upanisad is uniquely different from that of all the other Upanisads.

In all the other Upanisads, the fundamental principle is that cause is satyam and effect is mithya. Cause
is satyam having independent existence and effect is mithya meaning that it is name and form and is not
a substance by itself. However, Mandiikya Upanisad’s fundamental principle is not “cause satyam effect
mithya”, but much more profound: I, the observer am satyam, whatever I observe is mithya. 1, the
experiencer, am satyam, and whatever I experience is mithyd because the observed cannot exist
independent of the observer. The observer is called arma and the observed is called anatma. 1, the arma,
am satyam and anything that I experience, anatma, is mithya. When 1 use the word 1, the observer, what
is the meaning of the word 1?7 We should carefully note that it is not the body because the body also
comes under the observed anatma. The observer is also not the mind because the mind also comes under
the observed anatma. Therefore, who am I, the observer arma? The observer atma is neither the body
nor the mind, but is the consciousness principle. “I, the observer @trma” means the consciousness
principle and not the body or mind. Consciousness is not a part, product or property of the body; it is an
independent principle that pervades and enlivens the body; it is not limited by the boundaries of the
body; it continues to exist even after the body falls. This eternal all-pervading consciousness principle is
meant by the word atma, ‘I’, the observer and satyam. Mithya is everything that I experience including
world, mind and body. Atma is satyam and andtma is mithya. This is the starting point of Mandiikya
Upanisad. This is the starting point of Tattvabodha also.

Download from www.arshaavinash.in



20

The anatma is divided into three portions: anatma obtaining in the waking state, anatma obtaining in the
dream state, anatma in potential form in deep sleep state: waker’s anatma, dreamer’s anatma and
sleeper’s potential anatma. These three anatmas are mutually exclusive. When one is obtained, the
others are not available. They are subject to arrival and departure. But the atmd, the observer, is always
present in all the three states. Therefore, in each state I am associated with the respective andatma. The
Upanisad gives three different names: ‘first quarter’, when I am associated with waker’s anarma,
‘second quarter’, when associated with the dreamer, ‘third quarter’, when associated with the sleeper
and ‘Turiyam’, when I am disassociated from all the three.

The anatmas of the waker, dreamer and sleeper are themselves divided into two each. Thus three pairs
of andatmas are obtained. Waker’s anatma is divided into waker’s body and waker’s world, andtma body
and anatma world. Dreamer’s andatmada is divided into dreamer’s anatma body and dreamer’s anatma
world. Sleeper’s anatma is divided into sleeper’s andatmda body and sleeper’s potential world. Thus each
quarter is associated with body and world. To indicate this division of anatma, the Upanisad gives two
different names for each quarter. When I am associated with waker’s andatma, it is called prathama
quarter. The first quarter associated with waker’s andatma body is called Visva and when associated with
waker’s anatma world is called Vaisvanara or Virat. The second quarter consists of dreamer’s body
called Taijasa and dreamer’s world called Hiranyagarbha. The third quarter consists of Prajiia and
I$vara respectively. Turiya is not associated with the body or the world. In the following verses, the first
quarter is Visva-Vaisvanara, the second quarter is Taijasa-Hiranyagarbha and the third quarter is
Prajiia-Isvara. Throughout the Mandiikya Upanisad, this should be kept in mind.

Associated with the waker’s body, the first quarter is called Visva. The features of this Visva are listed
below.

Visva s field is the waking state: this is the first quarter of arma when it is associated with the waking
state, waker’s andatma. It is called Visva when associated with the waker’s body.

Outward consciousness: as Visva, the atma is turned outward through the medium of the waker’s body
experiencing the universe.

Nineteen mouths: this Visva has nineteen instruments of transaction. These are the five sense organs of
knowledge for knowing, the five sense organs of action for responding, the five-fold physiological
functions without which life itself is impossible, manas (mind), buddhi (intellect), cittam (memory) and
ahankdara (ego); manas is the coordinating and emotional faculty, buddhi is the judging, assessing,
discriminating, and rational faculty, cittam is the faculty of recollection and ahankara is the ego faculty
because of which we have the I-identification with all the 18 faculties. These 19 are counters of
interaction.
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Experiencer of gross objects: Visva is the experiencer of the gross, material universe. (In dream, the
experienced objects are nothing but one’s own thoughts and the dreamer’s universe is thought universe.)

This is the first quarter associated with Visva, the waker.

Associated with the waker’s world, the first quarter is called Vaisvanara or Virat. This is the universal or
cosmic person, the Lord Krsna of the 11™ chapter of the Bhagavad Gita. Now we come to the word
“seven limbs” in the verse. This Virat, Visvarupa atmda is imagined as the cosmic person for the sake of
meditation. In Chandogya Upanisad, this visualization is called saptanga Virat. Virat, the cosmic atma
is visualized with seven limbs to cover the totality. What are these seven limbs? The upper region, the
heavens, is the head; the sun and moon are the eyes illumining everything; the entire atmosphere is the
life breath; fire principle is the mouth (in Vedic ritual, offerings are made into fire; in chapter 11 of the
Bhagavad Gita, Krsna’s mouth is likened to fire); the entire space is the body; oceans is the bladder or
the lower region between navel and hip; the earth is the legs. From the earth up to the heaven Vaisvanara
or Virat is pervaded.

Thus, 1, the arma, the observer am appearing as Visva and Virat in the waking state. This is my first
quarter. [ am all.

Mantra 4

ARSI AT T o faqe:
WiafamhTat faet: uig: 1l ¥

svapnasthano 'ntahprajiiah saptanga ekonavimsatimukhah
praviviktabhuktaijaso dvitiyah padah |l 41|

The second quarter is Taijasa whose field is the dream state, whose consciousness is inward, who has
seven limbs, who has nineteen mouths, and who is the experiencer of subtle (objects). (mantra 4)

When I get away from the waking state, I have dissociated from the waker’s body, and the waker’s
world disappears for me. The entire waker’s anatmda disappears. When I enter into the dream state, I the
observer, the consciousness principle, am associated with the dreamer’s anatma. Associated with the
dreamer’s anatma, I am given another name, second quarter, which includes the dream anatma body and
the dream anatma world. When I am associated with the dream anatma body, I am called Taijasa and

when associated with the dream anatma world, I am called Hiranyagarbha.
The features of Taijasa are listed below.

Inward consciousness: The Taijasa is turned inward because the regular sense organs are not used to

experience the dream world.
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Nineteen mouths: 1 am associated with a dream body and I use the nineteen dream instruments of
transaction.

Experiencer of subtle objects: Through the dream sense organs, I experience a distinct world projected
by my own mind. This internal world is called a world made of vasands, which are experiences
registered in our mind. It is a distinct universe because my dream universe is available only for me. It is
an internal subtle thought-generated universe.

The very same second quarter when associated with the entire dream universe at the macro level is
called Hiranyagarbha. This Hiranyagarbha has seven dream limbs similar to Vaisvanara.

[ am Visva, Vaisvanara, Taijasa, or Hiranyagarbha depending upon the name and form I am associated
with.
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MK-6 = Chapter 1, Mantras — 5. 6

Mantras 3. 4

ARTRACRITA SIS : AU TR aTa:
T[T TRYFR: TeM: I1E: || 311
WIS :U3T: THIE ThHfaSTae:
HifaemessTal fgeia: ag: || ¥ I

Of the two enquiries introduced, atma-vicara and onkara-vicara, the Upanisad has first taken up arma-
vicara from the third mantra. The four expressions of arma known as catuspat atma (four-quartered
atma) are talked about. For that we broadly divided the entire creation into atma, the observer and
andtma, the observed. Atma, the observer, is the pure consciousness, and the body, mind and sense
organs are included in the anatma. The whole Vedantic education is for me to claim afma as I and learn
to refer to arma whenever 1 use the word ‘I’. Atma, consciousness has an existence independent of
anatmd and therefore is satyam. The entire anatmad is mithyd because only the observer can prove its
existence. Atma is satyam and andatma is mithya. Anatma is divided into three: waker’s anatma,
dreamer’s anatma and sleeper’s potential anatma. Atma is one and not divided. Each andtma is divided
into two: body and world each, and in the case of the sleeper these being in potential condition. Thus the
entire anatma is divided into three pairs. Atma is indivisible and non-localized. This all-pervading atma
is associated with the three pairs of anatma. Based on this association, armd is given six different names.
Even though arma is one, from the standpoint of each associated anatma, the Upanisad gives six
different names just like imaginary boundaries are given separating regions of the earth. Atma associated
with the waker’s body is Visva and when it is the substratum of the waker’s world it is called Virat. Visva
and Virat together is called the first quarter as it were. Similarly, atma associated with the dreamer’s
body and world is called Taijasa and Hiranyagarbha. Taijasa and Hiranyagarbha put together is called
the second facet of arma. Up to this we saw in the last class. Every single point so far should be
remembered to get the total picture.

Mantras 5 and 6 deal with the sleep state.
Mantra S

T AT T HoIA BIH HHAAA 7 Hoa @Y I9afa
A GIAT | GIAEA THNA: U
TAHA TS A e : WA T1E: || &)

yatra supto na kanicana kamam kamayate na karicana svapnam pasyati
tat susuptam | susuptasthana ekibhiitah prajianaghana

evanandamayo hyanandabhuk cetomukhah prajiastrtiyah padah | 5
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The sleep-state is that where one is self-ignorant, one does not desire any external object, and does
not see any dream. The third quarter is Prajiia whose field is the sleep-state, who is undifferentiated,
who is a mass of mere consciousness, who is full of ananda, who is the experiencer of ananda, and
who is the gateway to the experience (of the waking and the dream). (mantra 5)

The Upanisad describes what the sleep state is. In the waking state, I experience an external world with
the sense organs. In the dream state, I experience an internal world without the sense organs. First it is
said that the word sleep refers to a sleep state without dreams. This is dreamless, deep sleep. There is no
external or internal world. This is a state in which a person is asleep and in which there is no external
object desired, liked or disliked by the person. This is to show that it is different from the waking state. It
is a state in which one does not experience an internal projected world also. This is to show that it is
different from the dream state. Thus sleep is defined as a state that is different from both the waking and
dream states.

We cannot say that the objects are not there during the sleep state. They are in potential form waiting to
appear the moment we wake up. Arma associated with the deep sleep state is called the third quarter in
which all the dualities and pluralities have merged into one undifferentiated, potential form. Not only are
the objects resolved into one undifferentiated form, their knowledge is also resolved into one
undifferentiated form. In the waking state, for example, two objects like clip and watch are present and
the knowledge associated with each is also present. Many different objects and the corresponding
different cognitions are present in the waking state. In sleep, both objects and the corresponding distinct
knowledge are resolved into one undifferentiated mass. When the objects and experiences are resolved,
our problems are also resolved. Every object produces a variety of disturbances, like (attachment),
dislike (aversion), desire, anger, greed, delusion, and jealousy. These are products of objects and their
knowledge present in the dual world. Even fear is born out of the experience of duality. The unmanifest
state, which is deep sleep, is called anandamaya, saturated with ananda and the sleeper experiences the
ananda also. We love sleep because we love ananda. The basic Vedantic principle is that we love a
source of joy and we dislike a source of pain. Everyone loves deep sleep state because it is a source of
joy. We cannot declare that we experience ananda while sleeping but we declare after waking up that we
slept well happily.

In sections 6 and 8 of Taittiriya Upanisad, a comparison is made between the original happiness and the
reflected happiness. Prajiia is the experiencer of the reflected happiness and not the original happiness.

There are four differences between the original happiness and the reflected happiness.

1. The reflected happiness belongs to anandamayakosa. 1t is kosananda. The original happiness belongs
to atma itself. It is armananda.

2. The reflected happiness is subject to arrival and departure and is impermanent. The original happiness
is permanent.
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3. The reflected happiness is subject to gradation. The original happiness is not subject to gradation.

4. The reflected happiness can be experienced. It is available for objectification. The original happiness
can never be experienced. The original happiness is not available for experience but is available for
claiming as our nature.

5. The fifth difference is that the reflected happiness can be attained by two methods. One is through
objects and the other is by practicing detachment and contentment. This happiness obtained through
contentment is equal to what is obtained in heaven. The reflected happiness can be obtained through
sense objects or by contentment. It only takes a little discrimination, which would produce detachment
leading to contentment. However, knowledge alone will allow one to claim the original happiness.

This sleep state or the sleeper is the link between the waking and the dream states. Sleep state is the
vestibule between the waking and dream states. According to Vedanta, from the waking state, we never
go to dream state directly and similarly, we do not go to waking state from the dream state directly.
Through the sleep state alone, we go to the other two states: waking — sleep — dream —sleep — waking.
Even when we seem to have woken up suddenly and directly from the dream state, there is a sleep state
of very short duration intervening that we are unable to recognize. The Upanisad mentions this because
to go from one state to another, we have to drop our identification with one body and develop
identification with the other body. Switching from the waker’s body to the dreamer’s body requires a
small gap and that gap is called the deep sleep state. The sleeper is the link between the waker and the
dreamer. Prajiia is the link between Visva and Taijasa. Atma is Prajiia when associated with the
potential body, causal body, which is saturated with happiness. The sleeper’s universe is everything

resolved with respect to him and is explained in the 6t mantra.

Mantra 6

TY A2 UY ol UHISaaiy qii:
T yaTeER & A &

esa sarvesvarah esa sarvajiia eso'ntaryamyesa yonih
sarvasya prabhavapyayau hi bhiitanam \ 6|l

He is the lord of all. He is omniscient. He is the inner controller. He is the source of all, being the
ground of origination and dissolution of beings. (mantra 6)

Atma associated with the entire universe in potential form is called Isvara. Prdjiia and ISvara are the
atma associated with the sleeper’s body and the sleeper’s world respectively. Atma is the ruler of all
because from this Isvara alone, everything in the waking state evolves. When you go to sleep,
everything resolves. This I$vara has omniscience, not just knowledge of one body and one mind but the
knowledge contained in the total universe, the past, present and even the yet to be discovered future
knowledge, all in potential condition. Since we are also a@tmd, we can claim that we are omniscient also

only if we claim our status as atma and not our body-mind. The problem is when I use the word I, I
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invariably mean the body-mind. That is why body identification is an obstacle to the absorption of
Vedantic teaching. In Taittiriya Upanisad, the jiiani claims he is every thing, the all-pervading
consciousness. Our notion is that we are in the world, whereas the jiani’s knowledge is that the world is
in him, the consciousness. It is tough but possible if we work for it. This @tmd is inherent in everyone.
The sleeper’s world is the cause of the waker’s and dreamer’s world because both of them resolve into
the sleeper’s world only. The words ‘lord of all and omniscient’ mean the intelligent cause. The word
‘source’ means the material cause. Thus Isvara alone is both the intelligent and material cause of the
entire universe. What is meant by material cause? It is the source of origination of all things and beings
and is the ground of resolution just as the ocean is the source of all the waves and the ground of the
resolution of all the waves. The waker is the source of all the dream world and the waker is the ground
for the resolution of the dream world. Isvara is the cause for the origination, sustenance and resolution
of the world. In the previous mantra, atma is called Prajiia. In this mantra, atma is called Isvara.
Prajiia and ISvara put together is called the third quarter.

Visva and Virat, Taijasa and Hiranyagarbha, and Prajiia and I$vara cover the three quarters. The fourth
quarter is described in the 7" mantra. The first three quarters are arma associated with andtma, three
types of anatma. The Turivam is atma dissociated from the andatma, just pure atma. That is explained in
the 7® mantra and in Mandiikya Upanisad, that mantra is the main teaching. The Upanisad says that
liberation is possible only through the knowledge of Turiyam. The knowledge of the first three quarters
is useful but cannot give liberation.

Gaudapada introduces his commentary at this point consolidating the first three quarters.
Karika 1

wfgers fnyfeis e oereg de: |
YT UTH Uk OF Hraraga: 1l e

bahisprajiio vibhurvisvo hyantahprajiastu taijasah |
ghanaprajiiastatha prajia eka eva tridha smrtah l 11l

Visva is with outward consciousness and is all-pervading. Taijasa, however, is with inward
consciousness. And, Prdjiia is a mass of consciousness. The same one is thought of in a threefold
way. (karika 1)

We are going to see nine karikas and the 7" mantra will come after these nine karikdas. The content of
the nine karikas is the consolidation of the first six mantras in which the three quarters of arma were
described. Karika does not comment upon every word of the mantra. That is the difference from a
bhdasyam, commentary. Karika is an analysis, study or an observation. Here, Gaudapada compares and
contrasts the three quarters in terms of their common and uncommon features. Thereafter, he gives some
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additional information about the three quarters taken from the other Upanisads viz., Chandogya,

Brhadaranyaka Upanisads, etc.

Visva is the waker who has his awareness turned outwards and that Visva himself is Virat from the total
angle (same water known as wave and ocean). Similarly, the 7aijasa, the dreamer is the same atmda only
but turned inward and Prajria is one in whom all the experiences and knowledge are in a mass of
undifferentiated form. Gaudapada uses the word ghanaprajiia. All the three are the one and the same
atma. Bodies are different, sense organs are different, worlds are different but I, the consciousness, am
one and the same. Waker-I, dreamer-1, and sleeper-1, are three different names for one and the same

consciousness.
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MK-7 = Chapter 1. Karikas 2 to 6

Karika 1
wfgers fnfee e oereg dem: |
AT WIS Uk O Far &a: | 2

We have completed the first six mantras of the Upanisad in which the Upanisad started the arma-vicara
in mantra 3. From the 3™ to the 6" mantras, the Upanisad introduced the three quarters of arma, Visva,
Taijasa and Prajiia. All these three names are the names of the arma itself, which is really the Turiyam,
and which will be mentioned in the 7" mantra. When consciousness is associated with the three states,
the very same Turiyam is given the three names, from the standpoint of the three states. Visva, Taijasa
and Prajria are three relational names just as one and the same man can be called son, husband and
father with respect to three generations. Once you negate the relations, the names are gone and he is just
a person. Similarly one Turiyam gets three different relational names with respect to three different
states, consciousness turned outward, consciousness turned inward and consciousness neither turned
inward nor outward but remaining as a mass of consciousness. That was said in karika 1. In this karika,
the most important part is that there are no three armds but only three relational names for one and the
same atma. Including the three names Virat, Hiranyagarbha, and ISvara with respect to the three
universes, atma has six relational names.

Karika 2

Zferonfama fas wrerag de: |
TS I fE ARG 38 SHatfea: ||

daksinaksimukhe visvo manasyantastu taijasah |

akase ca hrdi prajiiastridha dehe vyavasthitah | 21|

Visva is in the opening of the right eye. Taijasa, however, is within the mind. And Prajiia is in the
space within the heart. (The same one) is placed in the body in a threefold way. (karika 2)

Here, Gaudapada introduces an incidental topic taken from the other Upanisads even though it is not
very much required for our further study. In the scriptures, before we come to atma jiiagnam or Turiyam
Jjhanam, varieties of sadhanas are prescribed for refining the mind. Some of the s@dhanas are in the
form of karma-yoga or karma and some of the sadhanas are in the form of upasana-yoga or meditation.
Varieties of meditations are talked about. Some of the meditations are found in the Taittiriya Upanisad.
One kind of meditation is meditating upon the essential oneness of the individual, microcosm and the
total, macrocosm. In all the levels the essential nature of the microcosm and macrocosm are one and the
same. In the example of wave and the ocean, the essence of wave (microcosm) and ocean (macrocosm)
is water. This microcosm-macrocosm upasana from the standpoint of the common factor is presented.
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Similarly, they talk about Visva-Virat oneness upasana. Visva consists of the gross body and Virat
consists of the gross praparica. What is common to both is their gross nature. Both 7aijasa and
Hiranyagarbha are essentially subtle. Since [ am the Visva, Taijasa and Prajiia, | invoke Virat,
Hiranyagarbha and I$vara upon Visva, Taijasa and Prajiia respectively. For the sake of this upasana,
the Upanisad talks about various locations in the body for this invocation. Even though the entire person
is the waker, the Upanisad gives a particular location where the waker can be invoked. Eyes are
considered the most prominent sense organ of the waker because they have a large range of operation.
According to the scripture the right eye is considered more sacred. Visva is thus invoked in the right eye.
This upasana is highlighted in Brhadaranyaka Upanisad (chapter 4, section 2). In this updsana, Visva is
invoked for updsana. The mind, being the prominent part of the subtle body, is used for invoking
Taijasa. Brhadaranyaka Upanisad states (chapter 2, section 2) that within our heart, there is an inside
space into which all our sense powers are resolved when we are in deep sleep. Prajiia is invoked in this
space. In these three different parts of the body the three quarters are invoked for meditation.

Karika 3

o f2 wenifeet dom: ufaforms |
AT AT WTATST Hivt FAeea || 30

visvo hi sthiilabhunnityam taijasah praviviktabhuk |
anandabhuk tatha prajriastridha bhogam nibodhata |l 3l

Visva is indeed the constant experiencer of the gross (objects.) Taijasa is the experiencer of the subtle
(objects.) And Prajiia is the experiencer of ananda. Know the experience to be threefold. (karika 3)

All these three quarters have three types of experiences. Visva, the waker, experiences the gross material
objects of the world that are made up of the five elements regularly in every waking state. The dreamer
cannot contact the gross material universe because to do so, sense organs must be available. The
tangible, material world goes away from the dreamer. The dreamer sees dream mountain, rivers, etc.,
that are thoughts which were in the subconscious mind in the form of vasandas. The vasands registered in
the mind come out in dream. Thus the dream is subtle vasana-based universe. The dreamer is the
experiencer of the subtle thought world. The waker and the dreamer have pleasurable and painful
experiences but the sleeper always experiences happiness. During sleep state all the kosas (sheaths)
except the vital sheath and the bliss sheath are resolved. The vital sheath is operating keeping the body
alive. The mental sheath is resolved with all the emotions resolved. The intellectual sheath is resolved
with all types of thoughts resolved. The causal body, the bliss sheath is present where everything is
resolved. It is an undisturbed condition. When we are in the causal body in which there are no
disturbances, the atrmananda, which is the original nature of arma gets reflected in the calm mind that is
resolved in the causal body. The sleeper is the experiencer of the reflected bliss. In the second chapter of
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Taittiriya Upanisad, the four important differences between the original and reflected happiness are
discussed in the section on the bliss sheath. Thus the experiences are three-fold.

Karika 4

I auad farsf wfefems g aaem |

2 T AT BT i Faea 1 s

sthitlam tarpayate visvam praviviktam tu taijasam |
anandasca tatha prajiiam tridha trptim nibodhata \| 4\l

The gross (object) satisfies Visva; whereas the subtle (object satisfies) Taijasa. And ananda (satisfies)
Prajiia. Know the satisfaction to be threefold. (karika 4)

This verse is similar to the previous one in content but presented in a different language. The gross
universe entertains the waker. The word “experience” was used in the previous verse. The subtle dream
universe entertains the dreamer and the reflected happiness entertains the sleeper.

Karika S

o v T v Ty v |
P T WSS T e |l

trisu dhamasu yadbhojyam bhokta yasca prakirtitah |
vedaitadubhayam yastu sa bhufijano na lipyate | 51|

One who is said to be the experiencer and that which is (said to be) the experienced in the three states
— he who knows both of them is indeed not affected while experiencing (them.) (karika 5)

In the following verses, Gaudapada gives some extra information, which is not actually in the mantras.
The one who has the knowledge of these three pairs, waker and the gross universe, dreamer and the
subtle universe, sleeper and the reflected happiness, i.e., the experiencer and the experienced, knows. In
all the three states, there is a distinct experiencer, Visva, Taijasa or Prajiia and distinct experienced
objects. If a person knows all these three pairs very well and the substratum of these three pairs, the
Turiyam, the original consciousness, he clearly grasps. Such a Turiya jiiani is never affected by any
karma or any karma benefit even when the jiiani experiences the world. Krsna refers to this in the
Bhagavad Gita.

The atma takes neither the papam nor the punyam of anyone. Discrimination is veiled by ignorance.
Hence the beings are deluded. (5:15)
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The jiiani is never affected because he understands that whatever is experienced is mithyd and that he,
the original consciousness, is satyam. Mithyd cannot contaminate satyam just like space cannot be wet
by water, or burnt by fire.

The foundational principle of Mandiikya Upanisad is that the observer is satyam and the observed is
mithya. This one fundamental principle must be assimilated to get the understanding of the entire
Manditkya Upanisad. The observer is satyam and the observed cannot prove its existence without the
observer. This is the unique principle of Mandiikya Upanisad. In all the other Upanisads, the principle is
different. In all other Upanisads, the cause is satyam and the effect is mithya. The observer alone is

Turiyam.
Karika 6

T FETAT |arfa fafsr: |

T STAfd UTOTSATSSIEy: T | &1

prabhavah sarvabhavanam satamiti viniscayah |
sarvam janayati pranascetom'sunpurusah prthak |l 6\l

It is an established fact that origination (is) only for all those beings which are existent. Prana creates
everything. Purusa (creates) conscious beings distinctly. (karika 6)

In this verse, Gaudapada mentions a topic briefly that will be elaborated later in the third chapter. That is
the topic of creation. Creation or cosmology is a big topic in philosophy or science. Gaudapada is
hinting at the topic taken from the sixth mantra of Manditkya Upanisad. In that mantra, the third quarter
was talked about, which is arma associated with the causal body and the causal universe. In sleep,
everything is in resolved condition. During sleep, even though we are experiencing blankness, sleep is
not blankness. Manditkya Upanisad says that everything is in potential condition in sleep. From that
potential condition alone our experience in dream and waking states arises. Therefore, we are making
an important conclusion that if you have to create anything, that product must exist in potential
form. This is an important Vedantic principle. If out of a lump of clay, you are able to create a variety
of earthenware, all those forms have to be in the clay in potential form. Thus creation always exists,
which means that there is no creation of anything new. So there is no creation at all! What is called
creation is a misnomer because matter cannot be created nor destroyed. What is in unmanifest form
coming into manifestation is wrongly called creation. When butter is made from milk, it is only the
unmanifest butter in milk that comes out. Otherwise if butter can be newly created, it can be done so
from anything. Butter cannot be created from water because water does not contain butter in potential
form. Butter comes out of milk because it is in milk in potential form. This principle is called saz-
karya-vada (effect pre-existent in the cause). This is a very important Vedantic doctrine. It says that
you never create anything new. You only convert unmanifest into manifest. In the third quarter, which is
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the deep sleep of the individual called laya or the deep sleep state of the total cosmos called pralaya,
everything is in potential condition. The whole five elements are also in potential condition. That
potential form of the material creation is called maya, prakrti, milavidya, avyaktam, avyakrtam, or
sakti. Maya will be used here. During laya and pralaya, the whole universe is in maya seed form along
with consciousness called Turiyam, Brahman or atma. Atma plus maya is equal to the third quarter,
Prajiia-I$vara, in which everything is in seed form. Every state of sleep is followed by a waking-up.
When you wake up in the current bodyj, it is called waking up. If you wake up in some other body it is
called rebirth. Manifestation follows every dissolution. At the time of manifestation, everything dormant
rises back. What happens to consciousness? Consciousness does not and cannot do anything. It cannot
undergo any change. When the body-mind complexes are manifested, consciousness lends reflected
consciousness to the body-mind complex. Thus, as many minds there are, so many reflected
consciousnesses will form. Gaudapada says that objects, that exist in potential form in the Prajna-
I$vara, referred to in the sixth mantra, become the manifest world. Un-manifest world is as good as non-
existent because it is not useable.
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MK-8 = Chapter 1. Karikas — 6 to 9. Mantra 7

Karika 6

T T Farta fafase: |

[ STAfd ATOTSaiSIIeT: 9 | &

In the first five karikas, Gaudapada made a comparative study of the first three quarters of atmd, in the
form of Visva, Taijasa and Prajiia, and correspondingly at the total level, in the form of Virat,
Hiranyagarbha and ISvara. Regarding this I$vara, mantra 6 pointed out that this Isvara is associated
with the causal body and the causal universe at the total level. Since ISvara is associated with the causal

universe, I$vara is called the cause of the entire universe. Therefore, both the gross body-gross universe,
and the subtle body-subtle universe pairs are born out of the causal universe alone and they rest in the

causal universe and resolve in it. This was discussed in the 6™ mantra. There the phrase “yonih

sarvasya" is the important phrase, which Gaudapada highlights. The word yonih means cause. ISvara is
therefore the cause of the universe. I$vara is atma when associated with the causal body and the causal
universe. The Upanisad pointed out that I§vara is the intelligent and the material cause. In that context,
Gaudapada wishes to discuss some points about the creation because ISvara is said to be that cause and
everything is the effect. Effect coming out of cause is creation. Therefore, in these verses beginning with
the 6" verse, Gaudapada enters into a brief discussion of creation, which will be very elaborately
discussed later in the 3" and the 4" chapters of Mandukyakarika.

The first point that Gaudapada highlights in the 6™ verse is that the entire creation is not a new creation
by I$vara because nothing can be newly created. Matter cannot be created or destroyed. What about
I$vara? This rule is applicable to Isvara also even though I$vara is omniscient and omnipotent. What
else does Isvara do if not creating? Goldsmith only brings out what is in potential form in a lump of gold
in the form of name and form ornaments. Electricity is in potential, dormant and unusable form in atom,
coal, waterfall or sunlight. Thus creation is nothing but the conversion of the unmanifest into the
manifest. Creation is modification of the unmanifest into manifest. [svara must have two things in
potential form because the universe has two aspects, the inert material component, and the
consciousness component. From that I§vara, the inert material component gets converted into the
universe and the consciousness remains as is.

Everything that is potentially there, that alone can manifest. This manifestation is wrongly called
creation. An important lesson of Vedanta is that creation is a wrong word. Manifestation is the correct
term. Either things manifest naturally or work is expended to manifest things.

Which part of Isvara contributes to the inert universe and which part contributes to the sentient
universe? In karika 6, in the phrase, ‘prana sarvam janayati’, prana refers to the causal universe. Prana
is a loaded technical word. Elsewhere in the scriptures, causal body is called prana. It is a rare
contextual word. Why this confusing expression here? The reason is — during our sleep, we are in our
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causal body. Everything has resolved in the deep sleep state except prana-sakti, which functions despite
any effort on the individual’s part. In the deep sleep state, we are in the causal body with prana
functioning, and the word prana is used for the causal body. At the total level, prana is the causal
universe. In this karika, prana is the causal universe, the maya principle. This insentient component of

I$vara projects the entire material universe, whereas purusa, the consciousness principle creates the
sentient jivas. The mind of every jiva forms the reflection of the original consciousness just like a mirror
forming the reflection of the face. Thus the original consciousness generates an innumerable number of
reflected consciousnesses, like one sun forming many reflections when there are many reflecting media.
The jivas with the reflected consciousness are the living beings and the material universe is the object of
experience.

Karika 7

Terifd we o W giEfeaet: |

WYHTATIETR GiewleddT | 9 1

vibhiitim prasavam tvanye manyante srsticintakah |
svapnamayasaripeti srstiranyairvikalpita | 7

Some cosmologists consider the creation to be the glory (of the Lord.) But, the creation is considered

to be comparable to dream or magic by some others. (karika 7)

This topic of creation is a highly debated topic in all the systems of philosophy, theology, atheistic
systems, and science. Gaudapada says that varieties of theories are held by varieties of people including
in the Veda and puranas and he enumerates them. Hundreds of questions about creation and life come
up in people’s lives. Some of the debaters of creation point out that the creation is the glory of the Lord.
The 10% chapter of the Bhagavad Gita is a description of the creation being the glory of the Lord. Some
other creation thinkers visualize that the creation is like the dream of God. The Lord’s dream is our
waking state. Another version is that the creation is like a magic show of Bhagavan. Gaudapada only
presents all these versions and does not say which one is right and which one is wrong. In Vedanta itself
all these versions are presented according to context.

Karika 8

TeBME T giefia get faffaar: |
HIATSG A AT A= BIeTfaaebT: || ¢l

icchamdatram prabhoh srstiriti systau viniscitah |

kalatprasitim bhiitanam manyante kalacintakah |l 8\
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In respect of creation, (some) are convinced that the creation is a mere will of the Lord. Astrologers
consider the origination of beings to be from time. (karika 8)

Some other debaters point out that the creation is the will of God. Bhagavan was alone present in the
beginning and he willed for creation and it came out of his will. They are very certain about this and
maintain that their version should not be questioned. Some others say that Bhagavan is not responsible
for creation but it is all because of kalam (time). Time is responsible for the arrival of creation.
Astrologers who always base everything on time hold this view.

Karika 9

el fe e ST AT |

LT TIHTEN STHTHRTAET 6T T 1| ] 1

bhogartham srstirityanye kridarthamiti capare |
devasyaisa svabhavo'yamaptakamasya ka sprha |l 9\l

Some (consider) that the creation is for the enjoyment (of the Lord.) Others (consider) that (the
creation is) for the sport (of the Lord.) What desire (is possible) for the ever-fulfilled one? This
(creation) is the nature of the Lord. (karika 9)

There are those that hold the view that Bhagavan created this world out of his will only and when asked
the purpose of Bhagavan in producing this world, they say that Bhagavan created this world and beings
for his own entertainment. Some others say that the creation is the sport of the Lord. Vedanta itself gives
all these answers at different times.

But all these answers will only work temporarily. When one probes into these versions of creations they
will lead to more questions. Any answer regarding creation will lead only to mystery about the creation.
Just the level of mystery will shift. Take the Lord dreaming up this universe similar to us dreaming our
dreams. But in our case, the dreams are based on the registered impressions of the experiences we have
had in the waking state. Every dream presupposes a waking state. That will not apply to Bhagavan.
Similarly karma and janma cannot apply to Bhagavan. So Gaudapada says that any theory of creation
will generate a lot of problems and using the word creation regarding the universe will never give an
intellectually satisfying answer. Gaudapada’s stand is that there was no creation. The world did not
arrive. If it arrived, why did it arrive? The world has always been there in Brahman either in unmanifest
or manifest form. The world was never created nor did it arrive but has always been there as name and
form in unmanifest or manifest form. Mithyd name and form is an integral part of Brahman. Gaudapada
uses the expression svabhdva meaning integral, non-separable part to refer to the universe. This
universe, which is mithya name and form was never created by Bhagavan. It never arrived at a particular
time, but has always existed in Brahman. It has no beginning or end. Referring to this in the 15% chapter
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of the Bhagavad Gita, Krsna says, “Its form as such is not perceived here. It has no beginning, middle,
or end.” Drop the word creation and you will get out of confusion.

This may lead to another question even though it is not discussed in the karika. If mithya name and form
universe is an integral part of Brahman, does it not contradict our original assertion that Brahman does
not have any parts at all? The answer is that a mithya part being mithyda is as good as not a part. What
is mithya cannot be counted or taken. It is experienced but cannot be counted like the shadow of the
body, which is inseparable from the body. Shadow will have all the features of the body but cannot be
counted as a second entity.

How can Brahman have a desire to create a world? This cannot be answered but any answer will lead to
a lot of further questions. Bhagavan does not have a desire to create the world. But in Taittiriya
Upanisad, a temporary description of Bhagavan having a desire to create was given but it is not a real
description. The real explanation of creation is that there is no creation. With this karika, Gaudapada’s
analysis of the first six mantras of the Upanisad is over. Now we enter into the crucial 7 mantra of the
Upanisad.

Mantra 7

AT WS 7 ISRt AU

T USEA 7 WS = |

EEHAAE T AUTE A ST0T

AT AT TTHRTHAT AR
N G A S

T T g fagr: 1o

nantahprajiiam na bahisprajiiam nobhayatahprajiiam

na prajianaghanam na prajiiam naprajiiam |

adrstam avyavaharyam agrahyam alaksanam

acintyam avyapadesyam ekatmapratyayasaram
praparicopasamam santam Sivam advaitam caturtham manyante
sa atma sa vijiieyah |l 71|

They consider the Turiya to be (that which is) not the outward consciousness, not the inward
consciousness, not the consciousness turned both sides, not a mass of consciousness, not the all-
knowing consciousness, not unconscious, beyond perception, beyond transaction, beyond grasp,
beyond inference, beyond thoughts, beyond description, traceable through the unbroken self-
awareness, free from the world, tranquil, auspicious, and non-dual. It is the atma. It is to be known.
(mantra 7)
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In the 2" mantra, the Upanisad introduced the arma with four quarters. The three quarters were
explained in mantras 3 (first quarter, Visva and Virat), 4 (second quarter, Taijasa and Hiranyagarbha),
and 5, 6 (third quarter, Prajiia and Isvara). In each of the mantras, the Upanisad pointed out that each
quarter is the name of I, atma, the consciousness principle. I am called Visva when associated with the
waking state, Taijasa when associated with the dream state and Prajiia when associated with the sleep
state. It is my threefold association that makes me Visva, Taijasa or Prajia.

What then is Turiyam? First, it should be noted that Turiyam is not associated with a fourth state but
dissociation from the previous three states. Consciousness, I, dissociated from the three states and the
things obtaining there (the three bodies and the three universes) am Turiyam. How do I dissociate myself
from the three states? We are always in one state or the other. Suppose one goes to meditation and
samadhi. Can we call samadhi a fourth state in which one is dissociated from all the three states? If you
analyze, you cannot say that. Even in samadhi, in which one can withdraw from all the sense organs,
mind and its functions, they all remain in dormant condition. In samdadhi, all the functions go into
dormant state, and one is in the causal body. Thus physical dissociation from the three states, the three
bodies and the three universes is not possible. Consciousness cannot be separated from any one of these
conditions. Then, how can I dissociate from the three states? How is it possible? Or is it not possible? If
it is not possible, then Manditkya Upanisad will not be relevant. The dissociation has to happen in an
ingenious and different way.
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MK-9 = Chapter 1. Mantra 7

Mantra 7
AU T A A uet
T UG U A |

- i e f ﬁ
| e | foa: 1w
Mantra 7 is the definition of Turiyam, the atrma. My association with the three states gives rise to the
three quarters. Visva, Taijasa and Prajiia are relational statuses. Consciousness from its own standpoint,
dissociated from the three states is called Turiyam. It is called the fourth non-relational status compared
to the other three relational statuses. How can consciousness disassociate from the worlds of the waker,

dreamer and sleeper? Can consciousness dissociate at all? If it can, how can it?

Superficially speaking, consciousness can never physically separate itself from the three worlds. Why?
Consciousness being all-pervading can never get away from anything. Two finite entities can have
association and dissociation. For an all-pervading entity, dissociation is not possible. Space cannot

dissociate from anything. Consciousness cannot physically dissociate from any object.

Can consciousness experientially dissociate from the external world? Superficially speaking,
consciousness can experientially dissociate just like we experience in the deep sleep state. In deep sleep,
we have withdrawn from the external world, our body, mind, and thoughts. So in the deep sleep state,
we are able to experientially dissociate. Similarly, in nirvikalpa samadhi, a meditator dissociates from
the world and thoughts. But there are two problems. Even though I experientially dissociate, it is not an
actual dissociation because everything is potentially present. Actually it only appears to be dissociation
because the body, mind, etc., are in potential form and so this dissociation is only temporary. Once the
sleep or samadhi is over, the association comes back. So experiential dissociation is not possible for
Turiyam even though seemingly there seems to be a dissociation.

Can consciousness dissociate from the world to become Turiyam? It is not possible physically or
experientially. Vedanta says that it is possible in some other way. The j7iani is accomplishing that alone
by separating himself from the world in an ingenious way. That method is pure knowledge or
understanding. Dissociation can be brought about through sheer understanding. What type of
understanding is it? That understanding is that I am the observer and the world is the observed. In
Manditkya Upanisad, the observer and the observed are given special status. I, the observer am satyam,
and everything that is observed or experienced, namely body and world in all the three states are mithya.
I, the consciousness, am satyam and the world is mithya. Can satyam and mithya get associated? They
can be together but can they get associated at all? Mithya can never touch the satyam even though it is
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vey much on the satyam. The movie can never affect the screen. There is only a seeming connection
between satyam and mithyd. Once it is understood that the association is a seeming one and not factual,
it becomes clear that I, the Turiyam, am only seemingly Visva, Taijasa and Prajiia, but not associated
with any of those quarters. After knowledge, I know that I have always been Turiyam but only playing
the roles of Visva, Taijasa and Prajiia. Even while playing the roles, | am Turiyam because the roles
never touch me at anytime. Sure$varacarya gives an example in Naiskarmya Siddhi to illustrate this
point. Imagine water in a transparent glass bowl. There is a straight rod partially dipped in water. When
the rod comes in association with water, the rod under the water appears to be bent. How do you
straighten the rod? Not by taking it out. Actually the rod need not be straightened because it was never
bent. Thus experiencing the bent rod, I can declare that the rod is straight by the knowledge that the
seeming bend is not a real bend. Similarly, consciousness is Turiyam all the time. During the three states,
the roles are appearances. Becoming Turiyam is by understanding that I am always Turiyam. With the
knowledge that I am always Turiyam not associated with any of my roles in the three states, I can enjoy
playing the roles.

What is the nature of that Turiyam?

Not an experiencer: Consciousness is seemingly Visva or Virat (mantra 3), Taijasa or Hiranyagarbha
(mantra 4), Prajiia or Isvara (mantras 6, 7), but it is actually not any of these. It is not any of the
intermediary states. Normally there are only three states, waking, dreaming and sleep. But there are
certain extraordinary states of experiences in which the mind cannot be said to be in the waking or the
dreaming states but in some intermediary states. It can happen just before you go to sleep or in the early
morning during which times, you can experience extraordinary things like premonition. One can
experience hallucinations, ESP, or engage in controlled yogic experiences. Turiyam is not any of these
intermediary states also. It is not simultaneous experience of all the three states. If Turiyvam is not the
experiencer of anything, is it inert? It is not inert but it is consciousness without any association with any
object. It is not consciousness of something but it is consciousness by itself, objectless consciousness.

Not an object of experience: 7Turiyam is not an object that you can experience because it is not
perceived by the eyes and the other sense organs, organs of knowledge. Hand and other organs of action
cannot handle Turiyam. Therefore, it is beyond all transaction. It is transcendental reality.
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MK-10 = Chapter 1. Mantra 7

Mantra 7
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In the most significant mantra, mantra 7, the Upanisad talks about 7Turiyam, the atrma. The essential
message is that Turiyam is the name of atmad, 1, the consciousness or witness principle and I, the
consciousness principle, am called the waker, dreamer, or sleeper when I am associated with waking,
dream or sleep. I myself am called Turiyam, the fourth, when I am dissociated from waking, dream and
sleep. The question is how can I dissociate from the three states. We saw that dissociation from the three
states cannot happen physically because consciousness being eternal and all-pervading cannot dissociate
from anything. Physical dissociation is not possible. Experiential dissociation is not possible because |
am always in one state or another. Other than the three states, there is no fourth state. If there is a fourth
state, I can enter the fourth state and bring about disassociation, but the fourth state is not there. How do
we know there is no fourth state? The Upanisad talks about only three states but the word fourth state
does not occur in Mandiikya Upanisad. So the Turiya state does not exist. Experientially I have to be
always in one of the three states and cannot get away from the three states.

We separate Turiyam from the three states only by knowledge. This is the essence of Mandiikya
Upanisad. This has to be understood. Knowledge has to take place in the waking state. How can
knowledge help me dissociate from the three states? The knowledge that I gain from the study of the
Upanisad is that I, the experiencer consciousness principle, am satyam and the three states belong to a
lower order of reality otherwise called mithya. The moment I get this knowledge, I have dissociated
from the three states. Satyam and mithya can never get associated. They are in proximity but cannot get
associated. Mirage water and sand are together but the mirage water cannot wet the sand. Movie and the
screen are in proximity but they are never associated. I am a seeming waker, dreamer, and sleeper but
factually I am Zuriyam all the time. I only appear as the waker, dreamer or sleeper but not actually
become a waker, dreamer or sleeper. I only play these roles. Therefore, when Mandiikya Upanisad says
that Turiyam is said to be the fourth quarter of atma it is not really the fourth quarter but it is the atma.
Turiyam is considered to be the fourth. However, it is not the fourth but it is only a@rma. 1 should know
the Turiyam only by claiming that I am 7uriyam, which is a thought that should happen in the waking
state.

The nature of that Turiyam atma is described in mantra 7. Each description is profound worth
meditating on for weeks. Gaudapada will extensively elaborate on this mantra in the later chapters. [ am
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not the waker, dreamer and sleeper even when I appear as all of these. I have three appearances but I am
always Turiyam. 1 am different from the waker, dreamer and sleeper. I am the consciousness principle
that seems to have the statuses of the waker, dreamer or sleeper. This is the first part of the description.

The second part of the description is that Turiyam is not any object available in any one of the three
states. So don’t search for Turiyam in any one of the three states as an object. It is not an object of
knowledge. Neither can you see it outside or inside. It is not available for organs of action. It is not
available for jiana or karma transaction.

Beyond inference: There is nothing else other than 7uriyam and so it cannot be inferred.

Beyond thoughts: It is not available for sensory objectification or mental objectification. No one can
claim the he or she has experienced Turiyam. It does not have any color or form.

Beyond description: It cannot be described by words. It is indescribable. Words can function in only
five areas of description. Those five areas are: specific substance (mango tree), any generic substance (a
tree), property (color, form), varieties of activities, and relationships (father). Any word in any language
functions in only these five areas. Turiyam does not fall into any of these five areas. Specifically, there is
no second thing of the same order of reality as Turiyam and so it cannot have any relationship. Turiyam
cannot be described in words.

Free from the world: 7uriyam is free from all the three universes and the three bodies. The Upanisad is
negating this world itself. How can the Upanisad negate this world when we are experiencing this world
solidly? It can negate this world only under one condition. What is experienced can be negated only if
what is experienced is not factual. Blue sky and blue waters of the ocean are examples. Turiyam is free
from the world because the world is mithya.

Therefore, Turiyam is advaitam. When there is no second real thing other than Turiyam, every second
thing is mithya and therefore is as good as not there. So Turiyam is non-dual.

Turiyam is called the fourth quarter only figuratively but really it is not the fourth quarter but the only
quarter available. Visva, Taijasa and Prdjiia are simply names and Turiyam only really is. It is like
saying gold, ring, bangle, and chain. Even though you count four, on enquiry you find one gold and

three names for the same gold. Only one Turiyam is present and three names for that 7uriyam are given.

Therefore, Turiyam is tranquil, ever undisturbed because mithyd universe cannot disturb the satya
Turiyam. One mithyd object can disturb another mithya object. A dog can bite the human body in the
waking state. A dream dog can bite the dream body in the dream state. Pain will be felt in both
situations. My body, being of the same order of reality as the universe, will be disturbed by it. However,
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the entire universe can never disturb me, the Turiyam. So Turiyam is ever santam, tranquil. Therefore,
Turiyam is Sivam, free from sorrow.

This Turiyam alone is the real I, and the other three are roles that I play in life. Life is a play but it can
get serious if | forget that it is only a play. This fact should be remembered. If life appears to be a
meaningless, burdensome, boring struggle, life has become samsdara. Life becomes samsara when I do
not understand my higher nature and if I do not remember the fifth capsule of Vedanta: by forgetting my
real nature, I convert life into a burden, by remembering my real nature I convert life into a blessing
wherein I can claim my higher glory. Make your life beautiful by knowing that you are Turiyam.
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MK-11 = Mantra 7, Karikas 10, 11

Mantra 7
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This 7% mantra, which we completed in the last class is the essence of the entire Manditkya Upanisad as

well as the entire Mandiikyakarika. This mantra gives the definition of Turiyam. Every description of
Turiyam is extremely important in this mantra but three words are to be specially noted.

advaitam indicating that Turiyam alone is worth counting and Turiyam alone is satyam, one without a
second. One full chapter, chapter 3, Advaitaprakaranam with 48 verses is dedicated to the commentary

on advaitam.

praparicopasamam indirectly reveals the mithya nature of this universe. Mithya is whatever is
experientially existent but factually non-existent. Examples are mirage water, blue sky, blue waters of
the ocean, sunrise and bent rod in a glass of water. Gaudapada dedicates one full chapter, the 2" chapter
consisting of 38 verses as a commentary on this one word, praparicopasamam. In the second chapter,
Gaudapada establishes the mithyd nature of this universe by taking the example of the dream. The dream
is experientially existent but is factually not there. In comparison with the dream, Gaudapada establishes
that this world is also like another type of dream only.

ekatma-pratyaya-saram is significant because it gives us the methodology to comprehend Turiyam.
Turiyam will have to be comprehended in a unique manner because it is not available for regular means
of knowledge. Turiyam is not an object of knowledge but it is the very “you” who wants to know. So it
cannot be observed externally or internally in deep meditation. To understand Turiyam, a clue, eka-atma-
pratyaya-saram, is given. atma-pratyaya means Self-Knowledge or “I” awareness. Whenever you say,
“I am”, you are aware of yourself. This self-awareness, whenever you say, “l am” is called atma-
pratyaya (pratyaya = awareness). eka means continuous. ekatma-pratyaya means continuous self-
awareness. This continuous self-awareness is the saram, an indicator or a pointer. We have to capture the
Turiyam by holding on to self-awareness. Normally when I say, “I am” in the waking state, [ am
available as a waker. Imagine in the waking state, I say, ‘I slept well last night and I dreamt in between
and now [ am a waker’. I say, “I slept, I dreamt, [ am now awake” indicating that the sleeper, dreamer
and waker are not separate entities but all these three are one and the same. I do not say that somebody
slept, someone else dreamt. I say, “I slept, I dreamt, and I am awake”. This is called pratyabhijia,
meaning the recognition of all the three as one and the same. This pratyabhijiia is a very important clue
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for Self-Knowledge. In the sixth verse of the Daksinamirtistotram also, the phrase ‘pratyabhijiiayate’
occurs. When I equate waker to dreamer and sleeper, superficially seeing, this statement is wrong
because waker can never be dreamer, and dreamer can never be sleeper. These three are mutually
exclusive and they have contradictory adjectives. In spite of the superficial contradiction, we are
deliberately, clearly and instinctively equating them, which is possible only under one condition. When I
am equating an elderly person with grey hair with my classmate sixty years ago and say that this man is
that man, I am temporarily forgetting the contradictory features and understanding that behind the
contradictory features, the person is one and the same. The features are widely different, but my
understanding is that behind those features the person is essentially one and the same. At the time of
equation, I am dropping the adjectives. At the time of pratyabhijiia, the contradictory features are
renounced intellectually. Similarly when I say, “I slept, I dreamt and I am awake”, I am equating all the
three ‘I’ with ‘I myself” (soham). In that recognition, all the contradictory features, waker status,
dreamer status, and sleeper status are unknowingly, instinctively dropped. Since I am instinctively
dropping the three statuses, I am neither Visva nor Taijasa nor Prajiia. During that fleeting moment I am
remaining as awareness principle without these three statuses. During that fleeting moment,
unknowingly and instinctively I am referring to myself as the consciousness principle without these
three statuses. Thus, I am Turiyam at that time without knowing that I am Turiyam. At that time I am
very close to the teaching of the Upanisad. Once I understand that I am the consciousness principle and
that these three statuses are not mine, then the teaching of the Upanisad will help me reinforce. How
does the Upanisad do that? Really speaking, the waker, dreamer and sleeper are not the statuses of me,
the consciousness principle. These three statuses belong to the mind alone and not I, the consciousness
principle. How? When the mind is extrovert, that condition of the extrovert mind is called the waking
state. When the mind is not extrovert, but is turned inward towards its own memories, vasands, it is
called the dreamer mind. It can happen in the night or daytime. The resolved mind, when it is neither
extrovert nor introvert, is in the sleeper status. The Upanisad says that these three statuses belong to the
mind. But who am [? I am the witness who reveals the extrovert mind and the introvert mind. I am also
aware of the passive mind in sleep because after waking up, I say that I did not know anything. I reveal
that non-knowing status of the mind. I am ever free from the waker status, dreamer status and sleeper
status. Therefore, | am Visva-Taijasa- Prajna-vilaksana. 1 am Turiyam always. I need not go to
nirvikalpa samdadhi to know this. I should learn to claim here and now that the three statuses belong to
the mind and I am Turiyam. For that eka-atma-pratyaya is useful. This is the 7" mantra. Gaudapada will
say more about this mantra later. With the 7™ mantra, the Upanisad completes the description of the
fourth quarter of atma and the atma-vicara. Now Gaudapada begins his commentary on the fourth

quarter.
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Review

ekatmapratyayasaram (traceable through the unbroken self-awareness): this is a technical and
profound word. What is the method that I should use to understand that I am Turiyam? I am always
associated with one of the three states. I am either Waker-1, the dreamer-I, or the sleeper-1. Even though
I continuously shift through these three, I do not look upon these three as three different entities. I never
say that there was a dreamer-1 and now there is a Waker-1, etc. I say that I was sleeping, I had a good
dream or bad dream and now I am awake. This means that I am seeing the Waker-1, the dreamer-I, and
the sleeper-I as one constantly continuing 1. Not that the Waker-1 comes and goes and that the dreamer-1
comes and goes. It is one constant non-variable I. That means that in our vision the Waker-1 = dreamer-I1
= sleeper-I because we understand that the ‘I’is continuous. This is technically called pratyabhijia,
recognizing all the three “I” as one and the same. That is why I say that I slept, I dreamt and I am
awake. The question is when I equate Waker-1, and dreamer-1, what is happening in my understanding?
This is a vey subtle point. Superficially seeing, the equation is wrong because the dreamer can never be
the waker and the waker can never be the dreamer. Waker and dreamer being mutually exclusive
adjectives, they can never be equal. But we are still seeing them as one and the same. How are we doing
this? Whenever we are equating the Waker-1, and the dreamer-I, we are temporarily keeping aside the
different adjectives (bhaga-tyaga-laksana). We are keeping aside the two different statuses. If the
Statuses are retained, the two states cannot be equated. The fact that we are equating indicates that we
are temporarily separating the different statuses and referring to consciousness, which is free from the
waker and the dreamer statuses. When you are equating a younger person who had black hair with the
person who has become older now with white hair, you are temporarily giving up the different hair
colors. Whenever we are equating the dreamer, the sleeper, and the waker we are giving up the different
statuses and referring to the Turiyam. When I say that I dreamt and now I am awake, the dreamer-I, am
now the Waker-1, and the word “I” is referring to the Turiyam without the opposite statuses. The

is an indication for the Turiyam persisting in all the three states. The Upanisad uses the word ekatma
pratyaya, ‘one common self-awareness’, equating the waker, the dreamer and the sleeper. This self-
awareness reveals the Turiyam, which is free from all the three statuses. Therefore through that saram,
the trail of the common I, the Turiyam can be recognized. This Turiyam has to be known for liberation.

Karika 10
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Being free from all miseries, Turtya is considered to be the Lord, capable (of freeing one from
misery.) It is immutable, effulgent, all-pervading, and the non-dual (truth) of all beings.
(karika 10)

In the 10 karika, Gaudapada describes the essential nature of Turiyam as revealed by the 7" mantra.
Gaudapada concentrates on the pure consciousness aspect of Turiyam. Turiyam is revealed in the 7t
mantra in the following manner. It is of the nature of pure consciousness, not the knowing-
consciousness. Consciousness takes up the role of knowing only when the mind joins the consciousness.
Consciousness by itself is not a knower, not an experiencer and cannot do any action. Turiyam is of the
nature of pure consciousness. Can consciousness say, ‘I am consciousness?’ It cannot do that.
Consciousness requires the mind because claiming requires a relevant thought. Claiming, knowing, and
experiencing require relevant thoughts and thoughts require a mind. In the presence of mind alone, the
process of knowing is possible. Turiyam is the non-knowing consciousness principle. Consciousness
does not require mind to be consciousness but it requires mind to claim that I am consciousness.

Consciousness is not affected by space and is all-pervading and in fact, space is contained in
consciousness. It is non-dual and a non-variable factor. The mind is variable. The mind is extrovert
(waker), introvert (dreamer) or passive (sleeper). Experiences are variable. The world is also variable.
Turiyam reveals all the variable factors by its mere presence, but in itself it is non-variable, advaita. It is
advaita amidst all variable things. It is not affected by time. Body and mind will fade but I, Turiyam, do
not fade.

Turiyam is the powerful master of samsara because it is free from afflictions of sorrow. In fact, the
intrinsic nature of Turiyam is ananda. Even Bhagavan as Bhagavan will be aftlicted. These afflictions
will affect body and mind but not Turiyam. Jiva's ahaikara and ISvaras cosmic aharnkara will never be
free from aftlictions of pain and sorrow. To get free from samsara we have to hold on to Turiyam.

Karika 11
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Visva and Taijasa are both considered to be conditioned by cause and effect. But Prdjiia is

conditioned by cause (alone.) Both of them do not exist in Turiya. (karika 11)

With the 7" mantra, the Mandikya Upanisad has completed the presentation of the four quarters of the
atma: Visva, Taijasa, Prajiia and Turiyam. The Upanisad defines these four quarters as follows: I, the
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consciousness principle, when associated with the waking, dream, and sleep states am called Visva,
Taijasa, and Prdjna respectively; when dissociated from all the three states, and looked at from my own
standpoint I am called Turiyam. The method of dissociation is neither physical nor experiential in nature
but in the form of understanding that my association with these three states is only a seeming one similar
to the movie screen and the movie. That understanding helps me claim my 7uriyam nature. Thus the
three quarters are due to association.

In these verses beginning from 11" to 15", Gaudapada is making an interesting enquiry. Now all the
four quarters have been revealed. To make sure that we have clearly understood all the quarters,
Gaudapada is making a ‘compare and contrast’ study of the four quarters taking any two quarters at a
time. It is an analysis of the common features and the uncommon features among these four quarters.
Gaudapada uses certain terminology to communicate this idea. In this analysis, Gaudapada defines
Visva, Taijasa, Prajiia and Turiyam slightly differently. This definition is only superficially different but
it needs to be noted to understand these verses.

The common person does not know that he is the Turiyam. This ignorance is common to all the people.
This is self-ignorance. Because I don’t know that [ am 7uriyam all the time, this ignorance leads to
misunderstanding or misconception. Wherever ignorance is present, there will be misconception. Self-
ignorance leads to self-misconception. Self-Ignorance is cause and self-misconception is effect. Selt-
Ignorance of Turiyam leads to misconceptions that I am waker, dreamer or sleeper. Now Gaudapada
explains who among the three has got the self-ignorance and self-misconception. Both the waker and the
dreamer have self-ignorance and self-misconception, and thus cause (ignorance) and effect
(misconception). The sleeper is also ignorant but he does not have any misconception. That is why he is
blissful. The sleeper cannot say that he is the sleeper in sleep. The sleeper has cause only. Turivam is free
from both cause and effect.
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MK-12 = Karikas — 11 to 15

Karika 11
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With the 7" mantra, Mandikya Upanisad has completed the presentation of the four padas of the arma:
Visva, Taijasa, Prajiia and Turiyam. Now Gaudapada is analyzing this portion by making a ‘compare
and contrast’ study. He is analyzing the common and the non-common features among the four padas. In
this analysis, Gaudapada defines Visva, Taijasa, Prajiia and Turiyam slightly differently. This definition

is only superficially different but it needs to be noted to understand these verses.

The Upanisad defines these four padas as follows: I, the consciousness principle, when associated with
the waking, dream, and sleep states am called Visva, Taijasa, and Prajiia respectively; when dissociated
from all the three states, and looked at from my own standpoint I am called 7uriyam. The method of
dissociation is neither physical nor experiential in nature but in the form of understanding that my
association with these three states is only a seeming one similar to the movie screen and the movie. That
understanding helps me claim my 7uriyam nature. Thus the three padas are due to association.

Gaudapada makes a small difference in this definition. Every human being has the ignorance of the fact
that he is Turiyam. This ignorance leads to a self-misconception that makes me identify with the gross,
subtle or the causal body resulting in the notion that I am a finite limited individual called aharnkara.
Self-ignorance is the cause for self-misconception. Four pairs of words are used for the pair self-
ignorance and self-misconception: ajrianam (ignorance) and ahankara, agrahanam (non-perception) and
anyathagrahanam (non-apprehension), nidra (spiritual ignorance) and svapna (dream), cause and effect.

Gaudapada then describes which of the four quarters are associated with ignorance and misconception.
Visva, the waker has ignorance and misconception. Taijasa, the dreamer has ignorance and
misconception. Prajiia has ignorance but does not have misconception because it requires an active
mind. Ignorance without misconception is bliss. Turiyam does not have both because everything other
than Turiyam is mithya. Mithya cannot touch satyam. Ignorance does not contaminate 7uriyam and it is
free from both ignorance and misconception. Gaudapada gives this message in the following verses but
he keeps changing the words of definition constantly.

Visva and Taijasa are linked with cause and effect, ignorance and misconception. Prdjria is linked with
only ignorance. In Turiyam, both ignorance and misconception are not there.

Download from www.arshaavinash.in



49
Karika 12
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Prajiia knows nothing — neither himself (nor) others, neither the truth nor the untruth. That Turiya
is ever the all-seeing (consciousness.) (karika 12)

This verse is a commentary on the 2" line of the previous verse. Prajiia is associated with ignorance and
therefore does not know anything. Neither Prajiia does not know other things but does not know himself
as a sleeper. Neither does Prdjiia know what is satyam nor does he know what is mithya. Prdjia is
totally and blissfully ignorant. But Turiyam, the consciousness, is always the witness of everything but
not associated with anything. It is the witness of ignorance also even though it is not associated with
ignorance. Witness consciousness reveals both knowledge and ignorance and is untouched by both.

Karika 13
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Non-perception of duality is common to both Prajiia and Turiya. Prajiia is associated with causal
ignorance. And that does not exist in Turiya. (karika 13)

Here Gaudapada is comparing Prajiia with Turiyam and contrasting them also. He uses different terms.
Prajiia is associated with ignorance and Turiyam is not associated with ignorance. This is the contrast.
The common feature is that misconception, duality, is absent for both. Prajria is associated with causal
ignorance. In Turiyam, this causal ignorance is not present.

Karika 14
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na nidram naiva ca svapnam turye pasyanti niscitah \l 14l
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The first two are associated with dream and sleep. But Prdjiia (is associated with) dreamless sleep.
Wise (people) see neither sleep nor dream in Turiya. (karika 14)

The same idea is presented again with different terms, dream and sleep. The first two quarters, Visva and
Taijasa, are associated with misconception and ignorance. The ignorant waker is spiritually a dreamer.
Only a jrani alone is truly a waker. Prajria is associated with mere ignorance (sleep) without
misconception (dream). Wise people will see neither ignorance (sleep) nor misconception (dream) in
Turiyam and will claim that they are that Turiyam.

Krsna describes the jiiani who knows that he is not a doer or an enjoyer in the 5" chapter of the
Bhagavad Gita.

Even while seeing, hearing, touching, smelling, eating, moving, reclining, breathing, talking,
evacuating, receiving, opening the eye, and closing the eye, the disciplined knower of the Truth
understands “I do not do anything at all” bearing in mind that sense organs remain in sense-objects.
(5:8,9)

Further Krsna refers to himself as seemingly a Visva but actually the non-doer and non-enjoyer
Turiyam in the 4™ chapter of the Bhagavad Gita.

The fourfold division (of society) has been created by Me based upon guna and karma. Know me to be
its author. Also (know me) to be a non-doer (and) changeless. (4:13)

Karika 15

ITAT T W gt awereTa: |
Tooia aa: &ftor i ey || 2l

anyatha grhnatah svapno nidra tattvamajanatah |
viparyase tayoh ksine turiyam padamasnute |l 15l

Dream belongs to one who takes (the atma) differently. Sleep belongs to one who does not know the
atma. When the flaw in these two is gone, one attains the goal of Turiya. (karika 15)

In the previous verse, Gaudapada has used the words nidra and svapna, sleep and dream. They are not
regular expressions but loaded with special meaning. Gaudapada has not explained the special meaning
so far. In this verse he does so. Dream in Vedantic parlance refers to self-misconception. Even a waker is
a dreamer as long as he has self-misconception. Sleep, in Vedanta is the ignorance of the tattvam, the
real nature, which is Turiyam. As long as these two are present, samsara will never end. When one of
them, the self-misconception, is absent, we get a temporary respite from samsara in deep sleep, death,
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and dissolution of the world, but samsara continues afterwards. When both ignorance and
misconception are eliminated, one ‘attains’ 7uriyam, which is nothing but claiming one’s own glory.
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MK-13 = Karikas — 15 to 18

Karika 15
AT T W gt awereTa: |
Taaatd aat: afior i ugnd | 24

Commenting upon the 7 mantra of Manditkya Upanisad, Gaudapada first gave the definition of
Turiyam and thereafter makes a ‘compare-contrast’ study of the fourth quarter. He pointed out that the
first two quarters, waker and dreamer are associated with two problems, self-ignorance and self-
misconception or error. Waker and dreamer identities are misconceptions arising out of the ignorance of
Turiyam. The Prajiia has got only one problem, ignorance and does not have misconception. Turiyam is
free from both ignorance and misconception. Ignorance was referred to by four words, ignorance, non-
perception, sleep and cause. Error was also referred to by four words, ahankara, non-apprehension,
dream and effect. Turiyam is free from both the problems. Ignorance of Turiya is a problem for the entire
humanity because that is the cause of samsara. Ignorance by itself does not cause the problem but mixed
with error it causes the problem of samsara. During deep sleep, only ignorance is present and there is no
samsara. But samsara comes back upon waking. Both ignorance and error have to be eliminated. Error
alone cannot be eliminated for good without the removal of ignorance. Error needs to be removed for the
elimination of samsara and ignorance has to be removed to prevent error from coming back. A jiani
who has eliminated both attains Turiyam as it were. Turiya jiaani does not know Turiyam as an object.

He claims Turiyam as himself and ‘attains’ Turiyam, which is ever free from samsara.
Karika 16

FATIEHTEAT G ST S Wed |
TG A AT || &I

anadimayaya supto yada jivah prabudhyate |
ajamanidramasvapnamadvaitam budhyate tada \l 16\l

Having been ignorant of (Turiya) due to beginning-less maya, when the jiva awakens, then, he knows

the non-dual (Turiya), which is unborn, dreamless, and sleepless. (karika 16)

Gaudapada says this spiritual awakening, which is claiming that I am Turiyam all the time and not just at
a particular time called samadhi, is a very sacred moment in the life of every jiva because the spiritual
sleep in the form of self-ignorance has been there from beginning-less time. The opportunity for
awakening can come only in human birth. Only a very few people diagnose the problem of samsara.
Even if diagnosed, few know that knowledge alone is the solution and that knowledge requires Vedanta
sravana mananam. Many people are trying to get enlightenment by various methods including raising
kundalini. Varieties of spiritual exercises are practiced by varieties of people not knowing that those
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practices cannot give that knowledge. Knowledge can come from a means of knowledge only. If I have
to know the color, I have to use the right instrument of knowledge. For Turiyam knowledge, Vedanta
alone is the instrument. All the other instruments are turned outward. To come to knowledge, a
competent dcarya is needed. Very few will get the desire to study Vedanta. Very few will get the
opportunity to study Vedanta. Even among those, very few will grasp the message and claim, “I am the
consciousness principle who am dissociated from waking, dream and sleep all the time.”

My association with the three states is only a seeming one. Once I understand the association to be a
seeming one, | am free. The stick under water only seems to be bent. If I take the bend to be real, I have
to do something to straighten the stick. When I know the bend to be only a seeming one, I do not need to
do any sadhana to straighten the stick. Let the stick be in water and appear to be bent. But it is straight
all the time. Similarly, I appear to be a waker, dreamer or a sleeper. Even when I appear as all these
three, they are only appearances. I am always Turiyam and this I have to know in the waking state.

This ignorant waker is spiritually asleep by the power of maya from beginning-less time. Mayda has
avarana-sakti, the power to conceal the truth that [ am Turiyam all the time. Once the truth is concealed,
falsehood is projected. Maya's projection power is called viksepa-sakti. With the operation of this sakti, I
associate with the waker, dreamer and sleeper and all the rest. Because of some blessing there is desire
for knowledge, opportunity to know, and grasping the knowledge. When this happens, the jiva awakens
from both sleep (ignorance) and dream (error). At the time of awakening, the world is understood as
mithya but the world will not disappear like the dream world disappearing upon waking from sleep.
Plurality will appear but it is known to be the non-dual 7uriyam only. That Turiyam is understood to be
‘I am’, the ‘I’ referring to the consciousness principle. Gaudapada keeps mantra 7 in focus all
throughout the entire Mandiikyakarika. That Turiyam is free from association with the deep sleep,
dream, and waking states. All these states belong to the mind. The extrovert mind is in the waking state,
the introvert mind is in the dream state and the passive mind is in the deep sleep state. These three states
are states of the mind only but we superimpose these onto ourselves, the consciousness. This is false
transference. A clear crystal in the proximity of a red flower appears red. When I mistake the crystal to
be red, I am falsely transferring the color of the flower onto the crystal. The crystal is not red at anytime.
Mind has got different states and when I transfer the mental attributes of the waking, dream or deep
sleep states upon myself, I think that I am the waker, dreamer or sleeper. After this wisdom, I transfer the
attributes back to the mind itself and know that [ am Turiyam all the time.

Karika 17

oS e fadd fHada 7 99 : |
HRTHEINE Sd¥ed qaTeld: || 291
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praparico yadi vidyeta nivarteta na samsayah |
mayamatramidam dvaitamadvaitam paramarthatah | 171l

The world can go away if it (really) exists. There is no doubt. This duality is mere maya. In reality
there is non-duality. (karika 17)

This is another powerful and important verse along with 15, 16 and 18. A doubt may arise, which
Gaudapada tries to clarify. After gaining the knowledge, the jiiani understands that he is the Turiyam, the
consciousness principle, which is the observer, and free from all the attributes of the body-mind and
world. There is a world with varieties of attributes. The world can be objectified, has materiality, has
attributes, has a changing nature and is subject to arrival and departure. I am the opposite of all these
five attributes and free from waking, dream and sleep as attributes. I am the consciousness principle and
everything else is matter, and I am the observer and the world including the attributes of the body-mind
is the observed.

I know that I am Turiyam. But how can I say that I am advaitam? Advaitam means non-dual, one only.
In addition to the Turiyam, there is the observed world. So we should count minimum two things, the
observer Turiyam and the observed universe. There should be only duality. How does Gaudapada say
Turiyam is known to be advaitam? There is a world other than me the observer. How can there be non-
duality? The clue to the answer has already been given in the introduction. In all the other Upanisads,
cause is satyam and effect is mithya because effect is only name and form. In Manditkya Upanisad, 1, the
observer, am satyam, and the observed cannot exist without the blessing of the observer. One cannot say
that the dream world continues even after waking up. The observer is required to prove the existence of
the dream world. Similarly, this world can be proved only when there is an observer. This topic is
discussed more in the next chapter. The main idea is that the observer is satyam and the observed is
mithya. This is the foundation of Manditkya Upanisad. 1 experience the world but the world is mithya
because it does not have an independent existence of its own. What is mithya cannot be counted along
with satyam. The dream world is experienced but is never counted. Similarly the waking world is
experienced but it cannot be counted. Only one worth counting is I, the observer.

Therefore, if there is a dualistic universe separately existent, it has to be eliminated for advaitam. To
become advaitam, you will have to eliminate the dualistic universe, if it is there. But really speaking the
dualistic universe is only an appearance without having a reality of its own. The entire dual world is
mayda, an appearance, and mithya. But I am not able to see the world as mithyd, unreal. How can I accept
this world to be unreal? For that Gaudapada will say in the second chapter that the dream world is not
accepted as unreal in dream. For a dreamer, dream is not a dream in dream. The dreamer will see the
dream in dream as the waking state and that the dream events as taking place outside him. This is
because in dream, the dream world is real only. Similarly this world will be real in the waking state. It is
conditional reality. Each one is real in its respective state but each one turns unreal in the other state.
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Therefore it is called maya. In reality from the standpoint of the absolute, Turiyam, there is only

advaitam.
Karika 18

Tawe fafiada sfcaar afe Ffae |
YRR TTet AT & 7 faerd |l 2e n

vikalpo vinivarteta kalpito yadi kenacit |
upadesadayam vado jiiate dvaitam na vidyate |l 181l

Division can go away if it has been created by somebody. This talk (of division) is for the sake of
teaching. There is no duality after knowledge. (karika 18)

In the previous verse, Gaudapada pointed out that after knowledge the world will continue to appear.
There will be no difference in the appearance, but the jiiani will not count the appearance as number two
because he sees the difference in the order of reality. In a movie we experience the screen as well as the
movie characters. We experience both of them in close proximity but for an informed person even
though both of them are experienced together, one is satyam and the other is mithya. Similarly the world
and I are always together. But one is satyam that is I, and everything else like the characters in the movie
are moving in me, the screen. I, like the screen, am never affected. This is with regard to the appearance
of the world.

In this verse, Gaudapada says that this analysis can be extended to the guru-scripture-disciple duality
also. They all belong to mithya category also. If the division of the guru, scripture and disciple is
actually created, it has to be eliminated by effort but it need not be eliminated by action because that
division is an appearance only. That division is eliminated by knowledge, not from our perception, but
from the reality status. By mere knowledge we eliminate duality.

There are two methods of destroying a pot. One is to break it. The other method is by the knowledge that
there is no substance called pot, but pot is a word given to a form of clay for transaction. Once |
understand this, in my vision the substance called pot does not exist. The word ‘pot’ alone exists. For a
Vedanta jiiani, the world is nothing but a word, the substance called world does not exist. The only
existing thing is Turiyam and everything else is name and form. I am that 7uriyam. This is the teaching.

Download from www.arshaavinash.in



56

MK-14 = Chapter 1, Karika — 18, Mantras — 8. 9

Karika 18
Tawe fafada sfcaar afe Ffae |
IR T AT g 7 farera 1l e n

These four karikas, 15 to 18 are important karikas wherein Gaudapada gives the essence of Turiyam as
given in the 7t mantra. These four verses will be elaborately expanded in the next two chapters,
Vaitathyaprakaranam and Advaitaprakaranam. In these four verses, Gaudapada pointed out that when a
person knows the Turiyam, he discovers that he is the Turiyam and that it is not an object. The Upanisad
has pointed out that Turiyam is advaitam, non-dual without a second. The j7iani discovers that he is
advaitam. If he is advaitam, then what about everything else like world, etc.? Gaudapada said that if
there is only advaitam, then there is no dvaitam, duality. In the wake of knowledge, there is no duality
and there is no world. This statement will naturally raise a question. Jiiani declares, ““ I am non-dual”,
and that there is no duality. What about the world? Does it mean that the world goes away after gaining
knowledge? This question is difficult to answer for an advaitin. Saying either that the world goes away
in the wake of knowledge or does not go away presents problems for establishing advaitam. An advaitin
says that he cannot answer the question. That may be seen to be inadequate teaching. Gaudapada says
that he cannot answer the question not because he does not know the answer but because the question
itself is wrong. The question is based on the assumption that there is a world before knowledge.
Gaudapada says that that assumption is wrong. Since there is no world, the question of whether it
continues or not after knowledge need not be answered. After knowing the clay, does the pot go or not?
The question is wrong because the pot is not present in all three periods of time. Only clay was, is and
will be. Pot is a word introduced by you. There is no object called pot, there is only clay. So after clay
knowledge, pot remaining or not is not a relevant question. There is no pot to disappear or continue. Pot
is only a word and not a thing. Brahman is like clay, world is like pot. There is no such thing called
world other than Brahman. World is a word. After knowledge, you understand that the world is only a
word. There is no second thing at all. There is only one thing, Brahman. That Turiyam Brahman I am. If
a world exists, you can talk about a world disappearing. The same explanation is extended to other
pluralities like guru, scripture and disciple. They were never there to begin with and they are only words
used for transaction. If you consider there is a world, it is due to your ignorance.

Gaudapada hints at a technical but profound point in the first part of the second line of karika 18 that he
will elaborate in the 27 and 3™ chapters. There is no world and that there is a world is an assumption
and that assumption is based on ignorance. Therefore, people see duality because of ignorance and in the
wake of knowledge, non-duality is seen. A technical question is asked. The student may see duality
because of ignorance. One may say that the student projects duality. How do you account for the Veda
itself accepting duality? Veda talks about duality in the early section. Veda talks about rituals, offering
things into fire, different paths that a jiva takes after death to higher worlds and heaven, which are all
duality. Veda comes from the Lord himself. If Veda accepts duality, it means that God accepts duality.
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Therefore, duality must be real and not born out of ignorance. It can be said that dvaitam is satyam and
there is no advaitam because dvaitam is talked about in the Veda. Bhagavan cannot be ignorant. What is
the answer?

Bhagavan and the Veda temporarily accept duality in the action-section not because it is real but because
duality is required for preparing the mind. Even though duality is mithya, that mithya duality is required
for practicing karma-yoga, upasana-yoga, listening, reflection, etc. Duality is required as a stepping-
stone even though it is mithya. That does not mean that duality is satyam. If duality is satyam, Veda will
not negate duality later because what is satyam cannot be negated. Hundreds of statements in the
Upanisads negate duality. Veda accepts duality temporarily as a stepping-stone. After coming to
advaitam, we should negate dvaitam. Scaffolding used to build a building is discarded after the building
is built. Dvaitam is mithya and it is really not there. It is temporarily accepted. Later it is negated as
name and form. For the sake of teaching purposes, duality is temporarily accepted by the Veda. This
point will be elaborated in the 2" and 3 chapters.

With this 18% karika, the commentary on the 7" mantra is over. The atma-vicara part is also over. In the
first two mantras of Manditkya Upanisad, two enquiries were introduced, onkara-vicara and atma-
vicara. The atma-vicara was done from the 3" to the 7 mantra. We now enter the onkara-vicara, which
was introduced in mantra 1.

Mantra 8

HSTATATSHEHIGHUS AT UTT
WTSIT WTSITE] YTt 3Th R ShRI WhR Sfd || ¢ 1|

so'vamatma'dhyaksaramonkaro'dhimatram pada

matra matrasca pada a-kara ukaroma-kara iti \l 8|

The same atma is Onkara from the standpoint of the total syllable. From the standpoint of the
’

individual letters, the quarters are the letters and the letters are the quarters. The letters are ‘a’, ‘u’,
and ‘m’. (mantra 8)

This catuspat (four-quartered) atmd, consisting of Visva, Taijasa, Prdjiia and Turiyam and which was
analyzed in the previous five mantras, can be equated to the sacred Vedic mantra OM in its totality as
the total syllable. Total atma is equal to total Onkara. Having equated them in totality, the Upanisad says
that the total arma and total Ornkara has got four components. The four components of arma are Visva,
Taijasa, Prajiia and Turiyam. What are the four components of Onkara? They are a-kara, u-kara, m-a-
kara. They are the letters a, u, m. For the sake of pronunciation “k@ra” is added after each letter. ‘kara’
is equivalent to using the inverted commas; “a”, “u”, and “m”. According to the Sanskrit grammar rules,
a+u = o, the last letter is m. So a+u+m becomes OM. It is to be noted that the spelling of Ornkara is not

AUM but OM. After the utterance of Onkara, it is followed by silence and silence also precedes the
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utterance of the next Ornkara. That silence is the fourth component. The Upanisad calls that silence
amatra. Thus both Onkara and afma have four components. The Upanisad says that each component of
atmd can be equated to each component of Ornkara in the same order sequentially. Thus Visva is equal to
‘a’, Taijasa is equal to ‘u’, Prajia is equal to ‘m’, Turiyam is equal to silence. Turiyam cannot be talked
about. Silence is the best representation of Turiyam. Then, the Upanisad talks about meditating upon ‘a’,
‘wand ‘m’ as Visva-Vaisvanara, Taijasa- Hiranyagarbha, and Prdjiia-I$vara respectively. Practicing
this meditation will get one ready for identity with Turiyam. The matras are equal to quarters and vice
versa. The upasana will be introduced.

Mantra 9

SATTRARIAT TLUTRSHR: WA T
HIATS SHUTSHRATE TS sHife g & ety
RS HEafd T TE a9 || {1

Jjagaritasthano vaisvanaro'karah prathama
matrd'pteradimattvad va'pnoti ha vai sarvan
kamanadisca bhavati ya evam veda |l 9\l

Vaisvanara, whose field is the waking state, is the first letter ‘a’ due to (the similarity of) all-
pervasiveness and primacy. One who meditates thus attains all desires and becomes the foremost.
(mantra 9)

The three equations are the subject matter for upasana. The first meditation is a-kara. The first letter ‘a’
of Onkara is equated to Vaisvanara, the first quarter of arma, which is experienced in the waking state.
Two explanations for this equation are given. Equating two things is normally based on some common
features. Between the letter ‘a’ and Vaisvanara, two common features are pointed out: all-pervasiveness
and primacy. This is based on the phonetic principle. According to Sanskrit grammar, the first, original,
natural alphabetic letter is ‘a’, when you open the mouth. The letter ‘a’ is the cause for all the other
letters. ‘a’ alone becomes ‘u’, ‘i’, etc. ‘a’ alone becomes all the other alphabetic letters. Cause must
pervade all the effects. The letter ‘a’ pervades all the letters. Vaisvanara or Visvarupa also pervades
everything. All-pervasiveness is the common feature of the letter ‘a’ and Vaisvanara. Thus ‘a’ becomes
the symbol for the entire waking universe. The second common feature is that both of them are the first
one in the list. In the alphabetic list of the Indian languages, the sound ‘ah’ is the first symbolized with
the letter ‘a’. Because of the two common features, pervasion and primacy, we have to meditate on ‘a’ as
Vaisvanara. What happens when you do that meditation?
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MK-15 = Chapter 1. Mantras — 9 to 11, Karikas — 19 to 21

Mantra 9

TTTHARTAY SUTRISHR: TerHT
AATS SHATEARATE ATSSHifd & 3 T
HHMIY Wafd T TG A || ] It

After completing the four-quartered atma-vicara with the 7" mantra, now from the 8" mantra onwards,
the Upanisad has started the onkara-vicara. An introduction was given in the 8" mantra in which the
total arma was equated with the total Onkara, and by the word total what is meant is all the four
components, Visva, Taijasa, Prajiia, Turiyam and a, u, m, silence. After equating both of them generally,
the Upanisad is equating each component, Visva with a-kara, Taijasa with u-kara, Prajiia with ma-kara,

and Turiyam with silence.

Of these four equations, the first equation is presented in the 9" mantra. This mantra talks about a-kara-
Vaisvanara identity. This needs to be practiced in the form of updsana. This upasana will help in two
different ways. One way is that it can be used as upasana for worldly benefit and the other is for
expanding and purifying the mind. Later it will help in arriving at Turiyam. Meditating upon the letters
of OM and the corresponding universes will help in arriving at Turiyam. As the letters get resolved into
silence, the three universes will get resolved into Turiyam in Vedantic meditation. This pravilapana
dhyanam is mentally resolving the entire universe into me, the consciousness. Chanting OM helps in
visualizing the universe arising out of me. The silence following the chanting helps in visualizing the
universe resolving into me. OM chanting is creation, its duration is sustenance, and the following silence
is dissolution. Having chanted OM a few times, I remain silent with the knowledge that everything
arises out of me and everything resolves into me. Pravilapana dhyanam is meditation on the substratum
of all. The cause is one, substantial, permanent and real. Effects are many, non-substantial, temporary,
and mithya. For this pravilapana dhyanam, Onkara serves as a symbol.

Now the a-kara meditation involving equating it to Virat is described in mantra 9 as a rehearsal
upasana. a-kara is the first letter in the alphabet and contains all the other letters. Virat is the first
quarter of arma. Upasana benefit is talked about in the second line of the mantra. Niskama upasana
benefit is expansion and refinement of the mind. Sakama upasana benefit is the fulfillment of all the
desires in terms of position, possession and becoming foremost in life.

Mantra 10

TVRITESTY SHRI S A,
ITACTGIRHA & & AT TS Hafd
ARATSTRI A Wafd T TE 9% |l 2o 1l
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svapnasthanastaijasa ukaro dvitiya matrotkarsad
ubhayatvadvotkarsati ha vai jianasantatim samanasca bhavati
nasyabrahmavitkule bhavati ya evam veda \l 10\l

Taijasa, whose field is the dream state, is the second letter ‘u’ due to (the similarity of) superiority and
middle-ness. One who meditates thus extends the range of knowledge and becomes equal (to all.) In
his family there will be no one who is ignorant of Brahman.

(mantra 10)

The second equation is presented. ‘u’ is the second letter of Ornkara and Taijasa is the dream state. We
have to include the Hiranyagarbha at the total level. Two common features of u-kara and 7aijasa are
noted. The first is that both are superior to the previous pair. u-kara is superior to a-kara because u-kara
is closer to silence compared to a-kara. Similarly, Hiranyagarbha is closer to Turiyam Brahman.
Hiranyagarbha is the cause for Virat and so superior. The second is that u-kara is intermediary between

a-kara and ma-kara. Similarly, Hiranyagarbha is intermediary between Virat and ISvara.

A person has to practice u-kara meditation. The niskama benefit is expansion of the mind. Sakama
benefit: One who meditates on u-kara will have increased knowledge because Hiranyagarbha is the total
intellect. This meditator will not be disliked by anyone. He will be chosen as the intermediary in
resolving disputes. This meditator will later become a jiiani also and in his family there will be no self-

ignorant people.
Mantra 11

AR U AR AT fawdiaat
T 2 o Q3] Tandifay wafa T o 9 | 22

susuptasthanah prajiio makarastrtiya matra miterapiterva
minoti ha va idagm sarvamapitisca bhavati ya evam veda \l 11l

Prajiia, whose field is the sleep-state, is the third letter ‘m’ due to (the similarity of) being a measure
and being the ground of dissolution. One who meditates thus knows (the truth) of all this and
becomes the ground of dissolution. (mantra 11)

The third equation is presented. The third letter ma-kara is equated to Prdjiia and I$vara. Prajiia is
associated with deep sleep state. The common features of ma-kara and I$vara are: Both are like a
measuring vessel. Just as the measure holds the grain (invisible) and pours out the grain (visible), I§vara
holds the creation in the unmanifest form and creation comes out of Isvara. When the speaker closes his
mouth after speaking many words, the sound made is ma-kara. Into ma-kara all the words resolve and
from ma-kara all words arise again. The second common feature is that both are the resolution ground.
Both are swallowers of everything. For niskama upasana the benefit is the purification of the mind. For
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sakama upasana, the benefit is increased capacity to discriminate and assess everything. This meditator
finally makes the assessment that this world is mithyd and that the truth of the world is Brahman.

If a person practices the three meditations, he will be ready for the final meditation that Brahman is
silence. Orkara meditation should be practiced on Virdt, Hiranyagarbha and Isvara and this would give
mental refinement. The Upanisad gives the identity between Ornkara and atma in mantra 12. Before that
Gaudapada comments on the three equations in several karikas.

Karika 19

TrsrarafaaamameaEmTTeRe |
AT EEIREETET = | 2]

visvasyatvavivaksayamadisamanyamutkatam |
matrasampratipattau syadaptisamanyameva ca |\l 19l

While relating to the letters, when Visva is to be identified with ‘a’, the similarity of primacy as well as
the similarity of all-pervasiveness becomes evident. (karika 19)

In these three karikas 19 to 21, Gaudapada is paraphrasing the three equations given in mantras 9, 10
and 11. No analysis is done. This karika is paraphrasing mantra 9. When a-kara is equated to Visva and
Virat in the upasana, the common features of primacy and pervading should be kept in focus.

Karika 20

AT IR Ikl 299d THeH |
AT ot T ARl || R0l
taijasasyotvavijiana utkarso drsyate sphutam |

matrasampratipattau syadubhayatvam tathavidham \ 20

While relating to the letters, when Taijasa is to be identified with ‘u’, their superiority is seen clearly;
so also is (their) middle-ness. (karika 20)

This karika is paraphrasing mantra 10. While equating letters and quarters in general, when u-kara is
equated to Taijasa and Hiranyagarbha, the two common features of superiority and their middle-ness
should be kept in focus.
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Karika 21

BT AR AR R |
HEATERIATT § SRR o 1| 2211
makarabhave prajiiasya manasamanyamutkatam |
matrasampratipattau tu layasamanyameva ca \l 211

While relating to the letters, when Prajiia becomes ‘m’, the similarity of being a measure and the
similarity of being the ground of dissolution become evident. (karika 21)

Similarly, when ma-kara is equated with I§vara, the two common features of measure and resolution
ground should be kept in focus. One should practice these three meditations as stepping-stones to the
12t mantra.
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MK-16 = Chapter 1. Mantra — 12, Karikas — 22 to 24

Karika 21
BT AR AR R |
AT § AT = 1 21

After completing the four-quartered atma-vicara, now the Upanisad has entered into Ornkara analysis,
equating the four letters of Onkara with the four quarters of arma. Of them, the Upanisad has already
equated the first three letters of Orkara, ‘a’ with Virat, ‘v’ with Hiranyagarbha and ‘m’ with I$vara. The
Upanisad has recommended upasana on these three equations and has also pointed out the benefit of the
upasana. If the upasana is sakama updasana, the worldly benefits will come, and if the upasana is
niskama, the spiritual benefits will come. Those equations were given in mantras 8,9, 10 and 11. The
general and total equation was given in mantra 8 and the letter-wise equations were given in mantras 9,
10 and 11. Before going to the fourth and main equation, which is silence equated to the Turiyam
quarter, Gaudapada summarizes the teaching. Karikas 19 to 21 summarized the equations for the three

quarters. Then Gaudapada gives some general conclusions.
Karika 22

By g I am afa e |

WY WA TS wem e 1l 20

trisu dhamasu yattulyam samanyam vetti niscitah |

sa pujyah sarvabhiitanam vandyascaiva mahamunih | 22\l

He who clearly knows the common similarities (between the quarters and the letters) in all the three
states is a great sage. (He is) respectable and adorable to all beings. (karika 22)

In the previous mantras the Upanisad talked about sakama updsana benefit but did not talk about the
niskama benefit. Gaudapada is supplying that benefit. Niskama upasana will give the desire for getting
the knowledge of nirgunam Brahman, Turiyam. The seeker will get the opportunity to get this

knowledge and after knowledge will get jivanmukti and videhamukti.

The meditator who has got the clear knowledge of these three equations and the pairs of the common
features of the Onkara letters and atma quarters, and who practices upasana with the motive of
attainment of jiianam, will become a great wise person. He will understand the identity of silence with
Brahman. He becomes adorable to all the people and will be worshipped by everyone. Worshipping a
jhani gives both material and spiritual benefits. Upasana will not directly give knowledge but one has to
go through sravanam, mananam and nididhyasanam for knowledge.
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Karika 23

STRRY Ta frsrerrenfy dwr |
HHRY T WIS A forerd i 1l 230

akaro nayate visvamukarascapi taijasam |
makarasca punah prajiiam namatre vidyate gatih |l 23|

The letter ‘a’ leads (the meditator) to Virat. The letter ‘u’ (leads to) Hiranyagarbha and the letter
‘m’ (leads to) Antaryami. There is no travel in the case of amatra. (karika 23)

After talking about niskama upasana benefit, Gaudapada comes to sakama benefit. Why should
Gaudapada repeat this benefit when the Upanisad has already talked about it? For all sakama karma and
upasana, the benefits are two-fold. One is what is obtained in the current birth. The other is the benefit
obtained after death. The Upanisad has talked about only the benefit in the current birth. Gaudapada
describes the benefit after death. a-kara-Virdt meditation will take the meditator to Virat ISvara, i.e., he
will temporarily lose his individuality and samsara after death. Doing u-kara-Hiranyagarbha sakama
meditation, the meditator will temporarily merge into Hiranyagarbha after death until the punyam lasts.
Doing ma-kara-Isvara sakama meditation, the meditator will temporarily merge into ISvara after death
and not experience samsdra until the punyam lasts. We all merge into ISvara every time we are in
dreamless sleep. Chandogya, Brhadaranyaka, and Prasna Upanisads describe this. What about the
fourth one? If a person practices the nididhyasanam of silence-Turiyam identity, he will not go anywhere
after death. Samsara and rebirth are permanently over for him. Whatever is infinite cannot travel from
one place to another. The infinite is one in which everything travels but it itself does not travel. With
this, Gaudapada’s commentary on the three equations is over.

Mantra 12

STl seraTer: vosaem: fasea
TIHIGHR AT HITITATHATSSHH T T 3L 1| 21

amatrascaturtho'vyavaharyah praparicopasamah sivo'dvaita
evamonkara atmaiva samvisatydatmanda'tmanam ya evam veda |\l 121l

Turtya is the Silence, which is beyond transactions, free from the world, auspicious, and non-dual.
Thus Onkara is the very atma. One who knows thus enters the atma by himself. (mantra 12)

Now the Upanisad comes to the silence, the mental silence. This is the fourth component of Ornkara,
which is the same as the fourth quarter of arma, Turiyam. The silence that we experience is the Turiyam,
which is beyond all transactions. Silence cannot be handled by the organs of action or knowledge.
Silence cannot be handled by physical, mental or verbal means. The moment you describe silence, the
silence goes! It is silence in which the world of all forms of sounds has resolved. Turiyam is the
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substratum wherein all the objects (pada, form) have resolved. Silence is the substratum wherein all
sounds (padartha, name) have resolved. Siva: silence is Turivam, which is ananda (mangalam).
Languages are different but silence is one. In silence and Turiyam, division and plurality are not present.
They are both advaitam. In this manner, Onkara and atma are equal in all the four levels.

When we talk about the equation of silence and Turiyam, the word silence has a special connotation. It is
not the conventional silence. Silence here has a special meaning. The conventional silence, absence of
sound, should not be taken as Turiyam. This should not be equated to Turiyam for two reasons. The first
reason is that the conventional silence is taken to mean a mere absence of sound or noise and thus it is a
negative entity. Absence is not a positive entity. If this negative description is applied to Turiyam, one
will end up with the Buddhist sinyavada teaching that the ultimate truth is emptiness. The second
reason is that the conventional silence is experienced only when the sound has disappeared. In the
arrival of sound, conventional silence goes away and vice-versa. Conventional silence is a relative entity
subject to arrival and departure. Comparison with conventional silence will make Turiyam a relative
entity. Thus amatra, Silence should not be taken as the relative silence. When you experience silence
externally, it is the absence of sound and when thoughts and disturbances are absent in the mind, you
experience internal silence, blankness. When you experience internal silence and there is internal
blankness, is there only blankness? Other than that blankness, there is something else, because of which
you are aware of the blankness. If the silence is experienced and known by me, it means that there is a
knowing consciousness principle that pervades the silence. That consciousness principle I cannot see,
hear or objectify because that consciousness principle is ‘I am’, that pervades and illumines the silence.
The meaning of “Silence” is the consciousness principle that reveals the silence. That consciousness is
amatra. Silence is equal to consciousness principle that reveals the absence of sound. It is not
absent in itself but it reveals the absence. In Paricadasi, Vidyaranya gives a beautiful example of
nataka dipam. Nataka dipam reveals the play on the stage and also the empty stage after the play is over.
A non-dancing lamp continues to be on the stage illumining the absence of all the actors and dancers
after the play is over. The mind is the stage, and thoughts are the dancers. When the thoughts are gone,
you say that the mind is blank. But the blankness is revealed by the consciousness principle. That
consciousness is not subject to arrival and departure, but it is absolute silence. It illumines the relative
sound and the relative silence. That is Turiyam. Whoever understands that he is the Turiyam all the time,
he ‘merges’ into Turiyam atmda as one with the Turiyam atma. This is total merger. It is like water
merging into water and not like salt merging into water. This is moksa. With this moksa benefit, onkara-
vicara is over and Manditkya Upanisad is also over. But Gaudapada has not finished his commentary.

Karika 24

JSHR YIEeN fararearer /e 7 49 : |
JIgHR UrEen FTe 7 febferaia farada | 6 1
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onkaram padaso vidyatpada matra na samsayah |
onkaram padaso jiiatva na kiricidapi cintayet || 241l

One should know Onkara in terms of the quarters (of the atma.) The four quarters are the four
letters; there is no doubt. Having known Onkara in terms of the four quarters, one should not think
of anything else. (karika 24)

Gaudapada instructs the student to carefully note the four equations between Ornkara and atma. The
equations should be understood in totality and also in their four components. The total equation is that
Onkara is atma. The individual ones are ‘a’ is Visva, ‘u’ is Taijasa and ‘m’ is Prajiia, and silence is
Turiyam.

After understanding the four equations clearly, one should practice nididhyasanam with the Onkara
mantra. Onkara can be used as a support for nididhyasanam. How do you meditate? Chant OM and
when you come to silence, you have to dwell upon the knowledge that there are two components in that
silence, one is silence and the other is consciousness. Then turn your attention from silence to
consciousness and claim that you are that 7uriyam, consciousness. This is called silence meditation.

In fact, any mantra can be used for nididhydasanam. There are many swamis who use mantras for
nididhyasanam. Mantras can be used for upasana and nididhyasanam. Swami Dayananda describes how
this is done: When you repeat a mantra like “Om namo Nardyandya”, you think of your chosen deity
and surrender to the Lord. There you focus on the mantra. This is the meditation in which you give
emphasis to the sound of the mantra. When you use the very same mantra for nididhyasanam after
completing Mandiikya Upanisad, you chant the mantra initially, and focus on the silence between two
chantings of the mantra. You gradually come from the mantra to the silence. Thereafter, you expand the
silence between two chantings of the mantra. Thus from mantra you come to silence. From silence you
come to consciousness. From consciousness you come to 7uriyam. Thus one and the same mantra can
be used for updsana or nididhydasanam. Here OM 1is used. In this meditation, one comes to silence
awareness. I am never affected by silence and sound also. May I abide in Turiyam.
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MK-17 = Chapter 1. Karikas 24 to 29

Karika 24
ASHR YIS fararearer 7E 7 49 : |
SIgHR grgen FTer 7 fsfereia e | 6 1

The Upanisad has concluded the onkara-vicara with the 12% mantra in which amatra, the silence was
talked about as identical with the fourth quarter of the atma, namely Turiyam. Silence followed by
Orikara is not just the mere absence of sound but the consciousness that pervades and reveals the
silence. This consciousness is indicated by the silence of Onkara. This silence of the Ornkara, which is
consciousness, must be understood as the Turiyam as described in the 7" mantra. That Turiyam is the
substratum for Visva, Taijasa and Prajiia and also the substratum for Virat, Hiranyagarbha, and even
I$vara. For all these three pairs, the Turiyam is the substratum. That Turiyam is the silence, which is the
consciousness principle. Thus we have to equate the four matras of Onkara and the four quarters of
atma. The Upanisad says that whoever does this four-fold equation ‘becomes’ the arma, the Turiyam.
With this benefit, the Upanisad is completed. From the 24™ karika up to the end of the chapter,
Gaudapada concludes the onkara-vicara highlighting the Turiyam matra. He focuses on using Ornkara
for nididhydasanam. This is highlighted in all the seven verses.

Ornkara must be seen as identical with arma. Having seen the general equation, the individual equations
of the matras and quarters should also be clearly understood. While practicing the Onkara
nididhyasanam, one should utter the Ornkara, and thereafter lapse into silence. From sound you come to
silence and from silence you come to the consciousness principle. This consciousness is not the reflected
consciousness, which is only when you are associating with the first three matras and quarters but once
you are dissociated from the first three matras, the consciousness that is referred to, is the cit (original
consciousness), which is always there. Therefore, sound to silence, from silence to cit, from cit to the
Turiyam as substratum of all. If you don’t go to Turiyam, you will think that consciousness is multiple
being confined to different bodies. We should meditate upon the consciousness as singular, all-
pervading, etc. Every word of the 7" mantra should be meditated upon. Nididhyasanam is going from
sound to silence to consciousness to meditation upon every word of the 7" mantra, santam, sivam,
advaitam, etc., as ‘I’. Consciousness should not be viewed as an object but “I am that consciousness”
should be focused upon. While doing this, one should not get distracted.

Karika 25

Foeitd WOt < WoTet sret ffa |
yore FRergeeer 7w fefera /=i 1l R4
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yunijita pranave cetah pranavo brahma nirbhayam |
pranave nityayuktasya na bhayam vidyate kvacit | 25|

One should fix the mind on Onkara. Onkara is fearless Brahman. For one who is ever established in
Ornikara there is no fear anywhere. (karika 25)

Gaudapada says that we should practice Onkara meditation regularly because Ornkara is Brahman. The
sound part of Ornkdara represents saguna Brahman and the silence part is nirguna Brahman. Brahman is
the only source of security. Anything else you hold onto will be either Visva or Taijasa, which are time
bound and there is no security in them. Time will affect everything but will not reach Turiyam Brahman.
For a person who is ever abiding in the pranava, OM, who is ever remembering the knowledge of OM
even during the most provoking transaction in life, he does not feel insecurity in any place, at any time
or in any situation. Non-forgetting this knowledge is abiding in Brahman. Fear is samsara and

fearlessness is moksa.
Karika 26

YO EI9 STeT AUy W B4 |
G STARNSSTENSTHR: AUTST: || &

pranavo hyaparam brahma pranavasca parah smrtah |
apurvo'nantaro'bahyo'naparah pranavo'vyayah \| 261l

Indeed Onkara is the lower Brahman and Onkara is known to be the higher (Brahman also.) Onikara
is without cause, without effect, without inside, without outside, and without decay. (karika 26)

The Upanisad uses the word Orkara. Gaudapada also started the discussion with Orkara in the 24t
karika. From the 25% karika, he replaced the word Ornkara by the word pranava. This word is not used
in the Upanisad. Pranava is a synonym for Ornkara that is used in the other Upanisads. The meaning of
pranava is perfect name, ideal name, or suitable name. For Brahman or God the ideal name is Ornkara.
That is why Orikara is called pranava. God is one and OM is one syllable.

Brahman is saguna and nirguna and Onkdara also is saguna and nirguna. The sound part of Ornkara is
saguna and the silent part is nirguna. In all respects Onkara and Brahman are identical. Thus OM is the

ideal name, pranava for Brahman.
The Onkara represents saguna Brahman. The silent part represents the nirguna Brahman. Nirguna

Brahman is without a cause and an effect, without any second thing internally or externally, and without
degeneration or declension. Ornkara can be used for saguna or nirguna dhyanam.

Download from www.arshaavinash.in



69
Karika 27

T YTt g o |
T & WOt ST S aeA e 1| 91
sarvasya pranavo hyadirmadhyamantastathaiva ca |

evam hi pranavam jiatva vyasnute tadanantaram \l 27\l

Ornikara is indeed the beginning, the middle, and the end of all. Having known Onkara thus, one
certainly attains that immediately. (karika 27)

This nirguna Onkara is without cause and effect. But when maya is associated with this nirguna
Brahman, it is called saguna Brahman. Brahman then becomes cause. Once you accept maya, do we not
have duality? Remember that advaitam means that there is no second absolute reality. Brahman is the
only absolute reality and when maya is accommodated it is not accommodated as absolute reality, but as
empirical reality. Maya cannot thus be counted as the second. So even with maya, Brahman continues to
be advaitam. Due to the association with maya, Brahman becomes the cause of the creation, sustenance
and dissolution of everything. Thus the meditation should be: I am that nirguna consciousness. I myself
become Isvara when associated with the maya principle. As I$vara, 1 alone am the cause for creation,
sustenance and dissolution. With maya-sakti, 1 create this world, the waking universe and with nidra-
sakti, 1 create the dream universe. Understanding the pranava in this manner, a person ‘attains’ that
Brahman, Onkara immediately. Knowing Ornkara one knows that he is Brahman. How does the dreamer
know the waker? Only upon waking, he knows the waker by realizing that he is the waker. One wakes
up as the waker.

Karika 28

YUt gieR faenera i aiea |
HAATAAHIGHR Heall Y = o=t || ¢
pranavam hisvaram vidydatsarvasya hrdi samsthitam |

sarvavyapinamonkaram matva dhiro na socati |l 28|

One should know Onkara to be indeed the Lord who is present in the hearts of all. Having known

Onkara, which is all-pervading, a discriminative (person) does not grieve. (karika 28)

The silent part of Orikara is Isvara or Brahman. That Brahman resides in the heart (mind) of everyone
witnessing the presence and absence of thoughts. The non-arriving and non-departing consciousness that
witnesses the arrivals and departures of all thoughts in the mind is 7uriyam Brahman. Saying that
Brahman is in the heart presents a problem that Brahman is finite. The karika says that Brahman is in the
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heart of everyone and everywhere else also. It is present as the witness consciousness in the minds of all.
Knowing Brahman as myself is liberating knowledge.

People generally say that they have knowledge and understanding but they do not have realization. That
means that they are not able to accept the knowledge as realization. There is no realization other than
this knowledge. An unqualified student is not able to accept the knowledge as realization. Whether one
accepts knowledge as realization or not, will depend on one’s qualifications. The person who
understands that this knowledge is liberating knowledge has no more grief in life.

Karika 29

ISHENSAHEY gaeaae: o : |
Mgt fafear a7 T gRtat s : 1l 2]

amatro'nantamatrasca dvaitasyopasamah sivah |
onkaro vidito yena sa munirnetaro janah | 29|l

Ornkara is without sound and with infinite sounds. It is the ground of dissolution of duality. It is

auspicious. A sage is one by whom Onkara is known; not any other person. (karika 29)

All these karikas (24 to 29) are commentary on the 12" mantra dealing with amatra. In this karika,
Gaudapada specifically comments on amatra and concludes. Amatra is the silence at the end of the
Onkara, which is nothing but the consciousness principle. It is without any limit for its boundary. For a
sound, there is spatial and time-wise boundary but for silence there is no boundary. The silence is
infinite in its measurement. It is the ultimate reality where all the dualities are absent, viz., Visva and
Virat, Taijasa and Hiranyagarbha, Prajiia and I$vara. These pairs are resolved in Turiyam. It is
mangalam or of the nature of bliss. Whoever knows Ornkara completely, he alone is the real muni not
necessarily the ones that may have only the outward signs of a muni. With this, the 29" karika and
Gaudapada’s commentary on the Manditkya Upanisad are over. The rest of the karikas are Gaudapada’s
further analysis of the teaching which are found in chapters 2, 3 and 4.
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MK-18 = Chapter 1 Summary

Mandikyakarika has four chapters. The first chapter is titled Agamaprakaranam . This chapter consists
of the entire Mandiikya Upanisad consisting of the twelve mantras and also the analysis of the Upanisad
done in 29 karikas by Acarya Gaudapada. Of these two portions, the Upanisad is important and karika is
only a commentary on the Upanisad. Due to the importance of the Upanisad in this chapter, the title of
the chapter is, Agamaprakaranam, dgama meaning Veda or Upanisad. The rest of the chapters do not
contain any Upanisad. First, the Upanisad will be summarized and later the karikas will be summarized.

Of the 12 mantras of the Upanisad, the first two mantras introduce the subject matter. The first mantra
introduces onkara-vicara as the means to the knowledge of the truth. The second mantra introduces
atma-vicara as the means of the knowledge of the truth. Vicara means enquiry or analysis. Having
introduced the two enquiries, the Upanisad takes up atrma-vicara first from the 3™ to the 7" mantra.

onkara-vicara is conducted from the 8™ to the 12" mantra.

2. The First Three Quarters of the Atma (3 — 6)

In the atma-vicara, the Upanisad points out that Gtma has four portions or versions. Atmd means the self,
I, the experiencer of everything, the conscious principle. Whatever I experience will come under
anatma. The entire world is anatma. The body and mind also come under the experienced anatma.
There is a very important principle applied in Manditkya Upanisad uniquely. This principle should be
kept in mind throughout the study of this Upanisad. That fundamental principle is that the
experiencer exists independently and does not depend on any other thing, whereas the experienced
object can prove its existence only through the experiencer. The entire andtma does not exist
independently and comes under mithya category. The observer is satyam and the observed is mithya.
Thus atma, the observer is satyam and anatma, the observed including body and mind is mithya.

Then the Upanisad divides andatma into three: first, experienced in the waking state; second, experienced
in the dream state; and third, experienced in the deep sleep state. In the waking state, the anatma
experienced is in the form of gross body and gross universe. In the dream state, the anarma is
experienced as subtle body and subtle universe. In the deep sleep state, the anarmd is causal body and
causal universe, both in dormant form. Thus anatma has been divided into gross body and gross
universe, subtle body and subtle universe, causal body and causal universe. I, the atmda, am associated
with the gross body and the gross universe in the waking state, the subtle body and the subtle universe in
the dream state and the causal body and the causal universe in the deep sleep state. Atma is given three
different names based on the three different associations. The names for the arma are first quarter,

second quarter and third quarter in the waking, dream and deep sleep states respectively. These quarters
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are then divided in each state according to the microcosmic and macrocosmic entities in each quarter.
These divisions of the quarters are given the names Visva and Virat (mantra 3), Taijasa and
Hiranyagarbha (mantra 4), Prajiia and Isvara (mantra 5 and 6) for the first, second and third quarters

respectively.

3. Definition of Turiyam (7)

If the three associations result in Visva, Taijasa and Prajiia, what is the Turiyam? What association does
Turiyam have? Turiyam is the name of the atrma when it is dissociated from all the three states. I myself,
as consciousness principle, am Turiyam. How do I become Turiyam? By dissociating from the three
states. How can this dissociation be done? It cannot be done experientially because whatever I do, I will
be in one of the three states, and even in sleep or coma. Logically, the separation is not possible because
atma is all-pervasive. Gaudapada says that there is a third type of dissociation that is unique to Vedanta.
If this is understood, Vedanta is understood. That method of dissociation is by the knowledge that I, the
observer atma, am satyam and everything else is anatma mithya, and that anatma mithya can never have
any connection or association with satyam even though it seems to be connected. Example: In the
presence of the red flower, a crystal appears to be red in color. How can the red color be removed from
the crystal without removing the flower? The normal answer is that it is not possible. Vedanta says that it
is possible by understanding that the crystal does not have the red color and the red color is only an
appearance. Since the red color is only an appearance, the crystal can continue to appear red, but the
colorless nature of the crystal is not affected. Nothing needs to be done to remove the red color from the

crystal. This freedom is freedom through knowledge.

Similarly, I, the arma, am like the crystal. I seem to appear as Visva, Taijasa and Prajiia. Even when
these attributes appear in me, I am free from all these three all the time. I am Turiyam appearing as
Visva, Taijasa and Prajiia. This knowledge is enough to ‘become’ Turiyam. I become Turiyam by
knowing that Visva, Taijasa and Prajna are only appearances and not factual. [ am Turiyam all the time.
This knowledge is given in the 7" mantra. Mantra 7, which gives the definition of Turiyam, is the most
important mantra in the Upanisad.

Of this definition, two words are most important: praparica-upasamam and advaitam. Praparica-
upasamam means ‘free from the world’. Turiyam is free from the world consisting of the three pairs of
the first three quarters. These pairs are absent in Turiyam. Therefore, Turiyam is advaitam without a
second entity. We should note that the Turiyam is free from the world but not experientially. Experiential
world will continue similar to the red color of the crystal. The red color will continue even when I say
that the crystal is colorless. Even when I negate the blue sky, the appearance and the experience of the
blue sky continues. Similarly, I, the Turiyam, am without a second thing even when I experience the
world because the world is mithya. Mithya is as good as not there. Then the Upanisad said that this is the
Turiya atmd to be known for liberation. Without knowledge, liberation is never possible. As Visva and
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Taijasa, 1 will be a doer and an experiencer. Saricita-karma will be there, prarabdha-karma will
exhaust. In the process, I will accumulate agami-karma and at the time of death, dgami will add to the
saricita and another portion of saricita will give rise to another birth. Thus the karma flow will keep
going. As Visva and Taijasa, no freedom is possible. Only as Turiyam, I can claim that I am free all the
time. Therefore, the Upanisad says that I have to know Turiyam. No other method will give liberation.
With this atma-vicara is over.

4. onkara-vicara(8 —12)

(13 99 €6 .9 ¢

From the 8™ mantra to the 12 mantra, onkara-vicara is done. Onkara has four matras, “ a”, “u”, “m”
and silence. The Upanisad introduces the total Onkara and equates the total Onkara with total atrma.
Thereafter, the components are equated. The first three matras of Onkara are equated to the three
quarters of atma respectively and the silence is equated to Turiyam. Interestingly, the Upanisad
introduces three forms of meditation as a side topic. Meditation on Virat as “a”, on Hiranyagarbha as
“u”, and on I$vara as “m” is prescribed. The matras are taken as symbols for meditation. The Upanisad
gives the logic for the equations in the form of two common features for each. a-kara equation with
Virdat is based on pervasiveness and primacy. u-kara equation is based on superiority and middle-
ness.ma-kara and I$vara equation is based on being similar to a measure and the ground of dissolution.
Thus three matras are representatives of the three quarters.

Now silence that comes after the three matras is discussed. In silence, there is not nothing, but
consciousness is present revealing the silence. Silence represents the witness consciousness by
implication and therefore that silence must be equated to Turiyam, which is none other than Brahman. It
should be noted that ‘a’, ‘u’, and ‘m’ represent Virat, Hiranyagarbha and Isvara respectively but silence
does not represent Brahman, but silence is Brahman, which is myself, azma. Through these

equations, onkara-vicara is completed.

S. Important Topics Covered in the Karikas

Some of the important topics discussed by Gaudapada in the karikas will be taken up now.
Gaudapadacarya prominently discusses three mantras of the Upanisad.

I. The 6" mantra defining Isvara or Prajria (karikas 6 — 9,17, 18)

In this mantra, ISvara is defined as the cause of the creation, both the intelligent and the material causes.
sarvesvarah and sarvajiia mean the intelligent cause; yesa yonih sarvasya prabhavapyayau refers to the
material cause. Gaudapada makes a brief analysis of the creation. Whenever we talk about the creation
of the world, the question of why Bhagavan created this world comes up. How did Bhagavan create the
world? When did Bhagavan create this world? What is the purpose of this creation of the world? The
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moment one accepts the creation of the world, many questions will come up and no answer will be
satisfactory. In stating the usual answers given like Bhagavan creates out of his will, creates for his
entertainment, etc., Gaudapada says that these questions come up because one thinks that the world has
been created at a particular time. He says that the world has not been created because nothing can be
created. An existent thing cannot be created because it is existent. A non-existent thing cannot be created
because it is non-existent. We can never talk about the arrival of the world. The world is always with
Brahman. It has never been created and it has always been there. The world never arrived at a particular
time. The world was never created at a particular time. Matter can never be created or destroyed. This
world has always existed eternally either in potential form or active form. The active form of creation is
called world and the potential form is called maya. Maya is with Brahman all the time. The most
important point is that this maya or the world that is always with Brahman is mithya and so it cannot
contaminate Brahman. It ever exists in Brahman but it never contaminates Brahman like the movie
cannot contaminate the screen. That Brahman I am and the creation is my very nature.

I1. A comparative study of the four quarters with reference to the 7 mantra (karikas 2 - 5,10 — 16)

Gaudapada makes an interesting observation that in the waking state, Visva has two problems. The
waker is ignorant of the fact that he is Turiyam all the time and because of this ignorance, the waker
mistakes himself to be a waker individual who is a doer and an experiencer. Ignorance is followed by
misconception. Ajiianam, agrahanam, nidra, and karanam are the four names for ignorance. Ahankara,
anyathagrahanam, svapna and karyam are the four names for misconception. Visva and Taijasa both
have ignorance and misconception. Prajiia has ignorance and the sleeper does not have any
misconception. There is no samsara for the sleeper. Ignorance followed by mistake is the problem.
Turiyam is ever free from ignorance and mistake. Therefore, to become Turiyam one has to remove
ignorance and mistake by gaining knowledge. Then the understanding will be that one is Turiyam all the
time. Every jiiani is equated to Turiyam. Every ajnani is equated to Visva, Taijasa or Prajiia. Knowledge
is claiming “I am Turiyam’ and that knowledge is the only solution for samsara.

II1. Vedantic meditation with reference to mantra 12 (karikas 24 — 29

Gaudapada analyzes the 12t mantra and does the amatra-vicara wherein he talks about Ornkara
dhyanam as a type of nididhyasanam, Vedantic meditation. For this meditation, sravanam and mananam
of the entire Upanisad must have been done already. How is the nididhyasanam practiced? I chant the
Ornkara, visualizing the entire universe as arising out of myself. At the time of Onkara chanting, the
world arises and rests in me and when the chanting is ended with the ‘m’, the world resolves into me.
The silence follows. Initially, Ornkara is longer and silence is shorter and gradually, the silence is made
longer and longer. Having come to the silence, I should ask whether this silence is experienced or not.
This silence is experienced and so there is consciousness because of which the silence is known. From
the silence, I turn my attention to the witness of the silence, which is the consciousness principle. Then I
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ask the question how can I see the witness consciousness. The answer is that I cannot see the witness
consciousness because I am that witness consciousness. From silence I come to consciousness and from
that consciousness I come to I, the witness consciousness. Then I claim that I am that consciousness,
Turiyam. What type of Turiyam? Going back to the 7t mantra, it is understood that the rise and fall of
the creation continuously happen in me, the Turiyam. Even when all these things happen, what happens
to me? Just like the colorless crystal is never contaminated by the flower’s color even when the flower’s
color appears in it, I am never contaminated when the rise and fall of creation appear in me. I am the
uncontaminated non-dual consciousness, Turiyam. I allow everything to happen in me remembering that
I am ever free. I should practice Onkara dhyanam regularly. How long? The dhyanam is a reminder of
my true nature and so the dhyanam should be practiced until I cannot forget. Once I am established in
my nature, [ will not forget my true nature in and through all the transactions and will not claim any
doer-ship. This is jivanmukti. With this, Gaudapada finishes his Ornkara analysis and the first chapter of
Mandiikyakarika.
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MK-19 = Chapter — 2, Verses — 1 to 3

We have completed the first chapter of Mandiikyakarika titled Agamaprakaranam. In the first chapter,

we completed the study of Mandiitkya Upanisad also. We will now concentrate on Gaudapada’s analysis
of Mandiikya Upanisad through his karikas.

In the first chapter, Gaudapada wrote general notes on the Upanisad in 29 karikas. In the following three
chapters Gaudapadacarya focuses on the 7" mantra of the Upanisad, which is the main teaching of the
Upanisad. In the 7" mantra, Brahman was revealed as the Turiya atma. In this mantra every word is
important but two are very profound. One is praparnicopasamam (free from the world) and the second is
advaitam (non-dual). Gaudapada aims to bring out the full significance of these two words. The
significance that he extracts is ‘Brahma satyam jagan mithya’. How do we arrive at this conclusion?

The Upanisad says that Brahman is advaitam, non-dual without a second thing. If Brahman is non-dual
without a second thing, how does one explain this world? The status of the world will come under
question. You cannot say that the world is non-existent because the world is experienced. Can I say that
the world is existent? That also I cannot say because if the world is existent, Brahman cannot be
advaitam. Otherwise there will be two things, Brahman or Atma, the observer and the world, the
observed. If you say that Brahman and the world are both existent, it will lead to dvaitam. If you say that
the world is non-existent, then the experience of the world cannot be explained. Then you have to say
that the world is different from both. The world is neither existent nor non-existent. The world is not
non-existent because it is experienced. The world is not existent because Brahman alone exists. So the
world has to come under a third category, which is different from both existent and non-existent. This
third category is called mithya. The world is seemingly existent but on enquiry, it is factually non-
existent. Such a category is called mithya, seemingly existent but factually non-existent.

The teaching, ‘Brahma satyam jagan mithya’ is conveyed by the words advaitam and
prapanchopasamam. Advaitam means Brahma satyam and prapanchopasamam means jagat mithya. To
reveal this particular status of the world, Gaudapadacarya takes the example of dream. During the dream
state, we experience the dream world very clearly. For a dreamer, the dream is not a dream in dream.
The dream world is existent for him, and the dreamer will never say that the dream world is non-
existent. He will never use the word ‘seemingly’ to describe the existence of the dream world in dream.
Upon waking up, he will find the dream world gone and know that it was never separate from him and it
was only a thought disturbance in his mind. The dream world is seemingly existent in dream but on
waking up, it is non-existent. Similarly this world is seemingly existent for the waker but upon enquiry,
from the standpoint of Brahman, this world is also like dream, mithya. ‘Jagat mithya, Brahman satyam’
is the teaching. The second chapter establishes the mithya status of the world and is called
Vaitathyaprakaranam. Vaitathyam is another word for mithya. The third chapter is called

Advaitaprakaranam and it establishes Brahma satyatvam. That Brahman I am. The fourth chapter
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defends this teaching by answering all the questions and objections raised by the proponents of other
systems.

We say that the world is seemingly existent and factually non-existent. Both statements are essentially
conveying the same meaning. The statement ‘seemingly existent’ is vivarta vada. The statement
‘factually non-existent’ is ajati vada. Vivarta vada and ajati vada are two different ways of looking at
the mithyatvam of the world.

When we repeatedly study this, we may develop a misconception. The chapters 2, 3 and 4 of
Mandikyakarika are so profound that they may develop certain misconception in our minds. One should
be aware of this. These chapters continuously talk about the world, as only seemingly existing and not
factually existing much like a dream. This may give rise to a misconception that Vedanta does not give
importance or value for the world and worldly life. It may look like Vedanta is discrediting the world
and the worldly life. Vedanta never discredits the world and the worldly life. Vedanta first reveals our
higher nature, which is Turiyam Brahman. That is Vedanta’s first aim. Then it reveals the status of the
world from the standpoint of our higher nature. From that standpoint, the world is mithya and it can
never disturb me, my higher nature. As Turiyam atma, which is non-doer and non-experiencer, [ cannot
enter into or do any transaction. But with the ahankara disguise, as Visva, I enter into worldly
transaction in the waking state. Vedanta repeatedly teaches that from the standpoint of ahankara, the
disguise and the world are real. From the standpoint of Turiyam atma, the world is mithyd but from the
standpoint of ahankara, Visva, the waking state and the world should be understood as real and that the
world is important. Therefore, during transaction, the world importance should be recognized. Once I
know the importance of the world from the Visva s standpoint, dharma sastra becomes relevant. Let us
not dismiss the world and its relevance in the name of Vedanta. Once transaction is entered into as Visva,
the four pillars of dharma sastra, which are family, society, duties and values, are important. All the four
should be respected. Vedanta repeatedly warns that the Vedantic student should follow dharma as part of
the society.

If dharma sastra is important, then what is the purpose of knowing that I am satyam and jagat is

mithya ? The purpose of Vedantic teaching must be very clear. When we are living our regular life,
especially when problems come repeatedly, spiritual questions will arise. Any human being will have
spiritual questions now and then. What is the purpose of life? What is the meaning of life? Why was |
born? Why did Bhagavan create this world? If Bhagavan 1s omniscient, all-powerful and compassionate,
why should there be suffering in the world? Some people are so busy that they never get these questions.
But some people do. For some people, these questions will come, stay briefly and then go away. For
some people these questions will never come. But for some spiritually sensitive people, these questions
will come, stay and get deeper. These questions will disturb them so much that normal life becomes
impossible. Swami Vivekananda and Buddha are examples. When this intense spiritual urge comes,
Gaudapada’s answer alone will quiet the mind. ‘Brahman satyam jagat mithya alone and no other
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teaching will satisfy the thinking intellect. In the 4™ chapter, Gaudapada shows how no other teaching
will satisfy the spiritual urge or question. Vedanta talks about the mithydatvam of the world but it does not
say that the world and family are unimportant. All these are important at the transactional level. Family,
society, duties and values are important. Following them, you gain this knowledge and then the spiritual
questions will not disturb your mind anymore. This Vedantic teaching should be seen in the right
perspective. With this background, we will enter into chapter 2.

Verse 1

aed AT T STgHANoT: |

3 RATTY T ST =2gAT 1| 2

vaitathyam sarvabhavanam svapna ahurmanisinah |
antahsthanattu bhavanam samvrtatvena hetuna \| 11|

The wise (people) declare the unreality of all objects in dream because of the objects’ location within
the body and because of the limitation of space. (verse 1)

Gaudapada shows that the world obtaining in the waking state is mithya. It appears real only in the
waking state. Its relevance and validity are only in the waking state. Its reality is only conditional reality.
What is the condition for the waking world to be real? You must be in the waking state. As an example
for this, Gaudapada refers to the dream. Dream is also real under one condition. That condition is that
you must be in dream. So he shows that dream is conditionally real, mithya. This we can understand
relatively easily. Having shown dream to be mithyd, Gaudapada shows that the waking state also has all
the features of the dream world. The dream world is mithya. The waking world has all the features of the
dream world. So to show that the waking world is also mithya like the dream world, he logically
establishes that dream is mithya or unreal even though we generally know that dream is unreal. For any
object to exist, it requires sufficient space. For example, no one will accept the existence of an elephant
in a handbag. The required space for the existence of an object is condition number 1. For an event to
take place, sufficient time is needed. Suppose someone says that he went to the United States last night
and came back to India this morning. The usual reaction to this will be ‘you should be dreaming!’ For
things and events to be real, sufficient space and time are required. All the dream events are happening
in my head and not outside my head. How can a world consisting of mountains, rivers, etc., be contained
in my head? But still I experience such a world in dream. In dream, the experience is real. Events and
objects are experienced in dream. In dream, there is not sufficient time and space for dream events and
objects and so the dream is unreal, but the dream events and objects appear real. The objects and events

in dream are only projections and not reality.
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Verse 2

SETE TS HTAR el ST U9afd |
Afagge F HaEfE=o = f&wa 1l 1

adirghatvdcca kalasya gatva desanna pasyati |
pratibuddhasca vai sarvastasmindese na vidyate |l 2|l

Moreover, one does not see the places by going there because of the shortness of time. Again, after
waking up, no one indeed continues to be in that place. (verse 2)

Not only the objects in dream are unreal but the events are also unreal. The time in dream is very
limited. Dreams last for only 1.5 minutes based on REM sleep study. Within these 1.5 minutes, events
lasting for much longer times happen in dream. The dreamer is experiencing the events of the dream, but
the dream is unreal because of lack of required time and space. After establishing the mithyatvam of
dream, Gaudapada gives direct experience for support. Suppose I have a doubt whether during dream I
am really traveling or not. Let us imagine that someone in dream traveled to Kasi and had darsanam of
the Lord. While he was coming out of the temple, he woke up. When he wakes up where will he wake
up? He wakes up only in his bed and not in Kasi. So the travel is mithya only. Every person, when he
wakes up in the middle of his dream does not find himself in the dream location but finds himself in the
location where he was sleeping. Thus direct experience and inference reveal that dream is mithya. In the
third verse, Gaudapada says that even the scriptures say that dream is mithya. Even though scriptures do
not have to teach us about dream, they confirm what we know about dream.

Verse 3

T TRATTRAT ST —ATIgE s |
e A7 I UTH T 3T BT |l 311

abhavasca rathadinam sriiyate nyayapirvakam |
vaitathyam tena vai praptam svapna ahuh prakasitam |l 31|

Moreover, the absence of chariot, etc., is heard (in the Upanisad) along with supporting logic.
Therefore, (they) say that the unreality (of objects) in dream, which is established (by logic,) is
revealed (by the Upanisad also.) (verse 3)

The Veda also confirms the mithyatvam of dream in Brhadaranyaka Upanisad. A person dreams various
chariots, horses, roads, charioteer, traveling, etc., but upon waking up he finds that they were all his
mental projections. None of those things were really there in dream. It cannot be said that chariot, etc.,
actually existed because on waking, they are found to be absent. It cannot be said that chariot, etc., were

non-existent because non-existent objects cannot be experienced. The dreamer clearly experienced all
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the objects and also traveled. Because of that experience those objects cannot be called non-existent.
Thus the dream objects and events are neither non-existent nor existent. They come under the category
of seemingly existent. That is called mithya. Even though it is mithya, the dreams can disturb the
dreamer during the dream and even later. Vedanta says that this world is also seemingly existent and it is
capable of giving a lot of problems, but when I wake up to my higher nature, Turiyam, from that
standpoint, I can say that no world exists independent of me.
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MK-20 = Chapter — 2, Verses — 3 to 6

Verse 3

IS TATISAT YT AR |
e A7 I UTH T 3Tg: TehTead |l 31

The main topic of the second chapter is the establishing the mithyatvam of the waking world also by
taking the example of the dream world. Mithya is roughly translated as unreal but we should understand
unreal here as conditional reality. By conditional reality is meant that each thing that comes under this
category is real under certain conditions. As long as the conditions remain, the ‘unreal’ thing has to be
considered real. During dream, every object in dream should be treated as real from the standpoint of the
dreamer. The dream world is real as long as one continues to be in dream. Dream objects can produce
either positive or negative results. Dream poison will kill a dream animal or a dream human being.
Dream medicine can cure the dream disease. This is conditional reality.

Conditional reality can be represented as ETU. ‘E’ means clearly experienced. The waking world is
clearly experienced. The dream world is also clearly experienced through the dream sense organs. Every
object in dream can be clearly transacted. The dream cup is useful for drinking dream coffee. It is
tangible and available for transaction. After waking up, we will say that dream is nothing but thought but
during dream, they are not experienced as thoughts but are experienced as solidly experience-able and
transact-able objects. ‘T’ stands for ‘available for transaction’ and tangible. Dream objects have utility in
dream. When I have thirst in dream, dream water alone is useful and not water that is on the nightstand.
‘U’ stands for utility. The dream world is real under dream conditions. The word mithya does not mean
unreal in the total sense but only conditionally real. The unreality signified by mithya is not absolute
reality. But it is also not absolute unreality. The aim of the second chapter is to show that the waking
world is not much different from the dream world. If both of them are mithya, what is satyam? Satyam is
nothing but Turiya atma, which is none other than myself. This is the topic of the second chapter.

Gaudapada first establishes that the dream world is mithya. Thereafter, he extends it to the waking world
also. In the first three verses, Gaudapada established that the dream world is mithya using three
pramanams. The first pramanam is anumana pramanam. The dream world cannot be real because it is
experienced in a constrained space of our own body. Mountains, stars, and planets cannot be
accommodated in our bodies but we still experience all of them within the body and so they must be
unreal. The example is an elephant reflected upon the mirror. The reflected elephant is not real because it
will crush the mirror otherwise. The second pramanam is pratyaksa pramanam. All our travels in dream
are mithyd because in the middle of the travel, you wake up from the dream and you find yourself not in
the place that you are traveling but in the place that you are lying down. Our direct experience about the
dream when we wake up is proof for the mithya status of the dream. The third pramanam is the $ruti
pramanam from the Brhadaranyaka Upanisad (4.3.10). Svayamjyoti Brahmana of the Upanisad says
that in dream there are no chariots, horses, roads. Even though none of them is present, the dreamer
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experiences all of them. If they are not present in the dream, how are they experienced? The answer is
by mental projection, not by actual creation. An actual creation will require a lot more time than
available in dream. Therefore, it is mithya. Veda reinforces what is known through logic and experience.
Thus using the pramanams of sruti, yukti and anubhava, the dream world is shown to be mithya. Now
the waking world has to be shown to be another form of dream only. Even this class is another form of

dream only.

Verse 4

IR ASHT TSI B |
AT T qAT WY HId tard 1l ¥

antahsthanattu bhedanam tasmdjjagarite smytam |
vathd tatra tathd svapne samvrtatvena bhidyate |l 4

As it is in the case of the dream so it is in the case of the other. Therefore, (the unreality) of objects in
the waking state is accepted. However, (the dream) differs because of its location within (the body)
and because of the limitation of space. (verse 4)

From this verse up to the 18" verse, Gaudapada establishes that the waking world is also like the dream.
For that he gives introduction in this verse. The experience in dream should be extended to the waking
world also. Just as we experience things in the dream world, the same mithyatvam should be extended to
the waking world also. How we prove it to be mithya in the waking world also will come later. After
proposing that the waking world is also mithya, Gaudapada says that even though both of them are
mithya, there is a difference within the mithya. Within the mithyatvam of the waking and the dream
worlds, there is an internal difference. The dream world is experienced within our physical body
whereas the waking world is experienced outside the physical body. In spite of this difference both the
worlds are mithyd. The dream is inside the body and exists in a confined space but the waking world is
outside and not confined.

Verse 5

TUSTRTRACA SFATGHATSOT: |

Wi & THean uffgAa g 1l 4
svapnajagaritasthane hyekamahurmanisinah |
bhedanam hi samatvena prasiddhenaiva hetuna \| 5

The wise (people) say that the dream state and the waking state are indeed identical because of the
similarity of objects due to the well-known reason. (verse 5)
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Therefore, Gaudapada explains his proposition more clearly. The dream world and the waking world are
the same from the standpoint of their reality. Both of them are conditionally real and they have ETU
(experienced, available for transaction, has utility) in their respective conditions. Wise people declare
that both the worlds are equally unreal. Normally, people ascribe gradations in the reality of the dream
and the waking states saying that dream is less real than waking. The objects of experience in both states
are very similar. Gaudapada has not yet given the logic or reasoning for the mithyatvam of the waking
world. What is the logic? The logic given in the case of the dream world, which is constrained space and
time, cannot be given for the waking world. Gaudapada says that the waking world is also mithya for a
well-known reason. Sankaracarya says that the well-known reason is what we saw in the introductory
class, which is the foundation of Mandiikyakarika. That reason is: Whatever is an object of experience
has to be mithya because it cannot exist independent of the observer. Any object can prove its existence
only when it is observed or otherwise it cannot prove its existence. Suppose there is an object that can
never be experienced by anyone at any time. That object’s existence can never be accepted. Imagining it
to exist will lead to arbitrary imagining of any object, which is absurd. Existence of an object requires it
being experienced by someone at some time. Thus an experiencer is required to prove the existence of
an experienced object because the object borrows existence from the subject. That subject is arma and
not the mind and sense organs because those are also objects. Behind the mind and sense organs
consciousness is required to prove the existence of anything. There is only one universal consciousness
without which the existence of anything cannot be proven. The waking world is observed and so is
mithya just as the dream world is. Gaudapada now gives his own reason in the next verse.

Yerse 6

AT I T TAHTASTY a=ae ||
farae): weom: wvstaaen ga afeEr: 1 s

adavante ca yannasti vartamane'pi tattatha
vitathaih sadrsah santo'vitatha iva laksitah | 6|

That which does not exist in the beginning and in the end is so in the middle also. (Even though) they
are identical with unreal objects, they are regarded as though real. (verse 6)

This is a very important verse. First, the explanation of the verse is given. That which does not exist in
the beginning and at the end or that which did not exist earlier and will not exist later but has only a
temporary existence in an intermediary stage is mithyad. Whatever is temporarily existent is mithya. If it
is only temporarily existent, its existence must be borrowed from somewhere. If it has its own original
existence, it will be permanently existent. Water is hot temporarily because it does not have natural heat.
Fire is always hot. Even when anything temporarily exists, it has borrowed existence and the borrowed
existence is not its own. When a temporarily existent thing appears existent temporarily, really speaking
it is non-existent. It does not have its own existence. It has borrowed existence. That is mithya.
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Gaudapada says that a thing that was not existent in the past and will not exist in the future has only a
seeming existence in the present if it exists in the present. This should be extended to the dream and the
waking worlds. The dream world is experienced temporarily in the dream state. The waking world is
experienced temporarily in the waking state. In the middle of the class if you go out of the waking state,
the class is gone for you. Thus the dream world exists temporarily in the dream state. The waking world
exists temporarily in the waking state. Both of them are temporary only. Therefore both of them are
equally mithya. One more point needs to be made. Even though the waking world is said to be mithya
because it is temporary, for the experiencer it is very real, satyam. The dream world also appears very
real in the dream state. In dream, the objects and events are very real. Dream running is done to save
your dream body from the chasing dream dog in the dream. In their respective fields, waking and dream,
things are satyam. They appear real. The moment you go to dream, waking disappears. The moment you
come to waking, dream disappears. Each one is conditionally real. Both of them are not absolutely real.
That is mithya. Even though the waking world is mithya like the dream world, it will appear real in the
waking state. Just because something appears real, do not conclude that it is real.
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MK-21 = Chapter — 2. Verses — 6 to 9

Verse 6

AT o T ARSI a=aem ||
foras): weom: wvstaen g @feEm: | s

After establishing that the dream world is mithya, Gaudapada extends this to the waking world and
establishes that it is also mithya. For that two reasons are given. One reason was an implied one given in
verse 5. The second reason given is in verse 6.

The first reason is as follows. Both the waking and the dream worlds are mithya because both of them
are objects of experience. Therefore they cannot prove their existence without the subject observer. The
observer alone has to prove the existence of the observed object. Since the existence of the observed
world depends upon the observer, it does not have an independent existence and therefore is mithya.
Thus objectify-ability is the first reason and experience-ability is the criterion for mithyatvam.

The second reason was given in verse 6. Both of them have only temporary existence in their own states
of experience. The dream world is available only in dream state. The waking world is available only in
the waking state. Both of them are mutually exclusive. The presence of the one is automatically the
absence of the other. We know that the dream world that is available in only the dream state is mithya.
Extending this principle, the waking world that is available only in the waking state must also be mithya.

Experience-ability and impermanence are common to both the dream and the waking worlds, and so
mithyatvam must be common to both. Further both are subject to arrival and departure. However,
waking world appears as satyam only even though it is mithya. Gaudapada answers that appearance
should not be taken as fact because the dream world does not appear as mithya in dream. For a dreamer,
dream is not dream in dream. For a dreamer, dream appears as satyam in dream. But we do not accept
that dream is satyam. Appearances are misleading. Never depend upon appearances to know the fact.
The dream world appears as real in dream. The waking state world also appears as real in the waking
state. But both the worlds are mithya. In Aparoksanubhiiti, Sankaracarya gives many examples to show
how appearances mislead the human beings: Blue sky, stationary earth, sun appearing to go round the
earth, and stars appearing to be little. Going by logic, both waking and dream are objects and temporary
and therefore, are mithya.
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Verse 7

HYAar as @y femfaaed |
ATETEaTaA el T a |aT: 1| 9l

saprayojanatd tesam svapne vipratipadyate |
tasmadadyantavattvena mithyaiva khalu te smrtah | 71l

Their utility is contradicted in dream. Therefore, they are indeed considered to be unreal only since
they have a beginning and an end. (verse 7)

Hereafter, Gaudapada answers some of the objections raised for our conclusion. These objectors point
out that Gaudapada’s conclusion that the waking world is mithyd is based on his own definition of
satyam and mithya. His definition is that whatever is objectified is mithya and the subject atma is
satyam. The objection is why anyone should accept this definition. The objectors then give their own
definition. The definition is a clever one in that it makes dream mithya but waking satyam. Four or five

definitions are given which need to be examined.

The first objection is that the waking world must be accepted as real because all the objects in the
waking world are useful for life. Thus utility proves reality. But in dream for example, one can earn a lot
of money but upon waking up, that money cannot be used. In dream, the dream objects have no utility.
Thus dream is mithya .

Gaudapada refutes this by saying that this definition does not work. Waking objects are useful in the
waking state only. Dream objects are useless in the waking state but are useful in the dream state. In fact,
dream objects alone are useful in the dream state. Each object is useful in its state and useless in the
other state. Utility in the respective state is common to both waking and dream and uselessness in the
other state is common to both. Therefore both states should be given the same status of reality. The
utility of the waker’s objects is falsified in dream. Thus, utility is not a criterion for reality. That
which is beginning-less and eternal alone is real. Eternity is the criterion of reality. So the waking world
is mithya.

Verse 8
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The uniqueness is indeed the attribute of the observer as in the case of the citizens of heaven. Having

gone there, one experiences them just as a well-informed (person experiences) in this world. (verse §8)

The second objection is a peculiar one. It states that dream must also be taken as satyam because dream
is not a mental projection based on the waking state. Normally, dream is defined as vasana projection
from the mind. It is said to mithyd because it is a projection. The objector says that the dream cannot be
based on vasanas of the waking state. In dream, we do see unique things that we had not experienced in
the waking state. Dream must be another unique different world of experience and so must be taken as
satyam. Since the waking state is similar to dream, it must also be satyam. Some darsanas like
visistadvaita hold that dream is not our mental projection but created by God for a particular jiva. Thus
uniqueness is the criterion for reality. Waking and dream are both unique in their own way and both

must be taken as satyam.

Gaudapada’s answer is that uniqueness cannot be taken as criterion for reality. We do have several
mental projections unique to us. If uniqueness is criterion for reality, whatever we uniquely project can
be considered to be real. That is not so and the argument that uniqueness is the criterion of reality is
simplistic. No one accepts dream as real. Whether dream is unique or not, dream depends upon the
observer for its existence. Since the unique dream object depends on the dream observer, it does not
have independent existence of its own and therefore it must be understood as mithya. There is no
objective world existing. But the type of world we are experiencing will depend upon the type of
instruments that we are using. You can never prove an objective world as it is. The type of world that we
experience will depend upon the type of instruments that we use. Suppose we are using eyes, the world
will be understood as the world of forms. The moment you remove the eyes and use only the ears, the
world will be the world of sounds. Depending upon the instrument, the world will be experienced
differently. If instead of a human body we have an animal body, this world experience will be unique to
the animal body. Many animals cannot see colors and for them this world will be black and white only.
Vedanta says that we do not experience the world objectively but our experience depends on the
instrument that we use. The moment a human being gets a celestial body, he will experience a celestial
world here and now. For a celestial, this world will be non-existent. Gaudapada says that the existence of
the world depends on the observer and the nature of the world depends upon the medium of observation.
To experience a 3D movie, one needs special 3D glasses. Different animals have different sensory
faculties and their experience will be unique to their faculties. Thus uniqueness of experience is not a
criterion of reality. In different births, the jivatma experiences different fields of experience (lokas)
depending upon the upadhi, instrument of experience, but all these different lokas are dependent upon
the observer for their existence and on the instruments of experience for their nature. Gaudapada gives
the example of experiencing different things in different places but the observer is the same. Just as a
well-educated person travels from place to place experiencing different things in this earth itself,
similarly, the jivatma travels from loka to loka experiencing different things in different births. All these
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experiences are dependent upon the observer for their existence and dependent upon the instruments of
experience for their nature. Uniqueness cannot be the criterion for reality.

Verse 9

AT AT Hicde <8 |
TfEdarTE aezs Jazawaat: |l ]

svapnavrttavapi tvantascetasa kalpitam tvasat |
bahiscetogrhitam saddrstam vaitathyametayoh |l 9l

In the dream-state itself, anything projected within by the mind is indeed unreal. Anything
experienced outside by the mind is real. The unreality of both is experienced (on waking.) (verse 9)

The objector comes up with a new definition of satyam and mithya . It is defined in such a way that
dream is mithya and waking is satyam. It is difficult to accept the Vedantic teaching that this world is
mithya and so the objector tries to prove otherwise. We experience the dream only within our body.
Since we have closed our sense organs, the dream world is experienced inside us. Therefore, we know
that the dream world is a mental projection and so it is mithya. Whereas this world is not within my
body but it is experienced outside my body and I am experiencing this world through my sense organs
and thus it is external. The dream world is internal and the waking world is external to the body.
Whatever is external is real and whatever is internal is mithya. Externality is the criterion for reality and

internality is the criterion for unreality.

Gaudapada says that superficially seeing, this seems to be correct. You say that this world is outside in
the waking state. You say that the dream world is inside only in the waking state. You are studying the
dream world in the waking state, but to be objective, study the waking world in the waking state and the
dream world in the dream state. When you are in dream, is the dream world experienced internally or
externally? Mentally imagine you are in dream. You realize that you have a dream physical body, dream
sense organs and your experiences are external to you. A dreamer never says that he is experiencing the
dream in himself. All the experiences in dream are very similar to waking and external to the dream
body. The dream is exactly like the waking state when you are in dream. This is the single
important lesson of this second chapter. The dreamer can also commit mistakes in dream and can also
have a dream in dream. Inner and outer are thus relative expressions. Relative expressions should not be
used for defining reality. From the waking standpoint, the dream world is inside but from the dreamer’s
standpoint the dream world is outside and even though it is outside, on waking, we find that even the so-

called outside world also is mithya.

Now look at the verse. In the dream state also, what the dreamer projects within his mind he sees as
mithya and what the dreamer experiences outside of the dream body, the dreamer takes as real. On
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waking up, both the inside and outside of the dream become unreal, mithyd. Vedanta says that from the
waking body’s standpoint, this world is real only. We never say that the world is mithyd, when we study
the world from the standpoint of the body. The world must be defined as satyam. When you wake up and
learn to look at the world from the standpoint of your higher nature, afmda, both the body as well as the
world are nothing but thoughts in maya, maya disturbances. Like the dream is nothing but thoughts in
your mind, this world is nothing but some disturbance in the cosmic mind called maya tattvam. For this
you have to shift your attention from the body to arma.
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MK-22 = Chapter — 2. Verses — 9. 10, 14, 15

Verse 9
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Gaudapada established that the waking world is mithya by giving two reasons in support. One is the
implied reason in the 5% verse, which is that the waking universe is an object of experience. In the 61
verse, another reason was given, which is that the waking universe is temporarily experienced. Any
object of experience is mithya because it cannot prove its existence without the support of the subject.
Therefore whatever is experienced is mithya. The dream world is experienced and so is mithya. The
second argument is that whatever is temporarily experienced is mithya. We find that the dream world is
available only in the dream state and the waking world is available only in the waking state. Both of
them are available only in their respective states and are not available in the other state, and so both of
them are temporary, subject to arrival and departure. Therefore, both of them are mithya.

Thereafter, an objector suggests revised definitions of mithya and Gaudapada assesses each of the
definitions and proves that the objector’s definition will not work.

The first definition is that whatever is useful is real and whatever is useless is unreal. Utility is the
criterion for reality. Gaudapada refuted this criterion: The waking world is useful in the waking state but
not useful in the dream state. The dream world is useful in the dream state and useless in the waking
state. Therefore, it is not right to say that based on utility, the waking world is more real than the dream
world.

The second criterion for reality suggested is uniqueness. The waking and the dream worlds have their
own uniqueness and so both are real. Gaudapada countered by saying that uniqueness does not depend
on the objective world at all but depends upon the instrument that one is using. In every /oka, the
experience will depend upon the body one has. In fact, one can mentally project a unique world
consisting of a human being with a tail, etc., but that world cannot be taken as real. So uniqueness
cannot be a criterion for reality.

The third criterion is contained in verses 9 and 10. They should be taken up together. The objector says
that the waking world is outside of our body and so we will accept it as reality. The dream world is
experienced within our body and within our head. Within our mind alone the dream world is
experienced. The objector then says that what is external is real and what is internal is unreal. The
waking world is real because it is external and the dream world is unreal because it is internal.
Gaudapada counters by saying that the objector is making the same mistake. Only in the waking state it
is said that the dream world is internal and within the mind. But once you are in dream, you have a
dream body and mind and with that when you experience a dream world, you experience it external to
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the dream body. For a dreamer when he imagines an imaginary world, it will seem internal to his dream
body but the other activities will be external to his dream body. Thus the dreamer also divides the dream
world into external and internal, external being real and internal being unreal. That external dream world
will be declared to be unreal by the dreamer when he wakes up. If that can happen in the dream world,
Gaudapada says that it can happen in the waking state also. The waker says that from the waker’s
standpoint, the external world is real and the internal world is unreal. But for the wise man that has
woken up to his atmasvariipam, from the atma standpoint, the external world is also exactly like the
dreamer’s external world. Externality cannot be the criterion for reality and internality cannot be the
criterion for unreality. Then what should be the criterion? What was said in verses 5 and 6, drsyatvam

vidyatvam, and anityatvam vidyatvam.

In the waking state, learn to think of the dream as the dreamer. In the dream world, the dreamer says that
whatever he is imagining inside is unreal but what is experienced outside from the dreamer’s standpoint
the dreamer will say is real. The dreamer’s conclusion of this reality will continue until he wakes up.
The moment he wakes up, the entire the dream world will be deemed to be just a bunch of thoughts in
the mind. If this is understood from the standpoint of the dreamer, extend this to the standpoint of the

waker also. This is a disturbing message but it is the truth.

Verse 10
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In the waking state also, anything projected within by the mind is indeed unreal. Anything
experienced outside by the mind is real. The unreality of both is reasonable. (verse 10)

An ordinary human being who has not been taught the sastra will conclude in the waking state that
whatever imaginary world that he imagines within his mind to be unreal. But he will say that the
external world that he experiences through his mind and sense organs, which is not his imagination, is
real. The above will be the normal conclusion of the waker. After the spiritual waking up, i.e., after
obtaining atmajiianam, the waker’s external world will also be falsified. The unreality of the dream
world and the waking world is valid from the standpoint of atmda, the Turiyam, the higher reality. So the
criterion of internality-externality is not valid.

Two more objections come from the objector. They come later in the 14™ and 15 verses. These verses

will be examined now. Verses 11, 12 and 13 will be skipped at this time. Three criteria of the objector
were looked at so far. To complete all the objections, verses 14 and 15 will be looked at now.
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Verse 14
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(Things) which are (experienced) within have a subjective existence. Whereas, (things) which are
(experienced) outside have an objective existence. All of them are projected only. Their distinction is
not due to any other reason. (verse 14)

Among the five suggestions of the objector, this fourth one is the most powerful. It is not very easy to
answer this objection. Even if Gaudapada answers this, it will take a while to assimilate the answer. The
objector says that you should not treat the waking world and the dream world equally. You should admit
that there is a difference between the waking and the dream world. This difference is very clearly
experienced by us and you cannot ignore that. He says that the waking world has continuous existence
and it has permanence. It exists independent of my experience and perception. The same external world
has continuous existence in the past and present and so has permanence. Further it exists even when I go
to dream and sleep because after waking up, the external world is present. So the waking world has
continuity, permanence and independent existence even when I do not experience it in dream and sleep.
But the dream world is experienced only in the dream and the moment I wake up from dream, the dream
world does not continue. Next day, when I go to dream, I cannot continue from last night’s dream. The
dream world does not have continuity, permanence and does not exist independent of me. Therefore, the
dream world must be inferior to the waking world. The waking world is superior to the dream world and
so treating them equally is very unfair. So the objector says that the waking world, which is independent
and permanent is satyam and the dream world, which is temporary and dependent is mithya. The waking
world is satyam because it is continuous.

Gaudapada uses two special expressions to describe the objector’s argument. He indicates the waking
world’s permanence by ‘dvayakalatvam’ (continued existence, objective existence) and the temporary
existence of dream by ‘cittakala’ (subjective existence). The waking world continues to exist before our
dream and also after the dream when we wake up. This is called dvayakdla. When you experience
something for the first time, it is called pratyaksakala, and when you experience the same thing and
recognize it as what was there before it is called pratyabhijiiyakala. Thus in the past and later, the
waking world continues to exist. It can be inferred that it has existed in between also even if I was not
there to validate its existence. This is continuity proved by pratyaksa and pratyabhijiiya, which is called

dvayakalatvam. Therefore the waking world has independent existence.
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The dream world is called cittakala. Only when the mind is experiencing the dream, the dream world
exists and when the mind is withdrawn from the dream, the dream world does not exist. Experience time
alone is existence time for the dream world. Thus dream has ekakalatvam and waking has dvikalatvam.
Therefore one is superior and the other is inferior and treating them both equally is very unfair.

Gaudapada does not answer this but says that all these things are wrong and will not work. Gaudapada
says that this line of explanation is wrong but does not say why. Sankaracarya and Anandagiri explain
the fallacy in this approach. The objector says that the waking world has continuity and so is real but the
dream world has no continuity and so is unreal.

What is our project now? It is the assessment of the waking world and the dream world. We wish to find
out which is superior and which is inferior. We also want to know the merits of these two. Gaudapada
says that whenever you want to assess two things or two people you require a judge. What should be the
criterion for the judge? The judge must not be related to the contestants or competitors. Then alone, the
judge will be impartial and neutral. When the contest is between the waking world and the dream world,
who can judge the contest, the waker or the dreamer? Neither of them can be the real judge. The waker
cannot be a real judge because the waker is related to the waking world and the dreamer cannot be the
judge because he is related to the dream world. When both of them are related thus, their judgment will
be only partial and colored. When the waker is assessing these two, he will say that the waking world is
permanent and the dream world is impermanent and therefore the waking world is superior and the
dream world is inferior. The dreamer’s assessment will still be worse. He will always feel and say that
the dream world always has continuity and the dream world has independent existence. The dreamer
will say that the dream world is continuous, independent and permanent. When asked about the waking
world, the dreamer will say that the waking world does not even exist. At least the waker says that the
dream world exists temporarily. For a dreamer the waking world does not even exist and he will ask,
‘Where is the contest?” So the waker and the dreamer give two different verdicts in this contest. Which
one is correct? Both cannot be correct because they are partial judgments made by observers that are
related to one or the other of the two states. That is why Vedanta says that we can never know what the
truth is. Whatever the world we are studying we are studying as an observer that belongs to that world
and therefore conclusions will be conditioned and partial. So no one can know the reality. Both the
verdicts of the waker and the dreamer should be rejected because they are not neutral judges. Vedanta
says that we have to take the scripture’s teaching that we should judge from the standpoint of the witness
consciousness, the consciousness principle. Never judge the waking world as Visva. Never judge the
dream world as Taijasa. Never judge the causal world as Prajiia. They are all not neutral judges. The
neutral judge is the consciousness that witnesses the three states. From the standpoint of that
consciousness, atma, both the waking and the dream are equal and existing in their own states and not
available in the other states.
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The dream world is temporary from the standpoint of the waker and the waking world is permanent
from the standpoint of the waker. This judgment of the waker cannot be correct because he is not
impartial with respect to the waking world. It is a relative judgment coming from a non-neutral judge
called the waker. From atma s perspective, waking is as mithya as dream. The distinctions that are talked
about from the standpoint of the waker cannot be the reason to show that the waking world is satyam.
With this, fourth objection has been answered.

These are the important messages of Vedanta. Some of the scientists are wondering whether science can
arrive at the reality because to study the world totally the scientist cannot be part of the world. You
should have a stand outside the world to get the realistic picture objectively. For Science, truth will be
out of reach. Remaining as part of the world, we are trying to understand the world. Using our own brain
we are trying to understand the brain. Therefore, truth will always be a mystery is the conclusion arrived
at by some of the scientists. Veda says that to live in the empirical world for transactional purposes, you
can use the instruments that you have but to know the truth of the creation and yourself, your
instruments will fail and therefore Veda says that it has an answer to give if you are open to receive it.
Veda has an extraordinary vision of the world, which is not vitiated by this particular limitation. It gives
an objective presentation and that is what we should try to understand rather than trying to study with
our instruments. Gaudapada also says that he is not giving his truth but that Mandiikya Upanisad has
given a unique message. Let us try to understand that message. As a waker you can never arrive at the
truth.

Verse 15
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(Things) which are (experienced) within are not clear. (Things) which are (experienced) outside are
clear. All of them are projected only. The distinction is due to a different sense organ. (verse 15)

The fifth criterion of reality given by the objector is based on the same mistake that the waker makes in
assessing the waking and the dream world. It will be never neutral. That assessment is that in the waking
world one experiences objects very clearly and they continue to be present. In the dream world, objects,
persons and situations do not have that clarity because they have only fleeting presence. After waking
up, often one is not able to clearly remember the dream because the dream objects are not very clear.
The objector’s definition is that what is clearly available is real and what is unclear is mithya.
Gaudapada answers that the objector is making the same mistake of the waker judging both waking and
dream states.
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Verse 15
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In this second chapter, titled Vaitathyaprakaranam, Gaudapada establishes the mithyatvam or vaitathyam
of the waking world. Once this mithyatvam is established, he can come to the conclusion that there is
only one satya vastu and that satya vastu is 1, the arma, witness consciousness. The observer, I, alone is
satyam. Whatever is observed is mithya. To establish the mithyatvam of the waking world, Gaudapada
took the example of the dream world. The dream world is also an object of experience and the waking
world is also an object of experience. The dream world appears real in the dream state. The waking
world appears real in the waking state. The dream world is useful in dream but not useful in waking. The
waking world is useful in waking but not useful in dream. Thus in all respects, the dream world and the
waking world are similar. Therefore, the conclusion is that since the dream world is known to be mithya,
the waking world should also be concluded to be mithya. This is the central principle of the second
chapter.

However, some people raised objections and they suggested various definitions for mithya and through
those definitions they strive to prove that the waking world is satyam and the dream world 1s mithya.
What do we say? The waking world also is equally mithya. Various definitions were analyzed and
Gaudapada showed that whatever definition you apply, the final result is that both waking and dream are
equal only. In the waking state, this world appears to be outside and in the dream state the dream world
appears outside. So just because these worlds appear outside, they cannot be said to be real. That the
dream world is useful in dream but not in waking cannot be used to say that it is mithya but the waking
world is real; because the waking world is useful in waking but not in dream making it mithya also. Both
of them are objects of experience, arriving and departing, and conditionally useful. Therefore,
Gaudapada’s conclusion is right.

The fifth and final objection is analyzed in verse 15. The objector says that the waking world must be
real because it is clearly experienced whereas dream is always vague and unclear. The objector claims
that whatever is clearly experienced is satyam and whatever is vaguely experienced is mithya.
Gaudapada refutes this. The dream world is said to be vague only in the waking state but in dream, the
dream experience is very clear for the dreamer. Thus, clarity and the lack of it cannot be the criterion for
reality.

The dream world that is experienced within is vague from the waker’s standpoint. The waking world
that we experience in the waking state is clear all right but one should note that both the waking and the
dream experiences are mithya. The objector further says: The experiences in waking and dream are
different in nature. The experiences in waking are normal. In dream, unusual experiences take place.

Download from www.arshaavinash.in



97

How does one account for those different experiences in different states unless waking is real and dream
1s mithya? Gaudapada replies that the difference in experiences does not prove that one set is real and
the other is mithya because all experiences are mithya. All experiences are subject to arrival and
departure and so are mithya. Even though all experiences are mithya, within the mithya experiences
themselves, there will be differences depending on the instruments (upadhis) that are used. If we have a
human body, the experiences will be humanly in nature. The experiences of an animal will be in keeping
with the animal’s body. These differences have nothing to do with reality but depend on the instruments

of experience used. The conclusion is that the waking world is mithya just like the dream world.

All the five objections have been refuted. Gaudapada has established the siddhanta that the waking
world is subject to arrival and departure and is an object of experience, and therefore is mithya. Based on
this conclusion, the objector raises a question. Now we have to go back to verse 11.

Verse 11
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If the unreality of the objects in both the states (is accepted,) who experiences these objects? Who is
indeed their creator? (verse 11)

This verse contains a very profound question. The answer that is equally profound may be difficult to
accept. The objector says that he agrees with Gaudapada temporarily that the waking world also is
mithya like the dream world. That means questions come up. I know that the dream world is projected
by me because we all know that dream is nothing but vasandas, impressions in our minds that we project
at the time of dream. Thereafter I myself support the dream world. I am the projector, supporter and later
I alone enter the dream world and experience the dream world also. I alone experience my dream using
my dream body. I am the projector, supporter, and experiencer of the dream.

If the waking world also is mithya like dream, then who is the projector, supporter and experiencer of
the waking world? If I am the projector, supporter and experiencer of the mithya dream world, then for
the waking world also, the same rule should apply because both are mithya. If that rule applies, I am the
projector, supporter and experiencer of the waking world. If I am the PSE (projector, supporter,
experiencer), what is the meaning of the word ‘I’, physical body or mind? The ‘I’ is neither of them
because the body itself is a part of the waking world, which is projected. The mind is also not the
projector because the mind is also a part of the projected waking world. I, the projector must be different
from the body and mind. The ‘I’ is the consciousness principle, atma. Then the question is how do I do
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such a thing? It is unbelievable. But then, how do I create a dream world? It is effortless because I have
a special sakti called nidra-sakti. With the help of nidra-sakti, I project a dream universe consisting of
dream space, time, stars, moon, etc. Similarly to project the waking world also, I, the arma, have a sakti
called maya-sakti. In previous Upanisads, this mayda-sakti is referred to as maya-sakti of Bhagavan. But
in Mandiitkya Upanisad, it is referred to as maya-sakti of mine. 1, as the atma am capable of doing that.
The body is limited, and the mind is limited but I, the atma, with maya-sakti, project the waking world.
With two saktis, I project two different worlds and both of these worlds are mithya. Once I know that
they are mithya, the greatest advantage is that mithya cannot harm the satyam. This is the fourth capsule
of Vedanta: I am never affected by any event that takes place in the material world and in the material
body. Then the fifth capsule of Vedanta: By forgetting my real nature, I convert life into a burden and by
remembering my real nature I convert life into a blessing because I can claim my glory. This is a
profound topic.

Regarding this topic the objector raises a question. Suppose the objects in both the waking and the
dream states are mithyd, who is the projector of the waking world? Anything mithyd has to be projected.
I know that I am the projector of the dream world. The next questions are who is the supporter and who
is the experiencer of the waking world. Gaudapada answers the question of the projector, supporter and
experiencer of the waking world in verse 12. In all the other Upanisads we learnt that there was a
Bhagavan who created the world. Now Gaudapada is changing that stand and revealing disturbing news.

Verse 12

HEATIATHATS SHTTHTT ST THTIAT
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kalpayatyatmana'tmanamatmda devah svamayaya

sa eva budhyate bhedaniti vedantaniscayah \ 12
The effulgent Atma projects itself by itself through its own maya. That (Atma) itself experiences the
objects — this is the conclusion of the Vedanta. (verse 12)

The answer is whoever is projecting the dream world is the same one that projects the waking world
also. Therefore, atma alone projects out of itself the waking world with the help of atma itself. Other
than maya-sakti, atma does not need anything else for this projection. The dreamer does not need
anything else external to himself other than nidra-sakti for projecting the dream world. In the same way,
atmda does not require anything other than maya-sakti to project this world. Where does maya come
from? Gaudapada says that it is already there in atma similar to the nidra-sakti. That atma alone is called
Bhagavan in the Bhagavad Gita and the puranas. Bhagavan creating is only an expression in puranas,
etc. That Bhagavan is not outside in some loka. Bhagavan is nothing other than afrma. That is why the
upanyasakas use the word Krsnaparamatmd to indicate that the creator is not outside but the arma itself.
In the Gita, Krsna says: “ I am the Self, who resides in the hearts of all beings and I am the cause of the
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creation, sustenance, and resolution of all beings/things”. Thinking that Bhagavan is outside, people go
in search of Bhagavan and do not find him and then they conclude that there is no Bhagavan. 1t is like
the wave going in search of water. The wave going in search of water, the cloth going in search of
thread, and the jiva going in search of Brahman are all foolish efforts. That Bhagavan is none other than
I, the atma. Therefore, I am the projector and supporter. [ am also the experiencer. I project the dream.
To experience the dream world, I need a dream body. Similarly to experience the projected waking
world, I use my own physical body. I create the dream and support the dream but my own dream
threatens me. This world has become a huge problem for me because of ignorance. To solve the
problem, I have to wake up. I am the only truth and I am the essential truth of the creation. This is the
final teaching of Vedanta. I have been looking down upon myself as an insignificant creature.

Gaudapada says that [ am the significant creator. Spiritual journey is from creature to creator.

Verse 13

T iarRRTaAfe afE |
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vikarotyaparanbhavanantascitte vyavasthitan |
niyatamsca bahiscitta evam kalpayate prabhuh | 131l

The Atma projects the mundane (dream) objects, which are present within the mind. In the same

manner, it projects well-defined objects also with an outward mind. (verse 13)

How are the two types of worlds created with the help of two types of sakti? 1, atrma, myself use two
different types of sakti to project two different worlds. In dream, using nidra-sakti, atma projects the
dream objects that are inferior in nature. All the dream objects are already in our own minds in the form
of vasands. The entire waking world is registered in the form of karma in potential condition in the
mayd medium. With an extrovert mind, with the help of maya-sakti, the atma projects objects in the
waking state, which appear to last longer. Thus the creation comes into being. Now what happens?

Verse 16

S Headd 94 dal Harg e |

e S Fenfaeraerafa: || 28 I

Jjivam kalpayate purvam tato bhavanprthagvidhan |
bahyanadhyatmikamscaiva yathavidyastathasmrtih \| 16|

(The Atma) projects the jiva first. Thereafter, (the Atma projects) various objects, which are external

as well as internal. As the knowledge is so is the memory. (verse 16)
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Atma, with the help of maya-sakti projects the waking world. The entire created world should include
the experiencer jiva and the experienced objects. One is sentient and the other is insentient. Even though
we cannot talk about the order of the appearance of the experiencer and the experienced, for our
understanding we talk about an order. In that order, first the experiencer jiva is created according to the
karma of the jiva and thereafter the experienced world is created based on the karma of the jiva only.
The world does not have punya-papam because it is inert. The creation of the jiva and the world are
based on the karma of the jiva. Jivas are created first who have many types of karmas. Those jivas with
punya karma require higher worlds and arma creates these and similarly the lower worlds. The whole
drama starts. The only solution is to raise oneself from Visva, Taijasa and Prdjiia to Turiyam, which was
defined in mantra 7.
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MK-24 = Chapter — 2., Verses — 16 to 18

Verse 16
S Headd 94 dal Mg feT |
rErATfHE S Fenfaeraerafa: || 28 |

Until now by comparing the waking world to the dream world, Gaudapada established that both of them
are equally mithya only. Therefore, the dream world is also projected by me, supported by me and
experienced by me because of my nidra-sakti: PSE (projector, supporter, experiencer). I project, support
and experience the dream world because of my nidra-sakti. It is important to note that I do not
experience the dream world directly but only through the dream body. Sleep that is taken as casual
usually is considered an extraordinary sakti in Mandiikyakarika. Gaudapada extends the same principle
to the waking world also. I am the PSE with regard to the waking world also through the waking body. I
am able to be the PSE of the waking world due to my other special sakti, maya-sakti. Thus I am the
substratum for both the waking and the dream worlds. The word ‘I’ refers to not the body or mind
because they belong to the waking and the dream world, but to something other than the body-mind
complex, which is I, the consciousness. The eternal all pervading consciousness is what is meant by ‘I,
the PSE.

Having established that I am the PSE of both worlds, Gaudapada now focuses on the waking world
details. Those details are given in this verse. The waking world consists of the two components, subject
and objects, experiencer and experienced. Between these two, we cannot really talk about the order of
their creation. Whether the experiencer (jiva) came because of the experienced (world) or the
experienced came because of the experiencer cannot be determined. Gaudapada says that even though
really speaking, the order of jiva-world creation cannot be talked about, generally for the sake of
understanding we start with jiva because the world becomes meaningful only from the standpoint of the
Jjiva. The purpose of the creation can be understood only from the standpoint of the jiva and so we start
with the jiva first. All the jivas come into existence first. Jivas require a loka for experiencing for
exhausting their karma (punya-papam). After the creation of the jivas, in keeping with the their karma
requirements, all varieties of objects in the internal (mind and sense organs) and the external worlds are
created in the waking world. Once the jivas and the world have come into existence, every jiva goes
through every experience that is available. Every experience is classified as favorable or unfavorable by
the jivas. Based on this classification jivas develop likes and dislikes. Based on that likes-dislikes
memory jivas act in the world. Wherever there is attachment, jivas will go after that. This is pravrtti.
Wherever there is aversion, jivas will go away from that. This is nivrtti. This cycle of experience, likes-
dislikes, pravrtti, and nivrtti will go on and on. Therefore, Gaudapada says that as a person experiences
and learns, so his memory of favorable and unfavorable experiences develops that lead to pravriti and
nivrtti. More karma is accumulated and rebirth happens.
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Verse 17

AAfAferar T WeprIeR fawfedar |
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aniscita yatha rajjurandhakare vikalpita |
sarpadharadibhirbhavaistadvadatma vikalpitah | 17

The Atmd is mistaken just as a rope, which is not clearly known in darkness, is mistaken for various

things like a snake, a streak of water, etc. (verse 17)

The waking and the dream world are mithya projections and I, the atrma, am the PSE. Gaudapada says
that as long as I do not know the arma, the mithya world will appear as satyam. The dream world will be
known as mithya only after | wake up and understand that [ am the PSE of the dream world. “Waking
up” in Vedantic language is knowing that [ am the PSE of the dream world. As long as I don’t wake up, I
don’t know that I am the PSE. As long as I don’t know that I am the PSE, I will mistake the dream world
to be satyam. Mistaking the dream world to be satyam will create varieties of problems expressing in the
form of helplessness because of mistaking oneself to be a limited person. Helplessness leads to anger,
frustration and depression. This samsara is the result of mistaking the dream world to be satyam.
Vedanta says that the same is the story of the waking world also. Gaudapada diagnoses samsara as due
to the ignorance of ‘I’ as the PSE of the waking world. Mistaking the waking world as satyam, my
limitations become satyam. Then helplessness, anger, frustration and depression follow. The mithya
waking world is understood as mithya only when I understand myself as the PSE. Self-ignorance is
the cause of samsara and Self-knowledge is the solution for samsara.

To illustrate this, Gaudapada gives a well-known example, which is very often quoted. Imagine there is
a rope that is similar in length to a snake and curved. If there is bright light, the rope will be recognized
as rope. If there is total darkness, the rope is not seen. But in partial darkness, the rope is not known as
rope. However, it is known that there is something. Then any of the various objects can be projected like
snake, streak of water, crack on the ground, etc. Supposing a snake is projected on to the rope and the
person who is projecting is frightened. Does the snake exist or not? You cannot say that the snake does
not exist because for that person who is frightened the snake exists. For the frightened projector, it is not
a projection but it is an existent snake. Can you say that the snake is existent? No, because in bright light
he will see only the rope. So the snake is non-existent. This unique snake is mithya snake. Mithya is
something that does not come under the existent category or the non-existent category. Mithya is
seemingly existent but factually non-existent. Even if it is mithya, the snake is capable of disturbing the
person. Atma alone is like the rope. This atma is not clearly known as atma. If there is total ignorance
there is no problem. I am not totally ignorant because I know that I am. The partial knowledge is “I am”.
The total knowledge is that I am the PSE. The total knowledge is not there. The total ignorance is also
not there. I have partial self-knowledge and partial self-ignorance. Because there is partial self-

Download from www.arshaavinash.in



103

knowledge, there is projection. Thus we have two mithya projections, the waking world and the dream
world, which are caused by self-ignorance. When the snake is frightening me, how do I get out of that
problem? Similar will be the solution to the samsara problem also. Samsara problem is a rope-snake
problem. Samsara solution is rope-snake solution. What is that solution? Gaudapada gives the solution

in the next verse.

Verse 18

TAfgarat Ter ot faweat fafadd |
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niscitayam yatha rajjvam vikalpo vinivartate |
rajjureveti cadvaitam tadvadatmaviniscayah | 18|

When the rope is clearly known as “(this is) rope only”, (every) misperception goes away and the
nondual (rope remains.) The knowledge of Atma (is also) like that. (verse 18)

Can you drive away the rope-snake? No, it is really not there. Can you beat the rope-snake to death?
That is also not possible. You will only be beating the rope. Would chanting the Garuda mantra drive
the rope snake away? No! Our fear and palpitation, etc., will go away by a simple torchlight. Where we
require light we use the stick. Where we need jianam we use karma. What a mistake? What is required
is not a lot of karma. What is required is renunciation, renunciation of ignorance. The rope-ignorance is
removed only by rope knowledge. Rope knowledge will come by using a light, which will light up the
rope. Gaudapada says that when you clearly understand that there is only rope, which understanding
requires a light, the rope snake is known to be not there in the first place. There was no snake to begin
with for it to go anywhere. There was no snake in all three periods of time. If it is asked if the snake will
go away after knowing the rope, it is difficult to answer that question. But for teaching it is said that
there is ignorance to begin with, and after knowledge the snake will go away. After knowledge, the
student understands that there was no snake to begin with. All the projections simultaneously “go away”.
Gaudapada says that the entire waking world and samsara are like the rope-snake, which is only mithya
and does not have an existence of its own, but is born out of ignorance. In the case of the waking world,
the ignorance is of arma, the PSE, the substratum. After knowledge, rope alone remains. After arma
jhianam, it is known that there is only one thing, atma and atma alone. Does it mean that anatmd is non-
existent? We do not say it is non-existent also. It is neither existent nor non-existent. It is mithya. In the
same way, the samsara problem will be solved only by Self-knowledge that I am the PSE. For
understanding the rope, extra light was needed.

Similarly with the available instruments of knowledge we do not have complete knowledge of ourselves.

Someone needs to bring a special light. For Self-knowledge, that special light is the Upanisads. The
teaching of the Upanisads is, “You are not the jivatma, a creature in the waking world but you are the

Download from www.arshaavinash.in



104

paramatma, the projector of the waking world”, which is a revelation and is a mahavakya. 1f that one
atma is missed, the projections will be endless. The projections will be many if the truth is missed.

Gaudapada says that other than Vedanta, all the other systems are projections. The other systems like
Samkya, Yoga, Nydya-Vaisesika, Buddhism, and Jainism, etc., do not use the Upanisads but their own

limited resources and create a lot of confusions. Gaudapada enumerates these confusions from the next
verse onwards.
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MK-25 = Chapter — 2., Verses — 19, 20

Verse 18

TAtgrarai e woat fawea fafiada |
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In the two verses, 17 and 18, Gaudapadacarya gives the well-known example of rope-snake to reveal the
nature of this universe, and thereby the essence of Vedanta. The teaching contained in the two verses
should be understood and assimilated well.

The nature of the waking world is comparable to the rope-snake, which appears, and appears to be real
because of the ignorance of the rope. When there is partial darkness, I see that there is something lying
on the road. I have partial knowledge of something but I do not have the total knowledge that it is
nothing but rope. This partial knowledge or partial ignorance is responsible for the projections of many
false things like a snake, a garland, a streak of water or a crack on the earth. These are all different
projections caused by partial ignorance. What is to be understood is what is the nature of this snake. Will
it come under the existent category or the non-existent category? On enquiry we find that it does not
come under the existent category because when you switch on the flashlight and go near, you see that
there is no snake at all. At the same time it does not come under the non-existent category also because
the rope-snake is sufficiently existent to cause fear, palpitations, etc. Therefore the snake is neither non-
existent nor existent. The rope-snake is seemingly existent and in Vedanta it is called mithya. This
mithya snake will cause problems to the observer. This is point number 1. The second point that is
very important is that the mithya snake is understood as mithya snake only after knowing the rope and
until the person knows the rope, the mithya snake will never seem like the mithya snake. For the
ignorant observer, mithya snake is satya snake only. Therefore it will cause all the problems that a satya
snake causes. This is called suffering from fear, or mini samsara caused by mithya snake, which is for
the time being is a satya snake. When does the problem go away? The third point is that the problem
caused by mithyd snake will go away only by one method, which is the observer knowing the rope
completely. Now he knows the rope partially. He should know the rope completely, which is the
knowledge that rope is rope. In the wake of complete knowledge the problem caused by the so-called
satya snake, which appeared satya till now is solved for good. So what is the solution? It is the
knowledge of the substratum.

Once we understand the above three points we have to apply those to the afma also. Here, corresponding
to the rope we have armd, and corresponding to snake, we have the entire anatma, the waking and the
dream worlds. Both the waking and the dream worlds are caused by self-ignorance. This self-ignorance
is given two names contextually. In the context of the dream world, the self-ignorance is called nidra-
sakti. In the context of the waking world, the very same self-ignorance is called maya-sakti. Since both
worlds are caused by ignorance, both are mithya. Then the second point that we should apply is that both
the waking and the dream world are both mithya all right, but for an ignorant person, the two worlds are
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not seen as mithya. He takes both of them as satyam only. For the dreamer, in dream, the dream
world is satyam. For a waker, in waking, the waking world is satyam. Both “satya” worlds are
causing havoc for the ignorant person. As long as the self-ignorance is present, both the waking and the
dream worlds will appear as satyam and both of them will cause samsara in their respective states. What
is the remedy? Self-knowledge is the remedy. This knowledge is that I, the arma, should be understood
as Turiya caitanyam. When I claim that [ am Visva, the waker, it is partial knowledge and it will cause
problems. When I claim [ am 7aijasa, the dreamer, it is partial knowledge and it will create problems.
When I claim that I am Prajia, the sleeper, it is partial knowledge and it will create problems. When I
claim that I am Turiyam, it is complete knowledge.

When I gain complete knowledge, the waking and dream will be understood as mithya. The mithya
world will not cause any problems like watching a movie. Even though I choose to deliberately identify
with the characters in the movie and when the movie becomes overwhelming, I have the facility to
invoke the higher knowledge that it is only a movie and what is there is one screen alone. I have the
facility to deliberately forget that it is only a movie and identify with the movie and go through the
emotions. I can also deliberately invoke the fact that it is only a movie and not be affected. This facility
to see the mithyd as mithyd at will enables me to enjoy the movie. Vedanta says that life also should be
converted to something very similar to a movie. I know the fact (truth) but I do not have to invoke the
fact all the time. But I can choose to identify with my roles in life and enjoy the varied emotions of life.
But when life becomes a meaningless, burdensome, and boring struggle, gets overwhelming, and I feel
like praying to God to take me away, I should have the facility to shake off the Visva, Taijasa and Prajiia
dust particles and claim that I alone was, am and will be. The whole thing is a play. I need not repeatedly
tell myself all the time that this life is a play. I should enjoy life as I would a movie and give in to the
emotions, but have the facility to shake everything off when I have to. This facility is obtained only
through self-knowledge. That self-knowledge is “I am the PSE” knowledge: I am the projector of the
waking and the dream world, I alone am the sustainer of the two worlds and I alone experience the
waking world through the waking body and sense organs and the dream world through the dream body

and dream sense organs.

Then Gaudapada says that as long as this truth is not known we will continue to mistake the andtma to
be satyam. Many people including great philosophers have missed this truth either because they did not
come to the Upanisads that alone reveal this truth or they come to the Upanisads but do not know how to
extract the truth from the Upanisads. Reality is one but false conclusions can be many. Gaudapada lists
the false conclusions in verses 19 to 28. Sankaracarya did not comment on these verses but Anandagiri,
the sub-commentator, pointed out the philosophers that are talked about in these verses.
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Verse 19
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pranadibhiranantaisca bhavairetairvikalpitah |
mayaisa tasya devasya yaya sammohitah svayam \| 19l

The Atma is mistaken for the following countless things like prana, etc. All this is the maya of that
Atma by which (mayd) the Atma itself is deluded. (verse 19)

The misconception is the glory of maya. Maya is so powerful that we will conclude that the truth is
something somewhere. We will never think that we are the truth. Krsna refers to the maya s power in the
Bhagavad Gita. By this maya alone the philosophers are confused. Some of them are religious

philosophers believing in God and some others are atheistic.

Prana in this verse is Hiranyagarbha, the total prana principle. Prana here refers to any deity of any
religion. Considering such a deity as the ultimate reality is the first mistake. When we worship a deity,
can we accept this deity as the ultimate truth? Is that deity an object of experience or the subject?
Manditkya Upanisad s fundamental teaching is that any object of experience cannot exist independent of
the observer. Anything that is observed is mithya. Is Visnu satyam or mithya? Vedanta will not answer
but will ask the question whether Visnu is an object of experience or the subject, consciousness
principle. If you say that you had a darsanam of Visnu, Vedanta will say that that Visnu is mithya name
and form. If you say that Visnu is like how it is described in Kathopanisad as atma, Vedanta will say that
that Visnu is satyam. Prana in this verse is any deity that is deemed as an object of experience. It has
been clearly said in Kenopanisad that any deity that you meditate upon as an object is not the truth. Still

many religious people think that the deity is the ultimate reality.

This is misconception number 1. Taking the form of the deities as the truth people commit a mistake.
Even if this is a mistake, do not tell out that it is so because it is a useful mistake that will bless a person.
During karma-yoga and updasana-yoga stages, we do use this way of worship. Behind anything that is
false, there must be the truth as the support. Every mithya has satyam supporting it. Every false movie
has the real screen supporting it. So when you worship mithya you unknowingly worship satyam also.
All the rituals of worship, though made to a mithya deity, are indirectly directed towards the satya atma.

Verse 20
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prana iti pranavido bhutaniti ca tadvidah |
gund iti gunavidastattvaniti ca tadvidah \| 20
The knowers of prana (consider) the prana to be (the Reality) and the knowers of elements (consider)

the elements to be (the Reality.) The knowers of gunas (consider) the gunas to be (the Reality) and the
knowers of categories (consider) the categories to be (the Reality.) (verse 20)

All different types of the religious people claim that their deities are the ultimate reality. There are so
many such systems in the Hindu religion itself.

The other group does not believe in God and scriptures and for them matter is ultimate reality. This is
the Carvaka system. They look upon the four elements as the ultimate reality. They do not include space
because it is not perceptible. The proponents of the three gunas consider the gunas to be the ultimate

reality, prakrti or pradhanam.

Some others like those of the saiva siddhanta system talk about fundamental categories and consider
those categories to be the ultimate reality.

All of these people consider the anatma, the observed, to be real and lose sight of I, the observer. They
miss the common factor ‘I’.
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Verse 20
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By giving the example of rope-snake, Gaudapada pointed out that the ignorance of the satya vastu, the
reality, would lead to the projection of mithya vastu just as the ignorance of the real rope leads to the
projection of the mithya snake. Similarly, the ignorance of the real vastu, atma, leads to the projection of
the mithya vastu, anatma. Anatma was divided into the waking world and the dream world. Both of
them are mithya, projected because of self-ignorance. We use only two different words in two different
contexts. When we talk about the projection of the dream world, the self-ignorance is called nidra-sakti
and in the case of the waking world projection, the same self-ignorance is called mayda-sakti. The next
point is that mithya will be understood as mithyd only after gaining the knowledge. The rope-snake will
be understood as mithya only after the knowledge of the rope. During the time of ignorance no one takes
the rope-snake to be as mithyd. During the time of ignorance mithya is satyam. Therefore, as long as
self-ignorance continues, anatmd mithya will appear as satyam only. With this self-ignorance, many
people try to find out the reality. They look for the truth amidst the anatma world. They will never
succeed because the entire anatma world is mithya. The truth happens to be the very person who is
looking for the truth. He never even remotely imagines that he can be the truth of the creation. Therefore
all the other philosophers will never find the truth in the anarma that they are searching in. They take
one andtma or the other to be the ultimate truth according to their temperament. If [ am a money crazy
person, for me money will be the truth. One who is a glutton, food will be his truth. Each one will
consider some anatma to be the truth. As many philosophers there are, so many mistakes are there.

The first mistake is the one made by all the religious people. Religion is wonderful if it brings one to
Vedanta. Every theology is a mistake because every religion talks about one deity or the other and take
the deity as an object of experience. For them, the deity is in a remote place, and if the bhakta prays, the
deity will come, give darsanam and go away. The arriving and departing deity is anatmd and that deity
is conditional reality. Not knowing this, each religion quarrels with the other. Gaudapada says that all of
them are mistaken. When you study Vedanta, you get the teaching that that Visnu that you worship is the
very atmd. Krsna says in the Bhagavad Gita: “ 1 am the Self, who resides in the hearts of all beings.”
The real Krsna is not a person outside but is the afma in everyone. Krsna further said, “Seeing my
human form many people think that the human Krsna is the ultimate reality”. If they consider Krsna’s
form is the reality, Krsna himself says that they are ignorant. But we worship Krsna outside to get the
qualifications for Self-Knowledge. The outside Krsna is only a projection of Krsna inside. One will
know this when one studies Vedanta. It is similar to the unknown in a mathematical calculation which
when solved gives the right answer for the unknown.
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The first mistake is prana, which refers to the religious deity seen as an object outside. The warning that
Gaudapada gives is that this information should not be given out indiscriminately. Vedanta is dangerous
if it is not received by a mature mind. Lord Krsna said, “Do not confuse the religious people talking
about Vedanta without preparing them.” What is the preparation? Start with Tattvabodha, and go through
Bhagavad Gita, Mundaka, Kena, Katha, and Kaivalya Upanisads and only after that, this particular fact
should be taught in Manditkya Upanisad. Any deity outside is not the ultimate reality. The other
mistakes are the anatma: elements, gunas and categories.

Verse 21

uren 3fa miefee: v sfaafge: |
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pada iti padavido visaya iti tadvidah |
loka iti lokavido deva iti ca tadvidah | 211l
The knowers of the padas (consider) the padas to be (the Reality.) The knowers of sense-objects

(consider) the sense-objects to be (the Reality.) The knowers of the worlds (consider) the worlds to be
(the Reality) and the knowers of gods (consider) the gods to be (the Reality.) (verse 21)

There are some other philosophers who study the four padas of the arma in Mandiikya Upanisad and
conclude that all the four padas are the ultimate reality. People given to sense pleasures think that life is
a series of sense enjoyments and consider the sense objects to be the ultimate truth. Whatever gives
happiness alone is the truth is the conclusion of the materialistic and consumption-oriented people. The
pauranic people consider the various /okas described in the puranas to be the ultimate truth. Various
devatas and deities mentioned in the Vedas that are meditated upon by the upasakas are considered to be
the truth by them.

Verse 22

A1 3fa Aefre: T efa wrafse: |
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veda iti vedavido yajid iti ca tadvidah |
bhokteti ca bhoktrvido bhojyamiti ca tadvidah | 22|

The knowers of the Vedas (consider) the Vedas to be (the Reality) and the knowers of yajnas
(consider) the yajnas to be (the Reality.) The knowers of the enjoyer (consider) the enjoyer to be (the
Reality) and the knowers of the object of enjoyment (consider) the object of enjoyment to be (the
Reality.) (verse 22)
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The people who are committed to Vedic learning and chanting and are not even interested in knowing
the meaning consider the Vedas to be the ultimate reality. Vedic chanting is for mental purification. Veda
itself is anatma. The ultimate truth is beyond the knower, known and the means of knowledge.

Some learn the meaning of the Vedic mantras. They love doing rituals and ultimately get obsessed with
the ritualistic way of life and are not able to go beyond that life. They consider rituals as the truth.

Some philosophers like the Samkya philosophers are peculiar ones. They say that arma is a non-doer but
atmd is the experiencer. How can the non-doer be the experiencer? These people say that the experiencer
atmda is the reality. Some others think that objects of enjoyment are the ultimate reality.

Verse 23

e 3fd gaafae: e s afse: |
T gfa AdfagisHd sfa arafge: | 231

suitksma iti suksmavidah sthila iti ca tadvidah |
mirta iti mirtavido 'miirta iti ca tadvidah \| 23

The knowers of the subtle (consider the Reality) to be subtle and the knowers of the gross (consider
the Reality) to be gross. The knowers of deities with forms (consider) the deity to be (the Reality) and
the knowers of the formless (consider the Reality) to be formless. (verse 23)

Some philosophers like Nyaya-Vaisesikas view the atoms as the ultimate reality. This is similar to the
modern scientific thinking. Some others, the anu-atmda proponents say that atoms are the ultimate truth
but not the paramanu (atom), the matter. But atma, which is of the size of paramanu is the ultimate
truth. The material paramanu is not the truth but the arma paramanu is the ultimate truth. Digambara
Jains hold this view. They take some of the Upanisad statements that contain the expression ‘atma anu’
for the support of their view. The literal meaning taken by these people is not warranted because the very
same Upanisad says that arma is all pervading. In the Upanisad the word ‘anu’ does not refer to the size
of atmda but to not being available for sensory perception. Another group of Jain philosophers say that
atma is the truth and is of the size of the body. Some consider various miirtis, idols for worship to be the
reality. In Vaishnavism, this is called arcavatara. The inert idols are God, the ultimate reality for them. A
finite sculpture cannot be the ultimate truth. Another extreme to this is the Buddhist Siinyavadis. They
say that the formless, emptiness called sinyam is called the ultimate reality. The Sinyavadi says that he
is sinyam also. This Buddhist system will be studied in chapter 4.
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Verse 24

HI i wretag: o sfa T afEz: |
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kala iti kalavido disa iti ca tadvidah |

vada iti vadavido bhuvananiti tadvidah | 24\

The knowers of time (consider) the time to be (the Reality) and the knowers of directions (consider)
the directions to be (the Reality.) The knowers of theories (consider) the theories to be (the Reality.)
The knowers of the worlds (consider) the worlds to be (the Reality.) (verse 24)

Some people who are astrologers consider time to be important to the extent that for them even moksa is
dependent on time. For these people, there is a right time to do everything. They take time to be the
reality. For some, direction is the truth. These people choose the right direction for everything. The
alchemists take the materials that they use in their profession to be the ultimate truth. Some who know
the different spheres of existence take them to be the reality.

Verse 25

w1 gid wieg: gfgRfa e afss: |
Temfufa fRmfae: wwivwt = afgz: 1 k&

mana iti manovido buddhiriti ca tadvidah |
cittamiti cittavido dharmadharmau ca tadvidah | 25|

The knowers of the mind (consider) the mind to be (the Reality) and the knowers of the intellect
(consider) the intellect to be (the Reality.) The knowers of cittam (consider) the cittam to be (the
Reality) and the knowers of dharma and adharma (consider) dharma and adharma to be (the
Reality.) (verse 25)

Gaudapada lists the internal anatma. Some philosophers take the mind to be the ultimate reality. They
say that everything is in the mind. Some others, Buddhists, consider that knowledge is important and for
them, the intellect is the ultimate truth. Some others, psychologists, consider that the subconscious or the
unconscious is the truth. The mimamsaka philosophers consider that everything is karma. For them,
dharma, adharma, punyam and papam are the ultimate truth.
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MK-27 = Chapter — 2. Verses — 25 to 30

Verse 25

w7 g wAfag: gigifa s afse: |
femfuafs fmfee: wwivmf s afgz: | 24

Gaudapadacarya continues with the misconceptions held by so many different groups of people because
of a fundamental ignorance, the ignorance of I myself as the Turiya Atma. One truth is missed, and
misconceptions are many. The truth of Turiyam Atma is PSE. I am the projector and sustainer and I am
the experiencer of whatever I projected with the help of a relevant body, the dream world through the
dream body and the waking world through the waking body. The bodies themselves are projections.
Using the projected bodies I experience the projected universe. When this truth is missed, so many
anatmds are mistaken as atma, the reality. Until now, various misconceptions with regard to the external
world were pointed out.

Now Gaudapada comes to some of the misconceptions regarding the internal world. Many people say
that the world is only a projection. Who is the projector? Instead of saying that I, the arma, am the
projector they say that the mind is the projector of everything. Buddhism committed the mistake of
taking the mind as the projector. They also say that everything is in the mind only. If they make that
statement, it 1s acceptable but they conclude that the mind is the ultimate reality. Ksanika-vijiiana vada
takes the mind as the ultimate truth.

Within the mind itself there are three components taken. Different people give importance to different
component of the mind.

One group gives importance to the emotional aspect of the mind. All the people who love emotions
never like Vedanta. They like only a religion in which love of the Lord is important. They love to love
the Lord as a person and the Lord to love them. This is prema bhakti. They even pray to the Lord not to
take them to Vedanta. But the Lord will bring them to Vedanta eventually.

The rational intellectual people who analyze everything logically consider buddhi is the ultimate reality.
Another group considers citfam, the subconscious or unconscious mind as the reality. They say that
everything is governed by karma or vasanas. They are vasanda-pradhana people. Everything is explained
by vasanda. Even the dream is analyzed for the vasand and through the vasana analysis they arrive at the
nature of the individual. For all the psychologists, the inner unconscious mind is important and they say
that 90% of a person’s life is governed by the unconscious. Some other people who are mimamsakas

say that things do not depend on your mind, intellect or cittam but depend on the past punya-papa karma
only.
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Verse 26
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paiicavimsaka ityeke sadvimsa capare |
ekatrimsaka ityahurananta iti capare | 26\

Some say that (Reality consists of) twenty five (categories.) Others (say) that (it consists of) twenty six
(categories.) (Some others say) that (it consists of) thirty one (categories.) Yet others (say) that (it
consists of) countless (categories.) (verse 26)

There are some systems of philosophies that reduce the entire world into principles or categories and
they say that these principles alone have joined together in various proportions to evolve as the universe.
Samkya system enumerates 25 tattvams but does not include Isvara. For them there are many jivatmas
but no paramatma. Yoga system includes all the 25 tattvams of Samkya but adds Isvara tattvam and
yoga system has 26 fattvams. Another group called pasupata, a saiva system, adds five more and end up
with 31 fattvams. There are some other systems that say the fattvas are infinite in number.

Verse 27

HIehlewitentae: ATgasT 3fd afge: |
BGAYHS gT: TIITATR || 29 I

loka{x]llokavidah prahurasrama iti tadvidah |

stripumnapumsakam laingah paraparamathapare | 27|

The knowers of the people declare (the pleasures of) the people to be (the Reality.) The knowers of the
stages of life (consider) the stages of life to be (the Reality.) The knowers of genders (consider) the
masculine, feminine, and neuter (words to be the Reality) and others (consider) the higher and the
lower Brahman (to be the Reality.) (verse 27)

Ordinary people of the world consider the different /okas that we experience as the ultimate reality. For a
dreamer, the dream world is his reality. There are people that are so much obsessed with the four
asramas that are discussed in the dharma sastra. For them, everything in life is governed by one’s
status, a@srama in life, and therefore the asramas are reality for them. They do not realize that asramas
are only stepping-stones to liberation and not ends in themselves. For grammarians, words are more
important than the objects. They are obsessed with grammar rules and the genders of the words and
these become the reality for them. There are some other people who consider that param-brahma and
aparam-brahma together to be ultimate reality. Saguna-nirgunatmaka Brahman is the ultimate truth for
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these people. For Vedanta, nirgunam Brahman is the ultimate truth. Sagunam Brahman includes maya in
it and so sagunam Brahman cannot be the ultimate truth.

Verse 28

gfeftfa gfefae: s sfawafss: |
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srstiriti systivido laya iti ca tadvidah |
sthitiriti sthitividah sarve ceha tu sarvada | 28|l

The knowers of creation (consider) the creation to be (the Reality) and the knowers of dissolution
(consider) the dissolution to be (the Reality.) The knowers of sustenance (consider) the sustenance to
be (the Reality.) All these are ever (projected) on this (Atma.) (verse 28)

There are some people who are obsessed with srsti, some with sthiti and some others with laya. Every
object is associated with all these three all the time. Life is a series of all these three. None of these can
be the ultimate truth. In the momentary fleeting universe, none of these three can be the truth.

Gaudapada says in short that every group has one misconception of the truth or the other. The common
mistake that is made is that something or the other is the truth but they never imagine that “I am the truth
of all”. Upanisads alone teach this. Everyone analyzes everything in the world but never analyzes the
analyzer. The analyzer can never be analyzed, because the analyzer has to become an object. But the
subject can never become an object. Yajiiavalkya to Maitreyi in Brhadaranyaka Upanisad: “How will
you observe the observer and with what instrument?” Nobody thinks of asking the question, “Who am
[?” Because this question is not asked, one anatma or the other is taken as reality. People are all the time
running after anatma and that is the glory of maya. But there is a silver lining in all this. Gaudapada says
that all are not lost but there is hope. That is described in the next important verse.

Verse 29

T VTS ORI | WIS | g U9 |
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vam bhavam darsayedyasya tam bhavam sa tu pasyati |

tam cavati sa bhutva'sau tadgrahah samupaiti tam |l 291l

One sees that thing (as the Reality) which thing (a teacher) shows him. Having become one with him,
it protects him. Firm conviction in that possesses him. (verse 29)
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Gaudapada says that every human being is exposed to one view or the other right from early life in the
form of Bhagavan as one particular deity or the other by the parents or teacher. That deity becomes the
only God for a particular person. The human mind gets bhakti in the form of strong emotion by constant
association with a particular deity. Gaudapada respects this bhakti. He says that deity will certainly
protect that devotee because of his sincere devotion. That devotion will bless the person irrespective of
what that deity is. That deity will protect the devotee by becoming one with him because of the
devotee’s constant devotion. As the person thinks so the person becomes. Great upasakas develop
behavior and attitudes of the upasya deity. The devotee’s faith in that deity will increase more and more.
That intense devotion, passion and obsession will take over the devotee. Krsna said in the 7t chapter of
the Bhagavad Gita: “Let any bhakta worship the Lord in any form, I will never disappoint that person in
the form of his chosen deity.” The devotee will be blessed even though the devotion is based on the
mistake of considering the anatma deity as the truth. The ultimate Bhagavan is considered as an object.
But that bhakti will bless him by bringing him to Vedanta. The very liking for Vedanta is the grace of the

Lord, which we have mistaken as an object.

Verse 30

TREISYerT: gerAfa wfara: |
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etaireso'prthagbhdvaih prthageveti laksitah |
evam yo veda tattvena kalpayetso'visankitah \| 30

This (Atma) is considered to be separate from these objects which are (really) not separate (from the
Atmd.) One who really knows thus expounds (the Vedas) with clarity. (verse 30)

This is a profound verse but can be a disturbing verse for an unprepared mind. The entire anarma world
is mithya and therefore it cannot exist independent of atma. Atmd is described in mantra 7 as Turiya
Atma. That Turiya Atma is 1. The mithya world does not exist independent of 1, the Turiya Atma.
Included in the anatma world are all the deities that people worship. These deities are mithya as anatma,
whatever the form of the deity. None of these deities can ever exist separate from I, the arma. Those
deities actually depend upon I, the arma. Gaudapada says that people do not know this rd@ja vidya raja
guhyam, the greatest secret. Many people do not know this and many are not prepared to know this
because it requires tremendous intellectual courage to accept this fact. Gaudapada’s teaching is one step
higher than the soham teaching in which God and I are one. Gaudapada says that God as an object
anatma is dependent on me, the arma. This teaching is not for a beginner.

Many people think that arma and anatma exist separately and independently even though the anarma
world does not exist independently. The dreamer in dream looks upon the dream world as existing
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independently but when he wakes up, the dream world resolves into him, the observer. The fundamental
truth is that the observed does not exist independent of the observer. Anything observed, ordinary or
extraordinary, secular or sacred cannot exist independent of the Turiyam Atma, the observer. One who
can comfortably claim the following (Kaivalyopanisad) is the one who truly understands:

mayyeva sakalam jatam mayi sarvam pratisthitam |

mayi sarvam layam yati tadbrahmdadvayamasmyaham \l 19l

Everything is born in me alone; everything is based on me alone; everything resolves into me alone. 1
am that non-dual Brahman. (19)

I am the sthiti-laya-karanam. Karya world does not exist separate from I, the kGranam. Thus one who
understands this alone has understood the scriptures properly. He alone has understood the final message
of the entire Vedas. No doubt the Vedas start with bhakta-Bhagavan duality but it is only the starting
point and not the ending point. One who has understood this truth alone is the one who has understood
Vedanta.
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Verse 30
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Gaudapadacarya established that the waking world is also mithyd exactly like the dream world and both
of them are my own projections caused by self-ignorance just like there is a snake projection caused by
rope-ignorance. In the context of the dream world, the self-ignorance is known as nidra-sakti and in the
context of the waking world the self-ignorance is called maya-sakti. In both cases, when I use the word
self-ignorance, ‘self’ refers to Turiva atma. Both the worlds will be known to be mithya when I wake up
to my real nature. Awakening from nidra will happen naturally. In the case of maya-sakti and the waking
world, the awakening required is spiritual awakening, which will not naturally happen even if one goes
through many lifetimes. It requires a deliberate effort.

When we have a general awakening, the dream world is known as mithya and the dream world
disappears for me. Whereas when there is spiritual awakening from maya-sakti, the waking world is
falsified but it does not disappear. It will continue for the awakened person, he experiences it, but knows
that it is mithya. Once the waking world is known to be mithya, the awakened person knows that it does
not exist separate from him just like the dream world. The dream world anatma, the waking world
anatma, or any anatma does not exist separate from me, the atrma, the PSE. Even different deities we
worship are also andtma as long as they are objects of worship. Even they do not exist separate from me,
the atma. Gaudapada says that whoever knows the fact that no andtma exits separate from atma
understands Vedanta. Every thing depends on me and I do not depend on anything. A person who
understands and assimilates the Vedanta scriptures is alone fit to be the ideal guru. The one who knows
that he is PSE in reality, he alone can teach the Upanisads to other people very clearly without any
doubt.

Even after the advaita jiianam, the jiiani continues to be in the waking world. All the transactions
continue for him as before, which he participates in but considers them to be necessary for his roles in
life and not for who he is in reality. For such a jiiani, is there Isvara worship as before? If a jiiani can
play various transactional roles with various transactional identities, why can’t he play another role as a
transactional bhakta? He plays the role with the understanding that it is only a role but does not have the
attitude of a samsari. It is an appreciation of maya without a sense of samsara. If a jiani can enjoy
various worldly things, the jiani can enjoy bhakti also. There is no denial of vyavaharika dvaita bhakti.
There is no threat to dvaita bhakti after advaita jiianam. It is like watching a movie with the knowledge
that it is only a movie. Even though I know that it is only a movie, it does not deny me the enjoyment of
the movie. Advaita satyatvam and dvaita mithyatvam need not be repeated. I can continue dvaita

vyavahara and I can invoke the advaita knowledge at will. One of the greatest advaitins, Madhusiidana
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Sarasvati says that dvaita bhakti is tastier after advaita jiianam than before that jianam. Dvaitam is a
cause of samsara only before knowledge. After enquiry and the advaita jianam, the dvaita bhakti can
continue not as for a samsari but a mukta purusa.

Verse 31

YA JAT TS TREH J217 |
e fufie 28 dgmay faerero: 1 32

svapnamaye yatha drste gandharvanagaram yatha |
tatha visvamidam drstam vedantesu vicaksanaih | 3111

In (the light of) the Vedantic statements, this universe is seen by the wise (people) in the same way as
dream and magic are seen (or) as the city in the sky (is seen.) (verse 31)

Here, Gaudapada shows the difference between awakening from the dream world and awakening from
the waking world. An advaita jiiani will have dvaita experience. Advaita jiiani’s advaitam is not the
absence of dvaitam but in spite of dvaitam. He will continue to experience dvaitam but he will know that
the essence is one with different names and forms. How will the jiigni remember this fact? Gaudapada
gives three examples. He has the understanding within. Gaudapada says later that the jiiani should live
like the other people. Do not keep saying to people that they are name and form, the world is mithya

and they are PSE. Just as the other people are ignorant, the jiiani should act like them. This may require
putting on a fagade to maintain harmony in the society. This is not hypocrisy because the fagade is not
for cheating others but for maintaining harmony. The jiani knows advaitam but he lives like the ajiiani
dvaitin.

Like the dream world, the magician’s creation, or a seeming city in the sky when there are cloud
formations, which are all only appearances, in the same way from the standpoint of 7uriyam, this entire
creation is also seen as a mithyd appearance by those people who are experts in Vedantic teaching. For
them it is not just a teaching anymore but it has become a fact.

Verse 32

T R = Seafo ot o A |
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na nirodho na cotpattirna baddho na ca sadhakah |
na mumuksurna vai mukta ityesa paramarthata | 32\l

There is no dissolution, no creation, none who is bound, none who strives (for liberation,) none who
seeks liberation, and none who is liberated — this is the absolute truth. (verse 32)
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This verse is a corollary of the previous verse. It is a profound and often a disturbing verse. For a jridani,
the waking world is also exactly like the dream world only. What does it mean? Let us look at the dream
world first. When we are in the dream world we see many events happening. They all appear real in
dream. From the dreamer’s standpoint, all the dream events are really taking place. But when the
dreamer wakes up, from the standpoint of the waker, it is realized that all the dream events did not really
take place. They all seemingly happened but factually they did not happen. If this is understood with
respect to the dream world, Gaudapada says that that understanding should be extended to the waking
world also.

The creation, sustenance, and dissolution of the waking world only seemingly happen but really they do
not happen from the standpoint of Turiya atma. From the waker’s standpoint they are real. Jivas coming
into existence, experiencing samsara, jivas becoming seekers, following the sadhanas karma-yoga,
updsana-yoga and jnana-yoga, coming to a guru, guru teaching, and getting liberated only seemingly
happen. There is no question of anyone becoming liberated. From the standpoint of the body-mind
complex, all these are really happening but from the standpoint of Turiyam, all these are as though
happening.

Are sadhanas required to get moksa? The question is asked from the standpoint of the body-mind
complex. So the answer should be that the sadhanas are necessary to gain the knowledge of Turiyam
atmd. From the body’s standpoint, the world is real but from the Turiyam s standpoint it is as good as
non-existent. If a dreamer is chased by a dream dog in dream, the advice that should be given to him in
dream is to run away from the dog to avoid being bitten. The standpoint should be very clear otherwise
Vedanta gets confusing. People get into confusion because they do not remember the standpoint of

reference.
Verse 33

WRATSaTIHEAN o Hieud: |
WTAT STGAAT qEHTEGIAT T 1l 3311

bhavairasadbhirevayamadvayena ca kalpitah |
bhava apyadvayenaiva tasmadadvayata siva | 33l

This (Atma) is imagined as the unreal objects and as the non-dual (substratum.) But, the (unreal)
objects (exist) because of the non-dual (substratum) only. Therefore, non-duality is auspicious. (verse
33)

This is another profound verse. Turiyam is the PSE of the waking world and the dream world. Since the
two worlds are mithya dvaita worlds, Turiyam is called advaita adhisthanam, the supporter of the dvaita
world. It is called so only from the standpoint of the mithya dvaita world and once you negate the dvaita
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mithya world, Turiyam cannot be called advaita adhisthanam also. The word adhisthanam is applicable
only from the standpoint of the mithya dvaita world.

The rope is the support of the rope-snake when a person experiences the rope-snake. From the
standpoint of the false rope-snake, the rope is called the adhisthanam of the rope-snake because rope
alone lends existence to the snake. Whatever borrows existence is called mithya and whatever lends
existence is called adhisthanam. Now Gaudapada says that the word adhisthanam is used only from the
standpoint of the mithya snake. If the snake is negated in better lighting, the snake is known to be non-
existent and was only an appearance. Once the snake is negated, can one call the rope the adhisthanam?
Adhisthanam is adhisthanam only from the standpoint of the snake when it was borrowing existence.
When the snake has been negated, the rope cannot be called adhisthanam also. Even the word advaita
adhisthanam is only from the standpoint of the dvaita world, the empirical angle. From the absolute
angle, Turiyam cannot be called advaita adhisthanam also. A guru can be called a guru as long as there
are disciples in front. When the disciples are gone, the guru cannot have the status of guru. Similarly
Turiyam can have the status of adhisthanam only as long as you accept a dvaita world. When the dvaita
world itself is negated, Turiyam does not have the status of adhisthanam also. Therefore, you cannot call
it adhisthanam. Then what do you call it? No name is possible because every name is in relation to
something or the other. Since there is no second thing, Turiyam does not have any name. That is why it
was said in Manditkya Upanisad that Visva is represented by the letter ‘a’, Taijasa by the letter ‘u’,
Prajiia by ‘m’ and Turiyam is represented by silence. Therefore Turiyam is neither dvaitam nor
advaitam also.

Download from www.arshaavinash.in



122

MK-29 = Chapter — 2. Verses — 33 to 35

Verse 33
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In verse 32, Gaudapada pointed out that from the standpoint of the absolute reality, duality does not exist
at all. Therefore, there is no creation, sustenance, dissolution, samsari, seeker, sadhaka, sadhana,
jhanam, and moksa. All these are negated from the standpoint of absolute reality. There is no bondage or
liberation.

This one absolute reality called Turiyam itself is available in two versions or two forms at our
experiential plane. Those two versions are: mithya dvaita world that we are experiencing, mithya
because it has only borrowed existence; and satya advaita adhisthanam because for the mithya dvaita
world to borrow existence, there should be something to lend existence. That lender of existence is
called satya advaita adhisthanam. If both these versions of the absolute reality belong to the experiential
plane only, why is advaitam superior? Both belong to the same status. Gaudapada says that both
advaitam and dvaitam belong to the experiential plane, but only advaita adhisthanam is the lender of
existence and the dvaita world is the borrower of existence and therefore, advaitam is superior because
it does not borrow existence. Whatever that has non-borrowed original independent existence, which is
satya adhisthanam, must be superior. Then, what should one hold on to in the experiential plane? One
should hold on to the advaita adhisthanam only, which is the knowledge, “l am Brahman”. The dvaita
world exists in the experiential plane supported only by advaita adhisthanam. Enjoy the dvaita world
but do not hold on to it. Relationships will come and go, youth will come and go. Do not hold on to
these, but hold on to the advaita adhisthanam. That is jivanmukti.

From the vyavaharika drsti, one Brahman is available as dvaita mithya world and advaita satya
adhisthanam. Then what about paramarthika drsti? From the absolute reality standpoint, both are
negated but in a slightly different form. The mithya dvaita world is totally negated. The advaita satya
adhisthanam is not totally negated, but we negate only the status of adhisthanam, the name is negated.
Brahman is not negated but we only negate the name satyam because the word satyam is only with
respect to the mithya world. When the mithya world is negated, the descriptor satyam is negated.
Similarly, when dvaita world is negated, advaitam will not be negated but only the word advaitam is
negated because that word is only from the standpoint of dvaitam. The word adhisthanam is similarly
taken away because it is applicable only from the standpoint of what is supported, the mithya world.
When the rope-snake is seen, the rope is called adhisthanam. But when the snake is negated, the rope is
not the adhisthanam anymore and so, that name adhisthanam is withdrawn. The word advaitam is also
removed because dvaitam is negated. The absolute reality cannot have any names. The words,
satyam, caitanyam (only with respect to the inert universe), advaitam, adhisthanam are all gone. What
then is there? Truth is there without even the word truth. That is why we say silence is reality. Even
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that word silence is from the standpoint of sound. Therefore the dvaita world is totally negated and the
satya advaita adhisthanam is negated from the standpoint of its name but the adhisthanam itself will
continue to be there without the name adhisthanam.

Verse 34
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This plurality does not (exist) as identical with the Atma: nor (does it exist) on any account by itself.
An object is neither different nor non-different (from another.) Thus the knowers of the Reality

understand. (verse 34)

This is another profound verse. At the empirical level, this world is called the mithya world. How should
we understand mithya ? The toughest thing in Vedanta is intellectually grasping the idea of mithya.
Vedanta gives several definitions to help us understand mithya. The dream world does not come under
the category of either existent or non-existent but comes under the seemingly existent category. The
dream world cannot be said to be non-existent because we experience it in dream. The dream world
cannot be said to be existent because the moment we wake up we find that the dream world disappears
without a trace. If it is existent, it must be available all the time. Mithya is neither existent nor non-
existent. (sad-asad-vilaksanam)

Gaudapada gives another definition for the mithya world, otherwise called anatma. Anatma is called
mithyd because you cannot say that it is identical with @frma and you cannot say that it is different from
atma also. It is seemingly existent but is not available for any definition. Mithya is not identical or
different. You cannot say that anatma is identical with @tma because anatma is inert, subject to
modifications whereas afma is consciousness and free from modifications. They cannot be one and the
same. Why not then have two different things consciousness and matter? Gaudapada says no. One has to
look at the definition of atma, sat-cit-ananda. The first word is sat and thus arma is defined as existent.
If you say anatma is different from arma, it will mean that anatma is different from ‘sa#’ meaning that it
is non-existent. Anything that is different from arma cannot exist because armda being sat anything other
than arma will be asat, non-existent. This would mean that any anarmda will be non-existent. Therefore
one cannot say that anatma is different from atma also. Anatma is neither identical nor different from
atmad like the rope-snake is neither identical with rope nor different from the rope. Rope-snake is
not identical with the rope because the snake is sentient and the rope is insentient. Rope-snake is not
different from rope because the snake cannot exist apart from the rope. Anatma is bhinnatva-abhinnatva
vilaksanam. This is the second definition of mithya. Sankaracarya says in Vivekaciidamani:
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“Andatma (maya) cannot be said as real or non-existent or combination of real and non-existent, is not
separate or non-separate from Brahman nor combined in nature of separate and non-separate; does not

have parts nor is part-less nor combined in nature. She is a great wonder and cannot be categorically
explained.” (111)

The pluralistic universe does not exist identical with atma nor does it exist by itself separate from arma.
It is indefinable and inexplicable like the rope-snake or the dream world.

Thereafter, Gaudapada makes another more profound statement. One needs to meditate on this statement
to fully grasp the meaning. We are experiencing so many objects in front of us. Each object is different
from each other. We are experiencing plurality and we see everything different from everything else.
Therefore, we are experiencing difference everywhere in life. Vedanta asks what is the nature of
difference? Upon enquiry, difference is also mithya. Why? We experience difference but we cannot
prove difference as a fact. Blue sky is experientially available but it is factually not there. Difference is
experientially available but it cannot be factually proved. If you have to prove something, you have to
show a relevant pramanam or evidence. What cannot be proved by pramanam cannot be accepted as
fact. What pramanam is there to prove difference? The tradition says that no pramanam is present to
prove difference. We are experiencing difference everywhere but there is no pramanam to prove it. All
our sense organs are meant to see sound, touch, form, taste or smell. Difference or bheda does not come
under any of these five categories. Difference does not have sound, touch, form, taste or smell.
Difference is a concept we have. Since difference does not have any attributes, pratyaksa does not prove
difference. Eyes see orange color and blue color. The difference between the colors orange and blue is
not perceived by the eyes but conceived by the mind. Therefore difference is never perceived but it is
only conceived. If the difference is not perceived, why can it not be said that it is inferred like smoke
and fire? Inference will not help because whatever you are inferring has to have been perceived by you
before. You are able to infer the fire because you have experienced fire and smoke together. You can
only infer what you have perceived before. Because difference has never been perceived, you cannot
make an inference also. Therefore no pramanam can prove difference. Difference is experienced but
cannot be proved. What is experienced but cannot be proved is mithya.

All the objects cannot be said to be identical with or different from each other. You can never prove
objects as identical or different among themselves. You cannot prove them to be identical because you
experience difference. Difference cannot be proved because there is no pramanam to do the proof. In
short, the world is a mystery. It is experienced but you cannot prove anything logically. The more you go
deeper, the more mysterious it gets. The adhisthanam for this mysterious world is I, the Turiya atma.
Experience life without asking too many questions. Every question will produce an answer that will lead
to more questions. It leads to riddles. That is why it is called maya. Enjoy the world as it is. Whenever
favorable conditions come, thoroughly enjoy. Whenever unfavorable conditions come thoroughly put up
with them. Move on. Do not talk too much. “aham satyam jagan mithya” is the knowledge.
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Verse 35
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The non-dual Atmd which is division-less and which is free from the world is indeed seen by the sages

who are free from attachment, fear, and anger and who are well versed in the Vedas. (verse 35)

Gaudapada himself says that this teaching is so extremely profound that receiving this teaching,
grasping it, assimilating it and using it in our life requires a lot of mental maturity and preparation. That
is why the Vedas did not teach advaitam initially. Veda-piirva is all dvaitam. Very few people understand
this teaching. Only rare qualified people can grasp this non-dual Turiyam that is division-less, in which
even satya-mithya difference cannot be talked about and in which there is no universe at all. Satya-
mithya difference applies only from the empirical angle. The qualifications are a mind that is not
preoccupied with the worldly involvement. When worldly preoccupations are there, the mind will not
have the required depth, and it will be a shallow mind. Only a mind that does not have attachment,
anxiety, and anger will be available for intense absorption in this subject matter and be able to analyze
the teaching of Vedanta. Pure logic will not take one to the truth. Both logic and veda pramanam have to
be used for grasping the teaching that is contained in the five capsules of Vedanta.

1. I am of the nature of eternal and all-pervading consciousness.

2. I am the only source of permanent peace, security and happiness.

3. By my mere presence, I give life to the material body and through the material body I experience the
material universe.

4. 1 am never affected by any event that happens in the material world or in the material body-mind
complex.

5. By forgetting my real nature, I convert life into a burden and by remembering my real nature, I
convert life into a blessing.
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MK-30 = Chapter — 2. Verses — 35 to 38

Verse 35

BICHUEREALLIEIECLE o il
TAfored g/ 22: UaSeaemIsgEa: || 34 11

With the 34 verse, Gaudapadacarya has concluded the main teaching of the second chapter, the
teaching being that arma, the Turiyam alone is satyam and other than arma whatever is experienced is
mithya . By the word Turiyam is meant, I, the observer consciousness principle. This particular message
that everything experienced is mithya was highlighted in the second chapter. ‘atrma is the satyam’ will be
highlighted in the third chapter. ‘anatma is mithya’ is highlighted in the second chapter. Dvaita
mithyatvam is the second chapter and advaita satyatvam is the third chapter. Gaudapada used the dream
world as the main example to show that the waking world is mithya. Therefore whenever there is a doubt
about mithyatvam of the waking world it should be compared to the dream world. The dream world is
experienced, can be transacted, and has utility in dream. In spite of all these, dream is real only from the
standpoint of the dreamer. So it is mithya. Similarly the waking world is real only from the standpoint of
Visva. The dream world is real only from the standpoint of 7aijasa. In the waking world, the dream
world is unreal and in the dream world the waking world is not even available. This is called conditional
reality, mithya. Satyam is observer, I, the atma. All this has been established up to verse 34. Now
Gaudapada winds up the chapter by talking about sadhana.

The entire range of sadhana is presented in the following four verses. The first sadhana described is
karma-yoga for the preparation of the mind to accept the results of actions. This will give equanimity of
mind. Such a mind will become free from likes and dislikes, anxiety or fear, and anger. We experience
samsara in four stages. Because of limitation, we experience helplessness in most of the situations.
Helplessness leads to anger. Anger leads to frustration, which leads to depression. All these are the
natural tendencies of the mind. Karma-yoga helps one to get out of these tendencies to a great extent by
accepting the situations as I$vara prasada. Karma-yoga is the first level of sddhana through which a
person becomes vita-raga-bhaya-krodha.

The next stage is updasana, ISvara upasana. By visvariipa upasana, by seeing everything as sacred a
person does not resist or hate anything. The mind gets refined through this upasana. Karma-yoga gives
purification of the mind and updsana-yoga gives one-pointedness of the mind and expansion of the
mind. After karma-yoga (vita-raga-bhaya-krodha) and upasana-yoga (munibhi), the seeker goes to
Jjnana-yoga (vedaparagaih) and gets the Vedantic knowledge. Without religious life, spirituality is
impossible. Without spirituality, religious life is incomplete. Thus with sravanam and mananam, the
knowledge will be received and conviction will be attained. Manditkya Upanisad is sravanam and
Mandiikyakarika is mananam. The knowledge is “I am the Turiyam Atma”. The knowledge consists in
claiming that I am atma. Turiya Atma, not being an object, is ultimately available only for claiming.
Knowing is claiming I am the Turiyam. It is an intellectual process only. I require the convincing
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thought that I am Turiyam. This aparoksa jianam is called darsanam. This Turiyam is without any
division of pramata-pramanam-prameyam, and Visva-Virat, Taijasa-Hiranyagarbha, Prajiia-Isvara.
Even the microcosm-macrocosm duality is not present in 7uriyam. Those divisions belong to the
transactional plane. The Turiyam is totally free from the mithya world and is non-dual. This aparoksa
jhianam is the result of sravanam and mananam. The sadhana is not yet over. Nididhyasanam still needs
to be done.

Verse 36
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Therefore, having thus known this (Atma,) one should fix the mind on the non-dual (Atma.) Having
attained the non-dual Atma, one should behave in the world like an ignorant one. (verse 36)

Having received the knowledge convincingly and doubtlessly, the knowledge must be internalized. The
format should be changed from triangular to binary. Looking at myself as a finite jiva and looking at the
world as too big giving continuous problem, I get the notion that I am a victimized jiva and the world is
the victimizer. Since I am not able to handle the big huge world, I have to regularly rush towards I$vara.
This is the triangular format: jiva-jagat-Isvara. But I need to come to the binary format. I am not the
victimized and the world is not the victimizer. I do not require a savior from outside. I am the reality,
Brahman and everything else is nothing but name and form. Instead of drawing strength from an
external God, I learn to draw strength from my own higher nature. When I am shifting from the
triangular to the binary format, what is happening is the external God becomes my own higher nature.
Therefore I learn to draw strength from my own higher nature or my own knowledge. That is why the
word used in the 7" mantra is Sivam. Turiyam is called sivam and by this the Upanisad asks not to think
of the Lord Siva as a person sitting remotely. That is only a symbolic representation of the formless
Siva, which is your own higher nature. Formed external Siva is nothing but my own formless internal
higher nature. Therefore, the jiani draws strength not from outside but from his higher nature or the
knowledge. This knowledge is the greatest support. This we will get only by practice. Unless the
binary format is practiced at least now and then, this drawing of strength will not take place. Every now
and then one will go to the triangular format but gradually one has to be in binary format and walk on
one’s own feet as it were.

Therefore, one should understand in the manner as taught in the previous 35 verses that Turiyam is not

an object, not outside me, not inside me but it is me. One should recollect the teaching regularly and
thoroughly, and then completely and spontaneously be in the binary format at least within oneself. We
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need not tell this outside. We need not even show this outside but internally, our conviction must be “ |
am ever liberated’. Moksa 1s not a goal or an event that will take place. Moksa is not the nature of the
body or mind. It is my own real nature. This is atmanistha, brahmanistha, jiananistha, brahmisthiti or
sthitaprajiia. This is total internal transformation.

When I am transacting with the world what format should I use? The whole society is in the triangular
format. I should not utter a word or even whisper a word about the binary format and should behave
exactly like other people. Be a jiva with a jiva disguise and act as a worldly jiva only. This is
Gaudapada’s teaching. It is like following the traffic rules of the country you are in. As a Visva in the
society, follow the triangular format but inside, remember that the world is a stage and we are only
playing roles like actors. It is not hypocrisy because it is not done with an ulterior motive but with good
intention. Conformity is required and the jiiani should not become a rebel in society.

Gaudapada refers to the samadhi-abhyasa-riipa nididhyasanam in the first line of the verse. This was
described in the 6™ chapter of the Bhagavad Gita. Some exclusive time should be given for dwelling on
the teaching. In the second line, Brahma-abhydsa-ripa nididhyasanam is described. This refers to
remembering the teaching at the back of the mind while transacting in the world. In the 5% chapter of
Bhagavad Gita this is talked about. One is closed-eye meditation and the other is open-eye meditation.

Verse 37
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A samnydsi is without praise, without salutation, without rituals, and with the body and the Atma as
the abode. He is spontaneous. (verse 37)

This is an advice sastra will give now and then. If the householder finds life too busy for
nididhyasanam, sastra says that another option is available in the form of a samnydsi s lifestyle in which
the person has no responsibilities and no rights. He accepts whatever comes and his life is devoted
entirely to nididhyasanam. This is vidvat-samnyasa. The example is given of Yajiavalkya wishing to
enter into this lifestyle in Brhadaranyaka Upanisad. However, Krsna says in the Bhagavad Gita that as
a householder also, one can manage to do nididhyasanam if there is sufficient will.

If required, one can become a vidvat-samnyasi. This person needs only assimilation because he already

has the jianam. This samnyasi is free from all the duties including religious duties. For all the basic
needs of life, this samnydsi depends upon bhiksa (alms) and eats whatever he gets. If he does not get
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food he will fast on that day. After bhiksa, he does nididhyasanam. He treats his body as his house when
he eats and the very arma as his other house when he does nididhyasanam. He accepts whatever happens
in his life considering them as means of prarabdha-karma exhaustion of the body. Whether you are a
samnyasi or a householder, find time for nididhyasanam. Lifestyle is not important but sadhana is.

Verse 38
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Seeing the Reality within the body and seeing the Reality outside, he becomes one with the Reality.
Reveling in that (Reality,) he does not deviate from the Reality. (38)

Nididhyasanam is being aware of the changeless afma in and through the changing anatma nama-ripa.
That changeless atma is both inside and outside. Enjoy the movie but be aware of the screen and the
movie as movie. When the screen is forgotten, the movie becomes more real and overwhelming and the
entertainment that the movie gives is not entertainment anymore. Similarly the changeless atma is
available inside as the consciousness principle in and through every changing thought. Outside, in and
through the changing nama-ripa, the changeless principle is available as the sat, the existence principle.
Sat is the external changeless entity. Cit is the internal changeless entity. sateva cit citeva sat. One
should never forget this. This alone is called tattvam, reality.

Gaudapada says that one should see the inner truth as the changeless consciousness principle within and
see the same truth externally in the form of changeless existence (isness). When you are aware of the
changeless fattvam, you may remind yourself that that changeless fattvam is yourself. Claiming the
tattvam as oneself, a person should not objectify it. Learning to relax in this knowledge, may you dilute
the stress of life by abiding in your higher nature. Krsna refers to this in the Bhagavad Gita:

Oh Arjuna! Sense organs and objects, which cause cold, heat, pleasure, and pain, are subject to arrival

and departure. They are impermanent. (2:14)

Make sure you do not slip from this teaching and if you slip, samsara will swallow you. Do not allow
that to happen. With this verse, the second chapter is over.
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MK-31 = Chapter 2 Summary

The 7% mantra of the Manditkya Upanisad gives the definition of the real nature of arma, the Turiyam
and in that important definition of atma, two words are extremely important. One is praparicopasamam
and the second word is advaitam. The word ‘praparicopasamam’ means the praparnica mithyatvam.
Praparica refers to the waking world, the universe. Upasama literally means absent. ‘prapaiicopasama’
means that even though we experience the world, factually it is not there. It is experientially available,
factually non-existent. It is otherwise called mithyatvam, or vaitathyam. Praparicopasamam, praparica
mithyatvam and praparica vaitathyam all mean that the world is mithya. Gaudapada dedicates one full
chapter consisting of 38 verses to show the mithyatvam of the universe. Therefore, the chapter is called
Vaitathyaprakaranam. The word advaitam will be taken up in the third chapter and in 48 verses
Gaudapada will explain advaitam there. Vaitatahyam is the topic here. With this background, we will see
the important topics here.

To understand the mithyatvam of the waking world, Gaudapada uses the dream world as the ideal

example because it is also mithya. This is the main approach of the second chapter.

1. The Mithyatvam of the Dream World (1 — 3)

In the first three verses, Gaudapada first shows that the dream world is mithya so that it can be used as
the example for the waking world. He gives two reasons to show that the dream world is mithya : ucita
desa abhavat, ucita kala abhavat. Any object to exist requires time and space as coordinates. Further,
sufficient time and space are required for an object’s existence. If both sufficient time and space are not
present, the object does not really exist. ‘An elephant in a suitcase’ is a mithya statement because there is
no sufficient space in the suitcase for the elephant to exist. The whole dream world exists within my
body, within my head and within that space, all these objects like mountains, rivers, sun, moon and stars
are seen. All these cannot exist in my head because of ucita desa kala abhavat, insufficient space and
therefore are mithya. They are experienced but not factual. Similarly the events in the dream world are
mithyd because events requiring several days happen in a few minutes of dream. These events cannot
factually happen because of ucita kala abhavat, insufficient time. Therefore both things and events in
the dream world must be admitted to be mithya. When we are in dream, they will appear as satyam. We
can say that they are mithya in the waking state but in dream, mithya appears as satyam. Even though it

appears as satyam, it is not satyam. This much can be said about the dream world with certainty.

2. aham satyam jagan mithya (4 — 18)

From the 4™ verse up to the 18 verse, the second and the most important topic is covered, which is that
the waking world is also mithya exactly like the dream world. Just as the dream world appears as satyam

in dream, the waking world appears as satyam in the waking state. Even though the waking world
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appears as satyam in the waking state, still it is mithyd only. What is the reason for this? Gaudapada says
that here the reason is different. Insufficient space as the reason does not apply here but a different
reason applies here. Sankaracarya gives one reason and Gaudapadacarya gives another reason.
Sankaracarya’s reason is tougher to accept than Gaudapadacarya’s reason. Sankaracarya says that the
waking world is mithya because it is experienced like the dream world. The experienced dream world is
known to be mithya and so the experienced waking world must also be mithya. Gaudapada in the very
powerful verse 6 says that the dream world is mithya because it is subject to arrival and departure. The
waking world is available in the waking state but the entire waking world disappears when you switch
over from waking to dream or deep sleep. The moment you change the state, the entire waking world
disappears and the dream world appears, and in dream it does not appear as dream, but like the waking
world only. The waking world comes in the waking state, it goes in the dream state, the dream world
comes in the dream state and it goes in the waking state. Each one appears in its own respective state
and disappears in the other state. So both the worlds must have equal status. Therefore, since the dream
world is known to be mithya, then the waking world also must be given the same mithya status. Thus
Gaudapada says that the waking world is mithya because it is subject to arrival and departure just like
the dream world is. Thereafter, several objections are raised and all these objections are with an intention
to show that dream is mithya and waking is satyam. To prove this, various definitions of reality are
given. Four definitions given were refuted.

The first is that utility is the criterion of reality. Gaudapada refutes this by pointing out that each world
is useful in the respective state and each one is useless in the other state. Dream water is useful in dream
but not in waking. Similarly, waker’s water is useful in the waking state but not useful in the dream. So
if utility is the criterion, both should be accepted as the same and it cannot be said that one is satyam and
the other is mithya.

The second criterion suggested for reality was externality. The waking world is outside and the dream
world is inside. What is outside is real and what is inside is unreal, mithya. Gaudapada refutes this by
saying that the dream world is said to be internal and unreal only when you are in the waking state, but
in dream the dream world is experienced as external. Internality and externality logic will thus not work
to show that the dream world is mithya and the waking world is real.

The third criterion suggested for reality is continuity. The waking world continues day after day
whereas the last night’s dream does not continue today. Gaudapada says that the dream world is known
to be not continuous only in the waking state but when you are in dream the dream world will appear to
be continuous. In short, the mistake we commit is that we look at the waking world as the waker and the
dream world also as the waker. This way we cannot arrive at reality. Each world has to be looked at from
its own corresponding state. Both will be real in its state and both will be absent in the other state.
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The fourth criterion suggested for reality is that whatever is clearly available is real. Dream is very
vague and so unreal. Gaudapada’s answer is that the dream world is unreal only from the standpoint of
the waking state and when you are in dream, every event is very clear just as everything in the waking
world is clear in the waking state. Clarity cannot be used to differentiate between dream and the waking

world.

Thus utility, externality, continuity and clarity cannot be the criteria for reality to show that dream is
mithya but waking is satyam. The criterion therefore, is whatever is subject to arrival and departure is
mithya and whatever is not subject to arrival and departure alone can be satyam. Therefore, both the
waking state and the dream state are mithya.

Then comes the crucial question. Both the waking and the dream worlds are mithya and if the dream
world is mithya, 1 know that it does not have an independent reality of its own and if the dream world is
projected by me, supported by me and experienced by me (PSE) through the dream body, then the
waking world must be projected, supported and experienced by someone. I know that I am the PSE of
the dream world, but what about the waking world? Who is the PSE of the waking world? Gaudapada
gives a mind-boggling, unbelievable, and unacceptable answer. He says that [ am the PSE of the dream
world and I alone am the PSE of the waking world also. When I am in dream, if someone tells me that |
am the projector of the dream world, I will not accept it but will accept it only after waking up. In
dream, the dream will not be accepted as a projection. Similarly in the waking state, I will not accept this
world as my projection. Gaudapada says in verse 12 that as atrma, I am the projector, sustainer and
experiencer of the waking world also. I use two saktis for this purpose, nidra-sakti for being the PSE of
the dream world and mayda-sakti to be the PSE of the waking world. The meaning of the word ‘I’ is the
consciousness principle, which is satyam and not subject to arrival and departure. The waking desa-kala
comes, | am there, the waking desa-kala goes, | am there. The dream desa-kala comes, I am there, the
dream desa-kala goes, | am there. Even time and space appear and disappear in me the observer, the

witness-consciousness principle: aham satyam praparica mithya.

Gaudapada says that as long as I don’t know the satyam, mithya will appear as though satyam. When the
rope is not known, the rope-snake which is mithya will appear as satyam. Ignorance of satyam converts
mithyd into satyam, which is a major mistake. There are certain mistakes that can create problems.
When rope is mistaken for snake, it becomes a serious problem. The waking world will create serious
problems when it is mistaken as satyam. Mithya mistaken as satyam will create problems because
mithya is unstable. Satyam alone is stable. When we take the mithya world as satyam, we will seek
support and security from the unstable mithya objects, name, fame, power, position, and even
relationships. Mithya never remains the same. Because of the ignorance of ‘I am satyam and jagat is
mithya’, we are facing problems. ‘I am satyam, the world is mithya’ is not an academic knowledge but it
makes a big change in our life itself, the way we look at us, the way we look at the world. There is a
huge perspective change, which is the cause of moksa itself.
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3. Mistakes Concerning Reality (19 — 29

From verses 19 to 29, Gaudapada talks about several mistakes committed by several people because of
the ignorance of the one truth. I am the only one truth and when I miss myself, I mistake one object or
the other as the truth. Science considers matter as reality. Various systems of philosophy, like Samkya
thinks prakrti is real, and nyaya-vaisesika thinks that paramanu is real. Various religions think that
various andatma deities conceived as sitting in remote /okas as real. All these are mistaking anatma as
satyam because ‘I’, the atma is missed as satyam. How many confusions are there? Gaudapada says that
truth is one but confusions are many. He gives a long list of them.

At the end, Gaudapada makes a positive note, which is very important because of which we respect all
religions and all deities. He says that even though andatma is mithya, anatma is pervaded by the atma,
because the ‘isness’ of anatma comes from atma like the ‘isness’ of the snake comes from the rope, the
‘isness’ of the farthest dream star comes from the waker. Therefore, arma pervades the anatma, and so
mithyd has got satyam underlying it. Even our prayers to the anarmda deities will bless us because there
is the underlying arma. In verse 29, Gaudapada says that the pursuit of any deity will bless one. Dvaita
bhakti will bring a person to jnana-yoga. So do not criticize dvaita bhakti. At the right time everyone
will transcend duality and come to advaita knowledge.

4. Summary of the Teaching Given in Verses 4 to 18 (30 — 34)

From verses 30 to 34, Gaudapada summarizes the teaching he gave in verses 4 to 18. That teaching is
that the waking world and the dream world are mithya only. In short, dvaitam is mithyd whether it is
waking or dream dvaitam. Advaitam is the substratum. Turiyam Atma alone is satyam. Dvaitam is
mithya can be explained in another way: When you talk of two things, you are counting them as two
because each one is different from the other spatially, time-wise, or attribute-wise. Dvaitam is concluded
because we see difference always. If dvaitam is mithya, difference is also mithya. This is unique to
Manditkyakarika and in the other Vedanta texts, this is not dealt with this deeply. Difference is mithya
meaning all differences are experienced but when you try to prove the difference logically, you will not
be able to prove it. Just to take one example, clay and pot. Are these two one and the same? It is difficult
to prove either way. Suppose you say that they are different. If they are different, you can give away one
and keep the other. That is not possible. So it cannot be said that clay and pot are different. Then, can
you say that pot and clay are one and the same? That cannot be said because what function that pot has,
the clay by itself does not have. Clay cannot hold water but a pot can. From the standpoint of function,
they seem to be different because one has utility and the other does not. So they seem to be different.
Are they identical or different? Their status is indeterminable.

Gaudapada says that similarly any type of difference between atma and anatma is experienced but not
explainable. Between one anatmd and another anatmad, the differences are experienced but not
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explainable. Finally, even advaitam and dvaitam cannot be treated as two separate things. Both are
experienced in the waking world, advaitam as the adhisthanam, and dvaitam as the adhyasam. We do
talk about advaita-dvaita bheda from the empirical angle but from the paramarthika drsti, Brahman
cannot be said to be either advaitam or dvaitam. So atma-anatma bheda, anatma-anatma bheda,
advaita-dvaita bheda are differences that are experienced but not logically provable. Therefore, dvaitam
is mithya. Bheda is mithya. 1 am satyam.

Once you have understood mithya as mithya, you respect the ETU (experience, transactions, utility) of
mithya. As a jnani, respect all the three that are available in mithya, but remember that mithyd not being
satyam does not have stability. Mithya is unpredictable, uncontrollable and unsustainable. Therefore,
experience the things of the world as they appear and disappear, but do not hold on to anything. Holding
on to mithyd is like a drowning man holding on to the floating straw. Experience the world but do not
depend on it for peace, security and happiness. For that you have to rely upon A#ma or Brahman, and
until you know Brahman, depend upon Isvara. Things will arrive and depart but their arrival and
departure will not affect you. This is the practical advantage of the ‘aham advaitam satyam jagat
dvaitam mithya’knowledge. Krsna teaches this in the Bhagavad Gita. Gaudapada says that only a

person who has this knowledge can teach the Upanisad properly.

5. Sadhana and Phalam (35 — 38)

From verses 35 to 38, Gaudapada talks about s@dhana and benefits. The series of sadhanas described in
the scriptures must be followed. Mandiikyakarika will work only when you have gone through the stages
of sadhana: karma-yoga, upasana-yoga, sravanam and mananam. vita-raga-bhaya-krodhih’ is karma-
yoga, ‘munibhih’ 1s updasana-yoga, ‘vedaparagaih’ is sravanam and mananam, which is consistent and
systematic study. At this stage, even if you do not want this knowledge, you will understand and gain the
knowledge. Understanding alone is not enough. Simply adding sugar to milk will not make it sweet but
it needs to be mixed. In the class, knowledge will come and sit in one corner of the mind. We have to
practice nididhyasanam. Nididhyasanam is of two types: samadhi-abhyasa-ripa and brahma-abhyasa-
ripa nididhyasanam. The former is spending some regular time dwelling on the teaching. The latter is
trying to be alert during worldly transactions, remembering the teaching in the background. These two
nididhyasanams are the final stage of sadhana. If a person goes through all these five stages, he will be
soaked in reality with eyes open or eyes closed, and will not miss the advaita satyam. Outside, atma is
available as the changeless existence, and inside, atma is available as the changeless consciousness. This
sat-cit atma is not lost sight of. It is like not losing sight of the screen when you watch the movie. The
moment the screen is forgotten, the movie becomes a problem. This abidance in advaita atma, which is
called atmanistha, jiananistha, turiyanistha, sthitaprajiia, or brahmisthiti, is jivanmukti. Therefore, may

you follow the sadhana and assimilate the Vaitathyaprakaranam.
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MK-32 = Chapter — 3. Verses — 1 to 2

The third chapter of the Manditkyakarika is titled Advaitaprakaranam. The entire Mandiikyakarika is a
teaching extracted from the Mandiikya Upanisad and in the Upanisad, the most important mantra is the
7™ mantra in which the definition of the real atrma, is given and is named Turiya atma, Visva, Taijasa
and Prajria are pseudo atmadas. In the definition of atma two words are extremely important which
Gaudapada takes up for analysis.

One of the words is praparicopasamam, which means world-mithyatvam. This mithyatvam was analyzed
in the second chapter. Instead of using the word praparicopasamam, Gaudapada used the word
vaitathyam. Vaitathyam and mithya are synonymous. Mithya means that the waking world we
experience now is only a conditional reality like the dream world. The waking world is real only in the
waking state just as the dream world is real only in the dream state. Since both of them are real only in
their respective states, they are not absolutely real. This conditional reality is called mithyatvam. 1f the
waking world and the dream world are both mithya, conditionally real, what is absolutely real? It is ‘I’
the observing consciousness principle alone. I, the Turiya atma alone is the satyam. I am the PSE, the
projector, sustainer and the experiencer of the waking world. This was established in

Vaitathyaprakaranam.

Now in the third chapter, Gaudapada takes up another profound word for analysis and that word
occurring in the seventh mantra is advaitam. This word advaitam is elaborately analyzed in the third
chapter and so the chapter is called Advaitaprakaranam, which consists of 48 verses. The Upanisad
points out that atma is advaitam and that everyone should compulsorily know the advaita atma: sa atma
sa vijiieyah. Why does the Upanisad say this? Gaudapada answers that dvaitam is the cause of several
problems called samsara and so advaita-jiianam is the only solution for this samsara. All the Upanisads
have repeatedly said the same thing. Kathopanisad says: whoever is in dvaitam will go from mortality to
mortality. In Taittiriva Upanisad, it is said: even if the slightest duality is perceived, you will feel
insecurity (limitation, helplessness, fear, anger and depression). In Brhadaranyaka Upanisad, it is said:
dvaitam is the cause of insecurity, fear, etc. This is everyone’s problem and for that problem advaita-
jhanam is the only remedy. The problem is not the absence of advaitam but it is the absence of advaita-
jianam. When it is said that dvaitam is the problem, we should carefully note the following: Experience
of duality is not a problem. In fact, it is enjoyment. Variety is enjoyment. Dvaita transaction is also not a
problem. Dvaita experience and transaction are not problems. Then what is problem? Taking dvaitam as
satyam alone is the problem because dvaitam is not satyam but it is only mithya. When mithya dvaitam
is mistaken as satyam, one expects stability that leads to emotional leaning or dependence on the mithya
dvaitam. Being nama-ripa, mithya dvaitam is not stable, and it is always changing. Relying on unstable
things for stability creates a lot of problems. Relying on the unreliable things is the definition of
samsara. The reliance happens because of mistaking mithyda to be satyam. Therefore, we should stop

emotionally relying upon mithya dvaitam and start relying on satya advaitam. That satya advaitam is
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Turiya atma. This advaita-jiianam is important for everyone. With this introduction, Gaudapadacarya
starts the third chapter.

Verse 1

SUTHATISIAT A} ST SIRIOT el |
NSt e dHTE YT Ta: |l 2 1l

upasanasrito dharmo jate brahmani vartate |
pragutpatterajam sarvam tenasau kypanah smrtah \l 11

The jiva who is committed to upasana remains in (that) Brahman, which is subject to birth. (He
thinks -) “all this was unborn (Brahman) before creation.” Hence he is considered miserable. (verse

D

Gaudapada says that the third chapter is very important because it deals with advaita-jianam. Any type
of dvaitam is a cause of samsara. There are two types of dvaitam. One is called secular dvaitam and the
other is sacred dvaitam. Secular dvaitam consists of 1, (the jivatma) and the observed world (the
anatma). This jivatma-anatma dvaitam is secular dvaitam because everyone knows this as ‘I am here
and the world is there’. In addition to the secular dvaitam, sastra also introduces another type of dvaitam
in the context of karma-yoga and updasana-yoga. Veda-piirva section consists of karma-section that deals
with karma-yoga and updsana-section that deals with upasana-yoga, which also involves duality. In the
karma-section, 1, the jivatma, am the worshipper of the Lord and the paramatma is Isvara introduced as
someone to be worshipped. This is worshipper-worshipped dvaitam, which is sacred dvaitam. In the
upasana-section, even when we drop the rituals and take up meditation, there also we have dvaitam: 1
am the meditator and I§vara is the meditated called meditator-meditated dvaitam. Gaudapada says that
even though the sacred dvaitam is considered very sacred and auspicious, that sacred dvaitam also will
be a cause of samsara only. Any dvaitam is cause of samsara, secular or sacred. Therefore, everyone
will have to transcend the secular and the sacred dvaitam and come to advaitam.

Gaudapada starts the third chapter with the disturbing news that even sacred duality is a cause of
samsara. Bhagavan-bhakta is duality. It may look like Gaudapada is destroying bhakti, which requires
deity-devotee duality. But this message is directed towards the advanced students of Vedanta who has
studied Bhagavad Gita and the five Upanisads, Mundaka, Katha, Kena, Kaivalya, and Taittiriya.

If sacred dvaitam itself is samsara, why should Veda introduce this dvaitam? The reason is that only
through dvaita-bhakti one can come to advaita-jiianam. Dvaita-bhakti is a temporary solution for
samsara but advaita-jiianam is the permanent solution. It is like first aid and main treatment. We should
engage in dvaita-bhakti initially, but soon realize the limitations of that bhakti and come to advaita-
jnanam. Therefore Gaudapada says that someone who is a permanent dvaita bhakta is an unfortunate
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person. One who is a dvaita bhakta and wants to come to advaita-jiianam is a discriminating person but
a dvaita bhakta who permanently remains in dvaita-bhakti is an unfortunate person to be pitied. Without
dvaita-bhakti, advaita-jiianam is impossible and without advaita-jiianam, dvaita-bhakti is incomplete.
Dvaita-bhakti is not an end in itself. Being a dvaita bhakta is not harmful but dying a dvaita bhakta is
unfortunate. Gaudapada strongly criticizes those who wish to remain permanently in dvaita-bhakti. They
are religious samsaris with different religious marks.

Gaudapada further says that when these people engage in dvaita-bhakti, they look upon themselves as
jivatma and ISvara as paramatma. They create a division in atrma, which is indivisible, and have created
a relationship. In this relationship there is a notion that ISvara, the paramatma is the creator, the cause
and I, the jivatma, am the created, the effect. This cause-effect relationship between the paramatma and
Jjivatma is the biggest mistake the bhaktas commit. Therefore, Gaudapada wishes to show that between
paramatma and jivatma there is no cause-effect relationship. Created-creator relationship is not there
because there is no paramatma-jivatma duality. Then what is there? Advaita atmd alone is there.
Paramatma is not the karanam for the jivatma. This is the main teaching of the third chapter.

Gaudapada uses several Sanskrit words in special meaning here. The jivatma who is a devotee in
permanent dvaita-bhakti has the notion that Brahman is the cause, the creator and mistakes himself to be
the effect, the created. The devotee falsely thinks that he was with Bhagavan originally and at the time
of creation, he was forcibly separated from the Lord and trapped in the world. Then the goal of this
devotee is to go back and reach Bhagavan to never come back. This is the wrong concept of moksa
according to dvaita bhakta. This is all right at the karma-yoga and updasana-yoga level. Paramdtma is
not the cause and jivatma is not the effect. There is no such relationship because they are not two
separate entities. Eka-atma alone appears as dual. As long as the dvaita bhakta does not know this fact,
he is an unfortunate miserable samsari. Gaudapada says that there is a way out for this jiva.

Verse 2

AT TEATAHTIOTHST( A GHeT 7T |
JEAT 1 ST TehfoTosTaHT H=A: || R

ato vaksyamyakarpanyamajati samatam gatam |

Therefore I shall teach (that Brahman) which is uniform, unborn, (and) free from misery. (I shall
also teach) how anything which is born anywhere around is not (really) born. (verse 2)

Gaudapada says that he will teach that Brahman, which is not a cause at all and does not create anything.

The non-causal Brahman is called advaitam Brahman. The technical meaning of advaitam is ‘that which
does not produce any second thing other than itself.” The non-causal Brahman is that which never
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produces anything, does not multiply into many things or never divides into many things, but remains
advaitam all the time. Brahman does not produce the world, the jivatma, and any duality also. They all
appear all right but are not produced.

That non-causal Brahman, which remains advaitam all the time, can never multiply itself, or divide itself
or produce anything. Brahman is free from modifications. What is changeless cannot multiply, divide, or
produce. Gaudapada says that he will teach that non-dual, uniform Brahman because it is the only thing
that is free from misery. As long as one remains in dvaitam, he will be subject to limitation, anger,
frustration and depression. Even though experientially many things seem to be born continuously out of
Brahman, that creation is only a seeming creation but not a factual one. Gaudapada does not negate the
seeming creation. The creation seems to come out of Brahman. Gaudapada will show that the creation
does not really come out of Brahman. Gaudapada will teach how nothing is created even though the
world seems to be created out of Brahman. Experiential creation is present but factual creation is not
present. In Purusasiikta, we find the statement, ajayamano bahudha vijayate; ‘without creating the
world, Bhagavan seemingly creates the world.” We will ask how is it possible? Vedanta says that all of
us are creating the dream world during dream without really creating anything. The dream world is only

a seeming creation but not a factual one because it is negated upon waking up.
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MK-33 = Chapter — 3, Verses — 3. 4

Verse 2

AT TEATAHTIOTHSTT( A GHeT 7T |
JEAT 1 ST TehfoTosTaAT TH=A: || R

Gaudapadacarya has entered into the third chapter, Advaitaprakaranam, which is meant to explain the
word advaitam occurring in the 7" mantra of the Manditkya Upanisad. He points out that the word
advaitam finally means that which is not a cause. The word advaitam finally means that it is not a cause,
which cannot produce any dvaitam, cannot divide into dvaitam and cannot multiply into dvaitam.
Advaitam cannot produce a second thing, cannot multiply to become another thing, and cannot divide
itself into duality. Advaitam is that which will remain advaitam all the time. If that is so, no dvaitam can
be created out of it and so advaitam can never be a cause because a thing is a cause when it can produce
an effect by one method or another, producing, multiplying or division. Advaitam, which is Turiyam or
Brahman is not a cause. The world has never been created out of Brahman. This is the message of the
third chapter. Since the world has not come out of Brahman, there is no such thing called world even
though the world seems to be existent. Thus the entire creation is an appearance and is not a fact. Just
like the dream world is an appearance in the mind, the entire world is an appearance only. Brahman is
not a cause and world is not an effect. Between Brahman and the world, cause-effect relationship is not
there.

But the Upanisads, in the beginning stage of the teaching, said that Brahman is the cause and the world
is the effect. Now in Mandiikyakarika, we are withdrawing that teaching and in the end we are saying
that Brahman is not a cause and the world is not an effect. Thus this unique method of Vedantic teaching
is to introduce an idea and withdraw the idea later. The introduction is called adhyaropa (false
attribution) and the withdrawal is called apavdda (subsequent retraction). In the process, pure
consciousness as Brahman has to be revealed. It is exactly like a person asking for water. Water cannot
be given by itself. A cup is introduced to contain the water and after drinking the water, the cup is
withdrawn. The cup introduction is adhyaropa and its withdrawal after the water consumption is
apavada. Similarly, in Vedanta, several concepts are introduced to reveal the pure consciousness and
once we have known the pure changeless consciousness all the ideas introduced before are withdrawn.
Every single idea that Vedanta introduces, Vedanta withdraws, and among such ideas, one idea is the
cause-effect prakriya. Brahman is introduced as the cause and later the cause idea is removed. If
Brahman is really not a cause, why is it introduced initially as a cause? If you are going to withdraw it
later, why do you introduce it at all? The Upanisad wants to say that Brahman is as though a cause and
from this example, you should take the message and drop the word cause. Do not hold on to the word
cause, which is introduced to convey an idea and so extract the idea, like drinking the water, and
thereafter drop the word cause.
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Now the question is ‘what is the message to be extracted?’ If you look at the worldly experiences, we
have got causes producing effects, like the gold producing ornaments. What is the job of the cause?
Cause lends existence to the effect. This is the primary message. How do you prove gold gives existence
to the ornaments? If you remove the gold, ornaments do not exist. Once you say Brahman is cause, and
the world is effect, exactly like the cause gold lending existence to the ornaments, Brahman lends
existence to the world alone is the message. Once you have understood that the world does not have an
existence of its own and that it only gets existence from Brahman, the word cause should be withdrawn.
Understand that Brahman lends existence to the world (‘the water to be drunk’ by the student in the
example). The message is that the world does not have an existence of its own and it seems to be
existent by borrowing existence from Brahman, Turiyam. What is that Turiyam? That Turiyam is ‘I’. 1

lend existence to the world. Once that idea is grasped, you should not retain the word cause.

If you hold on to the word cause, there will be so many other problems because generally the cause
undergoes change. If you hold on to the word cause, you will think that Brahman also undergoes change.
Do not hold on to the word cause too much. Similarly, saying Brahman is the intelligent cause is a
problem. An intelligent cause produces something with a purpose. If Brahman is an intelligent cause for
the creation, the question ‘what is the purpose of the creation’ cannot be answered. So intelligent and
material causes are only temporarily introduced. Brahman is neither an intelligent nor a material cause.
These words are used to convey one idea that Brahman lends existence to the world. The words should
not be taken literally. This is like saying that someone is a pillar of the organization. Here the word pillar
is never taken literally. With the Upanisadic statements, we should take the meaning that the Upanisads
wish to convey and not our meaning that we want. Once the intended meaning of pillar is understood in
that statement, the word pillar can be dropped. Similarly when it is said that Brahman is the creator, the
word creator should not be taken literally. When Brahman is said to be the material cause, it should not
be taken literally because the material cause undergoes change. Neither is Brahman the creator, nor is it
a material cause. In fact, it is neither an intelligent cause nor a material cause. Then what does it do?
Extract the central message that it lends existence to the world without any change whatsoever. No
desire is involved, no will is involved, no plan is involved, and no change is involved. By its mere
presence, Brahman lends existence to the world. The world seems to exist because of the borrowed
existence. Thus Brahman is not a cause. This introduction of the idea that Brahman is the cause is called
adhyaropa prakaranam and negation of Brahman as the cause is called apavada prakaranam.

The entire Manditkyakarika is apavada-pradhana Vedanta, which is the toughest part in Vedanta. The
teacher takes away all the ideas introduced as if he is contradicting himself. All the other Upanisads that
we study are adhyaropa-pradhdna Vedanta wherein apavada is very brief. Mandiikyakarika is apavada-
pradhana Vedanta wherein adhyaropa is very brief. Therefore it is extremely tough because Gaudapada
will consistently say that there is no existent world. What is there then? There is an appearing world but
there is no existent world. A non-existent world but an appearing world is called mithya. This has to be
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grasped. This mithya world is supported by Brahman, which is Turiyam, you yourself. This is the
message of the third and the fourth chapters.

Gaudapada is going to present this message in four stages. First he says that no jiva is born out of
Brahman by giving an appropriate example. This is the logical negation of the experiencing individual,
Jjiva. The next topic is negation of the world creation. By giving another example, he will logically show
that there is no creation of the world. The third topic is that even by scriptural analysis the same
conclusion about jiva s birth can be reached. The fourth is that by scriptural analysis, the world creation
is negated. Thus Gaudapada negates the existence of the world, but not the experience of the world. This
point is missed by a lot of people. Gaudapada never says that you will not experience the world. The
world experience will continue before and after Mandiikyakarika study. The experience will continue
but you will never assign existence to the world. Now we will take up the first stage.

Verse 3

JATHT BTSSRI |
TR HgaTdSTiaTadiagiTd || 3 1

atma hyakasavajjivairghatakasairivoditah |
ghatadivacca sanghatairjatavetannidarsanam |l 3

Atma is indeed like the space. It is born in the form of jivas, which are like the pot-spaces. (It is born)
in the form of the bodies also which are like the pots. This is the illustration with regard to the birth
(of the jivas.) (verse 3)

The first part is the logical negation of jiva srsti. The example Gaudapada uses here is that of space,
which is an important one. Brahman, atma or Turiyam is often compared to space, because
consciousness principle is very similar to space. What are the similarities? Both are intangible and
invisible. You understand space but you don’t see it because it does not have any color or form. Both are
formless, all-pervading, indivisible, accommodate everything, and uncontaminated. Space is indivisible.
Consider an open space. A potter creates many pots from the clay of the earth. Once the pots are created,
the all over open space is available in the pot also. Now we have space within and without. Therefore we
use the expression outside space and inside space, unenclosed space and enclosed space. Even though
we use two phrases open space and enclosed space, really speaking space has not been divided, it is only
seemingly divided. This is the first seeming division. Once you introduce inside space, the enclosed
space has become many as it were, since there are several pots. Then we start using adjectives to
indicate the seemingly different sizes of the enclosed space in the pots. The words are many, the
adjectives are many, but how many spaces are there: Only one space with a seeming division. Open
space is not available for any function. Space becomes useful only when it becomes enclosed. Open land
is useless for living but a building that encloses the space gives the land utility. The building is not the
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main concern but the space within is. Transactional utility belongs to the enclosed space. The useless
space has now become useful space. Advaitam space has now become pluralistic space. This plurality
looks as though factual plurality. It looks as though space has become many but all the time space
continues to be advaitam. If space can be seemingly divided and the seemingly divided space can
become useful for transaction, the same thing is happening for consciousness also. Consciousness by
itself is not available for any transaction. Just as many pots are produced, many bodies are produced out
of maya or prakyrti. When many bodies and minds are created, the all-pervading one consciousness is
available within the body also. Now there are two consciousnesses as it were. One is external
consciousness, which is not available for any transaction and the other is an internal consciousness,
enclosed consciousness obtaining within the body-mind complex. The enclosed consciousness is
available for all the transactions. The first and foremost transaction that happens when the consciousness
is enclosed within the body-mind is “I am”. The first consciousness is called self-awareness. The open
consciousness without body-mind complex does not have self-awareness, but the very same
consciousness enclosed in the body-mind develops self-awareness, “1 am”. This enclosed consciousness
with self-awareness is called jivatma. This self-awareness, “I am” does not refer to the body, mind,
thoughts, or even the reflected consciousness (RC is only a by-product) but it refers to the original
consciousness. This enclosed consciousness is called jivatma. The unenclosed all-pervading
consciousness is called paramatma. External consciousness is paramatma and internal consciousness is
Jjivatma. Is there a division between them? Is there a division between pot-space and total space? Don’t
say that division is there. Don’t say that division is not there. The answer should be that there is a
seeming division between total space and pot-space. Similarly, Jivatma and Paramatma are seemingly
divided but really speaking there is no division at all. When the pot is born, the pot-space is enclosed
within the pot, which is called pot-space. Can it be said that the potter created pot-space? The potter
creates only the pot but does not create a pot-space. Total space has not undergone a change to produce a
pot-space. Total space has not been divided to produce pot-space. Pot-space has not been produced at
anytime. When the pot is created, the enclosed pot-space seems to be created. Before the creation of the
pot, the enclosed space was not available. After the creation of the pot, the enclosed space is available.
Therefore we tend to say that the enclosed space is created but the potter does not create it. Similarly
when the body-mind complex is born, the total consciousness is available in the body-mind complex,
which is named jivatma. Jivatma is not born. Then what is born? The name pot-space is born. We have
introduced the name “pot-space’ for the sake of transaction. Jivatma is never born in all the three periods
of time and only the name jivatma is used for the sake of transaction. Brhadaranyaka Upanisad talks
about the procedure of the naming of a baby that is born. It says that the parents should name the child
as Brahman. Why? The child is Brahman. If every child is named Brahman, there will be confusion. So
the Upanisad says that even though every child is jivarma which is none other than the all-pervading
consciousness Brahman, let the name Brahman remain the secret name, and let the parents give the baby
another name. Similarly the word ‘jivatma’ is born but we are paramatma all the time. Thus Gaudapada
says that your name is jivatma for transaction purposes but you are paramatma.
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One total space is as though born in the form of many pot-spaces. Only the word pot-space is born even
though the pot-space is not born. There is no difference in space now inside the pot and that same space
that was there before the pot. In the same way, one consciousness, paramatma Brahman, is seemingly
born in the form of the jivatmas. Then the next question is what is pot born out of? Pot-space is
seemingly born out of total space. What is pot born out of? You will say pot is born out of earth.
Gaudapada says that pot is born out of space only. Modern quantum physics will support this. In
Taittiriya Upanisad, it is said that from space, air, fire, water, and earth are born, from earth the pot is
born. So pot is born out of space. Just as pots are born out of space, all the body-mind complexes are
born out of paramatma only. Space is the cause of pot and the seeming cause of pot-space. Paramatma
is the cause of jivatma and paramatma is the cause of the body also. This example of pot and pot-space

should be used to understand the creation. Then Gaudapada analyzes the example.

Verse 4

TRIRY WY SeTehTeneat eI |
JATHTI AT dgoetian SEISSH || ¥ 1l

ghatadisu pralinesu ghatakasadayo yatha |
akase sampraliyante tadvajjiva iha'"tmani || 4\l

Jivas (merge) into this Atma just as pot-space etc. merge into (the total) space when the pot etc., are
resolved. (verse 4)

When the pots are created, the pot-spaces are seemingly created. When the pots are broken, what
happens to the pot-space? Generally it will be said that pot-space merges into total space when the pot is
broken. Gaudapada asks what is the meaning of the word ‘merges’? The word ‘merges’ is a verb
indicating some action. Does the pot-space travel after the pot is broken to merge with total space? No!
Can you then say that pot-space undergoes a change to become total space? No, because space cannot
undergo change. Therefore there is no travel, no change. Then why is the verb ‘merges’ used? Is it not a
false verb? The word ‘merges’ conveys only one thing. Pot-space merging into total space means that
nothing happens outside but we just withdraw the word pot-space. Previously we introduce the word
pot-space and later we withdraw the word pot-space. Both are phenomena only in our speech but as far
as the space is concerned nothing has happened. We introduce a word and call it sys¢i and get trapped.
We introduce another word called merged into total space and call it dissolution. From the viewpoint of
space, there is no creation or dissolution. Similarly afmd is always atma. In the presence of the bodies
we introduce a word jivatma and thereafter we decide that we want to merge into paramatma. This is
our struggle for moksa, all born out of our introduction of a word called jivatma. There is no such thing
called jivatma other than the word jivatma.
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MK-34 = Chapter — 3. Verses — 5 to 8

Verse 4

TR WY SeThTeneat eI |
THTI TRIAI dgoaiidl SEISSH || ¥ I

In this chapter, Gaudapada is analyzing the word advaitam, which is used in mantra 7 of the Mandiikya
Upanisad, while defining Turiya dtmd. He wishes to bring out the significance of the word advaitam.
Advaitam is that which cannot multiply into many things and so remains one. If Brahman is always one,
a creation can never be born out of Brahman. Therefore the creation of the universe out of Brahman is
not possible. If at all we experience the arrival of the universe, it is an experience of only an appearance.
It is not factual. So Gaudapada says that our experience is not wrong, but the conclusion based on the
experience alone is wrong. He does not challenge the experience but challenges only the conclusion. The
experience of the sun going round the earth can never be questioned because we experience the sun
rising, moving across the sky and setting. This experience is not questioned but the conclusion based on
the experience is revised with the knowledge that the earth rotates on its own axis. Even after the

conclusion is revised the experience continues.

Similarly, we experience the world, birth of living beings, and death of living beings. Gaudapada does
not challenge this experience but only the conclusion we draw from it. Our experience is the birth of
sentient beings and the inert objects, andtmd. The sentient beings are jivatma and the inert universe is
praparica. Gaudapada challenges the conclusion that we make from this experience that jivatma and
world are born out of Brahman. The revised conclusion is that jivatma is not born out of Brahman
because jivatma is not born at all. The world also is not born out of Brahman because the world is not
born at all.

Gaudapada negates the creation of the jiva using logic through the example of space. Space is only one.
It cannot multiply into many or divide itself into many. But we experience the seeming multiplication of
space. How does it take place? When several enclosures are made the all-pervading space is available in
every enclosure. Thus we have seemingly several enclosed spaces. The seemingly many spaces have
different names, forms and functions. Each space seems to have a date of birth and date of death. We
experience all these but the experience does not warrant our conclusion that these happenings are
factual. In and through all these phenomena, nothing has happened to the space itself.

Similarly consciousness remains one always and in that consciousness, many bodies arrive and depart
but it looks like consciousness is arriving and going. The enclosed consciousness is called

jivatma. The jivatma is not born and it is only the enclosure body-mind that arrives and goes. The
misconceptions of birth and death of jivarma are described in verses 3 and 4 respectively. Only the word

Jjivatma is born and dies but no jiva is born at anytime. That is what Krsna said in the Bhagavad Gita:

Download from www.arshaavinash.in



146

This (atma) is neither born at any time nor does it die. It will neither come to existence nor will it
disappear again. It is unborn, deathless, decay-less, and growth-less. (It) is not affected when the body
is affected. (2:20)

Now Gaudapada explains with an example.

Verse 5

AR IR TRET A |

TS G dgeeitaT: gEreht: || «
vathaikasminghatakase rajodhumadibhiryute |

na sarve samprayujyante tadvajjivah sukhadibhih | 5

(All) jivas (are not associated) with pleasure etc. just as all (pot-spaces) are not associated (with dust,
smoke etc.) when one pot-space is associated with dust, smoke etc. (verse 5)

When the enclosures are many, the enclosed spaces seem to be varied and many. They seem to have
many different attributes also. Different objects contained in the varied spaces seem to make those
spaces assume the properties of the objects. In the same way, the many seeming jivarmas have different
attributes. Thus arma seems to be many with different attributes. Gaudapada warns against coming to the
conclusion that @tma is many.

When one enclosed space is contaminated by dust, smoke, etc., other enclosed spaces are not
contaminated. This makes us count space as many. This is our experience but the fact is that space is not
many, not born and not divided. In the same way, some jivas are endowed with happiness and some
other jivas are unhappy but that is only a seeming experience. Even though space may be foul smelling
but that smell is in the air contained in the space but the space is not contaminated by it. Even when the
sorrow is in the mind, it cannot contaminate the all-pervading consciousness atma.

Verse 6

FUHERETEY R et at a |
HTHTIET T WISTe Ageatiay Fofa: ||

ripakaryasamakhyasca bhidyante tatra tatra vai |
akasasya na bhedo'sti tadvajjivesu nirnayah \l 6\l

Forms, functions, and name differ in each case. (But) there is no difference in space. Same is the
conclusion with regard to the jivas. (verse 6)
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Each enclosed space has a limited function that varies indicating they are different experientially. But
factually, there are no differences in the space at all. It is usually said that the space inside a room is
small and the space outside that room is big. Gaudapada says that this statement is wrong. There is no
question of space inside the room and space outside the room. There is only one space in which all the
rooms exist. Space is not in the rooms but the rooms are in one indivisible space. The first mistake is
that we say that space is within the room. The second mistake is that we say that that space in the room
is small compared to the space outside. Similarly there are not many atma in different bodies but there is
only one atma in which all the bodies exist.

Verse 7

TS SHTITET FTHTIN FamrRIa=ret To |
AATSSTAT: BT STa fresrRra=rat a2/ |1 9

na'"kasasya ghatakaso vikaravayavau yatha |
naiva'tmanah sadd jivo vikaravayavau tatha \| 7

Jiva is not at all a product or a part of the Atma at anytime just as the pot-space is not a product or a
part of the (total) space. (verse 7)

This is a very important verse useful for nididhyasanam. Consider the pot-space and the open space.
What is the relationship between the enclosed space and the open space? Gaudapada suggests two
possibilities. Can it be said that the enclosed space is the product of total space? This would mean that
total space and the enclosed space would have a cause-effect relationship. If the previous possibility is
not viable, can it be said that the enclosed space is a part of the total space? The first one is cause-effect
relationship and the second one is part-whole relationship. If either of the above two possibilities is
established, extending that to the jivatma and paramatma, it can be said that jivatma is the product of
paramatma (dvaitam) or jivatma is a part of paramatma (visistadvaitam). Gaudapada rejects both. The
enclosed space is neither a product nor a part of the total space. Pot-space is not a product because the
pot-space was present even before the pot was created. The potter never creates the pot-space. There is
no difference in space before and after the creation of the pot. The enclosed space is not a part of the
total space because space cannot be divided or separated by any object. The wall does not separate the
inner space and outer space. If it can separate, you can take the two ‘spaces’ away. The wall cannot
separate because there is space wherever the wall is standing. When you cut butter with a knife, as the
cut is made, there is butter on one side and on the other, but no butter where the knife is. This is
separation. However, the wall has not displaced the space where it is standing and so there is no
separation of space due to the wall. Therefore, the space is not inside the room but the room is inside the

space. Space is an indivisible whole.
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Similarly jivatma is not a product of paramatma or a part of paramatma. Jivatma is another name for
paramdtma just like pot-space is another name for one indivisible total space. The name jivatma is
useful for transaction. Jivatma described as a spark of paramatma likening it to sparks from a fire is a
wrong description.

Verse 8

AT WaTd AT T A Hed: |

AT HIATGHTHTATS TS AT 7et: 1 ¢ )

yvathd bhavati balanam gaganam malinam malaih |

tatha bhavatyabuddhanamatma'pi malino malaih \l 8l

Just as the space appears sullied with dirt for children, in the same way, the Atma also appears sullied

with impurities for the ignorant ones. (verse 8)

If a pot is contaminated with foul smelling substance, the milk contained in the pot will get
contaminated with that smell and the space inside the pot would seem to be contaminated also because it
is in association with the pot. The enclosed space has never been impure, it is ever pure and it need not
merge into the ‘pure’ total space because there was no separation at all. Similarly the body is the
contaminated pot. The milk is the subtle body with impurities. The body and mind need to be purified.
But based on the body and mind, I conclude that I, who am neither the body nor the mind but the
enclosed consciousness, am impure. That notion has to be dropped by studying the scriptures. For that
the mind is required. The mind has to be purified for studying the scriptures and not for purifying the
atma. When the mind is reasonably sattvika, and the scriptures are studied, I understand that I have
always been pure and have been one with paramatma all the time. Gaudapada says that not knowing this
everyone says, “I am impure”. The enclosed space within an impure pot appears impure, but even when
it appears impure the space is always pure. Only childish people say that the space is impure. Gaudapada
says that we are all doing the same thing with respect to us. The enclosed jivatma within the body-mind
complex also appears impure based on the impurity of the mind. Because of this the jiva says, “I am
impure”. This causes problems because atma has been mixed up with the anarma. What needs to be
done is to purify the mind, study the scriptures and understand that “I am not the mind, I am ever the

atma’”.
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MK-35 = Chapter — 3. Verses — 9 to 11

Verse 8
JT VAT AT T G vt |
AT TIATGHTHTATS TS A 7ed: 1 ¢ )

In this chapter, Gaudapada’s main aim is to establish that Brahman is advaitam and the significance of
the word advaitam is that it cannot create a world or be a cause of anything. What cannot become two or
many is a-dvaitam. Since Brahman cannot be a creator of a world, producer of anything or cause of
anything, we can never talk about creation at all. Creation is an intellectual conclusion we have arrived

at based on our experience of the world.

Gaudapada says that the experience and the appearance of the world are not questioned but the
intellectual conclusion arrived at about the world based on that appearance and experience is questioned.
The conclusion is two-fold. The two conclusions we have made are: 1. The world exists. 2. The world
originated. The second conclusion is a consequence of the first one. If something exists, it must have
originated. Gaudapada negates the existence of the world and its origination from Brahman. Though he
negates both of them, he accepts both the appearance and the experience of the world.

Then the question can be asked as to what the cause of the appearance or experience of the world is.
Gaudapada says that the cause is atma-avidya, mila-avidya or maya. To explain this, the example given
in the second chapter is rope-snake. The existence and the origination of the rope-snake are negated. The
experience and appearance of the rope-snake are accepted. The cause for the appearance and experience
of the rope-snake 1s ignorance. Whenever we talk about these four things of something it is called
mithya, adhyasa. Mithya or adhyasa should fulfill four conditions: that whose existence is negated, that
whose origination is negated, that whose experience and appearance are accepted and the cause of the
appearance and existence is the ignorance of the adhisthanam. The adhisthanam of the rope-snake is

rope.

Similarly, Gaudapada says that the world also comes under mithya or adhydsa and he will establish all
these four conditions: negation of the existence of the world, negation of the origination of the world,
acceptance of the appearance and experience of the world and the cause of the appearance and
experience of the world is the ignorance of the adhisthanam. In the case of the world, the adhisthanam is
Brahman, which is Turiyam, myself. Of these four conditions for adhyasa, Gaudapada is presenting the
second condition, negation of the origination. That negation is done in four stages. We are seeing that
one by one. First, the negation of jiva srsti through an example, second is the negation of jagat srsti
through an example, third is the negation of jiva srsti with the help of scriptures and fourth is the
negation of jagat srsti with the help of scriptures.
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We are at the end of the first stage, logical negation of jiva srsti through an example from verses 3 to 9.
Gaudapada uses the example of space. Through all these verses up to 8, Gaudapada has shown the
following. When you talk about creation normally, say a car, the car is actually created, it is used and
then later it is destroyed. The car with use gets dirty and so requires cleaning. All these are actually
happening. Gaudapada says that all these things can happen in a seeming manner also, seeming
origination, seeming movement, seeming destruction, seeming impurity, and seeming cleansing but
actual utility. The example is pot-space. In the case of pot-space, the creation of the pot-space, its
movement, getting impure, getting cleaned and destruction happen only seemingly but its utility is
factual. Utility is possible because of actual creation and seeming creation also. Based on utility, the
creation should not be concluded to be an actual one. Gaudapada is only questioning our conclusion.
When the body enclosures are created, the body enclosed consciousness called jivatma also is seemingly
created, living, moving, gets impure, gets cleaned and dying but actually available for transaction. In
verse 8 we saw that only childish people will say that the pot-space gets impure. Similarly, out of
ignorance, jivatma is mistaken to be impure. Gaudapada is aiming for change in our self-perspective.
This change should make us understand that we were never born and that we never die. The mindset that
leads one to pray for this birth to be the last one, etc., should be displaced with the right perspective of

our true nature. At the same time, people who are still in that frame of mind should not be criticized.

Verse 9

TO! FRT I TATTHAAR |
Teorat ToriRY STeToFTaeToT: |l <

marane sambhave caiva gatyagamanayorapi |
sthitau sarvasariresu akasenavilaksanah | 9|l

(Jiva) is similar to the pot-space in the case of death, birth, departure, arrival, and existence in
various bodies. (verse 9)

Gaudapada has analyzed the pot-space example sufficiently and this can be extended further also but he
has given some indication based on which we can extend this further. Gaudapada concludes by
establishing that pot-space is only seemingly created and similarly jivatma is only seemingly created.
Thus the negation of the origination of the jivatma is established. With regard to birth, death, going, and
arrival, the enclosure has been mistaken for the enclosed one. Jivatma is very similar to pot-space with
respect to the seeming birth, death, arrival, departure and plurality. The pot-space has utility even though
it is not at all born. The appearance and experience of the jivarma are not negated but only its existence
and origination are negated. With this the first stage is over.
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Verse 10

TSETAT: WIS AT |
o e ar Aaafafe faee 1 2o

sanghatah svapnavatsarve atmamayavisarjitah |
adhikye sarvasamye va nopapattirhi vidyate \l 10|

All bodies are projected by the maya of the Atma like dream. There is no reason (to establish their

reality) whether there is superiority or total equality (among them.) (verse 10)

Gaudapada is now entering into the second topic of the logical negation of the origination of the
world. For this Gaudapada takes only one verse. The potter does not create the pot-space but the potter
creates the pot. The origination of the pot is clearly seen. Similarly the jivatma, the enclosed
consciousness may not be created, but what about the enclosure body? Should not the creation of the
body be accepted just like the potter creating the pot? Therefore the origination of the body, thereby
many bodies should be accepted. Then the origination of the five elements and the entire world should
be accepted. Consciousness may not be created but should the creation of the body and the world not be
accepted?

Gaudapada explains the non-origination of the world logically by giving a different example. The
purpose of the previous example of space was to show that jivatma is not created just as pot-space is not
created. Once that is understood, that example should be discarded. Every example serves only a
limited purpose. Even though the body is appearing and is experienced, it should not be concluded that
the body exists and originated. Gaudapada uses the dream world as the example to explain the non-
existence and non-origination of the jiva bodies and the world (the waking world). The dream world is
appearing and experienced but one can never talk about the existence and origination of the dream
world. This was dealt with elaborately in chapter 2. The waking world including the jiva bodies and the
world should be understood in a similar manner. All the bodies and objects of the world do not exist or
originate but they appear because of self-ignorance in the form of maya-sakti. Irrespective of whatever
differences are seemingly there between the waking and the dream worlds, they are mithya only. There is
no logic to establish that the waking world is actually created out of Brahman. With this the negation of

Jjagat srsti through example is over.

To understand mithya, the following four conditions for mithya should be understood: Existence is
negated. Origination is negated. Appearance and experience are accepted. The cause for the appearance
and experience is avidya. Two examples are given: 1. ‘Space’ to show that jivatma is not created. 2.

‘Dream’ to show that the world is not created. The above is good for nididhydasanam.
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Verse 11

At 2 4w AT iTs |
AATHTHT I S : & AT TRBT9d: || 2211

rasadayo hi ye kosa vyakhyatastaittiriyake |
tesamatma paro jivah kham yatha samprakasitah | 11

The (five) kosas beginning with annamaya are mentioned in Taittiriyopanisad. The supreme Atma is
revealed as the content of them like the space. (verse 11)

Now Gaudapada enters the third topic, which is negation of jiva srsti through scriptures. Logic and
science have limitations. Kathopanisad: Logic can never reveal the truth. There is sastra pramanam for
the negation of jiva srsti. Verses 11 to 14 describe the negation of the creation of the jiva through the
scriptures. Gaudapada shows that in all the Upanisads, the central teaching is jivatma-paramatma
aikyam (identity). Each Upanisad is centered around a mahdavakyam that reveals the identity between the
Jjivatma and the paramatma. The most famous mahavakyam is tat tvam asi. aham brahmasmi, and ayam
atma brahma are some of the other mahavakyams. There are many such statements in the Upanisads. All
the traditional people, whatever may be their darsanam, accept that paramatma is unborn. Even other
religions accept an unborn uncreated entity, God, etc. Because of the identity between paramatma and
Jjivatma, if paramatma is unborn, then jivatma must be unborn also. Gaudapada does not quote the most
powerful verse from the Bhagavad Gita, verse 2.20, but quotes the Taittiriya upanisad. That Upanisad
talks about the five kosas in the 2nd chapter, sections 1 - 5. Each section is for each kosa. Each kosa is
an enclosure, one within another starting from annamaya kosa. After talking about each kosa, the
Upanisad talks about arma, the consciousness principle experiencing all the five kosas. I experience the
five kosas so I must be the inner content different from the kosas. That is atma, the witness
consciousness. This inner atrma is equated to Brahman. Later this equation is made even clearer. Thus
Jivatama-paramatma identity is revealed in the Taittiriya Upanisad. Thus jivatma is never born just as
the paramatma is never born. This was made clear earlier with the example of space given in verses 3 to
9. This does not mean that birthdays of jivas should not be celebrated. Within the play that the waking
world is, all the rules and protocols should be followed with the understanding that all of this is mithya.
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MK-36 = Chapter — 3. Verses — 11 to 15

Verse 11

et 2 A S AT aiTs |
AATHTHT I S : & AT TBTed: || 2211

Gaudapada wishes to establish four main ideas with regard to the universe. Those points are: 1. Vedanta
negates the existence of the world. 2. Vedanta negates the origination of the world. 3. The appearance
and experience of the world is acceptable to Vedanta. 4. The cause for the appearance and experience is
atma-avidya, mild-avidya, mayda or self-ignorance.

Of these four points, the second point is taken up here, i.e., the origination of the world is to be negated
while accepting the appearance of the world. The negation of the origination of the world is divided into
two parts. One is the origination of the jiva, the experiencer of the world, and the other is the
experienced inert world. One is jiva and the other is jagat. Both the jiva srsti and the jagat srsti are
negated in these portions. Gaudapada takes two examples. Jiva srsti was negated in verses 3 to 9 using
the example of pot-space and total space. Pot-space is seemingly created but not really created.
Similarly, the jiva, the consciousness principle is not created. Enclosure is there around the pot-space.
Similarly, around the jiva enclosure alone is there, jiva, the consciousness, is not created. Thereafter,
Gaudapada pointed out that not only jivas are not created, the jagat is also not created even though it
appears to be created. To convey this seeming creation, he took the second example, the dream world.
The dream world is really not created but is seemingly created because it appears in front of us.
Similarly this universe is also really not created but it appears like dream. Therefore jagat srsti is
negated with the help of the dream example, which was given in the 10" verse. In that verse, Gaudapada
does not use the expression jagat srsti, does not mention the world, but takes a representative of the
world, i.e., the physical body. In the 10" verse, he says that the body whether a superior one or inferior
one is a projection of maya only. The word sarnghdtah in the verse means body-mind complex, which
represents the entire jagat. From the 111 verse to the 14 verse, Gaudapada says that the Upanisads also
convey the same meaning. Jivatma is not created out of paramatma even though we feel that jivatmas
are created, take rebirth and pray that this janma should be our last one. Gaudapada says that we assume
birth and then try to get out of being born again. Jiva will not have rebirth because the jiva is never born.
How does one know that this is the message of the Upanisads? All the Upanisads directly point out the
Jjivatma-paramatma identity. If these two are one and the same, how can it be said that one is born out of
the other? When both of them are only two words referring to one, how can you talk about jivatma

srsti from paramatma? That is a misconception. All of our sadhanas are not for removing rebirth but for
removing our misconception regarding birth and rebirth. This is a very important point. I get freedom
not from rebirth but from the misconception that I am born again and again. Verse 11 referred to
Taittiriya Upanisad in support of the negation of the jiva srsti.
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Verse 12

BRI I STeT UehTiora |
TFOEATHEY < FTSSHILN: WHTea: || e

dvayordvayormadhujiiane param brahma prakasitam |

prthivyamudare caiva yatha"kasah prakasitah \l 121

In the Madhubrahmanam (of Brhadaranyakopanisad,) the supreme Brahman is revealed in pairs (of

locations) just as the (same) space is shown in the earth and in the stomach. (verse 12)

In this verse, Gaudapada is taking a quotation from the Brhadaranyaka Upanisad, second chapter, 5t
section. Brhadaranyaka Upanisad has six chapters. Each chapter has several sections and each section is
called Brahmanam. In the second chapter, the fifth section is called Madhubrahmanam because the
word madhu is repeatedly used. In that Madhubrahmanam, the Upanisad divides the world into several
pairs belonging to the individual planes, microcosm and the corresponding macrocosm. The macrocosm
is called devata and the microcosm is called adhyatmam, the individual. For example the eyes are vyasti
(microcosm) and surya devata is the samasti (macrocosm) (adhyatmam and adhidaivam). Taking these
vyasti-samasti pairs, the Upanisad says that even though superficially they are different, the essence of
both of them is only one atma. Normally, wave and ocean example is given. Wave is vyasti and ocean is
samasti. Water is the essence of both the wave and the ocean. Taking several pairs, the Upanisad says
that the same atma, as the essence of the total is called paramdatma and as the essence of the individual is

called jivatma.

In the Madhubrahmanam, the eka-atma is revealed as the essence of both the vyasti and the samasti at
various levels. This reveals the identity between the jivatma and the paramatma. So jivatma is not born
out of paramatma. Therefore, the jiva srsti does not happen. To illustrate the essential identity between
the vyasti and samasti, Gaudapada points out that the space in our own stomachs is not different from
the space all over on the earth.

Verse 13

SRR TR |

AT fAverd I aed T8 aweerad |l 231
Jjivatmanorananyatvamabhedena prasasyate |

nanatvam nindyate yacca tadevam hi samarnijasam |l 13

The non-difference between the jiva and the Atma is praised through (the statements of) identity and
plurality is condemned. Such (a teaching) which is (mentioned above becomes) consistent in this way
only. (verse 13)
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Here Gaudapada says that the jivarma-paramatma identity is repeatedly stated throughout all the
Upanisads in the form of mahavakyams. Rg-veda mahavakyam is prajiianam brahma. Yajur-Veda
mahdavakyam is aham brahmdasmi. Sama-veda mahavakyam is tat tvam asi. Atharvana-veda
mahavakyam is ayamatma brahma, which appears in Mandiikya Upanisad. All the four Vedas repeatedly
say that jivatma and paramatma are one and the same through mahavakyams. After revealing the
identity, the Upanisads glorify that knowledge by saying that this knowledge alone liberates a person.
The life would become meaningful only if this knowledge is gained. If you miss this knowledge, this
human life becomes meaningless because all the other things that you acquire in this janma cannot be
carried with you. Jivatma is not born out of paramatma. On the other hand, jivatma is paramatma. After
glorifying this identity, the Upanisad strongly criticizes those who see the jivatma-paramatma difterence

saying that they will continue to be samsaris. In Kathopanisad, this statement is made:

That which is here alone is there. That which is there alone is here. One who sees here plurality, as it
were, goes from death to death. (2.1.10)

Thus the identity is glorified and the difference is criticized and identity is the teaching. The oneness of
Jjivatma and paramatma is revealed through the mahavakyams and it is glorified as the only meaningful
knowledge. Not only that, the difference is criticized. From this, Gaudapada concludes that the
Upanisads also support his earlier statement that the jivatma is never born.

Verse 14

SHITAY: Gerhet TS : Wehifda |
Wiersrgean Mol AT 2 T I 1| e

Jjivatmanoh prthaktvam yatpragutpatteh prakirtitam |
bhavisyadvrttya gaunam tanmukhyatvam hi na yujyate | 14\l

The separateness of the jiva and the Atma which is declared (in the scriptures) before (the statements
of) creation is only secondary with regard to the future teaching (of identity.) It is not at all proper (to
attribute) primary importance (to that separateness.) (verse 14)

Here Gaudapada is answering a possible doubt. The jivatma-paramatma identity is glorified in all the
Upanisads and the difference is criticized. The Upanisads are only the final and smaller part of the
Vedas. There is a huge voluminous portion of the Vedas, which is much bigger in size than the
Upanisads and in that portion Vedas talk about the jivatma-paramdatma difference. The entire karma-
section describes the jivatma worshipping the paramatma and the difference is stressed. The upasana-
section of the Vedas also maintains the difference. Gaudapada can be said to be unfair and selective in
quoting the Vedas to support his conclusions. Gaudapada addresses this. The entire Vedas wish to talk
about only identity. That alone is the aim of the Vedas. Even though the difference causes samsara,
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Vedas do not want to negate the difference right in the beginning itself. The difference has an advantage.
Vedas use this advantage first. By using the karma-section and the updsana-section we get the necessary
mental maturity for jriana-yoga. Vedas do not negate the difference first but encourage us to keep the
difference for the ripening of the mind. When the mind is ripened, the difference is removed. It is like

removing the skin of a banana only after the fruit ripens. Then the removed skin is discarded.

Dvaitam is a required provisional teaching but not the prominent teaching. The difference between the
Jjivatma and the paramatma are talked about before the Vedantic teaching in the former part of the
Vedas and is temporarily accepted. From the standpoint of the ultimate teaching, which is advaitam, this
dvaita difference is only temporary. Ultimately this has to be dropped. Vedas do not prescribe a time
limit for when one comes to the advaita teaching. One can continue in karma-yoga in which the seeker
is a jiva and I$vara is different from him, the jiva does karma and accepts karma phalam from ISvara
and prays to Isvara to give him the strength to accept them. At that time even exposure to Vedanta can
only result in academic knowledge, which is fine until that time when the seeker is ready to start
assimilating the knowledge. Dvaitam should never be given ultimate importance. Tertiary format should
give way to binary format. Advaitam should be received and if it is too much to accept keep it as

information and continue in karma-yoga and updasana-yoga. There is no harm in doing that.

Verse 15

e gfeat s

IUTT: WISTART A WG F2USA || 24l
mrllohavisphulingadyai srstirya codita'nyathd |
upayah so'vataraya nasti bhedah katharicana | 15

Creation has been taught in many ways through (the examples of) clay, gold, spark, etc. It is a method
for the understanding (of non-duality.) There is no duality anyhow. (verse 15)

With this the third topic of the negation of jiva srsti with the sruti pramanam is over. Gaudapada now
enters the fourth topic of jagat srsti from the viewpoint of sruti pramanam in verses 15 to 26.
Gaudapada’s conclusion is that the world has not originated from Brahman. He starts by answering a
possible question from the student. It is said that nothing is originated and the world has not originated
from Brahman but the Upanisads talk about the origination of the world. Gaudapada seems to contradict
the Upanisads. This is the toughest part of Vedanta, difficult to explain and understand. How can one say
that the world has not originated when the Upanisads clearly talk about its origination? Any number of
examples of this can be given. The Mundaka and Taittiriya Upanisads talk about srsti elaborately. The
Chandogya Upanisad in the 6™ chapter, section 1 talks about the origination of the world by giving
examples of earthenware and clay; various iron materials out of one substance iron; ornaments from
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gold. Chandogya Upanisad clearly says that similar to the examples cited, the objects in the world come
out of Brahman. How can Gaudapada contradict all these descriptions?

Gaudapada says that the Upanisads do talk about creation but do not mean it. He says that the Upanisads
only temporarily present the creation as though it has come. He says that this will become clear if the
Upanisads are studied thoroughly to the end. Mananam and nididhyasanam should be done back and
forth. The very Upanisad that talks about creation negates it at the end. If the Upanisads really meant to
say that the world has come out of Brahman, it should say at the end that there is a world in front of us.
From this it is clear that the Upanisads introduce creation temporarily for the purpose of teaching
Brahman and once Brahman is understood the idea of the creation must be dropped. Then the world

should be understood as an appearance and not an originated one.
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MK-37 = Chapter — 3. Verses — 15 to 17

Verse 15
HelgfaepiergTa gieat aifears=e |
I FISTAR A W: B || 24 I

In this portion, Gaudapada has taken up the toughest project of establishing the nature of the world. With
regard to the world, he conveys four lessons. The existence of the world is to be negated. The origination
of the world is to be negated. The appearance and experience of the world are to be accepted. The cause
for the appearance and experience of the world is to be understood to be due to maya or miila-avidya.

Based on this, a question may come. If the existence of the world is to be negated and the appearance of
the world is to be accepted, how come the world is appearing as existent? The world is appearing to be
existent. The world appears as existent only because we say that the wall exists, the fan exists, the carpet
exists, etc. Gaudapada says that even though the world appears as existent, one should not accept its
existence. The existence, which is appearing in the world, does not belong to the world. The
appearance of the existence in the world is not questioned but what is asked is whether the existence in
the world is of the world. Gaudapada says that there is existence in the world, but it does not belong to
the world but borrowed from me, the arma, the observer. Moonlight is on the moon but moonlight is not
of the moon. Similarly Gaudapada says that existence is along with the world but it does not belong to
the world. It appears borrowing existence from Brahman and had not originated from Brahman.

Then comes the next question. In negating the origination but accepting the appearance of the world,
what advantage does Gaudapada get? He only seems to have the changed the words of description. It
looks like saying underdeveloped country or developing country. Both mean the same thing in this
example. Gaudapada is particular because once you say that the world has originated from Brahman it
becomes real, satyam. When it is said that the world is an appearance then it means that it is mithya.
Gaudapada does not accept the satyatvam of the world and he negates the word origination. He converts
the word to appearance to show that the world is mithya. The dream world appears for the waker but it
does not originate from the waker. Origination means satyatvam and appearance means mithyatvam.
Srsti means satyatvam and adhydasa means mithyatvam. Therefore, Gaudapada is very particular in using
the word appearance. Gaudapada says that, “the world does not originate from Brahman but appears in
Brahman” is the ultimate message of Vedanta. Vedanta also recognizes that a student cannot accept and
assimilate this easily. Vedanta does not give this message in the beginning and it does not tell the truth
initially. The initial teaching is that the world has originated from Brahman. Then the student will take
the world to be satyam. Vedantic teaching does not disturb that idea initially and does not straightaway
say that the world is mithya. The student takes the jiva, jagat and Isvara to be satyam. Vedanta uses this
duality for preparing our minds. Mithya dvaitam is useful for refining the mind similar to our reflection
in the mirror. Even though the reflection is mithya it is very useful. Vedanta uses the dvaita world
without telling it is mithya. The way the teaching uses dvaita is karma-yoga for the development of the
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proper attitude of offering all actions to Isvara and accepting all results as gifts from Isvara. Thereafter
the Upanisad introduces updasana-yoga in which the jiva-Isvara duality is maintained in meditation.
Practice of these two yogas for a long time refines the mind. Then the Upanisad teaches that this dvaitam
that you have been experiencing as though satyam is really speaking not satyam. This dvaita was not
originated from Brahman but it is only an appearance. Thus origination is introduced first and
origination is taken away later and in the place of origination, the word appearance is used. The
reflection in the mirror is dismissed after its utility is over. Use the world, qualify yourself, dismiss the
world and understand it as appearance. This is the Vedantic development.

The scriptures temporarily accept the origination of the world by giving various examples like clay-
earthenware, gold-ornaments, and iron-iron materials. Based on this acceptance you should not conclude
that the world has originated. It is only a temporary stepping-stone or method for driving home the
Vedantic teaching later. A dualistic world is really not there, and it is only an appearance. It is
unbelievable but true. Several examples can be considered for this method of teaching: reflected face,
pole vault jumping, and scaffolding for the building. Accept srsti, go to advaitam and discard srsti.

Verse 16

ISMTTEATT ST IHEEE: |
SUEATIIEEE aEagH=aT || 251

asramastrividha hinamadhyamotkrstadrstayah |
upasanopadisteyam tadarthamanukampaya \| 16\l

There are three types of seekers with inferior, intermediate, and superior vision. Updasana has been
taught for them out of compassion (verse 16)

Why does the Upanisad temporarily accept the creation and why can it not teach the appearance in the
beginning itself? Gaudapada says that all the students are not uttamah adhikaris. These are rare people
who can straightaway understand aham satyam jagan mithya merely by the example of dream. In two
days Vedanta can be completed if we can compare this world to dream. Even though Vedanta gives this
example of dream, in other places Vedanta keeps aside the dream example and elaborately talks about
space is born, air is born, etc., thereafter five organs of knowledge, five organs of action, five-fold
prana, etc. Thereafter paricikaranam involving the subtle and gross elements is taught. All this is taught
because it tallies with our idea of the gradual evolution of the universe. That teaching is so convincing
even though that is not the message of Vedanta.

Gaudapada says that students are of three types. They can be broadly classified into three types, the
lowest ones, the intermediary ones, and the superior, most qualified ones. The lowest one is who has
neither practiced karma-yoga nor upasana-yoga, the one who does not have purity or focus of the mind.
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Their minds are riddled with bundles of likes-dislikes and thereby pre-occupied most of the time. In the
case of the lowest ones, no reception of the teaching takes place in a Vedantic class. The intermediary
one is who has practiced karma-yoga but not upasana-yoga. This person has purity of mind, but no
focus of the mind. When this person comes to the class, reception takes place but he does not have any
retention of the teaching. This person understands everything in the class but forgets the teaching after
the class. Arjuna had this problem in the 6t chapter of the Bhagavad Gita and said: “Krsna! You are
teaching well and I am receiving the message but it just disappears.” The intermediary one has reception
but no retention of the teaching. The superior one has gone through karma-yoga and upasana-yoga, has
purity and focus of the mind and when he listens to the teaching his mind easily absorbs it. Janaka’s
detachment and mental preparation made him an exceptional student.

These highly qualified ones are very rare. Karma-yoga and upasana-yoga are prescribed for the ones
who have the lowest and intermediary qualifications. It is stressed that even though one is attending
Vedanta classes the students should revise the Bhagavad Gita and practice the proper attitude of offering
all actions to I$vara and accepting all results as gifts from I§vara. The Gita is very relevant in one’s life
when attending Vedanta classes. Then the two will be mutually complimentary.

Verse 17

witgTaerarg gt ffgar e |
e foeem o = fawed | 29

svasiddhantavyavasthasu dvaitino niscita drtham |

parasparam virudhyante tairayam na virudhyate | 17

The dualists are firmly settled on their own set of conclusions. They contradict one another. This

(teaching) is not in conflict with them. (verse 17)

Because of the Veda’s temporary acceptance of the origination, people think that the world has really
originated from Brahman. Therefore they look upon dvaitam as satyam. This is a widely held
misconception because they do not know the ultimate teaching of the Veda. Gaudapada says that not
only ordinary people have this misconception but many philosophers also have it and they are dualistic
philosophers. There are many dvaita proponents. They vehemently argue that dvaitam is satyam. Based
on that misconception they have their own philosophical systems. Each one will hold on to their system
as the correct one and that all the other systems are wrong. Each system has its own concept of God.
Vaisnavas will say Visnu is the ultimate God and only by going to Visnu one will get moksa. Saivaites
will argue similarly. The dualistic philosophers say that their system alone is the ultimate truth. The truth
is that there is no truth in dvaitam. Wherever there is duality, it can be looked at from different angles. A
camera can be used to take pictures of a particular object from different angles. Each picture is true from
the angle from which the picture was taken. Thus there is only relative reality in dvaitam. Seven blind
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persons feeling an elephant give different accounts of the elephant and this shows that the different
versions are true with respect to the standpoint of a given perception. Thus there is only relative reality
in dvaitam. The truth behind dvaitam is advaitam. A non-dualist will see that each dualist is correct from
his standpoint. None of them is correct from the other standpoint. The dualists will quarrel all the time
but non-dualists will not quarrel with anyone. That is why Sankaracarya established the worship of Siva,
Visnu and Devi.

The dualists firmly adhere to their own theories. Some say that creation is many things assembled into
one, a journey from many to one. Another argues that creation is from one to many. Both are right from
their own angles. They fight with each other and refuse to listen to one another. For a non-dualist, the
different systems and deities are not ends in themselves but only means to advaita. The non-dualist does
not have a quarrel with anyone.
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MK-38 = Chapter — 3. Verses — 18 to 21

Verse 17

wWitgraeaenyg it ffgar zeq |
e foeem a7 fawed | 29

Gaudapada pointed out that the Veda talks about creation in the beginning even though the very same
Veda negates the creation later. Negating the creation and looking at the creation as a mere appearance
requires a lot of intellectual and emotional maturity. Veda wishes to prepare the minds of the people and
so suppresses the truth temporarily. Veda talks about the creation of the five elements, the world, the
gross body, the subtle body, etc. It also talks about the worshipper-worshipped duality in the karma-
section and the meditator-meditated duality in the upasana-section. They are only stepping-stones. We
have to use them to refine the mind and once that happens, the Upanisads say that there is no duality at
all. Neither the meditator-meditated nor the worshipper-worshipped duality is really created but it is all
an appearance caused by maya. Whatever appears because of mayda does not have an existence of its
own. It has only a borrowed existence like the dream world. The dream world is really not created and it
does not exist by itself but it appears because I give reality to it by remaining in dream. The moment I
wake up, the whole dream world is reduced to a bunch of thoughts and objects. That I will never know
as long as I remain in the dream and give reality to the dream world. Similarly this dvaitam is an
appearance only, it does not have an existence of its own and this is the final teaching. Veda does not
teach this right away in the beginning but waits until the student is mature. Until maturity comes, the

student is allowed to continue in dvaitam.

The problem is that most people remain in dvaitam permanently. Several philosophers remain in duality
like saivism and vaisnavism. They remain in duality and according to them moksa is that after death, the
devotees go to the abode of Siva or the abode of Visnu where Siva or Visnu is present with eternal
bodies and the devotees with eternal bodies will be doing permanent piija. Thus for them, samsara and
moksa are both dvaitam. For the non-dualists, the start is advaitam, the end is advaitam and the middle
where dvaitam appears, advaitam is the truth. This truth is not understood. As long as this is not
understood, Gaudapada says that everything appears to be true according to one’s standpoint. Everything
can be looked at from different angles. The waking world and the dream world are both true from the
standpoints of the waker and dreamer respectively and untrue from the other standpoint and so
quarreling about which one of these is true is meaningless. By quarreling one does not reach anywhere
and therefore a non-dualist never quarrels with the dualists. The non-dualist is practical. What is
absolute truth is advaitam, which is the adhisthanam of all duality.

Gaudapada says that all philosophers quarrel with one another but the non-dualists do not quarrel with

anyone. The reality of duality is conditional reality. Advaitam is absolute reality because there are no

standpoints in advaitam.
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Verse 18

3t el 12 g a8 S |
AUTPIET e aFr A fasera 1| 2e

advaitam paramartho hi dvaitam tadbheda ucyate |

tesamubhayatha dvaitam tenayam na virudhyate | 181l

Non-duality is indeed the absolute Reality. Duality is said to be its manifestation (only.) For dualists,

duality (exists) both (empirically and absolutely.) Hence this (teaching) is not in conflict (with them.)
(verse 18)

The absolute reality is only one, non-dual principle. It is known as Turiyam. All the duality is all
appearances of one Brahman through maya just as through nidra-sakti the dream world appears.
Advaitam appears as dvaitam. As long as I am ignorant, I will take the dvaitam to be real. The advaita
teaching starts from dvaitam, the natural experience of people and ends with advaitam. From the dualist
standpoint, it is always dvaitam, whether during samsara (ignorance) or moksa (knowledge). For them,
dvaitam is the ultimate reality. The non-dualist does not want to contradict them because they are always
correct from their standpoint. The non-dualist only tries to reveal the teaching and unless they cooperate
the teaching cannot be done. All the dualists are rigidly holding on to their standpoint and even
discourage their followers from going to advaita dcaryas. The non-dualist is not afraid of dvaitam
because a non-dualist can understand both levels of truth. Advaita does not contradict any other
teaching.

Verse 19

AT e SIaar=enss e |
aral hemT T2 welamed oot | eq1

mayayd bhidyate hyetannanyathd'jam katharicana |
tattvato bhidyamane hi martyatamamrtam vrajet | 19\l

This unborn (Atma) becomes differentiated through maya only; not in any other manner. For, if it is
really differentiated, the immortal (Atma) will undergo mortality. (verse 19)

Many systems of duality believe that there was originally only one paramatma and for some reason, the
paramdtma has now become the jivatma and a samsari. Thus the jivatma came from the paramatma, the
Jjivatma got separated from the paramatma and therefore the jivatma is now a samsari. What should the
Jjivatma do now? The jivatma has to gradually go towards the paramatma and join the paramatma.
Gaudapada says that if the paramdatma can undergo a change and create a jivatma and the jivatma

can come away from the paramatma, then the paramatma is subject to change and division. If the
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paramdatma has changed and divided and the jivatma has come, and when the jivatma goes and joins the
paramdtma and attains moksa, the following question comes up. If the jivatrma can come away from the
paramatma once, then even after joining the paramatma, the jivatma can come away again. Thus this
moksa cannot be permanent. Vedanta says that the jivarma has never come away from the paramatma,
has never become separated from the paramatma because the paramatma cannot undergo any change to
create a division. Therefore the separation is only a sense of seeming separation but actually the
separation has not happened. If the separation is not factual, the jivatma need not have to join the
paramatma. Therefore, moksa is dropping the notion that I am separate from the paramatma.

The paramatma-jivatma separation or division takes place only seemingly, not actually, because of
maya-sakti, as in the case of dream, the separation from home and being deserted in some place for
example. Other than that, the actual separation and division can never take place because Brahman is
defined in the scriptures as indivisible just as space does not get divided into inside space and outside
space.

Suppose the jivatma and the paramatma get separated at srsti and then doing sadhana the jivatma
joins the paramatma at some time. This can happen again and again. In time everything can happen
cyclically. Thus the separation-union of the jivatma and the paramdatma will go on happening and there
will be no permanent moksa. Further this would imply that the paramatma itself would be subject to
time, mortality, etc.

Verse 20

STATR TR SATfafesf arfeA: |
3TSTTAT Al Wit Aeddi HeAsfd || R0 1l

ajatasyaiva bhavasya jatimicchanti vadinah |
ajato hyamrto bhavo martyatam kathamesyati | 201l

The disputants wish (to ascertain) the birth of the unborn Reality itself. How can the unborn,
immortal Reality indeed undergo mortality? (verse 20)

The problem with all the dualistic systems is that they treat Brahman as one of the objects in the
creation. Because we are experiencing various things in the creation, and when the Upanisads introduce
Brahman, we try to imagine Brahman as another thing or being. In the sastra itself, initially the infinite
formless Brahman is given a form for meditation and this leads to the misconception that Brahman is a
person in a remote place according to the description given by the sastra. There are descriptions that the
Jjivatma has come away from Brahman like sparks from one fire. This is not factual. Once it is taken as
factual that the paramatma is subject to division, separation, etc., the paramatma is reduced to a finite
being.
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Various theological and philosophical systems, which look upon paramdtma as a person in some other
loka, talk about the division of paramatma into paramatma and jivatma, and jivatma coming away at the
time of systi. How can one undivided paramatma get divided into the form of many jivatmas and jagat?
Pot-space is not an actual division but only a seeming division because space is indivisible. Paramatma
can never become jivatma. Then paramatma can appear as jivatma. We are none other than paramatma
itself appearing as jivatma but we refuse to accept that fact. How can an unborn, deathless and division-

less paramatma get divided into several jivatmas? It can never get divided.

Verse 21
T I A 1 AT a2l |
YHATILUMTET T HUfaafasafa || 22 1l

na bhavatyamrtam martyam na martyamamrtam tatha |
prakrteranyathabhavo na katharicidbhavisyati | 21

The immortal does not become mortal. In the same way, the mortal does not become immortal.
Transformation of the intrinsic nature does not take place anyhow. (verse 21)

This is a very important and profound verse. It has so many corollaries. The essential nature of a thing
will never be lost. It will never go away from that thing. Why? What nature does not go away is called
essential nature. The essential nature of fire is heat. Wherever there is fire, there will be heat. There can
be hot fire or no fire but there can never be cold fire. In the case of hot water, the heat is an incidental
nature and is borrowed from fire.

Thus every thing has both incidental nature and intrinsic nature. What is the nature of arma, whether it is
called paramatma or jivatma? The Upanisads teach that the intrinsic nature of a@tma is immortality. The
intrinsic nature of andatma is mortality. Body is mortal. Mortal cannot become immortal. Immortal
cannot become mortal. Moksa is defined as immortality. Now [ want to attain moksa. 1 ask the question,
how can I become immortal.

Gaudapada asks whether I want the body to become immortal or I want atma to become immortal.
Either way I will be in trouble. The body can never become immortal because mortality is body’s
essential nature. Atma need not become immortal. Body cannot become immortal and atma need not

become immortal.

Then what are we working for and why are we studying the scriptures? We are not working to become
immortal because neither anatmda nor atma can become immortal. Even if they become immortal, they
will again become mortal. What is our aim then? It is not to become immortal but to understand that
mortality belongs to the body and that it should be accepted without complaining. Let me understand
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that I am not the body but I am the @rma. Once I claim that I am the a@tma I can also claim that [ am
immortal. Therefore becoming immortal is not our goal but claiming immortality is our goal. While
claiming immortality we should accept the mortality of the body. In the Bhagavad Gita, Krsna says:

Oh Arjuna! Sense organs and objects, which cause cold, heat, pleasure, and pain are subject to arrival
and departure. They are impermanent. Oh Arjuna! Endure them. (2:14)

Anatma will be appearing and disappearing, some anatmas will be comfortable, some will not be so
comfortable, so one should learn to accept growing old and also respect elders. Old age is respected in
our culture.

What is moksa? Claiming the immortality of myself, the atma, and gracefully accepting the mortality of
the anatma is moksa. Andatmd s mortality is essential and even Bhagavan cannot make anatma
immortal. Krsna’s body is also an incarnated body, which was not immortal.
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MK-39= Chapter — 3. Verses — 21 to 24

Verse 21
T I Al T AT el |
YHATILMTET T HUfdafasafa 1| 2 1

In this third chapter of the Mandikyakarika, Gaudapada is explaining the Turiyam, which is revealed in
the 7" mantra of the Upanisad. For that Turiyam, several descriptors are given and in that list, the
profound word advaitam is explained here. That non-duality of Turiyam is explained and established in
this entire chapter of 48 verses. Gaudapada points out that there are two types of advaitam that we
should clearly learn to differentiate. One is pseudo seeming advaitam, which is really not the advaitam.
Pseudo seeming advaitam is a state of experience in which all dualities are temporarily dissolved.
In the deep sleep state I am in advaita anubhava. In the waking and the dream states, [ am in dvaitam. In
the deep sleep state, [ am in advaitam because I do not experience the world, body or mind, and I do not
even claim that [ am sleeping. That self-reference is not experienced and so it is advaita anubhava.
Gaudapada says that this advaitam is not the real advaitam because in deep sleep, dualities are not gone
but they are in potential, dormant and latent unmanifest condition. It is only a seeming advaitam. That is
why I can remain in the deep sleep state only for some time, and when I wake up, I am in dvaitam,
which was there in deep sleep also. In the yogic samadhi, yogis experience seeming advaitam. In death,
dissolution, samdadhi, and deep sleep there is only temporary seeming advaitam, which is subject to
arrival and departure.

Therefore it is important to understand the real advaitam for which the intellect has to assimilate four
points. They are:

1. The origination of the world has to be negated.

2. The factuality of the existence of the world has to be negated.

3. The appearance and the experience of the world have to be expected.

4. The appearance and the experience are caused by maya or miila-avidya.

Gaudapada is discussing these four principles in these verses. These four principles have to be
understood and assimilated. To establish this, Gaudapada is revealing a fundamental principle in the
three verses, 20, 21 and 22, especially in the 215 verse, which is a very important verse. A very
important message is pointed out. These are all cardinal principles uniquely discussed in
Mandikyakarika. Without an understanding of these profound principles, Mandiikyakarika will be
extremely difficult.

The important point that Gaudapada is discussing in verse 21 is that the essential nature of a thing will

never undergo any change and will never be lost. The fire and its heat is an example. Heat is the
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essential nature of fire and can never be lost. Based on the changelessness of the essential nature of a
thing two important conclusions can be arrived at.

The jivatma has to be essentially mortal or immortal. These two are the only possibilities. If the jivatma
is essentially mortal, there is no use in doing any sadhana. By doing sadhana the mortal cannot become
immortal because the essential nature can never be dropped. If the jivatma is essentially mortal, it can
never get moksa because moksa is immortality. On the other hand, the Upanisads declare that the
essential nature of jivatma is immortality. In the Bhagavad Gita, we find the following verse about the
immortality of atma:

This (atma) is neither born at anytime nor does it die. It will neither come to existence nor will it
disappear again. It is unborn, deathless, decay-less and growth-less. (It) is not affected when the body is
affected. (2:20)

If the essential nature of jivatma is immortality, what should a jivatma do to become immortal?
Gaudapada says that doing cannot make you immortal. You have to only drop the misconception that
you are mortal. There is only one thing to do, which is not an action. It is dropping the misconception
that I am mortal. The question of whether one would become immortal if the notion of mortality is
dropped is an absurd one. You do not have to become mortal. It is a matter of claiming the immortality
and not a question of becoming or accomplishing. Moksa is dropping the notion that I am mortal. This
is one corollary of that basic principle: essential nature cannot undergo a change. This is at the level of

the jivatma. Dropping the misconception that I am mortal is moksa.

Gaudapada now applies this principle at the level of Brahman, Isvara or paramatma. The essential
nature of Brahman is immortality. The essential nature of Brahman cannot undergo change. What is
meant by immortality in the case of Brahman? We have to make a slight modification in the language.
Brahman is immortal means that Brahman is not subject to change. In Tattvabodha, six types of change
are described, out of which the last one mentioned is death or mortality. Mortality is a form of change.
To say that Brahman is immortal is to say that Brahman is changeless. Thus the essential nature of
Brahman is changelessness. What is the meaning of ‘cause’? If anything has to be a cause of anything,
intelligent or material cause, it has to undergo change. Gaudapada stresses the point that cause and
change are one and the same. Brahman, being changeless, can never become the intelligent or material
cause of anything. Since Brahman cannot be the cause, the world can never originate from Brahman.
Thus the origination of the world has to be negated. The real existence of the world has to be negated
and thus the origination of the world has to be negated. If the world does not originate and does not
factually exist, it must be an appearance caused by maya-sakti exactly like the dream world caused by
nidra-sakti.
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Verse 22

TMTSTIAT IR T TS Aeid |
HABATHAETE Hef LA et 1| 0

svabhavenamrto yasya bhavo gacchati martyatam |

krtakenamrtastasya katham sthasyati niscalah | 221l

(If) the intrinsically immortal Reality undergoes mortality for a person, how can that immortality

remain the same for him, since it is a product? (verse 22)

This verse is an important verse for nididhyasanam. This verse poses a hypothetical argument involving
an assumption. Essential nature cannot undergo change. Mortal jivas cannot become immortal. Finite
cannot become infinite. If finite becomes infinite at a particular time, it can become finite at a later time.
Gaudapada says the law is that the mortal cannot become immortal. In this verse, Gaudapada says that
for argument’s sake let us assume that the mortal becomes immortal. Then the immortal can again
become mortal. What value is there in such immortality? There is no corridor connecting mortality and
immortality. If Brahman is changeless, it is always changeless and it cannot become a cause.

Suppose we assume that jiva who is immortal now becomes mortal at the time of sys#i and the mortal
Jjiva again becomes immortal due to spiritual sadhana, the immortality that is accomplished in time will
also be lost. So the artificially generated immortality cannot remain permanent. So the aim is not to
become immortal but to claim that immortality is my very nature. In the famous prayer, asato ma sad
gamaya / tamaso md jyotir gamaya / mrtyor ma amrtam gamaya //, ‘going from mortality to
immortality’ is only going from ignorance to knowledge. When I go from ignorance (tama) to
knowledge (jyoti), I do not get immortality but I drop the notion that I am mortal. That alone is required.

Verse 23

VAAISYar arsfa geawm |qur S |

Tfge iyt = aasafa Aaa | 230
bhiuitato'bhiitato va'pi srjyamane sama srutih |
niscitam yuktiyuktim ca yattadbhavati netarat | 23|

Vedic statement is the same whether (duality) is created really or apparently. That which is

ascertained (by analysis) and is supported by reason is (the proper meaning;) not the other. (verse 23)
An objection may be raised which must be answered and the answer should be assimilated. Gaudapada

says that the origination of the world should not be accepted. The world has not originated from
Brahman. Does Gaudapada accept the Vedas as a source of knowledge? There is a dispute in the
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academic circles as to whether Gaudapada accepts the Veda or he is really a Buddhist. Gaudapada
accepts the Veda because he quotes several sruti pramana vakyam and this karika itself is a commentary
on an Upanisad. Upanisads clearly discuss the origination of the world from Brahman. But Gaudapada
says otherwise. Is Gaudapada contradicting the Veda pramanam? This is the objection.

Gaudapada answers not by saying that the Veda is wrong but by saying that the Veda should be read in
its entirety. Taking only selective statements will always create problems. If Veda is read in its entirety, it
will be found that the Veda does not talk about the actual creation of the world but only a seeming
origination of the world. Even if Veda talks about the origination of the world, it cannot talk about the
actual origination of the world from the changeless Brahman because it goes against logic. If the Veda
says that changeless Brahman produces the world, it is an illogical statement. An illogical
statement should not be accepted even if Veda says it, but instead that statement should be
properly interpreted. An illogical idea should not be accepted. If Veda makes an illogical statement
what are we supposed to do? We should not say that Veda is wrong because Vedas are accepted as valid
pramanam. The statement should not be blindly accepted. The statement should be interpreted in such a
way that it is not logically contradictory. Then the intellect can accept the statement. In several places
Vedas say that svarga is finite in nature. Whatever is created is temporary. But in some places, Vedas
says that the celestials in svarga are immortal which seems contradictory and illogical. The
interpretation is that “immortal” refers to a very long life. It is like saying, ‘a permanent job’ meaning
that the job is relatively permanent. Gaudapada says that Brahman creating a world is illogical and so
even if Veda says that, it should be interpreted properly. The interpretation is that Brahman seemingly

created the world just like the waker seemingly creates the dream world.

Therefore, Gaudapada says that the Upanisadic statements of creation are the same whether the creation
is actual or seeming. There is no doubt that there is a statement of origination but the sruti does not
clarify whether the creation is actual or seeming. The Upanisad leaves this for us to interpret. We talk
about sunrise but we do not say whether it is actual or seeming in our normal reference to the sunrise

even though it is only a seeming sunrise.

Which one is the final message of the Vedas, actual or seeming creation? We should take only the
seeming creation because the other one is contradictory to logic. We should come to this conclusion by
thoroughly analyzing the Upanisad by the use of mimamsa and tarka. Mimamsa is analysis of the Vedas
or any text to know the intention of the author. 7arka is logical analysis. After such analysis what is

logically possible alone should be accepted.

Verse 24

g THfa TS sATETiR ATt ety |
ISTRHTAT ST WA ST g & 1l % 1
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neha naneti ca''mnayadindro mayabhirityapi
ajayamano bahudhda mayaya jayate tu sah | 24

That (Atma) is indeed born apparently as revealed by the following vedic statements — “In this (Atma)
there is no plurality at all.” “The Atma (is seen as many) due to maya.” “ Remaining unborn, (it is
apparently born) as many.” (verse 24)

In these following verses, Gaudapada gives several sruti statements in which the Veda makes it clear that
the creation is only a seeming creation and not an actual creation. Several quotations are given. One of
them that we will take up now is the well-known Purusasiikta mantra. People who study the Veda
generally study Rudram, Camakam and Purusasiikta. Purusasikta is very important because both Saivas
and Vaisnavas study it. There is a very powerful statement in Purusasitkta: “ajayamano bahudha
vijayate”. Bhagavan becomes many things without becoming. Bhagavan creates this world without
creating or becoming. How is this possible? This can only mean that the creation is not factual.
Similarly, there are so many statements, when studied in isolation, will only create confusion.
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MK-40 = Chapter — 3. Verses — 24 to 27

Verse 24

g AT TS SHRITIGRT ARty ||
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In the third chapter of Mandiikyakarika, Gaudapadacarya extracts four important and profound messages
about the status of the waking world, the world experienced by all of us. The messages are:

1. The existence of the waking world is to be negated.

2. The origination of the waking world from Brahman is to be negated.

3. The appearance and the experience of the waking world are to be accepted.

4. The cause for the appearance and experience of the waking world is to be understood as self-
ignorance or maya.

Self-ignorance in Manditkya Upanisad means the Turiya ajiianam. Gaudapada is stressing these four
points by addressing and analyzing them from various angles. He points out that this is a message found
in not only Mandiikya but the other Upanisads also. Mandiikya is not different and unique but there is
consensus among all the Upanisads with regard to the message. Some challenge this four-fold message
and they quote the srsti vakyams of the Upanisads. Gaudapada analyzes the srsti vakyams.

How are we to understand the statements of the Upanisads that say that the world originated from
Brahman? In verse 23, Gaudapada makes a general observation. This is a profound and technical topic
of Vedanta. The Upanisads repeatedly say that the world originated from Brahman. Gaudapada says that
the Upanisads do not say what type of origination it is, seeming or actual. It only talks about the
origination but does not say whether the creation is a seeming one or an actual one. Gaudapada says that
in the creation we see that everything has two versions, seeming or actual. The creation can be actual or
seeming and the Upanisads do not say which. The Upanisadic statement about creation does not
support the objectors or Gaudapada. Merely by srsti vakyam, one cannot come to a conclusion. That
is what Gaudapada said in verse 22 that the creation may be actual or seeming and the Upanisads do not
comment either way. Therefore one cannot go strictly by srsti vakyam but has to go and look for some
more clues. This is called mimamsa, Vedic analysis. Whenever a Vedic idea is vague, you look around
for some clues from the other areas of the Veda to get clarification about a particular vague idea. If the
idea is clear, the analysis is not necessary. Gaudapada says that mimamsa supports him in that the
origination is not an actual one but is only apparent. Later Gaudapada says that not only mimamsa
supports him but logical analysis also supports him. Both mimamsa and tarka establish the conclusion
that creation is not an actual creation. When we talk about sunrise, we never refer to it as a seeming
sunrise. But when enquired into it is known to be an apparent one.
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The following verses 24, 25, etc., are all clues for an apparent creation. Gaudapada takes mantras from
other Upanisads to support his conclusion.

First he takes a mantra from the Kathopanisad (2.1.11). The mantra says that a pluralistic universe is
not at all there. It does not say it was not there nor it will not be there. It says that even now the
pluralistic universe is not there. If a world has really originated from Brahman, the Upanisad should
have said that a real universe is there originating from Brahman. It does not say that. Therefore the
origination is ‘as though’ origination. If the creation is real, Veda will not have negated it. Veda negates
the pluralistic universe and so the creation must be apparent. Instead of quoting the entire mantra,
Gaudapada is quoting only two words neha nana. This is clue number 1 for the apparent origination.

The 2nd clue is from Brhadaranyaka Upanisad (madhubrahmanam, 2.5.19):

"So, let it be understood," says the great Rsi, "that the Master magician who can be called great Mayavi,
the Supreme Being who is designated here as Indra, the Lord of all beings, appears in such manifold
forms that it is impossible for the physical eyes to connect the forms with the circumstances in which
they are really placed."

Brahman multiplies into many through its maya-sakti or produces this universe through its maya-sakti.
Maya is generally used in the meaning of magic. Whatever magically happens does not really happen.

In Daksinamairtistotram, we see the line in verse 2, “ To Him, who, like a magician or even like a great

Yogin, displays, by his own will, this universe....."” This is clue number 2.

The third clue is taken from Purusasitkta. “ajayamano bahudha vijayate” (verse 21) is the line from
Purusasitkta. This means that Bhagavan produces the world without actually producing. Without
multiplying into plurality, Bhagavan multiplies. This is possible only by seeming multiplication through
maya-sakti like the dream by nidra-sakti. By using the word mayaya, Gaudapada reminds us of a verse
in the Bhagavad Gita which conveys a similar idea:

Even though, being one who is unborn, one whose knowledge does not wane, and also being the Lord of

all living beings, still, wielding My own prakrti, I, ‘as though,’ come into being by My own maya. (4:6)
Krsna says, ‘Even though I am unborn, I am born.’ This is not logically possible. The only way of

explaining is that even though ‘I am not born, I am seemingly born through mayda-sakti.” This is clue
number 3.

Download from www.arshaavinash.in



174

Verse 25

RIS ™ UfdfeeTd |
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sambhuiterapavaddcca sambhavah pratisidhyate |

ko nvenam janayediti karanam pratisidhyate | 251l

Moreover, origination is negated by the negation of Hiranyagarbha. The cause is negated by the

statement,“ who indeed will create this (jiva)?” (verse 25)

Another clue is taken from the IS@vasya Upanisad. The Upanisad talks about Hiranyagarbha updsana.
Sambhiti is a word used in ISavasya Upanisad to refer to Hiranyagarbha. What is Hiranyagarbha?
Hiranyagarbha is the first one born out of I§vara, called Brahma in the puranas. In the puranas, Visnu
is depicted as [svara and from him comes a lotus and then Brahma. Brahma is called the first-born. The
Upanisad talks about Hiranyagarbha and after introducing Hiranyagarbha upasana, it says that it will
not lead one to moksa. This updsana has its limitations. Karma and upasana will not give moksa. In that
light, the Hiranyagarbha upasana criticism is done. From this criticism, it is clear that Hiranyagarbha is
not the ultimate reality, for otherwise the Upanisad would have glorified Hiranyagarbha. The birth of
Hiranyagarbha has to be apparent and thus the origination of the world, which supposedly happens from
Hiranyagarbha, is only an apparent one. This is clue 4.

The next clue, clue number 5, is from Brhadaranyaka Upanisad (Sakalya Brahmanam 3.9.28g). This
28™ mantra in the Upanisad is itself a group of seven verses. The seventh mantra is quoted here. The
Upanisad is questioning, “Who can create this world?”” By raising this question the Upanisad says that
the cause for the origination of the world cannot be talked about. So Brahman can never become the
cause of the universe. Other than Brahman, there is nothing else that can be the cause of the universe.
Then, what is this world? That is called madaya. It is an appearance without any logical explanation.
The more you probe into the creation, the more mysterious it becomes and our final answer will be, ‘I do
not know’. That is called maya, miild-avidya.

Verse 26

T Q9 Afd difd e FHgd 7a: |
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sa esa neti netiti vyakhyatam nihnute yatah |
sarvamagrahyabhavena hetuna'jam prakasate | 26|

Because of the un-graspability (of the Atma, the Veda) negates everything that was described before
by the statement, “ It is not this, not this.” Therefore, the unborn (Atmda alone) shines. (verse 26)
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The sixth clue is from Brhadaranyaka Upanisad (3.9.26). [This is not referred to in the verse, but from
Kaivalya Upanisad we have “na bhiimirapo”: The five elements you are experiencing so solidly and
clearly are only appearances and they do not exist at all like mirage water.] Even quantum physics and
cosmology find the origin of the universe mysterious. Even the ‘God particle’ is experienced but not
there actually. In the mantra, the Brhadaranyaka Upanisad divides the entire universe into concrete
(miirta) and abstract (amiirta) both at the micro and macro level. The physical body is miirta universe
and the subtle body, mind, and thoughts, etc., are amiirta universe. Matter is miirta universe and energy
is amiirta universe. The entire universe is classified into miirta and amiirta. What is the truth? While
revealing the truth, the Upanisad negates both the miirta and amiirta through the statement, neti, neti.
Any anatmd universe is not the reality. One neti is to negate the miirta universe and another neti is to
negate the amiirta universe. Any andatma grasped by you is not the truth. If everything is negated, what
is the truth? The Upanisad does not reveal the truth. It just negates and leaves the truth for our
imagination. After negating everything, whatever is left behind must be the truth. What is left behind is
the one that is doing the negating similar to the witness in the deep sleep state that is witnessing the
absence of everything. Therefore, the one who is doing the negation, the subject, the Turiyam Atma, is
the reality.

The miirta and amiirta universe is mithya. So what? If the universe is mithya, its origination is mithyd
also. After the negation of everything, the non-negatable arma is evident as ‘I am’ because I, the arma,
am not an object of negation. The world is negated as mithya and so the origination of the world is not
factual but seeming.

Verse 27

Tt & A S god T g e |
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sato hi mayayd janma yujyate na tu tattvatah |
tattvato jayate yasya jatam tasya hi jayate | 27|

For an ever-existent one birth is possible only apparently and not really. Whatever is born is born
(again) for that (person) who holds that (it) is really born. (verse 27)

With the previous verse, the mimamsa analysis is over. The mimamsa analysis of the Vedic statements
shows that the origination of the world is apparent and not factual. Gaudapada gave six clues from the
Upanisads that establish the seeming creation of the universe.

Hereafter, Gaudapada logically shows that the creation is not factual. When different systems of Vedic

tradition talk about the actual creation of the world from Brahman, paramatma or God, they cite the
Vedic descriptions of creation. If the scriptures say that the world came from God, Gaudapada asks what
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the description of God is that is given in the scriptures. If one is a serious seeker, the question of who is
God and what is God’s nature should be asked. In all the scriptures God or Brahman has been described
as unborn and deathless. Gaudapada asks if God is unborn, deathless and eternal, is that God subject to
change or not. That God should be changeless because birth and death are two types of change only.
This is point number 1.

If anything has to be a cause of something, that cause should undergo change. The very idea of cause
denotes change. Cause means change. Being a cause and changelessness are mutually exclusive like
light and darkness. So the changeless God or Brahman cannot be the cause of the creation. Rope cannot
be the cause of the snake. If rope is really the cause of the snake, that snake creation must only be a
seeming one. Similarly, Brahman cannot be the cause for the creation but if it is said that Brahman is the
cause then it must be a seeming one.
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MK-41 = Chapter — 3., Verses — 27 to 31

Verse 27
At f& At 5 goad 1 g e |
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Gaudapadacarya is engaged in a difficult project. He gives four important messages about the nature of
the world, the waking world. The four-fold message: the existence of the world should be negated. The
origination of the world should be negated. The appearance and experience of the world are to be
accepted. The cause of the appearance and experience is to be understood to be maya, self-ignorance,
which is ignorance of the Turiyam. He has been establishing this message throughout the third chapter.
Gaudapada, in presenting the four-fold message, wishes to show that this is the message of all the
Upanisads and not just only the Manditkya Upanisad. He does not want to create an impression that this
message is his invention. A human intellect through speculative thinking cannot arrive at the truth. When
Gaudapada presents this as the Upanisadic message, he faces a serious problem. He is confronting that
problem now. Gaudapada says that the message of the Upanisad is the negation of the world’s existence
and origination whereas the Upanisads talk about how the world originated and exists. There seems to be
a contradiction between Gaudapada’s message and the message of the Upanisads. Gaudapada asserts
that there is no such contradiction. He says that the Upanisads do talk about the origination of the world
and that cannot be denied. But the Upanisads do not clearly say whether the origination is an actual one
or ‘as though’ origination. It is our homework to find out using the mimamsa method of analysis and
logic. Illogical statements should not be accepted whether they come from guru, scriptures or even
Bhagavan. Sankaracarya repeatedly declares that we respect the Vedas but the respect should not
suppress our rational intellect. One means of knowledge cannot contradict another means of knowledge.
So if there is an illogical statement in the Vedas it is not outrightly rejected but one should look for the
hidden meaning of the statement. Gaudapada looks for the hidden meaning of the Upanisadic statements
about the world origination in verses 24, 25 and 26 and brought out six clues. Thus mimamsa established

that there is no actual origination of the world.

Having gone through mimamsa, Gaudapada has come to the logical analysis from verse 27. If the world
originated, the question of its cause will come up. In all the scriptures Brahman is said to be the cause.
The famous mantra in the Taittiriya Upanisad defines Brahman as the cause of the world.

“Seek to know that from which indeed theses beings are born, by which (the beings) that are born live,
and unto which they go back while resolving. That is Brahman.” (3.1)

Gaudapada says that we should not accept Brahman to be the cause just because the Upanisads say so.

We should independently use our intellect and find out. Anything to be a cause must undergo change

whether it is the intelligent cause or the material cause. A cause to be a cause should undergo change. In
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the Upanisads, Brahman is said to be without birth and death and that means Brahman is not subject to
any change at all. In the Bhagavad Gita also, we have the following verse about the changelessness of
Brahman.

This (atma) is said to be un-manifest, not an object of thought, and not subject to change. Therefore,
knowing this, you ought not to grieve. (2:25)

Cause is subject to change. Brahman is by nature free from change and thus cannot undergo change. So
Brahman cannot be a cause at all. If still the Upanisads say that Brahman is the cause, it is possible in
only one way. It is ‘as though’ a cause but really not a cause.

The origination of the world from the changeless Brahman is not at all possible actually but apparently
possible like the mirage water from the dry sand. In the second line of the verse, Gaudapada gives a
suppositional argument. Let us assume that Brahman is the actual cause of the world. If the origination is
actual, Brahman’s status as a cause will also become actual. Then Brahman will actually become subject
to actual change. Thus Brahman will be deemed as changing Brahman. Any changing cause must be
itself a product of another cause. So it would mean that Brahman itself is produced out of something and
can only be a relative cause and not the original cause. But the Upanisad says that Brahman is satyam
jianam anantam. Thus if Brahman is the actual cause, several logical problems will come. Therefore
Brahman is not the actual cause but it is an apparent cause. The 2™ line of the verse: If Brahman is the
actual cause several logical problems arise and so that view should be rejected.

Verse 28

STHAN HREAT ST dedal H9 oud |
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asato mdayayd janma tattvato naiva yujyate |
vandhyaputro na tattvena mayaya va'pi jayate | 28\l

For a non-existent one, birth is not at all possible (either) apparently (or) really. The son of a barren
woman is not born (either) apparently or really. (verse 28)

If Brahman cannot be the cause of the universe, why can it not be said that something else is the cause?
That cannot be said because the Upanisads say that before creation Brahman alone was there. There was
nothing else other than Brahman. Assuming ‘nothing’ is something, why can it not be said that the world
has come out of nothing? Out of nothing only nothing can come. The world cannot originate from
Brahman, something other than Brahman or nothing. The conclusion is that the world has not originated
at all. There can never be a satisfactory explanation for the origination theory because any explanation
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will suffer from logical problems. Gaudapada’s contention is that the origination theory is temporarily
accepted until the intellect is prepared and once that happens, the origination theory should be discarded.

From the non-existent cause nothing can originate either actually or apparently. From Brahman, the
world can seemingly originate but from nothing even that is not possible. The son of a woman who is
incapable of giving birth can never be born either seemingly or actually. Therefore, sat is not a cause and
asat is not a cause. No other cause is there. The world has not originated. But what is seen? An
appearance caused by maya is seen. Is it possible? Gaudapada says it is possible for something to appear
without actual origination. There are many examples to support this. The dream world is the most
powerful example and it is given in the next verse.

Verse 29

AT WY AT T 1T 4 |

AT SATAEATITE T HEATHA: 1| %11

yatha svapne dvayabhdsam spandate mayayd manah |
tathd jagraddvayabhdasam spandate mayaya manah |l 291l

The mind spins a seeming duality in the waking state through mayda just as the mind spins a seeming

duality in dream through maya. (verse 29)

In the dream state, an apparent dual world is reported by the mind. When the mind perceives the dream
objects, the mind takes them to be real with actual origination. If we can create a dream world
seemingly, why can Brahman not create a waking world seemingly? In the same way, in the waking state
also, the dualistic world is reported by the mind to be a real one. 7uriyam through our minds gives
reality to the waking world. The mind, through its obsession born out of ignorance, reports that the
waking world is satyam. The waking state has a conditional reality and has ETU. The dream world also
has ETU in the dream state. ETU is the characteristic of mithya and not the characteristic of satyam.
Satyam can never be experienced because [ am the satyam and I am never an object of experience.

Verse 30

IS o ZAMTH A WY 1 9 |

A T GATLITE AT ST |9 || 3011

advayam ca dvayabhdasam manah svapne na samsayah |
advayam ca dvayabhdsam tatha jagranna samsayah |l 30

The advaitam mind alone is the seeming duality in the dream; there is no doubt. In the same way, the
advaitam mind alone is the seeming duality in the waking state; there is no doubt. (verse 30)
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The seeming duality we experience in dream is only the advaitam mind. The advaitam mind alone is
appearing as the dualistic world in dream. Similarly in the waking state the seeming world does not exist
separate from the advaitam observer. This world is available for everyone but the dream world is
available for only one mind. How can they be treated equally? Again the mistake is thinking of dream
from the standpoint of the waking state. The dream should be looked at from the standpoint of the dream
state. Both the worlds are available for many minds in the respective worlds. There is no doubt about
this at all.

Verse 31

Tevafie gd afcpieacqerrend |
HAET EHAMTE gt Aeidenad || 3211

manodySyamidam dvaitam yatkificitsacaracaram |

manaso hyamanibhave dvaitam naivopalabhyate || 31

This duality, (consisting of) all things and beings, is a projection of the mind. For, on the cessation of
the mind, duality is not at all perceived. (verse 31)

With the 30 verse, Gaudapada concludes the main discussion that the world origination is not factual
but it is apparent only whether from the scripture angle or the logic angle. He has finished the topics of
the origination of the jiva and the origination of the world : logical negation of the jiva origination,
scriptural negation of the jiva origination, logical negation of the world origination and scriptural
negation of the world origination. Neither the jiva nor the world has been created. They are only
appearances caused by maya. This is known as ajati vada, the teaching of non-origination.

Hereafter, Gaudapada gets into sadhana and phalam for this teaching. In verse 29, he said that mind
alone reports a real duality in the dream world and mind alone reports a real duality in the waking world.
Real duality is presented to us by the mind. This real duality reported by the mind is the cause of
samsara. That is why we face problems in the dream and the waking states. In deep sleep, there is no
duality, no attachment, no aversion and no samsara. Gaudapada says that the ultimate culprit for
samsara is our own mind. Do not blame anyone. No one is the cause of any problem. The problem is
you and the solution is you. Even if you run to God and gets the problem solved, it will be only
temporary. Unless we learn to tackle the mind, we can never solve the problem of samsara. The entire
Vedanta is how to tackle the mind. When the mind is active, duality and samsara are there. When the
mind is resolved, duality and samsara are gone. This is anvaya-vyatireka logic. The entire dualistic
universe consisting of the moving and the non-moving is reported by the mind alone. As long as the
mind continues, the problem will continue. Therefore, learn to handle the mind. This is referred to here
by the technical word, amanibhavah. How? That will be discussed in the next class.

Download from www.arshaavinash.in



181

MK-42 = Chapter — 3. Verses — 31 to 34

Verse 31
TEeafie 2 afchieacaere=ry |
A EEATE g Aeigenad || 32

According to Vedanta, duality is the cause of samsara and non-duality is the cause of moksa. This is
clearly said in the Upanisads. As long as there is duality, there is fear and insecurity. In duality alone,
time and space are present. In time, change is inevitable. Whenever there is change, birth, death and loss
are inevitable. This is also experientially proved. In the waking state there is duality and there are issues
of attachment, aversion, etc. In the dream state there is duality and similar issues persist. In deep sleep
state, duality is not there and there is no samsara. The first step in Vedanta is to understand that duality
is the cause of samsara and so duality has to be tackled one way or the other. Duality cannot be
physically destroyed and so we have to learn to tackle duality in some other ingenious method. One
cannot take the easy method of remaining in sleep all the time. Karma will not allow one to sleep

permanently.

Gaudapada suggests a method to tackle duality. Ultimately, the method is only one but the route taken is
different. In waking and dream, we are experiencing duality reported by the mind alone. The active mind
1s reporting duality in waking and the semi-active mind is reporting duality in dream whereas in deep
sleep the resolved mind is not reporting duality. The mind that reports duality is the problem. Now
we have refined the problem. First it was said that duality is the cause of samsara. The refined statement
is that the mind that reports duality is the cause of samsara. Therefore one should learn to tackle the
duality-reporting mind. This tackling of the mind is what Gaudapada called amanibhavah. Converting
the problematic mind into a non-problematic mind is called amanibhavah.

The entire dual world of moving and non-moving objects is reported by the mind in both the waking and
the dream states. When the mind becomes the non-mind, that is when the mind is tackled, there is no
reporting of duality. This is what that needs to be done. How will we do that?

YVerse 32

ATAFATTATE T TEHeTAd 9T |
JTHET AT ATHA AT aSTEH || 3 M
atmasatyanubodhena na sankalpayate yada |

amanastam tada yati grahyabhave tadagraham || 321
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By the knowledge of the Atma, which is the Reality, when the mind does not perceive (duality,) then,

(it) ceases to be the mind. In the absence of objects to be perceived, it becomes a non-perceiver. (verse
32)

Here Gaudapada is presenting a very subtle Vedantic message. That message is that because of the mind
we are experiencing the world of duality. The mind is functioning as the mind because the mind is
experiencing the world of duality. When you analyze whether the mind is because of the world or the
world is because of the mind, you discover a peculiar truth that the mind and the world are
interdependent. Both of them do not have an existence of their own and both depend on each other. The
mind is because of the world and the world is because of the mind and they are mutually dependent and
so both of them are mithya. Both of them borrow existence from something else other than the mind and
the world. How to know this? The mind consists of thoughts. For every thought, there is a corresponding
object in the external world. At the individual level, the mind is nothing but a thought and the world is
nothing but an object. Take a pot-thought and there is a pot-object, etc. There is a series of thoughts and
the corresponding objects. Therefore, thoughts and objects are there. A/l the possible thoughts put
together is the mind and all the possible objects put together is the world. The mind and the world can
be understood as thought and object alone. Gaudapada says that when you reduce the mind and the
world to thought and object, and analyze whether the thought is dependent on the object or the object is
dependent on the thought, it is found that each of them cannot exist independent of the other. Without an
object there is no thought and without a thought there is no proof for the existence of an object. If there
is an object corresponding to which there is no thought anywhere, the existence of that object cannot be
talked about. The existence of one cannot be proved without the existence of the other. Since both are
mutually dependent, they cannot be independent.

The mind and the world are reduced to thought and object. Thought and object are mutually dependent.
Therefore both of them are not independently existent. So both of them are mithya, borrowing existence
from something other than either of them. That something is Turiyam, the atma alone that lends
existence simultaneously to both thought and object. Therefore from armd, thought and object borrow
existence and rise together in the waking state and in dream, the dream thought and the dream object
exist simultaneously in arma. In deep sleep both the thoughts and the objects resolve simultaneously.
You cannot have one existing with the other resolving. You cannot have resolution of one only. When
people meditate, they try to resolve all the objects. When all the objects are removed all the thoughts
also resolve. When all the thoughts are resolved there is no mind and then the meditator dozes off. The

mind cannot survive if some object or the other, either external or internal, is not visualized.

The message is that thought and object rise simultaneously and they resolve simultaneously. The mind
and the world rise simultaneously and they resolve simultaneously. Both of them are mithya. Both of
them borrow existence from something else. It is important to understand the adhisthanam of both of
them. Trying to tackle the world alone will not work and tackling the mind alone will also not work. It
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will end up in some other problem. Swami Dayananda: In psychology there is no solution, in Vedanta
there is no problem. Trying to understand the root of both the world and mind alone will help. That root
is atma the satyam. When the truth atma is known as satyam, the world and the mind are understood as
mithya. The world and the mind will continue to be experienced. It will be like a movie on a screen. The
screen is arma. They will continue to be experienced. You do not try to handle them independently. You
do not negate them also. You only deflate the mind and the world of their reality. You allow them to be
and continue to experience them but they cannot cause any samsara because mithya cannot touch the
satyam. The mind and the world are not tackled directly but only by understanding the truth of the world
and the mind. The mind and the world are two and the adhisthanam is one. The dream-object and the
dream-thought are two but the adhisthanam is one, the waker. The waker alone is getting divided into

dream thoughts and dream objects.

One atma alone is appearing both as the experiencer and the experienced. Understand the arma, then
both the mind and the world become like a movie similar to the dream thoughts and objects.

By gaining the knowledge of the truth of the mind and the world with the help of guru and sastra, that
truth is known to be atma, the Turiyam. Never look for that arma because the seeker is the sought itself.
When the mind does not report duality anymore because of the knowledge, thereafter the world will not
be world but it will be atma with the world disguise and the mind will not be mind but it is atma with
the mind disguise. The mind becomes non-mind or the mind is falsified. Both the mind and the world are
falsified simultaneously. In the absence of objects, there is the absence of thought. In my understanding
there is no such thing called world other than atma. A pot can be negated by two methods. One is
breaking the pot. The other method is to look at the pot carefully and know that there is no pot but only
clay. Holding the pot and proclaiming that there is no pot is wisdom. There is nothing but clay alone and
only the name pot is used for that particular form for transaction. Similarly a Vedantin looking at the
world loudly proclaims that there is no world. It is only arma with different names and forms. Just
because there are many names there are not many things. There is no mind or world but there is only

atma.
Verse 33

IBCARHS HH FATH TeIald |

TRIAAST AT fageard || 33 1

akalpakamajam jiianam jiieyabhinnam pracaksate |
brahmajiieyamajam nityamajendjam vibudhyate | 33|

The unborn, eternal (Atmd) has Brahman as the object of knowledge. They declare that (the Atma) is
not different from (Brahman,) the object of knowledge. (Hence) the unborn consciousness is without
division. One knows the unborn Atma by the unborn (Atma). (verse 33)
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Another very profound and technical concept is presented in this verse. Because of the complexity in the
construction of the verse, only its essence will be given. We have said that the mind and the world are
interdependent. The mind and the world are mithya. Satyam is atma which is the adhisthanam of both. If
atma is not an object of the mind, how can one know that arma? With the mind alone we are gathering
all types of knowledge. If both the mind and the world are negated as mithyd, how can one know the
atma? For that Gaudapada says that atma is never recognized as an object with the help of the mind. If
atmd is an object, it will come under object-thought duality. The mind can never know the atma by
objectification as it does in the case of the other objects in the world. [Atmabodha] The mind need not
objectify the atma because the mind itself is illumined by ‘I’, the atma only. The mind itself is known by
and objectified by I, the arma. What is required is that once the mind and the world are negated as
mithya, what is satyam 1s whatever is left out. Whatever is left out is I, the atma, who is the witness of
the arrival of the mind and the world in the waking state and also the witness of the departure, the
resolution of the mind and the world in the deep sleep state.

Therefore, I am the satyam. It has to be claimed and not objectified. ‘I am the satyam' is a matter to be
claimed and not to be objectified by the mind. To claim ‘I am satyam’, the mind has to be used without
objectification of the satyam. I am always present before the arrival of the mind in the waking state and
during the departure of the mind in the deep sleep state. Therefore Gaudapada says that atma is not
known by the mind. Arma reveals itself by itself because arma is self-evident. That ‘I am’ need not be
known with the help of the mind because even before I start operating the mind, I know that I am.
Mental operation is required to prove other things and mental operation is not required to prove myself.
Therefore I say that I am the consciousness, which is self-evident. Therefore I am satyam and the mind
and the world are mithya. How do you tackle the world? By knowing that it is mithya. How do you
tackle the mind? By knowing that it is mithya. How do you tackle the atma? The atma need not be
tackled because it does not create any problem.

Verse 34

e v ffieea Haa: |
TR | | Toeia: GoAs= = @ : || 3%

nigrhitasya manaso nirvikalpasya dhimatah |

pracarah sa tu vijiieyah susupte'nyo na tatsamah \ 34|

The behavior of the enlightened, disciplined mind, which is a non-perceiver should be known. (The
behavior) in sleep is different. It is not similar to that. (verse 34)

We said that the jiiagni tackles the mind and the world not by destroying them but by knowing that both
of them are atrmda only. There is no such thing called the mind and the world. For such a jiiani who has
this wisdom, his mind will not report duality even though it experiences duality. His mind knows
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that the experienced duality is nothing but one atma alone. An enlightened mind has resolved duality
by understanding that everything is arma. Gaudapada gives that enlightened mind a title, nigrhitam
manah. It is a mind that knows that there is no mind and world other than afma. An enlightened mind
has ‘dissolved’ the world and the mind by wisdom. During the deep sleep state also, the mind and the
world are dissolved. For both the mind in deep sleep and the enlightened mind, there is no duality.
Gaudapada asks what the difference is between these two. What is common is that duality is negated. If
both are same, one can opt for sleep. The difference will have to be understood. For a sleeper the
problem is only temporarily solved. In fact it is potentially still there in sleep. In enlightenment the
problem is solved on a permanent basis. The mind and the world are wonderful for interaction but they
cannot touch me the screen that allows the play to go on. A jiiani will allow the play to go on but not be
affected by it.
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MK-43 = Chapter — 3. Verses — 34 to 36

Verse 34
Frriaa vt Fifdeera Hiva: |
TER: | g e GEAs T aed@™: || 3%

Gaudapadacarya pointed out that both the mind and the world are mutually dependent on each other.
You cannot prove the existence of the one without the support of the other. How do you prove a
functioning ear? The ears are proved by the sound and the sound is proved by the ears. You can never
prove that you can hear in a place that does not have any sound at all. It is difficult to say whose
existence is dependent on which. Thought and object are mutually dependent. All the thoughts put
together is the mind and all the objects put together is the world. The mind and the world are
interdependent and so both are mithya. Our entire life is one of adjusting the world so that a peaceful
mind can be had. When the world cannot be adjusted anymore, one starts adjusting the mind. When that
does not work in the long term we start adjusting the world again. This goes on and on without any
solution. Beyond all this is a third factor called karma. Karma also influences both the anatma mind and
the world. This creates even more problems. Gaudapada says that this approach will not work.

Therefore one needs to go to the root of both the mind and world. Tampering with the mithya mind and
world will never solve the problem. The solution is to go to satyam and make the mithya non-significant.
You can never directly tamper with the rope-snake. You handle the rope-snake by knowing the rope and
putting the rope-snake in its place. Then it will become harmless. In the most important verse of the
third chapter, verse 32, (32 is the most important verse of the 2™ chapter also) it is said not to tamper
with the world and mind directly. The anatma mind and world are very fragile depending on desa, kala
and prarabdha. Tampering with them will produce only temporary solutions at best. It is like a water
drop on a lotus leaf. Never tamper with anatma for a permanent solution. The ultimate solution is in
verse 32.

When atma, the adhisthanam is known , the mind is made into non-mind and the world is made into
non-world. If the snake is non-snake it is rope alone. When the mind is non-mind it is @tma plus nama-
riipa. The world is atma plus nama-riipa. In dream, one and the same waker divides himself into the
experiencing individual and the experienced world. Similarly I, the atma, with maya-sakti bifurcate into
the experiencing mind and the experienced world; the experiencing thought and the experienced object.
After understanding, I let the nama-ripa play to continue. We cannot stop the play but we can know
its nature. Once its nature is known, we will respect it sufficiently to do our duties but we will not give
it more reality than it deserves. To watch a movie we make the required preparations but do not consider
the movie as real. The world should not be underestimated but it should not be overestimated also. The
conditional reality should be treated as such but it should not be given absolute status because it is

always changing nama-ripa flow. This is called dissolving the world into atma and dissolving the mind
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into atma. Dissolving the mind into armda is called amanibhavah. Dissolving the world can be called
apraparicibhavah (Gaudapada does not give this name). This dissolution is through understanding only
even when the experience of the dissolved object continues. The pot-clay example can be given to
illustrate this. The truth of the pot is clay. The pot can be handled with the knowledge that it is only a
name given to a particular form of clay. An enlightened mind is that which has dissolved the mind
through wisdom. In the dissolution through wisdom, the experience of the dissolved object continues
and the dissolution continues in spite of the experience. The mind is physically dissolved in sleep but the
physical dissolution of the mind is temporary. Physical dissolution through sleep, and yogic dissolution
of the mind in samddhi are temporary. Jiianam dissolution of the mind alone is permanent and therein
lies the difference. That is said in this verse.

For a wise person who has understood the mind as nothing but @fma or Brahman his mindset is different.
The condition and the state of the enlightened mind are different. He will be very much like other
people. There is no external and transactional difference. His mind has the additional wisdom and he
knows the nature of the reality of the world. Everyone experiences the moonlight in the same way. But
only an informed person knows that moonlight is really not moonlight but it is reflected sunlight. The
difference in knowledge will not make a difference in experience. Similarly a jriani will experience
everything as before but there is an internal transformation. It is not like the state of deep sleep. The state
of the dissolved mind in sleep or yogic nirvikalpa samadhi is different because in both of these cases the
mind will go into unmanifest condition. Sleep and samdadhi are not different conditions because the mind
goes into potential state in both states. The difference between a sleeping mind and the j7igni s mind is

described in the next verse.

Verse 35

wiad fE guw afeeid 1 o |
aed fid et FHTeTes go=a: 1| 340

liyate hi susupte tannigrhitam na liyate |
tadeva nirbhayam brahma jiianalokam samantatah |l 351

Indeed that (mind) becomes dormant in sleep. The disciplined (mind) does not become dormant. That

(mind) is Brahman itself which is fearless and which consists of the light of consciousness all around.
(verse 35)

In the case of a sleeper and a yogi in samdadhi, the mind is physically dissolved but in the case of a jiiani,
the mind is not physically dissolved but it is awake and functioning. When the mind is physically
dissolved either by sleep, samadhi, taking a drug or anesthesia it will go into potential condition. The
problem never gets solved. The jiiani never tries to physically eliminate the thoughts but he educates the
mind about the nature of the mind. Holding the mind the j7igni understands that there is no such thing as
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the mind. What you are calling the mind, it is nothing but Brahman. The mind is experienced but it does
not exist. The four lessons of the Mandiikyakarika apply to the mind also. The existence of the mind is
to be negated. The origination of the mind is to be negated. The appearance and the experience of the
mind should be accepted. The appearance and experience of the mind are due to the maya-sakti of atma.
These lessons have to be understood. If these are not understood, adjusting the mind and the world will
go on throughout life and this is samsara. The mind is not the mind and is nothing but Brahman, which
is free from fear and insecurity. Atma is ever secure. If you want security, never hold on to the mind or
the world but hold on to atma, which is the light of consciousness that is all around. It is what appears as
the mind and the world.

Verse 36

A AAATHEAGIHH |
WhiGTd G AITER: BT || 3& 1

ajamanidramasvapnamanamakamaripakam |

sakrdvibhatam sarvajiiam nopacarah katharnicana \l 36l

It is unborn, dreamless, sleepless, nameless, formless, and ever-effulgent awareness which is all.
There is no ceremony at all (with regard to this Atma.) (verse 36)

At regular intervals Gaudapada will connect his teaching to the Mandiitkya Upanisad to remind us that
his teaching is extracted from the Upanisad. In Manditkya Upanisad, Brahman is called Turiyam.
Turiyam is the fourth pada of atma, the individual. The other three padas are Visva, Taijasa and Prajia.
Consciousness associated with the waking state is called Visva. Consciousness associated with the dream
state is called Zaijasa. Consciousness associated with the deep sleep state is called Prajia.
Consciousness from its own standpoint is called Turiyam. In the 7" mantra of the Upanisad, the
statements “na bahisprajiiam, nantahprajiiam, na prajianaghanam” refer to Turiyam not being Visva,
Taijasa or Prajia respectively. Turiyam is not Visva (ajam), not Taijasa (asvapnam), and not Prajiia
(anidram). Brahman mentioned in the previous mantra is Turiyam Atma, which is nameless and
formless. Turiyam is referred to by silence. It is ever self-revealing. It is ever evident in the form of ‘I’
and does not need any proof. The very attempt of proving the ‘I’ indicates that the ‘I’ exists. The prover
of everything need not be proved. It is the revealer of everything. It is the consciousness principle that is
in the form of everything in the universe with name and form. It is beyond all transactions of the organs
of action, organs of knowledge and the mind. It is not an object of worship or meditation. Inviting the
Lord for pija is limiting the Lord. Sankaracarya’s parapiija describes how to worship atma, the real
Lord. This pija involves acknowledging every act of piija to be non-applicable to atrma. This is the pija
that is done by a jriani. Piija is prescribed for mental preparation. Pija is invoking the arma on an
andatmd form. This needs to be done until the mind is ready to understand that there is no mind or world
other than arma.
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MK-44 = Chapter — 3., Verses — 37 to 39

Verse 36
A S IHATRAG IR |
APEITd et NIER: BT || 3€

In this third chapter of Mandiikyakarika, Gaudapadacarya is explaining advaitam that occurs in the 7t
mantra of the Upanisad. According to Gaudapadacarya, the significance of advaitam is that which
cannot multiply into many. It cannot become a karanam for anything because to be a karanam, a thing
has to produce something. Therefore the advaitam Brahma is not a cause of anything. Thus the world
has not originated from that Brahman. The message of this chapter is the four-fold principle: The
existence of the world has to be negated. The origination of the world has to be negated. The
appearance and the experience of the world are to be accepted like the dream. The appearance and
experience of the world is due to self-ignorance, mila-avidya or maya. This world that does not have an
existence of its own, which has not originated from Brahman is appearing for us. How does it appear? It
appears borrowing existence from Brahman, the advaitam, just as the dream world appears borrowing
existence from the waker. The world that has borrowed existence is called mithya. I, who lend existence
to the world, am called satyam. Aham satyam jagat mithya is the fact. The jagat includes three things,
the world outside that we experience, the body and the mind. The world, the body and the mind all have
borrowed existence and so are mithya and I am satyam. Who is that I? The satyam ‘I’ must be different
from the mithya world, body and mind. Gaudapada says that the answer is given in the 7" mantra of
Manditkya Upanisad. The Turiyam caitanyam, the consciousness principle alone is the satyam. As long
as mithya is not known as mithya, it will be misunderstood as satyam and mithya misunderstood as
satyam can create a lot of problems. The dream while in dream is looked upon as satyam. For a dreamer,
the dream is not a dream in dream. The dream is capable of creating problems in dream. So the
knowledge that I am satyam and the world, body and mind are mithya is important. Appearance of the
world and experiencing the world are not problems but attributing absolute reality to the world is the
problem. By knowledge, we do not remove the world or the experience of it but only remove the
misunderstanding that it is satyam.

Gaudapada is explaining the important verse 32 now. By understanding who I am really, when the mind
does not entertain misconception, the mind is no more the problematic mind. That wise mind becomes a
blessing and no more a burden. Therefore armasatya jiianam is important. Then the nature of arma was
described in verse 36. Gaudapada closely follows the 7t mantra in this verse. It is not Visva, Taijasa or
Prajiia and it is the Turiyam, which is beyond name and form, always self-revealing, being of the nature
of consciousness, in the sense of ‘I exist’, and the illuminator of all the states. No transaction is possible
in that advaitam Brahma. All the piijas and meditation are not applicable to afma. This is explained in
the next verse.
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Verse 37

AT : Fefmragfed: |
QU Thseatia: FHTEREAIST: || 39 I
sarvabhilapavigatah sarvacintasamutthitah |

suprasantah sakrjjyotih samadhiracalo'bhayah \| 37

It is free from all external organs, free from all internal organs, totally tranquil, ever effulgent,

knowable through samadhi, changeless, and fearless. (verse 37)

The nature of arma, the Turiyam, is explained following closely the 7" mantra definition. The word
avyavaharyam, meaning beyond all transaction is taken up here. Transaction always requires duality. In
the waking state, there are many things and therefore there is lot of transaction in the waking state. In the
dream state, there is duality and there is a lot of dream transaction. In the deep sleep state, there is no
duality and there is no transaction possible. So atma, being advaitam, is beyond all transactions. In the
scriptures all transactions are divided into two. All transactions come under either giving or taking. In
advaitam both of these transactions are not present.

It is free from all verbal transactions and the instruments of verbal transactions. It is free from all mental
transactions and the instruments of such transactions. Both these transactions are present in Visva and
Taijasa but not present in Prajria and especially Turiyam. So Turiyam is absolutely tranquil (santam,
sivam, advaitam). The calmness of the waker is temporary but in Turiyam calmness is permanent. Being
of the nature of consciousness it is self-revealing and ever revealing. Sankaracarya gives two meanings
for the word samadhi that appears in the verse: 1. It is that which can be grasped only by a mind that is
not preoccupied. A shallow preoccupied mind cannot grasp the teaching because it is not available for
deep discussion. 2. Samdadhi = sarvaadhisthanam. It is that in which Visva, Taijasa, Prdjia, Virat,
Hiranyagarbha and Isvara rest. Therefore, it is non-moving. It is the only source of security. The world
has beauty, variety, and novelty and thus attractive, but it does not have stability. Therefore it does not
have reliability and cannot give security. Enjoy the world but never hold on to the world for security.
The second capsule of Vedanta says that I am the only source of permanent peace, security and
happiness. Therefore Gaudapada says that we should not hold on to anyone. Even relationships cannot
give security because the people involved in relationships are unstable. In the Bhagavad Gita, Krsna
says, “ahamatma gudakesa sarvabhiitasayasthitah” - “Hold on to Me who is atmd in everyone for
security.”
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Verse 38
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Neither acceptance nor rejection takes place in the Atma where thought does not (exist.) Then,

knowledge (becomes) established in the Atma. It is uniform and unborn. (verse 38)

Again the description of the nature of Turiyam based on the 7% mantra is continued. All transactions are
in the form of giving and taking. Since Turiyam is above all transaction, there is no giving involved or
taking involved. There is no taking and therefore no giving because there is no thought in Turiyam.
Gaudapada says that the jiiani is one who abides in this 7uriyam all the time. Gaining the knowledge is
relatively easy but that knowledge should be available for me. During worldly and family transactions
especially during unfavorable prarabdha events, I should know that the experiences belong to the Visva
role and I, the one who is behind this role is not affected by them. A knowledge that is well preserved in
the book will give liberation to the book. If I should enjoy the benefit, I should remember that [ am
playing a role in and through all the transactions. It is not that I remember this deliberately all the time.
This is similar to a Carnatic musician keeping track of the base note during performing. /n all the
transactions, I should remember that waking is like dream and that all the life is a stage and we are all
playing roles. By remembering my higher nature, I convert life into a blessing and by forgetting my
higher nature, I convert my life into a burden. Jiiani is one who abides in @trma, which is eternal and ever
the same. In the Bhagavad Gita, Krsna refers to this in the 2" chapter, “esa brahmi sthitih partha

nainam prapya vimuhyati”.
Verse 39
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asparsayogo vai nama durdarsah sarvayogibhih |
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The yoga of detachment is indeed difficult to be comprehended by all yogis. Yogis are afraid of this
(yoga,) for they see fear in the fearless (Brahman.) (verse 39)

Gaudapadacarya acknowledges the fact that this knowledge is extremely difficult and not easily
acceptable to all the people. It requires tremendous qualification and maturity to say that I am my own
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security and that I do not need any external help at all. To drop all the external support and to stand all
by myself and say, ‘I can confront life by myself, I do not require any emotional support from anyone,
any moral support from anyone, and I am secure by myself” is not possible for many people. Even after
25 years of Vedanta it is not that easy. Therefore Gaudapada says that he does not wish to force advaitam
on all. If you are ready and willing to take the challenge to drop all support, advaitam is for you,
otherwise if you need external support, use the walking stick. The walking stick is called God. What we
do is, the Turiyam, which is our own higher nature, we represent as Isvara outside. Even though the real
I$vara is not an outside object, the real I§vara is atma the Turiyam, which is myself, people cannot grasp
the Turiyam. Until we grasp the Turiyam, we use an idol or symbol as representations of Turiyam. We
pray to this symbol saying that we cannot face life by ourselves, we do not know which prarabdha will
strike us when and how, we do not have the strength to face and therefore may you give support. Until
atmajnanam one should be a karma-yogi. Karma-yogi is in triangular format and jiana-yogi is in binary
format. Gaudapada says that as long as you need external support may you take the support of God. A
majority of the people require the support, they are afraid of binary format, they are afraid of advaitam,
and they do not want to drop the walking stick called God.

Atmajiianam is called asparsa-yoga, a jiianam by which I cut off all the relationships that I hold on to
for emotional support. All the relationships and all the contacts are for having some shoulder to lean on
and a lap to rest the head. Every mind requires support and when advaitam is talked about, people will
generally say that they do not want advaitam. Gaudapada says that atmajnianam is a yoga of no
relationships, which transcends all relationships including the relationship with God. Relationship with
God is dvaitam. In advaitam, relationship with God as a second entity is not there because a jiiani
discovers God as his own higher nature that is himself. This is very difficult to comprehend for all the
seekers. For this reason, Vedas do not give this teaching in the beginning. Have dvaitam and dasoham
bhavana in the karma-section, and the upasana-section but one day come to soham bhavana. All the
seekers are afraid of soham bhavana and they want dasoham bhavand for security. The real security is in
advaitam only but people do not understand this. In advaitam, which is the source of fearlessness they

are seeing fear. They see fear in the fearless advaitam.
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MK-45 = Chapter — 3. Verses — 39, 40

Verse 39
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Gaudapada has pointed out that the mind that perceives duality is the cause of samsara because as long
as duality is present, the sense of limitation and the sense of insecurity will be present. This alone is the
expression of samsara. Therefore the mind that perceives the duality should be handled which he called
as amanibhavah. He pointed out that that method is through atma-satya-anubodhena. Handling the mind
through the knowledge of the atma is the only solution. The mind can be handled only through
atmajiianam. This is the topic that Gaudapada started from verse 32 and concluded in verse 39. When
atmd the satyam is known, then the duality will not be dismissed but the duality or the world will be
understood as an appearance. Remembering the four-fold message, the existence of the world of duality
is to be negated; the origination of the world of duality is to be negated; the appearance and experience
of the duality are to be accepted; and that duality is only appearing borrowing existence from atma
myself, 1 should understand that just like the dream duality is existing only by borrowing existence from
me the waker and will collapse once I wake up and do not give it support, similarly the waking duality is
also only mithya duality.

Thereafter Gaudapadacarya pointed out that when you say, ‘the world of duality’, you should include the
mind also because always when we experience duality there are two parallel things coming, object and
the relevant thought, which are responsible for the experience. The entire world is a mixture of thought
and object. Without the thought you cannot experience the object and without the object the
corresponding thought cannot be there. Therefore both the mind and the world are nothing but mithya
dvaitam borrowing support from me. That adhisthanam of the duality is atrmasatyam, which is free from
duality. That advaita atma, in which there is no duality, has no relationships with anything. That arma is
asanga atma or asparsa atmd. This doubtless knowledge should be gained through sravanam and
mananam of jiiana-yoga. Gaudapada calls this jiaana-yoga, asparsa-yoga here. All people cannot come
to this yoga and even if they come, many cannot survive this yoga. Very few people will comprehend
this teaching. In Katha Upanisad, it is said that many people listen to Vedanta and among them many do
not understand but there are some people who understand. The Upanisad says that the teacher is
wonderful and the student is wonderful if the communication is successful. Gaudapada asks why many

are not able to stick to advaita.

What is the obstacle to come to advaita? He says that there is a powerful reason. All the ignorant people
do not know that they are Turiyam. Therefore they are going to mistake that they are Visva, Taijasa or
Prajiia. Once they are identified with the body-mind complex, and since both of them are limited and

perishable, they definitely will feel insecure. When they are insecure, they want to hold on to something
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or the other for security. They strike many relationships for a sense of security. All ignorant people feel
insecure and want relationships for security. They want sarnigam, contact, relationship and security
whereas in advaitam, there is no sanga possible, no relationship is possible because relationship requires
dvaitam. When advaitam is offered, the asanga in advaitam makes one reject it. Who will come to

advaitam? Only people with a lot of maturity and understanding.

How does one get maturity and understanding? Through life’s experiences I should understand that
relationships that I think will give me security would not give me security. This has to be arrived at by
experience and logical analysis. When an insecure person is holding on to someone that is also finite by
nature, the situation does not improve but it gets worse. Dvaitam, sambandha and sarniga cannot give
security. One will have to understand this. Long-term karma-yoga is required and one has to go through
a lot of painful experiences. How does one handle insecurity? Not by holding on to external support but
by enquiring into the cause of insecurity as suggested by Vedanta. The cause of insecurity is ignorance,
the thought that I am a Visva, a jivatma. Therefore if I raise the question of who am I, Vedanta will
answer that [ am not Visva, Taijasa or Prajiia but the Turiyam without a second thing. Then what will I
hold on to, if there is no second thing? I cannot hold on to anything but then I need not hold on to
anything. As Turiyam, which is secure by nature, I do not require anything to hold on to. Not knowing
this, many people are afraid of advaitam. I do not need any support because I am the support of Visva,
Taijasa, and Prdjnia. To understand this, a lot of maturity is required. For a majority of the people,
advaitam, which is a source of security, appears as a source of insecurity.

Immature seekers are afraid of advaitam because they see insecurity in advaitam. The seeker should go
from world-dependence to God-dependence to Self-dependence through karma-yoga and jiiana-yoga.
For a karma-yogi, God is the support and not the family. Family life is for serving and purifying the
mind by growing spiritually. In the Bhagavad Gita, Krsna says:

Those people who (see themselves as) non-separate from Me, recognizing Me, gain Me. For those who

are always one with Me, I take care of what they want to acquire and protect. (9:22)

In jiana-yoga, one learns that the real God is not the name and form outside but is the Turiya Atma. The
Jjhana-yogi knows that God is none other than the Self. Thus the jiiana-yogi goes from God-dependence
to Self-dependence. Self-dependence is independence. But most people find world dependence or God-
dependence comfortable and are afraid of jiiana-yoga.

Verse 40
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manaso nigrahdayattamabhayam sarvayoginam |
duhkhaksayah prabodhascapyaksaya santireva ca | 40\

Fearlessness, cessation of grief, Self-Knowledge, and ever-lasting peace - all this is dependent on the
discipline of the mind for all (these) yogis. (verse 40)

With the previous verse, Gaudapada completed the atma-satya-anubodha topic, which is Self-
Knowledge. The pursuit of Self-Knowledge was called asparsa-yoga, which is jiiana-yoga. Through
JjhAana-yoga, one comes to Self-dependence, which is independence. This is moksa. Jiana-yoga is
Sravanam and mananam. Sravanam and mananam are important but are not complete by itself.
Sravanam and mananam will give doubtless knowledge. There is one more step called nididhyasanam,
which is an integral part of jiana-yoga. Nididhydasanam is the process by which we derive practical
benefit out of this knowledge so that knowledge does not remain isolated without bringing any benefit in
daily life. Knowledge should not remain mere information but should result in transformation. This is
transformation of our mental state. Knowledge should bring about a transformation of the state of mind
to derive practical benefit. How does this take place? The quality of our life depends upon our
predominant mental state. If you are worried and anxious and feel bitter about the way people treat you
most of the time, then the bitterness, worry and fear will be the predominant mental state, and the quality
of life will be poor. If that is the case, the knowledge will be of no benefit. So the mental state has to be
transformed. This is called jivanmukti as Krsna described in the 2" chapter of the Gita, verses 54 — 72,
in the 12t chapter, verses 13 — 20, and in the 14™ chapter, verses 21 —27.

How does one transform the mental state? It is done by manonigraha, which is changing the mental state
in keeping with the Vedantic teaching. This is knowledge-inspired mental state. Transforming the mind
is not that easy. What determines the mental state? The mental state is determined is by the thoughts that
the mind is entertaining. Thoughts are running all the time. If thoughts of complaints, bitterness, worry,
hatred, and persecution occupy the mind predominantly, the mind cannot benefit from the knowledge.
Handling the thoughts is called citta vrtti nirodha. Nirodha is usually translated as stopping thoughts.
But in Vedanta, nirodha refers to disciplining or directing the thoughts. Thoughts are of two types,
voluntary thoughts and involuntary thoughts. Involuntary thoughts are based on your vasanas. They
arrive on their own, choose to stay, decide whether they should allow you to do what you intend to do.
Vasanas are past thoughts registered in the cittam. These vasanas alone come in the form of involuntary
thoughts. I am not entertaining deliberate thoughts all the time and so involuntary thoughts will come.
The question is whether they continue with my permission or whether they continue without my
permission. When I do not have discipline, the involuntary thoughts take over and if I ask them to stop,
they will not stop. The mind is no more my instrument. The mind is under the grip of involuntary
thoughts. When those involuntary thoughts are in the form of habitual worry, habitual bitterness, and
habitual complaints, most of the time my mind is in a samsari state. When I study Vedanta, if | have a
reasonably good intellect, I will understand the teaching but my problem is that my involuntary thoughts
are not my under my control. For Vedanta to be beneficial I should learn to manage the involuntary
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thoughts. Let them rise but for their continuation, they should have my permission. Many involuntary
thoughts are not disturbing but the disturbing ones will interfere with the assimilation of Vedanta.
Management of involuntary thoughts is a very important sadhana. Astanga-yoga is designed for this
management. During pratyahara trying to keep the mind focused and away from the disturbing
involuntary thoughts is an important spiritual discipline. At the time of upasana-yoga, this discipline
should be practiced. Vedanta minus this yogic discipline would give only academic information. Most of
us try to get jiianam before yoga and even if we become jiianis we do not derive the full benefit. In that
case, one should learn to manage the involuntary thoughts. Start monitoring the mind. Anytime an
inappropriate thought comes, let it come. Once it comes, notice it and decide if you should allow it to
continue or not. If you tell the mind that that thought should go away, it should go away. This topic of
manonigraha, nididhydasanam, yoga abhyasa or samadhi-abhyasa-riupa-nididhyasanam is introduced
from verses 40 to 48. Gaudapada says that all the spiritual seekers should practice this yoga of learning
to handle involuntary thoughts. It is called manasa nigraha. Only when the mind is disciplined (sama)
the following practical benefits of jivanmukti will be obtained: abhayam, being fearless and less anxious
regarding future, duhkha ksaya, end of complaints, varieties of grief and despondency, aksaya Santi,
lasting peace of mind, and prabodha, unobstructed knowledge. After jianam, jivanmukti depends on

yoga, manonigraha, which is handling involuntary thoughts.
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Verse 40
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In this final part of the third chapter, Gaudapadacarya is dealing with a very important discipline, which
is called manonigraha, also known as sama in Tattvabodha. This mental discipline or thought discipline
is extremely important at all the levels of spiritual sadhana. At karma-yoga level it is required and at the
updsana-yoga level it is needed, otherwise updsana itself will not be possible. Sravanam and mananam
can take place only when the mind of the student is available for the teacher. Ultimately even after
gaining knowledge, if the knowledge is to be available for our benefit, which is jivanmukti, mental
discipline is important. Manonigraha is learning to handle involuntary thoughts that the mind is
generating continuously and constantly. In fact, when you go to sleep the mind is generating involuntary
thoughts, which get converted into dream. Except during the short time of deep sleep, the mind is
continuously generating involuntary thoughts both in the waking as well as the dream states. These
involuntary thoughts are of two types. One is harmful and the other is harmless. Harmful involuntary
thoughts are in the form of fear, worry, anxiety, anger, hatred, jealousy, bitterness, and complexes. They
harm the mind initially and later the body also. Harmful involuntary thoughts are going to directly affect
my life. Even the harmless involuntary thoughts will affect one indirectly because they make the mind
preoccupied all the time. That way the mind is not available for one’s work. Even for remembering
Vedanta, the mind will not be available. Thus involuntary thoughts can harm all people including a
spiritual person. Learning to handle the involuntary thoughts is required for a fit person whether one is a
spiritual, religious or worldly person and thus is important for leading a meaningful life. For this,
astanga yoga is prescribed: yama, niyama, asana, prandayama, pratyahara, dharana, dhyana, samadhi.
Pratyahara is the capacity to withdraw the sense organs and also the mind from its field at will to focus it
on upasana, studying Vedanta, or nididhyasanam. Ideally this should have been practiced before
Vedantic studies. But it is never late to start this practice. Learn to watch the involuntary thoughts,
investigate their quality. If they are harmful they should be handled right away. If they are harmless
slowly bring the mind back to the task at hand. This is very difficult but compulsory if the time spent on
Vedantic study should prove to be worthwhile. Otherwise it becomes another academic pursuit. The four
benefits of Vedantic study can be derived if the mental blocks are eliminated. The benefits are: abhayam,
freedom from a sense of insecurity. The mind generates insecurity even if one has a lot of material
things; duhkha ksaya, freedom from mental disturbance; aksaya santi, lasting peace of mind; prabodha,
unobstructed knowledge that is useful. All these are possible only if one learns to handle thoughts.
Thought discipline is to be practiced during the entire waking time. If the mind is wandering all over
during the course of the day, it will do the same thing in meditation also and meditation would be
impossible. This verse is the introductory verse for this spiritual discipline.
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Verse 41
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Just as the emptying of an ocean, drop by drop, with the tip of a blade of grass is possible only with

perseverance, so also, the discipline of the mind (is attainable only with perseverance.) (verse 41)

Here Gaudapada openly acknowledges that thought discipline is very difficult but not totally impossible.
It requires long effort. Gaudapada gives the example of emptying the ocean with the tip of a blade of
grass. This is almost impossible. The mind generates so many thoughts and the task is to weed out

useless thoughts.

Emptying the ocean drop by drop using a blade of grass requires a lot of perseverance. In the same way,
handling the mind should also be practiced relentlessly without getting frustrated. One should be ready
for failures again and again. The commentators write a story relating to this. A bird wished to empty the
ocean to retrieve its eggs that went under the waters of the ocean. The bird did this by dipping its beak
into water and throwing out the water. The bird was doing this continuously and seeing this sincerity,
Garuda Bhagavan came and dried the ocean by flapping his huge wings. From this story it is learnt that
if a person is sincere, there will be help from Bhagavan also in the practice of disciplining the thoughts.
Krsna says this in the 6™ chapter: sa niscayena yoktavyo yogo'nirvinnacetasa ; a mind that does not
become defeatist and negative is needed.

Verse 42
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By proper means, one should discipline (the mind) which is lost in the objects of desire and enjoyment
and (which is) pleased in slumber. Slumber (is) as (undesirable) as desire. (verse 42)

Gaudapada assumes that some students will be interested in doing meditation. Meditation is an exercise
in which I do not allow the mind to do what it wants but make it do what I want. I give a particular task
and ask the mind to do that to find out whether the mind is my instrument or I am the mind’s instrument.
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This meditation can be of two types. If disciplining the mind is done before Vedantic study;, it is called
saguna ISvara dhyanam, or updsana in the form of mental worship, mental recitation, or mental
repetition. This can be done to find where the mind stands. If a person did not practice this meditation
before Vedantic study, then he should practice the meditation after the study. When it is done after the
Vedantic study, it is not saguna Isvara dhyanam because Vedanta has taught me atmasvarippam and
given me atma-andatma viveka. Therefore it is arma-anatma viveka dhyanam. In both types of
meditation, the aim is to keep the mind in its field that I want so that I assert my control over the mind
and also get the benefit of meditation. Gaudapada assumes that some students are going to do either
saguna dhyanam or nididhyasanam (nirguna dhyanam). He gives instructions for this practice like
Krsna did in the 6 chapter of the Gita. Krsna concentrated on the preparation for meditation like proper
place of meditation, proper time and proper condition of the body, etc. Gaudapada talks about the
different obstacles for meditation, which Krsna did not deal with elaborately. There are four types of
obstacles called dhyana pratibandha. The first one is laya, mind getting into sleep because of the rise of
tamo guna. The next one is viksepa, the wandering of the mind, a highly active mind because of the rise
of rajo guna. The third one is kasayam, unmanifest or hidden disturbances because of hidden rd@ga and
dvesa in the sub-conscious mind resulting in stagnation of the mind and so not available for the task at
hand. The fourth one is rasa svada, getting lost in the experiential ananda that may come in meditation.
When the mind is tranquil, the experiential ananda that is the reflected bliss comes up and this can make
the mind unavailable for Vedantic meditation.

Gaudapada says that one has to transcend these four obstacles. First he takes up viksepa. When the mind
is carried away or lost in sense pleasures and lost in its objects of attachments, withdraw the mind by
appropriate method. Gaudapada does not say what the appropriate method is. He says that in the next
verse. Then he takes up laya. He says that when the mind has become passive because of /aya state, you
have to handle the sleeping mind by the appropriate method. Just as distraction caused by desire is an
obstacle, a sleeping mind is also an obstacle. So both must be handled.

Verse 43
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Constantly remembering that everything is a source of sorrow, one should turn away (the mind) from
the object of desire. Constantly remembering that everything is unborn (Brahman,) one should never

see anything which is (seemingly) born. (verse 43)
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Gaudapadacarya gives two methods to handle the wandering mind. One method is for an updasaka who
has not studied Vedanta. The second method is for nididhyasana kartd who has studied Vedanta.

The first method: When sense pleasures are distracting you through their temptations, may you meditate
upon the problems that can be caused by them. Every rose is wonderful but when you go to pick it, the
thorn will hurt you. The pleasure caused by every worldly object has three defects: is mixed with sorrow,
does not produce lasting contentment and creates bondage. Let me not hold on to them too much. Let me
hand over to Bhagavan, visvaripa Isvara. 1 will do my duties towards worldly objects for my spiritual
growth but I will never hold on to them for my peace, security or happiness. Anything can disappear at
anytime. Let me not emotionally depend upon them. Once I reduce my raga, the attachment, the mind
can obey. Repeatedly the mind should be educated to detach from worldly things and worldly beings.
Therefore Gaudapada says one should remember that every object in the world is mixed with equal
amount of pain also. The intensity of pain given by the object is proportional to the intensity of pleasure
that it gives. Remembering this defect of the sense objects one should turn the mind away from sensory
addiction. In the Bhagavad Gita, Arjuna complains about the wandering mind and Lord Krsna gives an
answer to that:

Arjuna said.:
Oh Krsna! The mind is indeed fickle, turbulent, powerful (and) firm. I consider its restraint to be very
difficult like that of the wind. (verse 6:34)

The Lord answered - Oh Arjuna! Undoubtedly, the mind is fickle and difficult to retrain. Oh Arjuna!

However, it can be restrained through detachment and practice. (verse 6:35)

No one should stop the meditation because of failure. Let the meditation continue in spite of failure. This
is called abhydasa and vairagyam.

The second method: Jiva is not born out of Brahman. The world is not born out of Brahman. What is
there in the three periods of time is only Brahman. Everything is Brahman only. There is no such thing
called world at all. The entire world is an appearance and we should not hold on to an apparent world
and suffer later. One should remember that the world is mithya. For the junior students, the lesson is that
the pleasures of the world are mixed with sorrow. For the senior students, the understanding is that the
world is not there at all. Why are you falling in love with a shadow? Repeatedly remembering the
mithyatvam of the world one does not see the created world, but sees only Brahman with different nama
and ripa. This will help in detaching the mind. Once the mind is detached, the mind will not wander.
The principle is raga-dvesa is the cause of the wandering mind and dilution of rd@ga-dvesa is the cause
of quietening the mind. May you practice that to get out of viksepa.
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Verse 44
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laye sambodhayeccittam viksiptam samayetpunah |
sakasayam vijaniyatsamapraptam na calayet | 44|

One should awaken the mind in drowsiness. One should quieten the disturbed mind repeatedly. One
should know (the mind in the intermediary state) to be one with latent desires. One should not disturb
(the mind) which has become tranquil. (verse 44)

When the mind wanders due to sense objects, may you bring the mind back either by the remembrance
of the world’s pleasures being mixed with sorrow or the mithya nature of the world. Even if you
withdraw the mind and start the meditation, it will again start wandering. This withdrawal is done
repeatedly.

When the mind tends to doze may you wake up the mind. Gaudapada does not say how but we have to
find whatever works for us. Avoid the causes for drowsiness like deficit of sleep, eating too much, and
tiredness. Tamasika and rajasika states of mind should be avoided for meditation.

The third obstacle is hidden rd@ga-dvesa that makes the mind stagnant. When the mind is stagnant, may
you understand that it is due to suffering from some pain or problem in the subconscious mind. There is
a problem that cannot be expressed externally but comes up during meditation. What to do about that?
Remain in that condition, and that suppressed problem will slowly come up. When the mind is quiet and
not distracted by external disturbances, whatever is hidden inside will surface. Thus kasayam will get
converted to viksepa. Hidden viksepa is kasayam. Unsuppressed and unprocessed prarabdham of
someone else that was hidden can come up. Once the kas@yam has been converted into viksepa, that
viksepa can be handled by the appropriate method.
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MK-47 = Chapter — 3., Verses — 44 to 48

Verse 44
A Ao faferd srae: |
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In this final part of the third chapter, Gaudapadacarya is discussing the important topic of
nididhydasanam, naming it manonigraha, disciplining the mind. This is from verse 40 to 47. This
nididhyasanam is to be practiced by people who have gone through sravanam and mananam for a length
of time and after gaining the knowledge that they are arma that is ever free and that ahankara is a
disguise that they are putting on for the purpose of transaction. After getting this intellectual conviction,
nididhyasanam is done for assimilation. There are two types of nididhyasanam. One is brahma-
abhyasa-ripa nididhyasanam and the other is samadhi-abhyasa-ripa nididhyasanam. Brahma-abhyasa-
riipa nididhydasanam does not require a separate time and effort but is simply remembering the teaching
in and through worldly transaction. If a person is able to do that, the teaching will gradually get
assimilated. Those people that are able to assimilate the teaching this way will not require samadhi-
abhyasa-ripa nididhyasanam. It is not compulsory for all. Samadhi-abhyasa-ripa nididhyasanam is for
people who are not able to derive the full benefit of Vedantic study even after long sravanam and
mananam when Vedanta remains as academic knowledge only. This indicates brahma-abhyasa-ripa
nididhyasanam is not enough and that samadhi-abhyasa-riipa nididhydasanam is required. If the mind is
reasonably fit, samadhi-abhyasa-riipa nididhyasanam is not required. It is possible to get nistha just by
receiving the teaching and remembering the teaching. But when the mind has several issues due to
adverse prarabdha, then this is not enough.

When the mind is disturbed two teachings of Vedanta cannot be assimilated. ‘I am not the mind and [ am
different from the mind’ can only be assimilated when the mind is relatively quiet.

When the mind is highly disturbed I cannot detach from the mind but I become one with the mind just
like the physical body. When the body is healthy I can detach from the body and listen to the teaching.
Mind can be seen as anatma only when the mind is reasonably calm. When the mind is disturbed, I will
not say that the mind is disturbed but say that I am disturbed.

The second one is that I can never assimilate the teaching that the mind is mithya when the mind is
disturbed. If I should see that the mind is anatma and that it is mithya, the mind should be reasonably
free from disturbances. If my prarabdham is such that there is some problem or the other, I have to
devote some separate time and practice regularly the samadhi-abhydasa-ripa-nididhyasanam and learn to
calm the mind down a little bit. That abhyasa is what Gaudapada is discussing.
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There are four obstacles to this nididhyasanam. 1. Dozing off, taken care of by an appropriate method; 2.
distraction due to external objects, taken care of by remembering that the worldly objects are a source of
sorrow or by the knowledge that the world is mithya (vairagya, abhyasa in the Gita); 3. mind going to
stagnation due to subconscious powerful rdga or dvesa, which are the foundation of all the emotions,
taken care of by having the saksi bhava of the mind that will allow the problem to surface, which then
can be taken care of by abhyasa and vairagyam. Before talking about the fourth obstacle Gaudapada
makes an observation. If the mind has been withdrawn from all these obstacles, the mind becomes calm
and quiet and available for Vedantic meditation. When the mind reaches that quiet state, make sure that
the three obstacles do not come again and again, and so maintaining the equanimity is important.

Verse 45

ASSERAGE o 70 WFiar wa |
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na'svadayetsukham tatra nihsangah prajiiaya bhavet |

niscalam niscaraccittamekt kuryatprayatnatah | 45

One should not enjoy the happiness at that time. One should remain detached (from that happiness)
through discrimination. By proper effort one should unite the tranquil mind (with the Atma) as it

goes out. (verse 45)

When the mind has conquered the obstacle called famas that causes dozing and the obstacle called
rajoguna, which expresses in the form of the mind wandering, satfva guna becomes predominant. Sattva
expresses in quietude, calmness, equanimity, etc. When the mind is sattvika, it is pure and clear like a
surface that has been polished well. Then armananda will get reflected in that sattvika mind, which is
called priya vrtti, moda vrtti, or pramoda vrtti depending on the extent of sattva in the mind. That
experiential pleasure is always reflected @nanda including the pleasure that comes in meditation.
Gaudapada advises that one should not get attached to meditation ananda also because it is not one’s
original nature but it is only a reflection. How does one experience the original ananda? The original
ananda is never experienced but the original ananda should be claimed as oneself.

In the state of meditation, whatever happiness arises because of sattva predominance. I should tell
myself that this ananda is my own reflection, and that I am the source of this ananda and all the other
pleasures in the world. By discriminating between the reflection and the original, I should not get
attached to that temporary pleasure because that also is nothing but another type of sense pleasure only.

Then Gaudapada gives another instruction. Thus when I am claiming without any distraction that I am
atmd, the mind will again tend to go outward. Again I should bring the mind back from all the

distractions to my own higher nature revealed in mantra 7 of the Mandiikya Upanisad. 1 should dwell
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upon that higher nature as santam sivam advaitam caturtam manyante sa atma. 1 should remind myself
of my higher nature again and again. All the other things will come and go away. This is similar to the
6™ chapter of the Gita: armasamstham manah krtva na kificidapi cintayet; “Making the mind abide in
the Self, may one not think of anything else.”

Verse 46
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vada na liyate cittam na ca viksipyate punah |
aninganamanabhdasam nispannam brahma tattada | 46\l

When the mind does not sleep and is not disturbed again, then, that motionless, projection-less (mind)

has become Brahman. (verse 46)

After successfully crossing over all the obstacles, when the mind does not doze, and is not distracted by
family members visiting the mind without permission, and also all the other worldly things do not enter
the mind, the mind becomes unwavering and without any worldly thoughts. Then one can practice the
two lessons of Vedanta: The mind is anatma; the mind is mithya nama-riipa like all the other objects of
the world. At that time, that mind also is understood as Brahman itself because there is no mind separate
from Brahman. There is no mind other than Brahman. The existence of the mind is negated. The
origination of the mind is negated. The appearance of the mind alone is accepted. The mind has

‘become’ Brahman meaning the mind is understood as Brahman. There is no such thing called mind at
all.

Verse 47

ek 9T wiAaiomEe gEaea |
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ajamajena jiieyena sarvajiiam paricaksate | 47|

(They) declare (this knowledge to be) the highest ananda which is based on the Atma, which is
undisturbed, which is coexistent with liberation, which is indescribable, which is unborn, and which

is the all-illuming consciousness, being identical with the unborn Brahman. (verse 47)

In the Yogasastra language, remaining absorbed in this fact alone is called samadhi. When you practice
the meditation it is called dharana, when the mind is going up and down it is dhyanam, and when the
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mind is no more distracted, it is called samadhi. The culmination of meditation is samadhi. Krsna gives
an example in the Gita:

A lamp, protected from the wind, does not tremble. This illustration is cited for the composed mind of the

meditator who practices contemplation of the Self. (6:19)

Gaudapada uses aninganam here. Gaudapada is closely following the 6 chapter of the Bhagavad Gita
here. That meditator is absorbed in samddhi abiding as his higher nature, Turiyam. That Turiyam is being
talked about here. Since the meditator is abiding in his own real nature, he himself is 7uriyam and not
Visva, Taijasa or Prajriia. This Turiyam is absolutely tranquil that is associated with moksa, which is
indescribable, highest non-experiential ananda, unborn, one with Brahman, the ultimate jagat karanam
and the illuminator of the waking, dream, and deep sleep states. Thus the meditator is Turiyam.

After practicing the samdadhi-abhydsa-ripa-nididhydasanam, it should become so natural to me that even
during worldly transaction, I should remember that [ am 7uriyam only. Visva, Taijasa, and Prdjiia are
roles that I play but my real nature is Turiyam. The roles should be given sufficient importance, neither
over-importance nor under-importance. Over-importance is indicated by worries over duties and under-
importance expresses in neglect of duties. Keep doing duties without carrying them as burdens. That is
called understanding the roles as roles. This is called sahaja samadhi. Samadhi-abhyasa-ripa
nididhyasanam should lead to sahaja samadhi. 1 should remember my Turiyam nature. Krsna tells in the
Gita: “I do everything and look at my face, there is always a smile.” Go through life with a smile
remembering that everything is a play. With this Gaudapada completes the samadhi-abhyasa-ripa
nididhyasanam. Now he concludes the entire third chapter with an upasamhara sloka.

Verse 48

T BT S geass | faed |
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na kascijjayate jivah sambhavo'sya na vidyate |

etattaduttamam satyam yatra kificinna jayate \| 48|

No jiva is born. This (jiva) has no cause. This Brahman is the absolute Truth in which nothing is
born. (verse 48)

Gaudapada consolidates the entire teaching of the third chapter, which was presented as the four-fold
lesson:The existence of the world is to be negated. The origination of the world is to be negated. The
appearance and experience of the world are to be accepted. The appearance and experience of the world
are due to mayda or avidya. These four lessons put together is conveyed by one word, advaitam. Of these
four also, Gaudapada is highlighting the second one. The more you probe into the origination of the
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world, the intellect will get more and more disturbed with many unanswerable questions. Never ask the
question, ‘Why did Bhagavan create the world?” Gaudapada’s answer is that the world has never

originated. It only appears. This highlighting the second point is called ajati vada. Gaudapada is famous
for the lesson number 2: the origination of the world is to be negated. The fourth chapter also highlights

ajati vada only.

Do not ask why was I born. No jiva is created. Jiva is another name for Brahman, which has never been
created. No world is born. Why? There is no karanam for the origination. There is no source or cause for
the origination. The nature of Brahman is such that it cannot produce anything because it cannot undergo
any change to produce something. Production of something involves undergoing change. Brahman
cannot undergo a change. There is only one absolute reality. It is Turiyam Brahman. It is called
advaitam. In that advaitam Brahman nothing is born but things appear. That highest truth is myself.
With this, the third chapter, Advaitaprakaranam is over.
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MK-48 = Chapter 3, Summary

Today I will give you a summary of the third chapter of Mandiikyakarika, titled Advaitaprakaranam
consisting of 48 verses. As the very title itself indicates, in this chapter, Gaudapada is focusing on the
topic of advaita atma or advaita Turiyam. This entire chapter is based on the 7" mantra of the
Manditkya Upanisad in which Turiyam is described in several words. At the end of the verse, we get
santam Sivam advaitam caturtham manyante sa atma sa vijiieyah. The significance of the word
“advaitam” 1s being brought out in this chapter. As we saw in the introduction of this chapter, the word
advaitam is used in a very sdastric manner and it means that which cannot become many. Advaitam
means that it cannot become dvaitam and which cannot produce dvaitam. Neither can it divide and
become two nor can it multiply and become two. The multiplication can happen either by production or
division. Advaitam can never become dvaitam either by multiplication or division. Therefore dvaita
world can never be born from advaita Brahman or Turiyam. Therefore the world is never created at
anytime. The entire chapter focuses on the negation of srsti. Another word for srsti is jati. Negation of
jati is the subject of this chapter and thus the chapter is called ajati vada. Brahman has created nothing
and nothing is born out of Brahman. Brahman alone was, is and will be. This is the tough message of the
31 chapter. If at all you experience a world, Gaudapada says that that experience is not because the
world is born out of Brahman, not because a world is existing but only because it is appearing for us. So
the entire world is an experience exactly like dream, which is an appearance. The dream is not really
created by the mind nor does it really exist, but appears because of nidra-sakti. Similarly the world has
not really originated from Brahman, and it does not really exist. The world is an appearance because of
maya-sakti. In the case of dream, the appearance is due to nidra-sakti, and at the cosmic level, the word
maya is used. This is the message of Gaudapada. With this background, we will see the development of
the third chapter.

1. Introduction to Advaitam, the Subject Matter of the Chapter (1 - 2)

In the first two verses, Gaudapada gives an introduction to advaitam. He says that no spiritual seeker can
start with advaitam. Spirituality should start with dvaitam only. Dvaitam is a stepping-stone. Dvaita-
bhakti is very much required. But dvaita-bhakti should culminate in advaita-jiianam. Both are
important. Dvaita-bhakti is the means and advaita-jiianam is the end. Without dvaita-bhakti, advaita-
Jjhaanam is impossible. Without advaita-jianam, dvaita-bhakti is incomplete. You have to go through
dvaita-bhakti and come to advaita-jianam. You can postpone advaita-jiianam, but you can never avoid
it. To convey this message, Gaudapada says that those people who permanently remain in dvaita-bhakti
are very unfortunate people. Those who use dvaita-bhakti as a temporary stepping-stone are intelligent
people but those who are stuck in dvaita-bhakti and refuse to transcend dvaita-bhakti are unfortunate
people to be sympathized with. Dvaita-bhakti is practiced in two levels. The first level is called karma
and the second level is called upasana. In karma, the Bhagavan is the worshipped and I am the

worshipper. The worshipped and worshipper duality is present in karma. In upasana, Bhagavan is the
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meditated and I am the meditator. The meditated and the meditator duality is present in upasana. This is
appropriate initially but ultimately you have to come to advaitam. Otherwise you are a krpana. This is
the introduction in verses 1 and 2.

2. Logical ation of the Origination of the Jiva and th rl -1

In verses 3 to 10, Gaudapada says that neither the jiva nor the jagat is born out of Brahman. He
establishes this with the help of two examples. The first is the space example and the second is the
dream example.

How many spaces are there? Space is only one. Space can always be only one. Space cannot multiply
into many. Space cannot also divide into many. Therefore, space remains advaitam. Even though space
remains advaitam, when many containers are made like pot, room etc, even though space is indivisible,
in many containers, space seems to be divided like small pot-space, big pot-space, and big room-space,
etc. Thus space is seemingly divided without being actually divided. Not only that, we talk about the
birth of pot-space when pot is born and the death of pot-space when the pot is destroyed. We talk about
the movement of pot-space when the pot is moving. They are all only apparent and seeming plurality,
birth, death, and movement. Actually space remains the same, division-less, changeless, and motionless.
If space is understood, atma, the consciousness also is very similar to space. Consciousness can never be
divided. Even though consciousness is indivisible, when there are many physical bodies, each body is
like an enclosure and in each body there is enclosed consciousness. Thus it appears that there are many
enclosed consciousnesses and that consciousness is divided. We name each enclosed consciousness as
Jjivatma. The enclosed consciousness is called jivatma and the all-pervading consciousness is called
paramatma. It appears that as though there are many jivatmas and that they are born out of paramdatma.
But Gaudapada says that just like pot-space, jivatmas are not at all born and that jivatmas are not many
and there is only one undivided consciousness, ekatma. Paramatma and jivatma are two different words
like total space and pot-space. But space is one. Therefore, jivatma and paramatma are not at all
different and one is not born out of the other like pot-space. Pot-space is seemingly born but not really
born. Similarly, jivatma is seemingly born but really not born at all. This is the example of space.

The second example is the dream example. In dream, we experience a dream world born. Out of our
own mind, a dream world is created but on enquiry, the dream world is seemingly created and appears to
be really existent when you are in dream. For a dreamer, the dream is not a dream in dream. Dream is
seemingly created and real, but on waking up, a real dream world is known to be not created because the
waker continues to be the same one lying down in the bed. Similarly, Brahman also does not create or
cannot create a world out of itself. But this world is seemingly created and appears real because of
maya-sakti. Therefore, like dream, this world is really not born. Thus the space example is used to
negate the creation of the jiva and the dream example is used to negate the creation of the world.

Download from www.arshaavinash.in



209

3. Scriptural Negation of the Origination of the Jiva and the World (11 - 30)

From verse 11 to 30, Gaudapada analyzes the Upanisad statements because we find a problem while
interpreting the Upanisad. All this is gathered from the Upanisad. Gaudapada is not giving his own
teaching. The entire Mandiikyakarika is based on the Mandiikya Upanisad. In interpreting the Upanisad,
we do face a problem, which Gaudapada introduces and solves. Gaudapada anticipates the problem,
which he introduces and gives the solution. What is the problem? Gaudapada said that the jiva is never
created and the world is never created. But the Upanisads elaborately talk about creation.

From this Brahman are born prana, the mind, all senses and organs of action, space, air, fire, water and
the earth that sustains the entire world of life. (Mundaka Upanisad, 2.1.3)

From that (Brahman), which is indeed this atma, space is born. From space air (is born). From air fire
(is born). From fire water (is born). From water the earth (is born). From the earth plants (are born).
From plants food (is born). From food the human being (is born)... (Taittiriya Upanisad, 2.1.2)

All the Upanisads are talking about the creation of both the jiva and the world, and when the Upanisads
are talking about the creation, how come Gaudapada is negating the creation? Gaudapada says that no
doubt the Upanisads talk about creation but they do not say whether the creation is really born or
seemingly born. They only say that the world and jivas came out of paramdatma or Brahman. They do
not say whether they are really born or seemingly born. Therefore we have to analyze and find out
whether they are really born or seemingly born. How does one know which one of the above the
Upanisads mean? Gaudapada says that we have to study the Upanisads completely and then come to a
conclusion. When the Upanisads are studied thoroughly, it is seen that at the end of the teaching, the
Upanisads say that really speaking the creation is not at all there. Initially, the Upanisads talk about the
arrival of the creation but later it is said, “The plurality that is seen is really not there.” (Kathopanisad,
2.1.11) What about the five elements? “Earth and water do not (belong to me). Fire does not belong (to
me). Air does not belong (to me). Space does not belong to me.” (Kaivalya Upanisad, 22.) The
Upanisads say that all these things are really not there. Therefore, the creation is seemingly born, exactly
like the dream world. The dream world is seemingly there when I am in dream, but on enquiry it
disappears and that is called conditional reality. It is called mithya. Conditional reality or seeming reality
is mithya. The dream world is seemingly real under only one condition, which is, in dream. Since the
dream world is seemingly real in dream, it has ETU. In dream, I can experience it, I can transact in it, I
can use it for my experience also. It can be experienced, used for transaction and has utility. It has that
reality in dream and that is not questioned. But on waking up, the whole thing is non-existent. Now the
Upanisad says that this world is also exactly like dream and has conditional reality. What is the
condition? What is the condition for this world to be real? What is the condition for this class to be real?
As long as you manage to keep awake. The moment you doze off, the whole surroundings are gone out
of perception. Where is the question of the reality of this world then? Therefore the waking world is real
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in the waking state, the dream world is real in the dream state. The waking world is unreal in the dream
state, and the dream world is unreal in the waking state. Therefore, none of them is absolutely real. But
they can be experienced, used for transaction and have utility. So use them but remember that they are
mithya only. Both the waking world and the dream world borrow their existence from the atma. Both of
them borrow existence from arma, and where is the arma? Is it inside you or outside you? It is neither
inside me nor outside me, atrma is myself. I lend existence to dream by entering into the dream state. |
lend existence to the waking world by entering the waking state. [ withdraw existence from both by
entering the deep sleep state. Therefore, I am the absolute reality, the Turiyam. Both waking and dream
are mithya. ‘1 am satyam and the world is mithya’ is the message. Then one more point. The Sruti
negates the systfi by saying that it is only an appearance and in all the Upanisads, in the mahavakyams, it
is clearly said that jivatma is not born out of paramatma, but jivatma is paramatma, ‘tat tvam asi’. All
the mahavakyams say that jivatma is identical with paramatma. When is paramatma born? Paramatma
is unborn. Being identical to paramdatma, jivatma is also unborn. In the Bhagavad Gita, Lord Krsna

says:

This (atma) is neither born at anytime nor does it die. It will neither come to existence nor will it

disappear again. It is unborn, eternal, undergoes no change whatsoever, and is ever new. (It) is not
affected when the body is affected. (2:20)

Never think, ‘I am born, I am growing old, I am going to die, I will take next birth and I should be free
from rebirth.” Never say any such thing. There is no first birth. Where is the question of next birth?
Don’t worry about all those things. You need not attain liberation. Why? Because you are already free.
You will all bravely claim this now. But at the end, you will ask to be blessed on Gurupiirnima day to
get liberation. Gaudapada says that you are Turiyam, you are free and bondage is a misconception.
Trying to remove a non-existent bondage you will miserably fail. Remember the example. The children
play by pressing the coin on your forehead and remove the coin. You feel that the coin is still on the
forehead. They ask you to hit your forehead and say that the coin will fall. If the coin falls, it is yours.
You keep hitting the head and the coin will never fall. You hit harder and any amount of hitting will not
make the coin fall because it is not there. When the mirror is shown to you, you get enlightenment that
the coin is not there. You realize that you have been struggling to remove something that is not there.
Vedanta is the mirror that shows the jivatma that he is struggling to remove bondage, which is not there.
The tragedy is that the more you try, the greater will be the failure. Gaudapada negates the creation of
the jiva and the world with the help of the sruti pramanam in verses 15 to 30.

4. Cessation of the Mind (31 - 39)

From verses 31 to 39, the important topic of amanibhavah is described. What is this? A Vedantic student
will study Vedanta very well. If he is reasonably intelligent, he will understand that the world is mithya.
Remember the four assertions: the origination of the world is to be negated, the existence of the world is
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to be negated, the appearance of the world is to be accepted and that the appearance of the world is due
to maya. The student will thoroughly assert the above. But the problem is that, when you use the word
world, that world should include your own body and mind also. The mind should also be made a part of
the world because the mind is an object of experience. The mind is experienced, made up of the five
elements, has attributes, subject to modification, and subject to arrival and departure. The mind
disappears in deep sleep and appears on waking up. Thus the mind is also a part of the world and
therefore should be understood as mithya. If the mind is not negated as mithya and you continue to
identify with the mind as mind, you will always feel you are a samsari. If you are going to judge
yourself from the conditions of the mind, you will always feel that you are not progressing because you
are mistaking yourself as the mind but the mind is part of the world. It will always be fluctuating and it
will have its ups and downs. You can reduce that to some extent by sadhana but remember the mind is
always subject to fluctuation. The mind is not myself but part of the mithya world. If this is not
registered very well, after Vedantic study also, I look upon myself as the mind. When the mind goes
through ups and downs, I will not say that my mind is going through those things, but I will say that I
am going through ups and downs, even after all this study. I should never say that. The mind, which is
also mithya, which is not originated, and not existent but appears along with the world, that apparent
mind has got its prarabdha. 1 am neither the mind nor the owner of the mind. The mind is a temporary
instrument useful for worldly transactions. Therefore, I will try to keep it as fit as possible for smooth
transaction but I will never identify myself with the mind nor will I claim ownership of the mind
because atma is asanga, which is not the owner of anything. The toughest part of Vedanta is detaching
from your own mind. I have talked about parica anatma. Detachment from all these five anatmas, in
increasing scale of stronger attachment, namely possessions, profession, relationships, body, and mind is
necessary. Gaudapada says that you have to detach from your mind, reduce mind also to mithya. This is
amanibhdavah. The mind is nothing but Brahman with nama and ripa. How do we detach from the
mind? Only by knowledge. By knowing the truth behind the mind, you negate the mind. When you hold
the pot in your hand, you can negate the pot by knowledge. What knowledge? By knowing that the pot
is nothing but nama and ripa. 1t is useful but there is no substance called pot. Similarly, the mind is
useful but there is no substance called mind. The substance is Brahman, the only substance. This is a
very important topic. Verses 31 to 39 describe amanibhavah.

5. Nididhyasanam (40 - 47)

The last topic is from 40 to 47 called manonigraha or nididhyasanam. This is thought management. If
we do not know how to handle involuntary thoughts, they will hijack the mind. A mind hijacked by
mental chattering is not available for claiming the knowledge nor abiding in the knowledge.
Manonigraha is learning to retrieve the mind from involuntary thoughts whenever [ want. Let the
involuntary thoughts happen when I want but not at other times. If the mind is not available because of
thoughts centered on parica anatmas, knowledge will not be available. For manonigraha,
nididhyasanam is prescribed. There are two types of nididhyasanam. One is brahma-abhyasa-ripa
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nididhyasanam in which I keep the knowledge in the background during daily transaction. This
awareness that [ am free must be there in and through all worldly transactions. This is difficult for most
people because during transaction, they are lost in the transaction. Then the other nididhyasanam
becomes very important either in the early morning or in the night or at both times. One is
autosuggestion meditation and the other is introspection meditation in which I dwell on this teaching ‘I
am satyam and the world is mithya.’ (binary format). As far as the mithya world is concerned, I can only
be a contributor and I cannot be the controller. In the Bhagavad Gita, Lord Krsna says:

You have a choice over action alone; never over results. May you not think you are the author of the

results of actions. May you not have inclination towards inaction. (2:47)

I do not have control over my mind, body, family, profession and possessions. I will contribute and
accept the mithya world as it is. The greatest blessing is that I am never affected by anything that
happens in the mithya world, the mithya body or the mithya mind. Whatever happens, I am not affected.
This is called manonigraha abhydasa. Gaudapada talked about four obstacles: laya, dozing off during
meditation, viksepa, wandering mind, kasayam, subconscious problems, which make the mind stagnant
(neither sleeping, nor wandering, nor meditating), rasdasvada, getting attached to the temporary calmness
of meditation. Once these obstacles are crossed, one should abide in the teaching. This is the
nididhyasanam topic from 40 to 47.

6. Central Message of the Chapter - Ajati Vada, Exposition of Non-Origination (48)

Then in the final 48 verse, Gaudapada reminds the central message that nothing has been created out of
Brahman, nothing has originated out of Brahman. Many things appear but nothing had originated. That
Brahman I am.

No jiva is born. This (jiva) has no cause. This (Brahman) is the absolute Truth in which nothing is born.
(verse 48)

This is the ajati vada Advaitaprakaranam. 1t is a tough chapter but if you assimilate, it is very, very
beautiful and useful.
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MK-49 = Chapter 4, Verses 1 to 3

In the last class, we completed the third chapter of Mandiikyakarika titled Advaitaprakaranam and with
this chapter, Gaudapada has comprehensively covered the teaching contained in the Mandiikya
Upanisad and also dealt with the main Vedantic teaching, “brahma satyam jagan mithya jivo
brahmaiva napara”. Of this, the second chapter established the jagan mithyatvam, titled
Vaitathyaprakaranam and the third chapter established brahma satyatvam, pointing out that advaita
Brahman alone is there. And ‘that Brahman [ am’ has been revealed in the Mandiikya Upanisad itself:
santam sivam advaitam caturtham manyante sa atma sa vijiieyah. Therefore, actually the teaching part
is over. Really speaking, there is no scope for the 4 chapter of Mandiikyakarika. But still in this
chapter, Gaudapada consolidates all aspects of Vedantic teaching and winds up the teaching. We do not
get anything new in the 4 chapter but it is the reinforcement of the teaching given in the first three
chapters. Since he is bringing in all the different aspects, the chapter is the biggest chapter with 100
verses.

If you look at the content of the chapter, we can broadly divide it into three parts.

The first part is the elaboration of the ajativada given in the third chapter, which alone I present in the
following four points:

Existence of the world is to be negated.

Origination of the world is to be negated.

Appearance and experience of the world are to be accepted.
The appearance is because of the power of maya.

These four put together is called ajativada and in these four points, the second one is the most important

point, which is that the origination of the world is to be negated. Ajati is non-origination.

In the second part, the mithyatvam of the world is discussed. Even though the world does not originate,
it appears in front of us like dream. It appears very real and therefore we are accepting the appearance
and experience of the world. The appearance and the experience of the world without origination is
called mithya, like rope-snake appears for me without actually originating from the rope. Whenever
something appears without origination, it is called mithyda, for example blue sky. In the second part,
Gaudapada emphasizes the appearance and experience of the world as mithyad with an example unique to
the Mandikyakarika, which is alatam. This example will be elaborated later. This example is so popular
that the 4 chapter got the title Alatasantiprakaranam.
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The third part is the summarization of the entire Vedanta in which atmasvaripam, atmasvaripa
JhAanam, atmasvaripa jiana sadhanam, and atmasvaripa jiiana phalam are discussed. These are the
main three sections of the 4™ chapter. With this background we will enter the chapter proper.

Verse 1

FAATS SHTLH YR THITHH |
FAAT T I faugi av |l 2

Jjhanena"kdasakalpena dharmanyo gaganopaman |
Jjheyabhinnena sambuddhastam vande dvipadam varam I 1l

I bow down to that (Lord) Purusottamah who knows the space-like jivas with (His) space-like
consciousness which is not different from the object. (1)

The first two verses are mangala verses in which Gaudapada offers prostration to the adiguru,
Narayana, because we look upon Nardayana or Bhagavan as the first guru. The tradition flows from
there, which continues up to now. There is a well-known guru parampara verse:

narayanam padmabhuvam vasistam saktim ca tat putra parasaram ca
vyasam sukam gaudapadam mahantam govinda yogindramathdasya Sisyam
sri sankardcaryamathdasya padmapadam ca hastamalakam ca sisyam

tam totakam vartikakaram anyan asmad gurin santatamanatosmi

The guru parampara: narayanam is Visnu, padmabhuvam is Brahma, vasista is the manasa putra of
Brahma, sakti is vasista’s son, pardsara is son of vasista, vyasa is son of parasara, suka is son of vydsa;
Gaudapadacarya, Govindabhagavadpada, Adi Sankardcarya; his four well-known disciples are
Suresvaracarya, Padmapadacarya, Hastamalaka, and Totakacarya. The entire teacher lineage is bowed
down to with this verse.

Here, Gaudapada offers his prostrations to the adiguru, Narayana in verse 1 of this chapter. The second
verse is also a mangala verse offering prostration to the very teaching, Brahmavidya itself as mother

Sarasvati.

In this 4t chapter, there are several verses, where the words and the construction of the verses are a little
bit difficult and it is difficult to explain every word of the verse and the verse’s connection with the other
verses. Because it is involved and difficult, if the individual word is concentrated upon, the whole
concept will be missed. Therefore, the teaching will be concentrated upon without going into every
single word whenever difficult verses are encountered. With the relatively easy verses, word by word
analysis will be done. The first verse itself is a difficult one. So the essence will be given.
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Who is Narayana? Narayana is called the greatest among the two-legged ones. Two-legged one here
means human being. Vara means uttamah. So purusanam uttamah is Purusottamah, Narayana. This
Narayana is the adiguru of the teaching of the jivatma-paramatma identity. Since Narayana gives this
knowledge, he also is endowed with this knowledge of identity. How will Narayana express that
knowledge? We will say that we, the jivatma are identical with paramdatma. But Narayana will say that
he, the paramatma is identical to the jivatmas. To that Narayana who has the knowledge of this identity,
I bow down. This is the first message of this verse. The second message is: This knowledge of the
identity of jivatma and paramatma is unique and different from all the conventional knowledge. In all
conventional knowledge, there is the knower, the subject and the known, the object and the instrument
of knowledge, like eyes, ears etc, Thus, subject-object-instrument triad is present in all conventional
knowledge or the subject-object duality is present. In all conventional knowledge, knower and known
are different. But in this knowledge of identity, there is no difference between jivatma, the knower and
the paramatma, the known. This division is not there for Narayana also. Therefore, Narayana does not
have knower-known division. Because there is no division between jivatma and paramdatma and there is
one ekatma, it is like space. Space does not have real division, but only seeming division like pot-space,
room-space, etc. Both paramatma and jivatma are division-less like space but with seeming division. To
that paramatma, Narayana, who is endowed with the knowledge of identity with only seeming division,
prostrations are offered. This is the essence of the first verse. The word dharman occurring in the verse
refers to jivatma. The words used in this verse are rare, abstruse words and the sentence and grammatical
constructions are also peculiar. Many verses are undecipherable, but Sankaracarya’s commentary helps
here. For difficult verses, only the essence will be given.

Verse 2

ST & A gaaadEt & |
Afaarisfargy fetasd T 1 20

asparsayogo vai nama sarvasattvasukho hitah |

avivadoviruddhasca desitastam namamyam |l 2\l

Asparsayoga is indeed enjoyable to all beings, beneficial (to all,) dispute-less, noncontradictory, and
revealed (by the scriptures.) I bow down to that (yoga.) (2)

This Brahmavidya teaching is known by the name asparsayoga, which word was introduced in the 3¢
chapter itself. In verse 39, Gaudapada introduced the word. asparsa means atma. Turiya Atma is called
asparsa. Why is it called asparsa? The word asparsa means asanga, no contact, no connection. Why is
atma called asarnga, asparsa? Atma being satyam and andtma being mithya, satyam and mithyd cannot
come in contact just as the mirage water cannot wet the ground. Even though water is experienced on
the ground, mirage water cannot wet the ground because one is unreal and the other is real. The unreal
cannot contaminate the real. Movie cannot contaminate the screen. The dream rain cannot make your
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bed wet. Atma being satyam, it is asanga. Asparsayoga means asanga dtmajiianam. Yoga here means
jranam. Even though this atmajnianam appears difficult initially, it is worth the trouble because it is
liberating knowledge. Therefore, he says that asparsayoga is pleasant, enjoyable and beneficial for all
types of human beings, irrespective of gender, creed, religion, and nationality. Another glory of this
knowledge is that it is never subject to debate, because there is no quarrel for advaita with all other
systems because all the other systems are talking about the reality obtaining in the waking state. They
are all analyzing conditional reality obtaining in the relative world within duality. Vedanta is not
analyzing the relative truth but the absolute truth. As far as the relative truth is concerned, these people
are giving different opinions and versions. Vedanta does not contradict them because their opinions are
from different standpoints. Every system like Samkya, Nyaya, and Vaisesika are empirically correct for
the transactional plane like different medical systems. In the transactional plane, truth is relative. A wall
can be viewed as a wall, bricks arranged vertically, mud stack, or molecules and atoms. These are all
correct with respect to their standpoints. In the empirical plane, the truth is relative. Vedanta is not
interested in joining this debate because all are right from their own standpoints. But all are wrong also
from the other standpoints. Vedanta is not interested in the debate about the relative truth, which these
people are analyzing, because relative truth cannot give liberation. The dream world is relatively true in
the dream state. But that dream knowledge cannot give liberation. Therefore analysis of relative truth
will not be useful for a spiritual seeker. For living purposes, knowledge in the relative plane is useful.
When a spiritual seeker is interested in the ultimate and fundamental truth, the relative truth is useless.
Gaudapada says that Vedanta is dealing with the absolute truth and others are dealing with the relative
truth. Advaitam is indisputable because it does not contradict with the other systems because it does not
contradict any system. This wonderful, absolute, and indisputable advaitam has been given to us by
Lord Narayana. Gaudapada offers prostrations to the knowledge of the absolute reality. In advaitam,
there are no different standpoints and only dvaitam has different standpoints.

Verse 3

s et i e £ |
INYATATR LT fefere: e 1l 311

bhiitasya jatimicchanti vadinah kecideva hi |
abhutasyapare dhira vivadantah parasparam |l 3

Disputing mutually, some disputants postulate the birth of the existent. Other thinkers (postulate the
birth) of the non-existent. (3)

From here Gaudapada starts the ajativada teaching showing origination can never be explained by any
philosopher because there is no origination. Origination of this world or jiva cannot be explained by any
system including modern cosmology because it has not originated. What is the birth date of the rope-
snake and how is it born are not relevant because there is no rope-snake. Therefore no theory of
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origination will stand scrutiny or enquiry. This is the topic in the following verses. As long as you think
there is origination, there will be different theories of origination. Each theory will keep refuting the
other one. Gaudapada will show how the different theories of origination will not work.

Among those theories, two are well-known. One is called sat-karya-vada and the other is asat-karya-
vada. These two theories are at odds with each other. Take any example of creation. Out of clay, a pot is
created. Pot has originated from clay. This is our experience. Did the pot exist or not before its
origination? One theory says that a non-existent pot originates. The other theory says that the non-
existent pot can never originate but only an existent pot can originate. The first theory asks if the existent
pot originates, why should it originate at all because it is already existent. Therefore, non-existent pot
alone originates. So in the clay, the pot is non-existent and therefore the pot originates from the clay. The
first one asks: In the clay the pot is non-existent and the non-existent pot originates from the clay.
Suppose there is a cup of water. Pot is non-existent in the water. You say that in the clay also, the pot is
non-existent. Then why does the non-existent pot originate only from clay and not from water?
Similarly, the non-existent oil does not originate from sand. Oil comes only from the oil seed in which
the oil is already existent. Therefore, existent oil can originate only from the seed. Therefore, he says
that from a seed if a tree comes, the tree is already existent in the seed. This group says that only existent
products alone originate. The other says that only non-existent products can originate. Thus these two
quarrel without any end. Some philosophers (sat-karya-vadis, Samkya system) claim the origination of
already existent things (effect present in the cause). Others called asat-karya-vadis (Nyaya-Vaisesika
system) claim that an existent thing need not originate but only a non-existent thing originates. These so-
called scholars argue and dispute each other. One negates the origination of the non-existent thing and
the other negates the origination of the existent thing. Ajativadis will say that neither the existent nor the
non-existent thing originates because nothing actually originates. This is Gaudapada’s approach.
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MK-50 = Chapter 4, Verses —4 to 9

Verse 3

WA ATfafres i~ aifeq: Hfeea fE |
AT LT fefere: e 1l 311

In this final chapter of Mandiikyakarika consisting of 100 verses, Gaudapada discusses three main
topics: ajativada, alata drstanta and Vedanta sara. Of these three, first he has taken up ajativada for
discussion. ajativada has been seen in the 3" chapter. The ajativada’s four principles are: the existence
of the world is to be negated; the origination of the world is to be negated; the appearance and the
experience of the world are to be accepted; the appearance and experience is because of maya, just as
the appearance and experience of dream is because of nidra. Even though the existence of the world is
negated, we accept that the world appears to exist by borrowing existence from Turiyam just as the
moon appears bright by borrowing light from the sun. I, the observer, lend existence to the dream world
as well as the waking world. Thus with borrowed existence, the world appears but does not originate at
all. This negation of the origination of the world is called ajativada. In this portion Gaudapada points
out that all the theories of origination, when analyzed, will be seen to have fallacies. Different systems,
eastern and western, vedic and non-vedic, explain the creation of the world by various theories. These

theories, when scrutinized will be full of fallacies.

Here, Gaudapada introduces the Samkya and Nydya-Vaisesika systems. The debate between these two
systems is: Is an existent world created or is a non-existent world created? One says that the non-existent
world cannot be created because it is non-existent. Nothing non-existent can be created because matter
can never be created or destroyed. The other says that the existent world cannot be created because it is
already existent and there is no need to create something which already exists. These systems together
negate the creation of the non-existent world and the existent world. The two theories are called asat-
karya-vada (non-existent world originates) and sat-karya-vada (existent world originates). Thus creation
and origination of the world are negated by these two theories.

Verse 4

W 7 T e Ao s |
Tt gan gawenfd @At a Il ¥ 1
bhiitam na jayate kiricidabhiitam naiva jayate |

vivadanto dvaya hyevamajatim khyapayanti te || 4\l

The existent is not born; the non-existent is not at all born. Disputing thus, those dualists reveal
birthlessness indeed. (4)
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Each theory is negating the other. Nyaya-Vaisesika says that the existent is not born. Samkya says that a
non-existent thing cannot be created. Both these are dualistic or pluralistic darsanas and their teaching is
that atma is many but also all-pervading. These dualists, debating in this manner, negate each other
thereby indirectly giving credence to the theory of non-origination, ajativada.

Verse 5

TS dIRIGTE T |
ot 1 a: Tredwfaes Fera |«

khyapyamanamajatim tairanumodamahe vayam |

vivadamo na taih sardhamavivadam nibodhata | 51|

We approve the birthlessness revealed by them. We do not argue with them. Know (this) to be dispute-
less. (5)

Gaudapada says that he appreciates the indirect promotion of the ajativada by the dualists. For
ajativada, there 1s no argument with any other darsana. Each of those darsanas has its own special
theory of creation and they debate and negate each other. Vedanta is beyond all the debates. The word
avivadam (beyond debates) occurs in verse 2. Verses 3, 4 and 5 are commentary on the word.

TR THET AT st~ arie: |

3TSTTAT Al Ul Aeddi BLAsfd || & 1

ajatasyaiva dharmasya jatimicchanti vadinah |

ajato hyamrto dharmo martyatam kathamesyati |\l 61|

The disputants postulate the birth of the unborn Reality itself. How can the unborn, immortal Reality
indeed be subject to mortality? (6)

T I A 1 AAHAd T |
YHATILUMTET 7 FUfedafasafa 1| ol

na bhavatyamrtam martyam na martyamamrtam tatha |

prakrteranyathabhavo na katharicidbhavisyati | 71

The immortal does not become mortal. In the same way, the mortal does not (become) immortal.
Transformation of the intrinsic nature will not take place anyhow. (7)
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TMTAATAT T ¥t Tresfd AT |
FHABAEE Hef wrefa fga: |l e

svabhavenamrto yasya dharmo gacchati martyatam |

krtakenamrtastasya katham sthasyati niscalah || 8

(Suppose) the intrinsically immortal Reality is subject to mortality for a person. How can (that)
immortality remain the same for him, since it is a product? (8)

Gaudapada said that all the other darsanas reveal the fallacy of each other. There is no need to know the
fallacies of those systems. However, Gaudapada presents the fallacies of some of the other systems for
academic interest.

The first one is the vedic theory of creation that is accepted by some vaidikas. According to this theory,
Bhagavan is the jagat karanam and that Bhagavan has created the world. Gaudapada says that this
should not be accepted. Even though the Veda itself talks about Bhagavan creating the world, it should
be understood as only a temporary teaching. This is a provisional teaching to enable people to refine
their minds. Having accepted the creation temporarily (adhyaropa prakaranam), Veda itself makes it
clear later that from Brahman or Bhagavan the world can never originate. Vedas say that not only does
the world not originate but it does not exist also. All these were discussed in the 3" chapter: Bhagavan
has never created the world. There is no such thing called world. Everything that is experienced is not
the world but Brahman, ‘sarvam brahmamayam jagat’. The world has never come out of Brahman.
Veda itself negates the creation of the world by Brahman. Logically also, Brahman cannot create the
world. Gaudapada has lifted verses 20, 21 and 22 of the 3" chapter and formed the 6, 7t and the 8
verses of the 4 chapter respectively.

The essence of the verses 6, 7 and 8 is as follows. Bhagavan, paramatma or Brahman is clearly
described in all the Upanisads as limitless or infinite and not subject to any change. Eternal and infinite
means not subject to change. Anything that is subject to change will undergo six modifications, asti,
Jjayate, vartate, viparinamate, apaksiyate, and vinasyati. If Brahman is nityam and nirvikaram, it cannot
undergo a change. Thus Brahman cannot become a ka@ranam because karanam has to undergo a change.
Karanam is savikaram and Brahman is nirvikaram. How can the nirvikaram Brahman be the karanam
of the world and jiva? So jagat and jiva are not produced. Paramatma has not become the jagat.
Paramatma has not become the jivatma also. Jivatmas are not born at all. Gaudapada says that what is
nirvikaram can never become savikaram and what is savikaram can never become nirvikaram.
Changeless will always be changeless. Changing will always be changing. The immortal paramatma has

not become the mortal jivatma because the essential or intrinsic nature cannot undergo any change.

Suppose it is said that the immortal paramdtma has become the mortal jivatma at the time of creation
and the mortal jivatma does varieties of sadhana and one day becomes the immortal paramatma. This
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immortality will only be temporary. Thus immortal cannot become mortal and mortal cannot become
immortal. We are already always immortal. Not knowing this, people think that we have come away
from Bhagavan at the time of creation. Now we are here and Bhagavan is in heaven. We now have to
reach Bhagavan. Even if we reach Bhagavan this way, having fallen once away from Bhagavan, this fall

can repeat again.

It is only because of ignorance that we mistake ourselves to be mortal jivatmas. All we have to do is
drop this mistaken notion. It is also wrong to think that dropping the erroneous notion will make one
immortal. All one has to do is drop the wrong notion and claim that one is the immortal Brahman. The
body, the world and experiences are only appearances. Just as a child sleeping in the lap of the mother
dreams that he has gone away from the mother and screams, but upon waking realizes that he was never

away from his mother at all, we are never away from moksa.

Verse 9

wifafgeht @miTeht Testr FAhar =0 4T |
Upia: A forar @vE A stera A 1

samsiddhiki svabhaviki sahaja akrta ca ya |
prakrtih seti vijiieya svabhavam na jahati ya | 9|l

Prakrti is to be known as that which does not give up itself, which is permanently accomplished,
inherent, inborn, and uncreated. (9)

Here Gaudapada says that everything in the creation has an incidental nature and an intrinsic nature.
Incidental nature is subject to arrival and departure. Intrinsic nature never comes and goes and it is
always present. Fire is intrinsically hot but water heated by fire becomes hot, and the hotness of the
water is incidental. Gaudapada says that the intrinsic nature of an object can never be lost. Afma’s nature
is moksa. This nature will never be lost. So every jivatma is naturally liberated. What should jiva do to
get moksa? 1If moksa is not the jiva s nature, the jiva will never get it and even if the jiva gets it, it will
not be permanent. We study Vedanta not to get moksa but to understand that we are never bound at
anytime. We have the notion that we are sadhakas and so we pray regularly to the guru that we should
get moksa in this birth. This is not warranted.

Sankaracarya gives four examples for prakrti. Prakyti is similar to the supernatural powers of siddha
purusas that they are born with. Prakrti is like the intrinsic nature of some objects, like the heat of the
fire. Prakrti is like certain faculties of some beings that are present from birth itself, like the flying
power of a bird. Prakrti is like the natural tendencies of certain objects, like water naturally finding its
level flowing from higher to lower level. All these are called the intrinsic nature of things and that nature

will never be lost at anytime. Having defined this, Gaudapada says that every jivatma has certain
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intrinsic nature, sat, cit, ananda. Happiness, and liberation are intrinsic to us. Swami Dayananda says
that we never try to remove the happiness when we are happy because that is our nature. Whenever there
is sorrow we try to remove it. The very fact that we try to remove sorrow indicates that it is not our
intrinsic nature. Also whenever someone is happy we do not question why that person is happy but we
do ask why someone is sad, when he or she is sad. Thus sat cit ananda and moksa are our intrinsic

nature and we should claim it.
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MK-51 = Chapter - 4., Verses — 10 to 13

Verse 9

itafgdht W Tierh! TET THar o 4T |
ypfa: Afd fagan @ T srifa am i q

Gaudapadacarya reinforces his teaching of ajativada in this chapter also. It is the highest teaching of
Vedanta and is very difficult to accept also. Based on the ajativada, no creation has come out of any
cause either from Brahman or anything other than Brahman. Since no creation has really come out, any
theory of creation will be logically fallacious because it is a theory explaining a creation that has not

come at all. He shows the logical fallacies in some of the important theories of creation.

First he establishes that Brahman can never produce a creation. Brahman cannot be the cause of any
creation and for that the first argument is that for Brahman to create the world a raw material is required
and there is no second thing other than Brahman to serve as raw material. The Upanisad says that
Brahman is non-dual. The only other possibility is that Brahman should become the raw material and
then creation can come out of the raw material Brahman itself. If Brahman serves as the raw material,
Brahman has to undergo change. Very clearly, the definition of Brahman is that it is changeless. Thus
Brahman cannot be the intelligent cause or the material cause of the universe and therefore, the world
has not come out of Brahman. If Brahman cannot become the world, Brahman cannot become the
Jjivatma also. This means that Brahman has been Brahman all the time. Therefore, the so-called jivatma
is not a modified form of Brahman but it is Brahman itself. When the waker serves as the dreamer in the
dream world, the waker has not transformed into the dreamer, the waker only appears as the dreamer
while all the time continuing to be the waker lying on the bed. Even though all the seeming things
happen in the dream, the waker has all along been the waker. Similarly, Brahman has always been
Brahman. We are not jivatma but paramatma. If we do not claim this fact, what is the problem? That is

said in the next verse.

Verse 10

ST HT: T Ywi: TTEd: |
SIS o d-A=ISaT || 20 Il

Jjaramarananirmuktah sarve dharmah svabhavatah |

Jjaramaranamicchantascyavante tanmanisaya |l 10l

All jivas are totally free from old age and death by nature. Attributing old age and death, they fall
because of that very thought. (10)
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The aim of Vedanta is to help every jivatma to claim that he is the immortal paramatma and that he does
not become paramatma. Every jivatma is free from old age, death, etc. In short, the jivatma is not
mortal. Even though that immortality is jiva s real nature, every jiva has the strong notion that he is
mortal. Mortality is not a fact but it is a notion. Attributing mortality to oneself, the very thought of
mortality is denial of one’s nature. Because of the preservation of that misconception very carefully,
every jivatma falls into samsara. It is an eternal trap. I take myself as jivarma. Once I accept the
origination of jivatma, 1 will have to accept the origination of the world and then Isvara as the creator.
Thus, I have fallen into the jiva-jagat-Isvara triangular format. Falling into samsara is falling into
triangular format. I am a miserable jiva constantly facing problems from the world. When every problem
comes I have to rush to I$vara and this goes on endlessly. I will never get out of this problem because if
I complain to Bhagavan that the world is giving me problems, what will be the answer of Bhagavan? 1t
will be that as long as I am in triangular format, the most powerful factor is karma and not Bhagavan.
Bhagavan only gives phala to the karmas done by the jiva. You can never get out of this problem. Thus
Bhagavan cannot help. Even death is not the solution. Out of saricita-karma, Bhagavan will take a
portion and give the jiva another body. When will I exhaust saricita-karma? It is inexhaustible.
Therefore, once you conclude that you are a jiva and that there is a jagat and that you have to rush to
I$vara to solve the problems of samsara, you have to be eternally suffering. Therefore question the
fundamental. Instead of assuming that I am a jiva, I should ask the question, “Am I really jiva?” We
never conduct self-enquiry. We conduct all other enquiries. Upon enquiry, we find that the world has
never been created. Therefore, jiva has never been created. What then has been there all the time?
Brahman and where is that blessed Brahman? I am that Brahman. Wake up from dream number 2. I have
woken up from dream 1, the dream world, and I have entered into dream 2, the waking world. I have to
wake up to still higher nature. I am neither Visva nor Taijassa nor Prajiia. 1 am Turiyam. Thus brahma-
karana-vada or dvaita-vada has been negated from 6t verse to 10 verse. From hereafter,
Gaudapadacarya takes up Samkya-Yoga teaching in three verses.

Verses 11 — 13

HRT TR F BT BROT TR A |

AT HHSt ™ et el arad || 221

karanam yasya vai karyam karanam tasya jayate |
jayamanam kathamajam bhinnam nityam katham ca tat | 111l

The cause is born for him for whom the cause is identical with the effect. How can an originating
entity be unborn? And how can that changing entity be eternal? (11)

BROTTEAITAA: BT AT |
ARHTTIG I BrITehRT d Pl e || 221
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karanadyadyananyatvamatah karyamajam yadi |

Jjayamandaddhi vai karydatkaranam te katham dhruvam | 121|

If the non-difference (of the effect) from the cause (is accepted,) then, the effect will be unborn. If the
cause (is not different) from the effect which is born, how can it be eternal for you? (12)

3TATE TR I T AT 1 |
SATAT STRMTHERT 7 ST WEId || 23 1)
ajadvai jayate yasya drstantastasya nasti vai |

jatdcca jayamanasya na vyavasthd prasajyate \l 13|

There is no example for him for whom an effect is born out of a unborn (cause.) There will be infinite
regress (in the acceptance) of an effect which is born out of a cause which is born. (13)

These three verses will be summarized. Previously, two powerful theories were talked about. One is
asat-karya-vada of Nydaya-Vaisesika system and the other is sat-karya-vada ot Samkya-Yoga. Between
these two, asat-karya-vada is weaker and sat-karya-vada is stronger. Gaudapada does not discuss the
asat-karya-vada because it is too weak for consideration. But we should understand how asat-karya-
vdda is a wrong theory.

Asat-karya-vada: When a bangle is created out of gold, is a non-existent bangle born or an existent
bangle created? Existent bangle need not be created. Therefore, a goldsmith must be creating a non-
existent bangle alone from the existent gold. A non-existent bangle originates from the existent gold. In
this theory, what is the logical fallacy is the question. We say that there are sruti-virodha, yukti-virodha
and even language virodha.

The Upanisads clearly say elsewhere that a non-existent thing can never originate at all. Sruti negates

asat-karya-vada.

Even by applying simple language rules, one can see the fallacy. The statement is: A non-existent bangle
originates. Every sentence should at a minimum have a subject and a verb. Verb refers to an action and
the verb cannot be in the sentence without a subject. The verb is ‘originates’. The subject is ‘bangle’.
What type of bangle? It is a non-existent bangle. Therefore the sentence is without a subject.

Grammatically, asat-karya-vada statement does not hold true.

The third objection is pratyaksa virodha. Suppose a person says a non-existent bangle newly comes to
existence out of existent gold. After the goldsmith creates the bangle, there are now two things.
Previously existent gold was there. Thereafter, a new bangle has originated. What is the new bangle?

Non-existent bangle came into existence. Now there is an existent bangle according to asat-karya-vadi.

Download from www.arshaavinash.in



227

Previously, what was already there? Existent gold was there. Now what is the addition? Non-existent
bangle has come to existence. Now, there must be two things. What are they? Existent gold and existent
ornament, which has newly come to existence. When there are two things what should be the combined
weight? There should be increased weight. When the bangle is made the weight does not increase but
only decreases. So one can never talk about the origination of a non-existent entity as a new entity. So
according to the law of conservation of matter, nothing new can be created. So the asat-karya-vada is
fallacious. Thus asat-karya-vada is refuted by the Samkya-Yoga vada.

Sat-karya-vadi gives his argument. What does he say? Non-existent bangle never comes to existence

because nothing new can be ever created. Bangle was already existent. Therefore, goldsmith does not
create a bangle. The bangle was already existent. Then the question is if the bangle is already existent,
why should the goldsmith work for the creation of the bangle?

1. For that the sat-karya-vadi says that the bangle already existed but not in a bangle form, but it existed
in a different form. What is meant by creation of a bangle is really not creation but only a transformation
or modification of the previous substance into a new configuration. The creation is not a production of
matter but a transformation that is either natural or artificial. When the transformation takes place, the
previous condition is called karanam and the later transformed condition is called karyam. Karanam and
karyam are one and the same substance only. Gold and bangle are one and the same substance only. The
creation here is the transformation of the lump form of gold into the bangle form. In sat-karya-vada
nothing is produced. The creation is thus transformation.

2. Since nothing new is produced karanam and karyam are essentially one and the same substance in
two different forms. When curd is produced from milk, nothing is produced. You have only transformed
milk into curd form. Curd production is not production but it is only a transformation. A tree coming out
of seed is not creation. It is only transformation of the unmanifest into manifest. Similarly the world has
originated due to the transformation of a cause. World is created not by production but by a
transformation of a cause, which was the previous condition of the world. The world has been produced
by the transformation of its cause, which existed before and the cause is the same as the world only but
not in the world form but in a different form. The whole world is created by transformation. Sat-karya-
vada is also known as parinama vada. Creation has come by the modification of a cause, which is
nothing but creation in a previous condition and the Samkya-Yoga vadi calls that cause prakrti. Prakrti is
the karanam and praparica is the karyam. Prakrti does not produce praparica but (“production” will be
Nyaya-Vaisesika system) transforms or evolves into praparica. It is a transformation otherwise called
evolution. Various stages of evolution are given. Prakrti transformed is praparica. Prakrti is karanam
and praparica is karyam. They are the same substance. This prakrti is miila-karanam and is called miila-
prakrti. This is sat-karya-vada. Gaudapadacarya has to now refute this sat-karya-vada.

In these three verses, Gaudapada refutes sat-karya-vada by giving four arguments.
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1. (verse 11). We ask the samkya vadi what the nature of prakrti is. Where did prakrti come from? The
samkya vadi s answer 1s: Prakrti being miila-prakrti is the original cause. It cannot come from
somewhere. It is without a beginning. It has been there as prakrti always. Is prakrti destructible or not?
The samkya vadi says that prakrti cannot be destroyed because if prakrti is destroyed, later creation
cannot come, and therefore prakrti is nityam. According to samkya vadi, prakrti is anadi, anantam and
nityam. This anadi-ananta-nitya-miila prakrti evolves into creation. As we even we hear that, the logical
fallacy must be clear. That alone is said in this verse. If prakrti is anadi, anantam and nityam, it will not
be subject to change (like Brahman). Then prakrti has to be nirvikaram. How can it then evolve into a
universe? For evolution, it has to undergo change. This is logical fallacy 1 in the 11t verse.

2. In the 12t verse, Gaudapda says: According to the sat-karya-vadi, karanam and karyam are
essentially the same. One and the same substance is called ka@ranam in the prior condition, and karyam
in the later condition. If iceberg is melted into water, the same substance water is called kG@ranam in the
solid condition and karyam in the liquid condition. If ice cubes are produced from water, then the liquid
is the karanam and the solid is karyam. Thus they are only two different conditions, but the substance is
the same. Therefore, Gaudapada elaborates: Prakrti is karanam and praparica is karyam. So prakrti and
praparica are essentially the same substance, which means their essential nature must be the same.
According to the sat-karya-vada, prakrti is ajam and nityam, unborn and eternal and the world is jatam
and anityam. Now the question is, either it should be said that both are ajatam and nityam or that both
are jatam and anityam. But what is said is that prakrti is ajatam and nityam whereas praparicam is jatam
and anityam. Thus the karana-karya-aikya equation does not tally because two different natures are

ascribed to karanam prakrti and karyam prapanicam. This is fallacy 2.
The third and the fourth fallacies are discussed in the 13 verse.

3. When logic is used, there should always be an example to prove it. Wherever there is smoke, there is
fire. If smoke is seen in a place, one says logically that there must be fire. This logic can be applied
because fire is experienced wherever there is smoke. Based on that experience alone we have developed
the idea that wherever there is smoke, there must be fire also. Gaudapada argues that in our experience,
every karanam itself is a karyam. Every karanam that we experience is itself born out of its karanam.
This is our experience. Seed is karanam for the tree but is a karyam of a previous tree. That tree itself is
a karyam. So karanam has a beginning. So if prakrti is a karanam, it must be a karyam of some previous
condition. It cannot be without karanam. If prakrti is karanam, it cannot be anadi. That is the logical

fallacy is number 3.
4. The last argument is: To avoid this problem, if Samkya vadi says that prakrti has got a karanam, then

that karanam must have a karanam and so on. So prakrti cannot be mitla-karanam. Sat-karya-vada is
acceptable for creation within the world like gold, bangle and ornaments etc., but when it comes to

Download from www.arshaavinash.in



229

prakrti and praparica, sat-karya-vada has got several logical loopholes because its definition of prakrti
is not logically convincing.

Therefore asat-karya and sat-karya-vada are both wrong. Therefore, the world has never been created.

Then what has been created? Nothing has been created. All theories of creation are wrong.
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MK-52 = Chapter — 4. Verses — 14 to 23

Gaudapadacarya is reinforcing his primary teaching of ajativada, which he had introduced in the third
chapter and is now being supported by further discussion. Gaudapadacarya’s contention is that we
should accept the creation of the universe only in the beginning stage of spirituality, which is technically
called adhyaropa kala. At that time we should accept a creation, and that I§vara is the creator, the world
is created and we are also part of this creation. Thus jiva-jagat-Isvara must be accepted initially. This is
required for following karma-yoga and upasana-yoga, and very useful for acquiring the four
qualifications for Self-knowledge. Once we have acquired the qualifications and entered Vedantic
enquiry, we have changed from adhyaropa prakriya to apavada prakriya. Once we are in apavada, we
should fundamentally question the very creation itself. The creation that we accepted initially should be
totally negated and only then Vedanta sadhana will be complete. As long as we do not negate the
creation and as long as we retain jiva-jagat-Isvara triangle we can never get out of samsara. Adhydropa
prakriya will never help you unless it is followed by apavada prakriya. Therefore, srsti nisedha-jati
nisedha ajativada has to be reinforced. We have to establish that no theory of creation can explain the
process of creation. From that it is clear that creation has never originated at all. What is the so-called
creation that we see? It is only an appearance and experience. We can accept the appearance and
experience of the creation but can never accept the origination of the creation. The moment that you
accept the origination of the creation, you are hooked in samsara for good.

With an intention to establish ajativada, Gaudapada refutes various theories of creation, three of them

we have seen.

First he said that Brahman couldn’t be the cause of the creation. If Brahman has to create a world,
Brahman requires raw material out of which a creation can come. There is no raw material because other
than Brahman there is nothing present. Brahman itself cannot serve as raw material, because if Brahman
is to serve as the raw material, that raw material has to change to shape into this world. But Brahman
cannot undergo any change. What cannot change cannot be the raw material for creation. Thus Brahma-
karya-vada was negated.

Thereafter, asat-karya-vada was negated. Gaudapada does not discuss this but it is implied in his
discussion. A non-existent thing can never be created because it will contradict the law of conservation
of matter and energy. Matter and energy can never be created or destroyed. Nothing new can ever

originate.

Then we saw the negation of sat-karya-vada. In the four verses in the last class we saw that according to
sat-karya-vada, nothing new can be created but still the creation is possible figuratively. When a thing is
transformed into another thing, the transformation is figuratively called creation. When milk is

transformed into curds, it can be said that curds have been made, but it only means that milk has been
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transformed into curds. When X is transformed into Y, X is called karanam and Y is called karyam and
creation is transformation of X into Y. Gaudapada’s answer is that this vada is acceptable only with
respect to creation of things within this universe. Sat-karya-vada is perfectly logical when we talk about
creating individual things within the world, like carpenter creating furniture. When we talk about the
cosmos as a whole, the question of what is the cause of the entire cosmos comes up. Sat-karya-vadi says
that prakrti is the cause and praparica is the product. Prakrti evolves or transforms into praparica.
Prakrti’s evolution, transformation or manifestation is praparica. Gaudapada asks where did prakrti
come from. The sat-karya-vadi describes the nature of prakrti as andadi and nityam. According to
Samkya darsanam, prakrti is anadi and nityam. This is statement number 1. The next statement is that
prakrti evolves into praparica. Gaudapada says that these two statements are logical contradictions.
What is anadi and nityam cannot undergo change because what is eternal is not subject to the influence
of time. So prakrti, which is anadi and nityam, cannot undergo change. The second statement that the
changeless prakrti changes into praparica is an open contradiction. Saying wood changes to furniture is
acceptable because wood is subject to change. Similarly gold changing into ornaments and milk
changing to curd are acceptable. But prakrti changing into praparica is not acceptable because according
to Samkya darsanam itself, prakrti is changeless. Therefore, sat-karya-vada works at the micro level but
fails at the macro level. Many scientific theories fail at the macro level and many others fail at the micro
level.

Thus Gaudapada has refuted three vadas: Brahma-karya-vada of dvaitins, asat-karya-vada of Nyaya-

Vaisesika and sat-karya-vada of Samkya-Yoga. Now we have to do some more. What is the next one?

The following topic is discussed in verses 14 to 23. Only the arguments will be given instead of verse-
by-verse analysis. In these verses hetu and phalam are repeated many times.

Verses 14 to 23

AR et ATMIEeq: B o |
TaN: B AMIG: o dEqaud || 2% 1)
hetoradih phalam yesamdadirhetuh phalasya ca |

hetoh phalasya canadih katham tairipavarnyate | 14

Some (hold that) the effect is the origin of the cause and the cause is the origin of the effect. How can
beginninglessness of the cause and effect be accepted by them? (14)
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ARG et AT d: B |
AT T Wi GoToot fagde || 24l
hetoradih phalam yesamdadirhetuh phalasya ca |

tathd janma bhavettesam putrajjanma pituryatha |l 151l

Some (hold that) the effect is the origin of the cause and the cause is the origin of the effect. For them
the birth will be exactly like the birth of the father out of the son. (15)

RIS BIHATRIAA : THHEAT |
FIIERTL FHGHT FISTOTEr 1| 281
sambhave hetuphalayoresitavyah kramastvaya |

yugapatsambhave yasmadasambandho visanavat |l 16\l

If the birth of the cause and the effect (is accepted, their) order has to be found out by you. For, if the
birth is simultaneous, there will be no (cause-effect) relationship as between the two horns (of a cow.)

(16)

HATGIENH: T d 2q: WiwwAfd |
GG B T FAHATGEASA || 29 11
phaldadutpadyamanah sanna te hetuh prasidhyati |

aprasiddhah katham hetuh phalamutpadayisyati | 17

Being born out of the effect, your cause (itself) is not established (first.) How will a cause, which itself
is not established, produce an effect? (17)

Ife Bedl: BAlflg: Ay 2dd: |
Hed eI ae fafgaemn || ec
vadi hetoh phalatsiddhih phalasiddhisca hetutah |

kataratpirvanispannam yasya siddhirapeksaya | 18\l

Suppose the birth of the cause is from the effect and the birth of the effect is from the cause. Which
one is born first depending on which is the birth (of the other?) (18)
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AT AR AT YA: |

T 2 T gt TRt I 21
asaktiraparijiianam kramakopo 'tha va punah |
evam hi sarvathd buddhairajatih paridipita | 191l

(Your) inability (to reply) amounts to ignorance or violation of the order. Thus, birthlessness is
revealed by (these) thinkers by all means. (19)

TATSHEA T T AreAaat T 4 |

7 & wroremt 3 st aram g=ad |l 011
bijankurakhyo drstantah sada sadhyasamo hi sah |

na hi sadhyasamo hetuh siddhau sadhyasya yujyate | 20\l

The well-known example of seed and sprout is yet to be proved. An example which is to be proved is
not at all used for establishing something which is to be proved. (20)

TR REATHSAT : TGS |
ARMTETE 3 uHiere 9 T e 1| 221
purvaparaparijiianamajateh paridipakam |

Jjayamandaddhi vai dharmatkatham pirvam na grhyate | 2111

Ignorance of the order is a pointer to birthlessness. How is it that (the cause,) which exists before the
originating entity, is not known (to you?) (21)

et ar uwdt arsfa 7 ffugeg o |
AeHaeagIsia 7 ffeageg sma 11 k0

svato va parato va'pi na kinicidvastu jayate |

sadasatsadasadva'pi na kiricidvastu jayate | 22\l

Nothing is born either of itself or of another. Nothing is born (whether it is) existent, non-existent, or
both existent and non-existent. (22)
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A AIASATS: el =AY =T |
3fer forera o o g fareret 1 23

heturna jayate'nadeh phalam capi svabhavatah |
adirna vidyate yasya tasya hyadirna vidyate || 23l

Cause is not born out of a beginning-less (effect.) Effect is also (not born out of a beginning-less
cause.) (Both are not born) by themselves also. For, that which has no cause has no birth. (23)

In this portion from the 14th verse to the 23 verse, Gaudapada points out that even the theory of
creation presented by the Vedas itself is not ultimately acceptable. This theory is called vaidika-srsti
prakriya. Gaudapada himself is a vaidika and his courage and boldness in saying that the very theory of
creation given by the Vedas will not be accepted ultimately is to be appreciated. What is widely accepted
by the Hindus is to be refuted and so should be understood in the proper perspective. Gaudapada’s
contention is that the Vedas have presented this theory of creation only for a beginner during the
adhyaropa prakriya. Adhyaropa refers to what is temporarily accepted which has to be dropped later.
Scaffoldings used to build a building have to be discarded once their purpose is served. Vaidika srsti s
not the ultimate teaching. It should be accepted at the adhyaropa kala and later it should be refuted.

What is the theory used in the Vedas to talk about the creation? It is called karma-karya-vada. The law
of karma is used to talk about the creation. Whenever we talk about srsti in our tradition, we introduce
the law of karma, the law of punyam and papam. How does the law of karma come into being? What is
the law of karma? First we have seen that Brahman cannot be the cause for the creation because
Brahman does not have the raw material and Brahman cannot become the raw material. Then the next
question is if Brahman itself cannot be the cause, why can’t you say that Brahman with maya-sakti,
I$vara, can be the creator? Why can’t you accept ISvara as the creator of the world? I$vara has maya,
mdyd can serve as the raw material and so he can create. What is the difficulty in accepting this? For that
we discuss in Brahma Sitra thus: When you say that I$vara is the creator of the world, a big question is
raised. That question has to do with the creation not being uniform and having diversity. Some jivas are
born as plants, some are born as animals, and some are born as human beings. Among human beings,
some are born with good health, good parentage, wealth, etc. Different human beings are born with
different advantages and disadvantages. Why did I§vara create this universe with so much disparity?
How come some people have advantages from birth and some have disadvantages? Why is I§vara partial
towards some jivas and cruel towards other jivas? When you talk about svarga and naraka, why should
some jivas be born as celestials and angels in svarga and why should some jivas suffer in naraka? Why
is I$vara good to some people and cruel to some other people? It is a question asked in Brahma Sitra.
The answer given is that I$vara does not create according to his personal wish. He only looks at the
karma of every jiva. Whichever jiva has a lot of punyam, that jiva will have many advantages and the
ones that have a lot of papams will have many disadvantages. ISvara is not responsible for the disparity
and diversity of the creation, but the karma of jivas is. Creation explanation starts from Brahman (does
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not have raw material), goes to I$vara (not responsible) and goes to karma. ISvara is fair and just and if
there are differences in the creation they are due to the karma of jivas. ISvara is only samanya karanam
and karma is visesa karanam. This theory of creation based on karma is called karma-karya-vada,
which is a vaidika systi prakriya. ISvara serves only as a judge or a supervisor and the cause of sys#i is
only karma. Different jivas having different bodies is because of different karma. The next natural
question is how did the karma come? Who gave the punya and papa karma? 1f Isvara distributed the
punyam and papam, I$vara will be again partial. Brahman and I$vara do not give punya-papam. Then
the jiva alone must have given the punya-papam. How could the jiva have given punya-papam to
himself at the time of his birth when he has not even started doing any action? The body in the previous
birth must have produced the current punya-papam. This is karma theory. Thus karma-sariram-karma-
sariram cycle keeps going. Gaudapada says that this theory of creation based on karma can be accepted
temporarily. Based on the law of karma, we do karma-yoga and updasana-yoga. Gaudapada says that
when you come to Vedanta, you should start questioning this theory also. He says that this theory of
creation will also have several logical problems. So this theory has to be rejected. The law of karma also
cannot explain the creation. Then how did the creation come? It never came. If it never came, then what
is it? It is an experience and an appearance. One can never talk about the chronological step-by-step
process of creation. Modern cosmologists are not able to explain the creation. The current M-theory
predicts parallel universes each with its own laws.

Gaudapada wishes to show what the logical fallacies are with karma-karya-vada. One should be
circumspect about these points with people who are not exposed to Vedanta or new to Vedanta.
Gaudapada suggests six possibilities of explaining karma-karya-vada and then refutes each one of them
by showing that they are not logically possible. Since all the six possibilities are refuted, karma-karya-
vdda is not tenable.

Of the six, the first four are relatively simple explanations given for completeness and the last two are
the main ones. We will see all the six explanations. These are taken from verses 14 to 23. First the six
explanations are enumerated.
1. Karma is the cause, the mitlakaranam of sariram, the body, which is representative of the entire
creation. (karma first)
Sariram is the mitlakaranam of karma. (body first)
3. Both karma and sSariram originate simultaneously like the two horns of the cow growing
simultaneously.
4. Karma and Sariram are mutually cause and effect. Karma is born of sariram. Sariram is born of
karma.
5. Karma and Sariram are part of a long series. From karma, sariram comes, from Sariram, karma
comes, from karma, sariram comes and so on, like seed and tree series.

6. Karma-sarira series is anadi.
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These are the six possible options for karma-karya-vada. Using these can the creation be explained?
Gaudapada says that all the six ways of explaining will end up with problems.

The first option is that karma is the miilakaranam of the universe. This is not correct because karma
(punyam and papam) itself can come only out of some sariram that has to do some good or bad action.
Without sariram there is no punya-papam. Even Bhagavan cannot create punya-papam to generate
bodies from. Otherwise he will be seen to be partial. The world cannot produce punya-papam because
the world is inert and some living body is required for action and punya-papam. Karma cannot be the
mitlakaranam because karma itself requires some other karanam.

The second option is that Sariram is the mitlakaranam of the universe. First Bhagavan gives every jiva a
body freely and at that time every body’s karma account is zero. Thereafter, the karma account starts.
The question here will be what type of body will Bhagavan give to the jivas? The type of bodies is
determined by karma. In the absence of karma, Bhagavan cannot give body to anyone because the very
body is based on karma. So sariram cannot be the mitlakaranam because sariram itself requires a

karanam.

The third option is karma and sariram originate simultaneously. This is not valid because if they
originate simultaneously, they cannot have cause-effect relationship. Twin brothers cannot be the cause
of each other. Because we accept that karma and sariram have cause-effect relationship, their
simultaneous origination is not viable.

The fourth option is that karma comes from sariram and sariram comes from karma. Why can’t this
pair of karma and sariram be mutually cause and effect? For that Gaudapada says that it is never
possible between two things, if one is cause and the other is effect, they cannot reverse their roles.
Gaudapada: If Ramah 1s born of Dasaratha, Dasaratha cannot be the son of Ramah. The fourth option
is like saying that the father is born out of the son. Karma and sariram cannot be mutually cause and

effect. Thus the first four options are negated.

The last two options will be looked at in the next class.
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Verse 23
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Gaudapadacarya is engaged in his main teaching, which is the teaching of the Upanisad, ajativada,
which is the negation of the creation. As a part of that, he is pointing out that since creation cannot be
accepted at all, any theory of creation will have several logical fallacies. To establish that conclusion, he
takes different theories of creation and shows the logical fallacies. We have seen three such theories and
we are in the midst of the fourth one. First he refuted Brahma-karya-vada, creation cannot come out of
Brahman. Brahman cannot serve as nimitta karanam and Brahman by itself cannot serve as upadana
karanam also. Thereafter, he refuted asat-karya-vada indirectly. This was done with the help of sat-
karya-vada. The third theory he refuted was sat-karya-vada itself, which is one of the most powerful
theories propounded by Samkya philosophers. After refuting these three, Gaudapada comes to the fourth
topic, which is the most disturbing topic. The very Vedic theory of creation is refuted. All the time the
teaching is based on the Veda itself but now he is refuting the Vedic theory of creation itself. Later he
will point out that Vedas do talk about a theory of creation all right but it should be accepted only
temporarily until we get the qualifications for jriana-yoga. Because there is a temporary benefit, Vedas
accept that theory but after some time, that Vedic theory have to be refuted also because they also have

several fallacies.

The vedic theory is the karma-karya-vada. ISvara is said to be the creator and we say that with the help
of maya, Bhagavan creates the universe. But if we closely look at this statement, Bhagavan can create
only if there 1s karma to support him. Bhagavan is called samanya karanam and karma is the visesa
karanam. Karma means punyam and papam, which is different for different people. Otherwise the
diversity of the creation cannot be explained. Bhagavan cannot create the universe uniformly because
karma is different for different people. Disparity in the creation cannot be explained without introducing
the law of karma. Thus I$vara-karya vada gets reduced to karma-karya-vada. Gaudapada says that we
all accept karma-karya-vada in the beginning. Hinduism begins with the karma theory. Veda says that
karma theory is very useful for the initial growth of the individual. The karma theory is helpful for an
individual to accept his life experiences and also for the purification of his mind. Karma-yoga and
upasana-yoga are based on karma-karya-vada. Once we have purification of the mind, we should
enquire into this karma-karya-vada and understand that this is also a temporary compromise structure. It
is a compromise from the truth. It is not truth at all. It is a deliberate compromised theory given by the
Vedas.

The logical fallacies in the karma-karya-vada is the topic from verses 14 to 23. Gaudapada suggests six
different formulations in karma-karya-vada and shows that every formulation will have logical
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problems. The first four formulations are relatively simpler. The first is karma is the miilakaranam, the
first cause of the creation. It cannot be so because karma can itself come into existence only if there is a
Sariram. ISvara cannot produce karma because he is akartd, abhokta and jiiani. The second formulation
is that body is the first cause. This is refuted because bodies require prior karma for their variety, which
is seen. The third formulation is that karma and body are simultaneously born. If that is the case, their
cause and effect relationship cannot be explained and secondly if they are simultaneously born, what is
their cause will be the next question. That question cannot be answered. The fourth formulation is that
karma produces sariram and sariram produces karma. Gaudapada says that it will be like saying that
father produces the child and the child produces the father. It is never possible because if two things
have a cause-effect relationship, they can never be reversed. If a particular seed is the cause of a
particular tree, that seed will be always the cause and that tree will always be the effect. It cannot be said
that the tree once it came produced the past seed from which it came. Therefore mutual cause-effect
relationship between karma and sariram is also refuted.

The fifth and the sixth formulations are serious ones and have to be carefully understood.

The fifth formulation: Sariram has come out of karma. Karma has come out of its previous Sariram and
not some other sariram. The previous sariram came out of its previous karma. Its previous karma came
because of its previous sariram. Thus karma I produces sariram 1, Sariram I produces karma 2, karma
2 produces sariram 2, sariram 2 produces karma 3, etc., similar to our parents producing us, they are
produced by their parents, etc. There is no fallacy of the mutual cause-effect relationship. Therefore
karma-Sarira series is the creation. Gaudapada says that this formulation is not valid because in this
particular series you get an endless series without a beginning. The series will have infinite regress with
no finality. The final answer cannot be given because every answer leads to another question. This is the
infinite regress fallacy. When there is infinite regress problem, one can never talk about miilakaranam.
How did a particular tree come can be answered. But what is the fundamental original cause is the
conundrum of any darsana. In this fifth formulation the original cause cannot be determined.

The sixth formulation: The question of the original cause itself is wrong because the series is anadi.
Karma-sariram series is without a beginning and when the series does not have a beginning how can the
question of what is the beginning be asked. According to the Vedic theory, creation is anadi-karma-
sarira series. The series of karma-sariram without a beginning is the Vedic theory of creation. What is
wrong with this approach? Gaudapada says that this is fine up to a particular period during karma-yoga
and upasana-yoga stages. When you probe into it in the jiana-yoga stage, this theory is not satisfactory
because there are logical fallacies in this theory.

There are two fallacies that will be discussed. Two fallacies will be talked about. Gaudapada asks the

question: When you talk about andadi-karma-sarira series, what does it mean? It means “beginning-less-
karma-sariram series”. Vedanta says that andadi, beginning-less is an adjective, and when you say
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beginning-less karma-sarira series, which one of these three does the adjective beginning-less belong
to? Anadi karma or anadi sariram or andadi series? Which one of these three is anadi? You cannot say
anadi karma because karma is never anadi because every karma is born out of the previous sariram.
Anadi sariram is not acceptable because every sariram is caused by previous karma. Therefore anadi
has to go with series, the series only. According to Vedanta, the word ‘series’ is only a concept. There is
no such thing called series other than the individual members. Fruit salad example: look for the salad in
the plate. Salad is only a word and there are only individual fruits on the plate. Series is only a
conceptual construct and there is no such thing called series at all. Therefore anadi-karma-sarira series
is not even grammatically possible. This is fallacy number 1.

The next is a more serious fallacy and has to be understood carefully. Gaudapada argues that if karma-
Sarira series is andadi, there is no chance for moksa at all. This is called anir-moksa-prasanga dosa.
Why? Gaudapada talks about this in verse 30 but we have to apply it here. If karma-sarira series is
without a beginning whatever is anadi will be ananta also. Brahman is anddi and endless also. What
cannot be created cannot be destroyed also. If karma-sarira series is ananta or endless, there is no
chance of moksa at all. Karma cycle never ends and so no chance of moksa from rebirth. Suppose it is
argued that the karma-sarira series is anadi but it has an end for a particular case by doing spiritual
sadhana and end the series one day. Gaudapada says that that line of argument also has a problem.
Suppose the anadi-karma-sarira series ends one day that will mark the end of samsara. When the
samsara ends, that end of samsara will mark the beginning of moksa. Gaudapada says that whatever
begins in time will have an end and so the moksa that begins after samsara ends will itself end on some
later day. Then samsara will begin. Thus there will be a series of samsara ending-moksa beginning-
moksa ending. There will be thus only temporary moksa and according to Veda, temporary moksa is not
moksa at all. The anadi-karma-sarira series has the fallacy that no moksa is possible. How can Veda
prescribe a systi in which moksa itself is not possible? Veda will never talk about end of samsara and
beginning of moksa. What is moksa then? It is only understanding that srs¢i is not present in all three
periods of time. Origination of the world has to be negated. Existence of the world is to be negated.
Appearance of the world has to be accepted and that appearance is because of avidya or maya. Once 1
understand that this world is mithya, I can claim that I have been mukta all the time. I am not working
for moksa. If I work for moksa and moksa comes one day, that moksa will go. I should understand that
aham satyam, nitya mukta, and the world is an appearance and will never affect my moksa at all and I
have never been a samsari at anytime. This is Gaudapada’s ajativada. That topic is concluded in the 23
verse.

The conclusion: karma also is an appearance, sariram also is an appearance, because of maya. They are

appearances in me the saksi and that saksi ‘I’ do not have to get liberation. I only have to understand that
I am, have been and ever will be mukta. Giving reality to the world is the cause of the problem.
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With this, refutation of the Vedic theory is also over. Later Gaudapada will discuss one more point. If
Vedic theory of creation is not a fact, why did Veda compromise with the fact and talk about a creation?
It is a deliberate compromise because a person cannot accept the idea of no creation in the beginning
itself. Initially we are all sure that there is a world and so we are attracted to scriptures that talk about a
creation. Vedanta takes us out of samsara, which was never there to begin with. Initially if the scripture
says that there is no samsara when we feel samsara, we will reject the scripture. Vedanta employs the
method of adhyaropa-apavada. 1t accepts that there is a problem of samsara, builds an elaborate scheme
of karma theory to explain it and then explains later that there is no problem in all three period of time.
However within the appearance, karma theory has relevance but it does not have absolute reality. With
this, all the theories of creation have been refuted.

Verses 24 to 28

SR Wi gaerE: |

ASTFAATAY TIASTIEAT 7T || %
prajiiapteh sanimittatvamanyathda dvayanasatah |
sanklesasyopalabdhesca paratantrastita mata | 24\l

Knowledge should have an (external) cause, because there will not be dualistic cognitions otherwise.
Moreover, since there is the experience of pain, the existence (of objects) supported by other systems
is accepted. (24)

AN SRt i |
et qaeie |l 4
prajiiapteh sanimittatvamisyate yuktidarsanat |
nimittasyanimittatvamisyate bhiitadarsanat | 251|

From logical view, knowledge having an (external) cause should be accepted. From the standpoint of
Reality, the (external) cause should be accepted as no cause. (25)
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cittam na samsprsatyartham narthabhasam tathaiva ca |

abhuito hi yatascartho narthabhasastatah prthak | 26\l

Consciousness contacts neither a (real) object nor an apparent object. Because, a real object is non-
existent; nor is there an apparent object separate from that (consciousness.) (26)
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nimittam na sada cittam samsprsatyadhvasu trisu |
animitto viparyasah katham tasya bhavisyati | 27|

Consciousness does not contact an (external) object in all the three periods of time. How can that
(consciousness) have an error without an (external) object? (27)
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tasmanna jayate cittam cittadrsyam na jayate |
tasya pasyanti ye jatim khe vai pasyanti te padam \| 28|l

Therefore, an object of consciousness is not born; nor is consciousness born. Those who see the birth
of that (consciousness) are indeed seeing footprints in the sky. (28)

Gaudapada enters the next important topic in verses 24 to 28. In these five verses, Gaudapada enters into
another involved discussion based on the Buddhistic system. This is a nastika darsanam. Astika
darsanams accept the Vedas as valid source of knowledge. They take into account the Veda in addition
to the other means of knowledge. Samkya, yoga, nyaya, vaisesika, piirva mimamsa, and uttara mimamsa
are astika darsanams. Nastika darsanams do not accept the Vedas as valid source of knowledge.

Among nastika darsana , four powerful schools belong to Buddhism. These are Sautrantika darsanam
(1), Vaibhasika darsanam (2), Yogdcara darsanam (3), and Madhyamika darsanam (4). The main
differences among these four systems that are relevant for our discussion are the following. System 1
says that a real external world exists which is proved by direct perception. System 2 also says that a real
world exists outside but is proved by inference. The world must be there because I am experiencing it.
Internal experience is the proof for external object. Both systems 1 and 2 say that external world exists
proved by direct perception and inference respectively. System 3 says that there is no external world
other than the observer, the consciousness principle like the dream world we experience that does not
exist separate from the observer. The external world is mithyd. The observer consciousness is satyam.
Yogdcara, bahyartha mithyatva vadinah is very close to Vedanta (advaita). System 4 is sarvartha
mithyatva vadinah, the external world is also not there, the observer consciousness is also not there, the
world is mithya and consciousness is also mithya, sarvam mithya. What is satyam? Siinyam or nothing.
They are called Madhyamika otherwise called sinyavadi. The four schools of Buddhism are: bahyartha
pratyaksa vadinah, bahyartha anumeya vadinah, bahyartha mithyatva vadinah, sarvartha mithyatva
vadinah (artha meaning things) Gaudapada takes these four and make them debate and thereafter he will

say he is correct. Therefore a debate among them is introduced in the following verses.
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Verse 28
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Gaudapadacarya established the ajativada, the teaching of the non-origination of the world by refuting
the various astika darsanams, the schools of thought that accept Veda as pramanam. Samkya, Yoga and
Nyaya-Vaisesika will come under dastika darsanam. They all have different theories of creation like sat-
karya-vada and asat-karya-vada. Gaudapadacarya dismissed those two systems as fallacious. Even the
Vedic theory of creation is accepted only temporarily at the adhyaropa kala and should be negated later
by seeing the fallacy in that theory. The karma-karya-vada, which is the creation explained with the help
of the law of karma was analyzed elaborately. ISvara-karya vada will always boil down to karma-karya-
vada because I$vara cannot create without karma. This vdda was also analyzed and dismissed.
However, this vada is temporarily accepted. During karma-yoga and updasana-yoga the law of karma is
accepted. This is adhyaropa stage. During jiiana-yoga only, one does the apavada of the whole vada and
establishes that Brahman alone was, is and ever will be. The important verse of the 2" chapter, verse 32,
states that from paramarthika drsti, srsti, sthiti, laya, sadhana, jiianam, moksa are all absent. Only from
the vyavahdarika angle, these are accepted because vyavaharikam serves as a stepping stone to

paramarthikam.

Gaudapada has now come to the nastika darsanam of Buddhism. The ndastika darsanams are considered
to be six in number. Of those six, four are the four branches of Buddhism. The fifth one is Jainism and
the sixth one is Lokayata, materialism. Lokayata, Jaina and the four Bauddha branches are the six
nastika darsanams. They are called ndastika because they do not accept Veda as pramanam. Pirva-
mimamsaka comes under a peculiar type. It is called astika darsanam because it accepts Veda karma-
kanda pramanam but peculiarly it does not accept Isvara. From the I$vara viewpoint, Piirva mimamsa is
nastika but from the Veda angle it is astika.

Gaudapada takes up Bauddha darsanam in verses 24 to 28. These verses will be summarized instead of
verse by verse analysis. In the last class, four schools of Buddhism were talked about: Sautrantika (1),
Vaibhasika (2), Yogdacara (3) and Mdadhyamika (4). Schools 1 and 2 together are called Hinayana
Buddhism. Schools 3 and 4 together are called Mahayana Buddhism. The differences among these four
schools are: bahyartha pratyaksa vadinah, bahyartha anumeya vadinah, bahyartha mithyatva vadinah
and sarvartha mithyatva vadinah. The first school says that the external world is existent and it is proved
by pratyaksa pramanam. The second school also says that the external world exists but it is to be
inferred from our experiences. We are only aware of our experiences and from that we have to infer the
existence of the world. Experience is pratyaksam and the world is anumeyam. Both of them say that

there is an external world. The third group is the closest to Vedanta and we generally join them initially.
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This school says that the external world seems to be present but does not exist separate from the
observer, the consciousness principle. Consciousness alone is the reality and the world and objects are
not there separate from consciousness just as there is no pot separate from the clay. Pot is only a word
and is not a substance. The substance is clay. Reducing further and further, the ultimate substance is the
observer, the consciousness. This is very similar to what advaitam says. The fourth school says that the
observed world is mithya and the observing consciousness is also mithya. Everything is mithya and
siunyam is adhisthanam, which means that there is no adhisthanam. This is called sunya-vada or
niratma-vada. These are the four schools of Buddhism.

Gaudapada introduces a debate among two. In this debate, the Madhyamika school is not involved
because the objector himself is sinyam. The debate is between the first two groups as one side and the
third group as the other. In this debate, Yogdcara wins establishing that consciousness alone is real and
that there is no world separate from consciousness. The first two schools claim that the external world is
really externally present. World is satyam (groups 1 and 2) versus world is mithya (Yogacara).
Gaudapada joins Yogacara because Vedanta and Yogdacara agree that the world is mithya. The first two
schools are introduced in verse 24, the first line is bahyartha pratyaksa vadi and the second line is
bahyartha anumeya vadi. They both say that the world is really there because it is being experienced. If
consciousness alone is there, no experience is possible. Because the variety is experienced, the variety,
namely the world is definitely there. The second school says that varieties of objects must be there
because varieties of experiences are there. For them, the varieties of objects are inferred because we
have varieties of experiences. For both schools, either directly or indirectly, the external world is there.

From verses 25 to 27, Yogacara's answer to the above is described. Superficially seeing, the external
objects are there. But on enquiry they disappear. Logically they seem to be there externally but when
you analyze their nature, they are not there. It is like anything in the creation. To give an example, take
the case of the ornaments. There are so many ornaments superficially seeing. On enquiry ornaments are
only words that we use but what is there are not ornaments but gold alone is there. But is not the gold
present? It is also present only superficially but on enquiry gold will also get reduced into the five
elements according to the Vedas, or some fundamental particles according to Science. Other than the
fundamental particles there are no material things. Yogacara says that when one goes deeper into
analysis, the only thing that is present is the observer that lends existence to the observable objects. They
appear to be remaining outside but they are not separate from the observer. The best example is the
dream in which I clearly experience the external objects outside me, the dream observer. The dream
world has ETU. But when I wake up, other than I, the observer, the observed world does not have
independent existence. The truth of matter is consciousness. It is a profound statement. What matters
very much is that matter is not matter. It is nothing but consciousness. There is no object other than the
subject. This is the position of Yogdacara.
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An interesting question is asked by the objector (schools 1 and2). If there is no external object at all,
how can you talk about erroneous and wrong perceptions? Rope-snake perception is a wrong perception.
The rope-snake perception is called wrong because what is there is rope. If you do not accept a rope at
all, you can never say snake-perception is a wrong perception. If you do not accept a shell, the silver
perception there cannot be said to be a wrong perception. If there is no dry sand, mirage water
perception cannot be said to be the wrong perception. The word ‘wrong perception’ is possible only if
there is an object outside. If there is no object outside, there will be no wrong perception. Yogdcara says
that it agrees because according to them there is no wrong perception at all. There is only one perception
and if at all wrong perception is talked about, Yogdcara's definition of wrong perception is different. It is
not seeing an object differently. Normally wrong perception is seeing an object wrongly. But in
Yogdcara's viewpoint there is no wrong perception because there are no objects. Then what is wrong
perception? Seeing the subject consciousness as though it is an external object is wrong perception.
Wrong perception is not seeing one object for another. In this school, the rope-snake is not a wrong
perception because the rope itself is not there. The rope is consciousness and the snake is also
consciousness. Everything is consciousness alone and so the problem raised by the first two schools is
not present in Yogacara. Consciousness alone is reality and the world is mithya. There is no origination
of the world. The world is only an appearance that is experienced. Vedanta agrees with this. The
appearance requires an adhisthanam. Yogacara and Vedanta say that consciousness is the adhisthanam.

What is the fallacy in Yogdacara? These Yogacara Buddhists came very close to Vedanta, but finally they
made a blunder. They said that consciousness alone appears as various objects. When I see object 1, it is
consciousness and when I see object 2, it is consciousness. But in our experience, objects 1, 2, etc., are
flowing sequentially. I experience one object, then I turn to another object, object 1 disappears for me
and now I am experiencing object 2. The experience of objects is in the form of a flow. Each experience
lasts only for a finite period only. Based on this, Yogacara concludes that every experience is
consciousness alone because there is no experience other than consciousness. Further Yogacara says that
consciousness itself is a coming and going series. It is not one eternal consciousness but several
consciousnesses coming and going serially and sequentially. Yogacara qualifies consciousness as
ksanika vijiianam. Vedanta says that consciousness is nitya vijianam. According to Yogdcara, the first
experience comes as the first consciousness, then the first experience and the first consciousness go,
experience 2 comes, consciousness 2 comes and so on. For Yogdcara, consciousness is ksanika vijiiana
series, the flow of momentary consciousness. This series of momentary consciousness is the observer
and this series alone is satyam. This is the conclusion of Yogdcara. Gaudapada does not agree with this.
Vijianam 1s satyam is acceptable but vijiianam is ksanika is not acceptable. The conclusion of
Gaudapada is given in the important verse 28. An external world is never born (common to both Vedanta
and Yogdcara) and never exists really and it is only an appearance of consciousness. Consciousness,
referred to here by the word citfam with a special meaning, also does not appear and disappear. This is
the negation of Yogdcara. Yogacara says that consciousness appears and disappears. Gaudapada does
not give the logic for the refutation of Yogdcara in this verse. But Sankaracarya discusses these systems
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in several of his commentaries. In his commentaries on Brhadaranyaka, Brahma Sitra and in other
places, Sankaracarya has analyzed each school of thought. UpadesasahasrT also analyzes these schools.
Sankara gives a simple reason. He asks how does one know that consciousness is coming and going.
Who knows the coming and going consciousness? The object cannot know because according to
Yogacara the object itself is not there. It cannot be said that consciousness 1 knows the flow of the next
one because when consciousness 2 comes, consciousness 1 is already gone. Consciousness 1 can never
know about consciousness 2 and consciousness 2 will not know about either 1 or 3 and 3 will not know
about 2 or 4. No single consciousness can know the others because each one lasts for one ksanam only.
The knower of the flow must be outside the flow. Therefore in ksanika vijiana vada, there 1s no one to
know the ksanika vijiianam whereas Vedanta says that there is a nitya vijiianam that is capable of
witnessing the changing experiences and the changing experiences are not changing consciousness but
changing thoughts. Thoughts are flowing and the flow of thoughts are witnessed by consciousness that
itself is not changing. Changeless consciousness is the witness of the changing thoughts and even as the
experiences are changing the thoughts are changing. Consciousness is not temporary and is ekam eva

advitiyam.

Gaudapada is teasing the Yogacdara people who talk about the origination of consciousness by saying
that they are seeing things that are not there. He gives the example of a bird flying in the sky and
someone seeing the bird flying, and saying that he sees the bird’s footprints. This is similar to saying that
the origination of consciousness and appearance and disappearance of consciousness is a fact. With the
refutation of the nastika Buddhist systems, the refutation of all systems other than Vedanta is also over.

Hereafter Gaudapada consolidates the teaching.

Verse 29

3TSTTd ST FEAESAT s Uhfaead: |
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ajatam jayate yasmadajatih prakrtistatah |
prakrteranyathabhavo na katharicidbhavisyati | 29\l

The unborn (consciousness) is born (according to the disputants.) Since being unborn is the intrinsic
nature (of consciousness,) hence, the transformation of the intrinsic nature (of being unborn) will not
take place anyhow. (29)

This is a very significant verse. Here Gaudapada points out where all the systems uniformly commit the
mistake. All the systems that accept a creation will have to make this logical mistake. If this logical
fallacy is understood it would be very useful in understanding mithya because in advaitam, the toughest
topic is not even Brahman but it is the mithyatvam of the universe. All these systems that accept that
there is a creation and therefore that there is origination of the creation including modern Science will
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have to analyze how the universe originated. All these systems seem to solve the problem. Gaudapada
points out where the flaw is. He says that whenever you talk about the origination of the world,
invariably the question will come to the cause for the creation. Any cause that you establish, the
paramanu of Naiyayikas or the prakrti of Samkya will raise another question of how that cause
originated. Our experience in life is that every karanam has a karanam. To answer this question, these
systems say that the miila-karanam does not originate. They say that karanam is eternal. This is a trap.
Once karanam is said to be eternal their system collapses logically. The karanam status and the eternal
status cannot coexist. Whatever is eternal cannot undergo any change. Nityam has to be nirvikaram is a
logical truth. Once the karanam is said to be eternal it cannot be a kGranam because any karanam has to
undergo a change whether it is nimittam or upadanam to produce the effect. How can the eternal prakrti
evolve into the universe? How can the eternal paramanu evolve into the universe? Sankaracarya
analyzes all this elaborately in Brahma Siitra (2nd chapter, 2" pada). He shows that kGranam cannot be
eternal and the eternal cannot be karanam. Therefore the cause of the universe cannot be talked about. If
the cause of the universe cannot be talked about, how can one talk about the origin of the universe?
Since the origination of the universe cannot be talked about, there is no origination of the universe. Then
what is all this? Maya-projected appearance.

The dream members who come into the dream come without origination. The dream is an appearance.
Similarly the entire world is an appearance caused by maya. It has a conditional reality in the waking
state just as the dream world has conditional reality in the dream state. Therefore conditional reality
must be given its conditional importance because it is conditional reality. Being conditional reality, one
should respect that reality. If the dream dog chases you, run with the dream body. Respect conditional
reality but never respect it as though it is absolute reality. In the Vivekaciidamani class I said not to
overestimate the world as absolute reality, but do not underestimate the world either as though it is non-
existent. It is neither non-existent nor absolute reality. How do you know that you are overestimating or
underestimating? If you do your duty, you are not underestimating. When you are underestimating, you
refuse to do your duty. If you are worrying over your duties you are overestimating. Do the duty and do

not worry. This is healthy living.
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MK-55 = Chapter — 4., Verses — 29 to 35

Verse 29
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After refuting various theories of creation propounded by various schools of thought, Gaudapada
mentions the fundamental mistake they all commit when they talk about the origination of the world.
The mistake is that whenever origination is talked about the mitla-karanam, the fundamental cause,
comes into the picture. Different systems talk about different fundamental causes. Samkya-Yoga
mentions prakrti, Nyaya-Vaisesika talk about paramanu and so on. Naturally, the question of where this
fundamental cause came from is raised. These systems reply saying that the fundamental cause has
always been present and it is without a beginning. Gaudapada counters by pointing out that a
fundamental cause without a beginning is a logical contradiction. Whatever that does not have a
beginning cannot have an end also and therefore it has to be eternal in nature. This eternality of the
fundamental cause is accepted by the systems that propose a fundamental cause for creation. Gaudapada
says that eternality of the fundamental cause poses a problem. To be eternal is to be changeless. If miila-
karanam is eternal, it cannot undergo change. If it cannot undergo change it cannot become a karanam
because to be a cause is to undergo a change, whether it is a material or an intelligent cause. Nityatvam
and karanatvam cannot coexist like darkness and light cannot coexist in one place. Vedanta says that
nityam Brahman remains nityam without undergoing change. Even in the manifestation, what is there is
Brahman only; A creation has not come and if you talk about creation, it has not originated and it is only
an appearance. Therefore, origination of the world cannot be talked about. This is the height of Vedanta.

Verse 30
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The end of a beginning-less samsara cannot be established and the endlessness of moksa, which has
a beginning, is not possible. (30)

A question may arise. Gaudapada said that what is eternal cannot be a ka@ranam because a thing has to
undergo change to be a karanam. Now a serious question from modern Science is why is it said that
what is eternal cannot undergo change. Why do you not consider matter that we are experiencing?
Matter cannot be created or destroyed. Matter is therefore eternal. The material world has always been
present. It cannot be created or destroyed. Matter undergoes change. Why can’t you accept a universe
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that is eternal and changing? Gaudapada does not discuss this directly but this question needs to be
addressed. If you say the world is eternal, first one has to give up the idea of creation because what is
eternal can never be created or originated. If you drop the idea of creation and origination, you cannot
talk about a miila-karanam also. When the world is not a karyam, you cannot talk about a miila-karanam
for the world. Once a universe that is eternal and without a beginning is accepted, karanam for the world
becomes irrelevant.

So Science accepts that the universe has not originated. Therefore the universe does not have a miila-
karanam. The universe is eternal and the universe is always changing also. Why can’t we accept such a
universe? Gaudapada answers in this verse. Once you accept such a universe, dvaitam is real and
eternal. Accepting that the universe is real is accepting duality. The world is itself dual in nature and
there is duality in the form of ‘I’ the subject and the world the object. If the world is accepted, it is
acceptance of dvaitam. Dvaitam is samsara according to Veda. In a changing world mortality cannot be
avoided. Mortality is samsara. Therefore accepting an eternal universe is accepting eternal dvaitam and
eternal samsara. Once samsara is accepted as eternal, there is no possibility for moksa. Science cannot
talk about moksa but can only talk about samsara. All the systems including the nastika ones are
working for moksa only. The beginning-less dvaitam will never end and all the spiritual sadhanas will
be useless. The answer then is that dvaitam is eternal but it is eternally mithya. In advaitam we do have a
scope for moksa because we also accept that dvaitam is eternal but it is eternally mithya and we can
claim liberation because the eternal mithya can never affect my svaripam of moksa. In advaitam alone,
moksa possibility is there.

If the uncreated matter, the universe and the uncreated duality are without a beginning and eternal, there
will be no end to the samsara. This dosa is called anirmoksa prasanga. In karma-karya-vada, out of the
six formulations therein, the sixth formulation is derived from the second line of this verse. If samsara 1s
beginning-less it will not end and therefore no moksa is possible. Suppose samsdara ends even though it
is beginning-less. Gaudapada says that the end of that samsara will be the beginning of moksa. It looks
reasonable but not on analysis. If moksa has a date of beginning it will have an expiry date. No moksa is
possible if dvaitam is eternal and beginning-less. Dvaitam is neither beginning-less nor eternal because
it does not exist at all. It is only an appearance. If moksa begins at some time, it will not be permanent.
All the darsanas have accepted moksa to be permanent. There are differences in the description of
moksa but all systems agree about eternal moksa. Advaita Vedanta never talks about the arrival of moksa
because arriving moksa is not moksa but what needs to be done is dismissing the misconception that
moksa arrives. I need to claim moksa, which is my svaripam, irrespective of the appearing and
disappearing world, events and people. Events, world and people appear and disappear but they do not
affect my state of liberation. I am free not because of something. I am free in spite of things happening.
Krsna refers to this in the Bhagavad Gita:
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Oh Arjuna! Sense organs and objects which cause cold, heat, pleasure, and pain are subject to arrival
and departure. They are impermanent. Oh Arjuna! Endure them. (2:14)

May you learn to tolerate them and you can do so only when you understand that the nature of the world
and the events is mithyatvam. What is mithyatvam? The four points: existence of the world is to be
negated. The origination of the world is to be negated. Appearance of the world is to be accepted. The
appearance is due to mitla-avidya or maya.

Verse 31
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That which does not exist in the beginning and in the end is so in the middle also. (Even though) they
are identical with unreal objects, they are regarded as though real. (31)

To establish the mithyatvam of the universe we should remember all these four features of the universe.
The four features put together are mithya. Of these four features, different acaryas emphasize different
features. The mithyatvam of the world can be defined by emphasizing any one of these features.
Gaudapada generally highlights the second feature, which is, the origination of the world is to be
negated. Whatever the explanation for creation is, it is falsifiable. Negation of the world is gjativada. In
verses 32 of the second chapter and 48 of the third chapter Gaudapada stresses that nothing is born and
the world is not born. Sankaracarya, in all the other Upanisads, does not stress the second feature
because it is too difficult to accept especially when one experiences the world all the time. It is not that
Sankaracarya is against the second feature, he also accepts the second feature, but does not highlight the
second feature. He emphasizes the third feature, which is that the appearance of the world has to be
accepted. This is called adhydsa vada or mithyajati vada. Sankaracarya does not say that the world is not
born. The world appears and its appearance has ETU, it is experienced, transactions take place in it and
it is very useful. Even though it has ETU, it is mithya only. ETU does not prove reality because ETU is
possible for the appearing world. How can the world be only an appearance but has ETU? Gaudapada’s
answer was given in the second chapter. The appearance can have ETU just like the dream world. Thus
Gaudapada himself comes to adhydsa vada here if ajativada is too difficult to accept. He already
discussed adhydsa vada in the second chapter. He restates several verses from the second chapter in
verses 32 to 35 in this chapter. Instead of saying that the world has no origination he says that it has an
appearance. During its appearance, it will be real but conditionally real. A summary of the verses 32 to
35 will be given. Verses 31 to 35 correspond to the second chapter verses 6, 7, 1 (with slight
modification), 2 and 2 respectively.
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Verses 32 to 35
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Their utility is contradicted in dream. Therefore, they are indeed considered to be unreal only, since
they have a beginning and an end. (32)
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All entities in dream are unreal, since they are seen within the body. How can there be the perception
of objects within this limited space? (33)
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Seeing (the dream entities) after reaching (them) is not possible because of the inconsistency of the
duration with regard to travel. Again, after waking up, no one continues to be in that place. (34)

TeIraY: T HeeT T 7 I |
T uTy afckfararaggt 7 v || 3a

mitradyaih saha sammantrya sambuddho na prapadyate |
grhitam capi yatkiricitpratibuddho na pasyati || 35|
After conversing with friends and others (in dream,) the waker does not find (it real.) Again, after

waking up, he does not see anything which was received (in dream.) (35)

Gaudapada says that the dream world appears to be very real in dream. Nobody believes dream is a
dream when one is in dream. For a dreamer dream is not a dream in dream. He looks upon the dream as
waking only and takes the dream world as real. Further the dream world appears to be common and
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objective that is available to everyone and not a private projection while in dream. But we cannot
logically accept the dream world to be real because it all happens in our minds only. After waking up,
the dream world is known to be an appearance because sufficient space and time for a real dream world
are not present in our minds. Gaudapada adds two more points here, which he did not discuss in the
second chapter. A dream conversation with a friend cannot be verified with that friend upon waking.
Similarly a gift received from someone in the dream will not be present upon waking. Gaudapada gives
examples such as these so we can meditate upon these features of the dream. Understanding dream is
very useful for understanding the mithyatvam of this world. Thus the world is only conditionally real
just like the dream world. But the dream world should be respected in dream. Vedanta never says that
this world should be neglected. Do all your duties properly because the waking world is real in the
waking state and so should be given its due regard. At the same time remember that the waking world
does not have absolute reality. What about I, the observer? I, the observer, am unlike the waking world.
The waking world has conditional reality but I have unconditional absolute reality. I will not be affected
by any events that take place. This is capsule 4 of Vedanta. That capsule is that I am never affected by
any event that takes place in the material world or the material body-mind complex and I am asanga. If
this is remembered, events in life will not affect one too much. This knowledge is a powerful shock

absorber.
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MK-56 = Chapter — 4. Verses — 36 to 39

Verse 35
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In these verses beginning from the 30t verse, Gaudapadacarya is reminding the dream example which
he has already discussed in the second chapter. The dream example is the most important example in
Vedanta. To understand mithya the best example we have, is only dream even though there are several
examples available. Therefore, Gaudapada is connecting all the four features of mithya to the dream also
and thus they can be extended to the waking world also. The existence and origination of the mithya
world are not facts. The appearance is a fact and the appearance is caused by ignorance, which is called
avidya at the individual level or maya at the macrocosmic level. Even though all these features are
applicable to dream and can be understood well, the moment we enter the dream world we are not able
to accept these facts. For a dreamer the dream is not a dream in dream. He experiences the dream world
as waking world only and he never looks at it as his own projection. He looks at the dream world as
objectively existing not only for himself but for others also. He will think that even if he dies in dream,
the dream world will continue for others. This is the perspective of the dreamer in dream. The objective
existence of the dream world is accepted in dream, and the dream world is seen to be not objectively real
only when we wake up. Similarly when we look at this world from the waking state angle this world will
have objective existence, it will seem to be originating from some cause, it will seem to continue for
others even if we are dead and gone. Thus the objective existence of the world is very factual in the
waking state. But on deeper enquiry, it cannot be logically established because it is exactly like dream. It
is unbelievable but it is the fact. The waking world is like the dream world and both borrow existence
from myself who is not Visva, Taijassa or Prajiia but Turiyam. After gaining the knowledge of Turiyam,
live in the waking world accepting it as a fact because the waking world is real in waking state just like
in dream state the dream world is real. Give the respect to the world that it deserves without either
overestimating or underestimating it. This is called jivanmukti. As he did in the second chapter,
Gaudapada is equating the dream and the waking worlds by adding a few more important points. Up to
the 35 verse it is a repetition of the second chapter.

Verse 36
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The physical body in dream is unreal because of the experience of another body, distinct (from the

dream body.) Just as the body (in dream is unreal,) so also, every object of consciousness is unreal.

(36)

When we enter the dream the first thing we do is project a body-mind-sense complex for our own use.
With the waking body-mind-sense complex we cannot do any transaction in dream. The dream body that
is transacting in dream is different from the waker’s body that is resting on the bed. That the dream body
is a projected body is known only after waking up. In dream the projection of the dream body will never
be accepted. This is the glory of nidra-sakti. The dream body is an object of experience in actuality and
so is mithya. Whatever is an object of experience is mithya is the fundamental law in Mandikyakarika
and satyam 1s whatever is not an object of experience. That is I, the experiencer, am not an object. If this
law can be applied with regard to dream, it should be applied to waking also.

Like the dream sariram, everything obtaining in waking state also is an object, including the waking
body, mind and the world. All these are objects. First we experience our mind, through the mind we
experience our body and through our body we experience the world. The mind is the primary object, the
body is the secondary object and the world is the tertiary object. Even though these three are at three
different levels what is common to all the three is that they are all objects. The second line of the 36t
verse is an important line of the Mandikyakarika. Just like the dream mind, body and the world,
everything that is an object of experience is mithya. It is conditionally real known as vyavaharika
satyam. What about God? If God is an object of experience in either waking or dream state
(Saddarsanam), that God is also conditional reality. God as an object cannot be the ultimate truth as is
given in Kena Upanisad: nedam yadidamupasate — the object of upasana cannot be the ultimate reality.
When God is recognized as atma, the Turiyam, God is real, santam Sivam advaitam caturtham
manyante.

Verse 37
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Dream is considered to be caused by the waking-state, since (dream) is experienced like the waking-
state. However, the waking-state is considered to be real for that (dreamer) alone, since it is the cause
of dream. (37)

The waking world is mithya just like the dream world for another reason also. It is easy to accept that the
dream is conditionally real. Generally we consider that the waking world is the cause for the experience
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of the dream world. The experiences in both worlds are similar. This leads to the judgment that waking
18 karanam for dream.

Since the dream world is experienced very much like the waking world, generally the dream is
considered to be the product of the waking world. If that is so, from that, a principle can be extended.
Since the waking world is the cause for the dream world, both should have similar nature, as effect and
cause have similar nature. The dream world is real in dream for the dream experiencer. Similarly the
waking world is real for the waking observer in waking. Thus waking reality must be similar to that of
the dream world. Both require the appropriate conditions for their reality. Further the dreamer does not
call his experience dream. Even the words waking and dream are not applicable because they are
relative. In a particular state the world obtained is real for the particular observer in that state. Thus both
waking and dream are on par in all respects.

Verse 38
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Since birth is not established, everything is said to be unborn (Brahman.) Again, birth of a non-
existent entity out of an existent entity does not take place anyhow. (38)

Gaudapada understands the difficulty of the students in understanding this toughest topic of advaitam.
Brahma satyam can be very easily accepted but jagat mithyatvam is difficult to grasp. A relevant
question comes up. How can waking and dream be equated? The waking world exists independent of us
but the dream world exists depending on us. The dream world is subjective projection but the waking
world seems to have an independent existence. On what basis can the two worlds be equated? When I go
to sleep and enter the dream, I leave the waking world. The same waking world is experienced when I
wake up. The waking world seems to exist independent of me, whether I am awake, sleeping, observing
or not observing. Therefore the waking world must have originated from some other cause and so I
cannot claim that [ am lending existence to the world. The world is really present independent of me and
has been originated by a cause other than me. This is the doubt that will repeatedly arise. Gaudapada
gave one answer earlier and here he gives a different answer. The earlier answer is that the same
argument is given in the case of the dream also. Dream is accepted as a projection only in the waking
state and never accepted as projection in the dream state. Similarly this world is an objective world as
long as it is looked at from the Visva s perspective. But if looked at from the Turiyam angle, the waking

world will not remain objective.
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Here Gaudapada gives a different answer. Assuming that the waking world is not my projection and that
it has an independent existence of its own, then there must be a cause for the world. It was asked earlier
as to what that cause was. This was analyzed from the standpoint of various theories of creation such as
sat-karya-vada of Samkya-Yoga, asat-karya-vada of Nyaya-Vaisesika, karma-karya-vada of a vaidika
and Buddhist theories. The analysis showed that the creation of the world can never be logically
established and so the objective existence of the world is not a viable fact.

Since a creation is not logically established by any theory of creation as discussed from verse 6 to 28 in
this chapter, it cannot be argued that there is an objective created world. This teaching is based on the
Upanisads. Mundaka Upanisad declares:

All this in front is the immortal Brahman alone. Brahman alone is behind. Brahman alone is on the right

as well as on the left. Brahman spreads out below and above also. This world is this exalted Brahman
alone. (2.2.12)

What an ignorant person calls the world is, in the vision of the scriptures and the wise person, is nothing
but Brahman only. World is only a word and there is nothing but Brahman. Intellect always asks for
cause and Gaudapada is demolishing the idea of causation and causality. There is neither cause nor
effect. There is only Brahman, which is neither the effect of something nor a cause for something as said
in Katha Upanisad:

This omniscient one does not originate or die. It did not originate from anything. It did not (become)
anything. It is unborn, deathless, decay-less, and growth-less. It is not afflicted when the body is
affected. (1.2.18)

Brahman did not come from anywhere nor anything came out of Brahman also. Brahman was, is and
ever will be. In between if the world is seen it is because of solid ignorance alone. A non-existent world
that is only an appearance cannot originate from Brahman. Neither the dream world nor the waking
world has originated.

Verse 39
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Seeing the unreal (world) in the waking-state (and) being impressed (by that,) one sees (the same) in
dream. Seeing the unreal (world) in dream also, one does not find (it) after waking up. (39)
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In one of the previous verses, verse 37, Gaudapada said that it is widely held that the waking world is
the cause of the dream world because the experiences are similar in both the worlds. By saying this
Gaudapada indicates that he does not accept that conclusion. He clarifies that in this verse. He says that
there is no karya-karana relationship between the dream and the waking worlds. Waking desa-kala and
dream desa-kala are different. Objects are different in both the worlds. A relationship is possible
between two things or persons existing in the same state. Waking and dream have different realms of
time and space and so there cannot be a cause-effect relationship between them. Why is there a
similarity between the two? It is not because there is a cause-effect relationship between them. Waking
experiences are registered in my mind as vasanas. When I go to dream, that vasana projects a mithya
object and I lend existence to that object. In the waking state, we experience the mithya waking world
and we register that in our cittam as memory or vasand. In dream, soaked in the vasanas of the waking
world, the dreamer sees another mithya universe in dream also. The waker records the waking mithya
and projects the dream mithya. When I wake up from the dream after experiencing the mithya world in
the dream, the dream mithya world is dissolved. Then the waking mithya world is experienced and this
will continue until one wakes up to the Brahman knowledge. Waking up from dream falsifies the dream
and the dream disappears. Waking up to Brahman knowledge falsifies the waking world but it will not

disappear. This is jivanmukti.
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MK-57 = Chapter — 4. Verses — 39 to 42

Verse 39
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Gaudapadacarya is establishing his ajativada that a real creation has never originated from Brahman and
that the creation is only an appearance and experience. To understand this aspect of the creation, the only
example that we have, is the dream example. With regard to the dream also we find the same condition.
The existence and origination of the dream world are not acceptable and the appearance and experience
of the dream are acceptable. Both are due to nidra-sakti otherwise called ignorance. This is the thesis of
Gaudapadacarya throughout Mandiikyakarika. This is not a mere intellectual debate or a philosophical
discussion because the consequences of this thesis are very important. It is important to understand why
Gaudapada is so insistent. Once you accept the origination of the world, then you have to accept the
world as jagat, your own existence as an individual jiva and that the creator of both is the I§vara. Thus
the moment we accept a creation we have inadvertently landed in the triangular format, which leads to
God-dependence in handling problems in worldly transactions. However facing problems in experiences
of life is due to karma and not God. God does not have control over our karma but only manages our
karmaphalam. In the triangular format, karma is the controlling factor that governs our experiences and
God’s role is the giver of results of our karma. Our total accumulated karma cannot be exhausted that
easily even in several births. Thus remaining in the triangular format does not solve the fundamental
problem of life. Acceptance of a srsti is falling into the trap of the triangular format. So we have to
question the very srsti itself. Then alone we can go from the triangular format to the binary format. Both
the dream and the waking worlds are not created ones because there is no cause for creation. Both are
mithya appearances only. Once you know that both are only mithya, the question of adhisthanam for
both is raised. That adhisthanam cannot be any one of the objects in the waking and the dream worlds.
That adhisthanam is outside both the worlds and that is the witness of the appearance of both the worlds,
which is ‘I’ the arma. If it is difficult to understand and accept this, one should continue in triangular
format until the mind is ready for assimilation of this teaching. Without this assimilation there is no
lasting solution for samsara. Even if assimilation is not possible now, it is worth noting that such a
teaching exists. One can always come to this at a later time.

In this verse, Gaudapada says that the waking world does not produce the dream world. Because of their

similarities, the waking and the dream worlds seem to have cause-effect relationship. Both are separate
projections in the respective world.
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Verse 40
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A non-existent (effect) from a non-existent cause is not possible. Similarly, an existent (effect) from a
non-existent cause (is not possible.) Moreover, an existent (effect) from an existent cause is not
possible. How can there be a non-existent (effect) from an existent cause? (40)

This verse is similar to verse 22. The essence of this verse is that the sat-karya-vada and asat-karya-
vada will never explain the creation. An existent thing cannot originate because it is already existent. A
non-existent thing cannot originate because it is non-existent. Therefore neither an existent thing nor a
non-existing thing can originate either from an existing thing or a non-existing thing. A non-existing
thing is not born out of a non-existent thing. A non-existent thing is not born out of an existent thing. An
existing thing is not born out of an existing thing. An existing thing is not born out of a non-existent
thing. Thus the very word ‘creation’ is illogical. Humanity uses this word without thinking and by doing
that it traps itself. How do you say that nothing is created? Certainly there is a creation of pot from clay.
Certainly there is creation of ornaments out of gold. When we are experiencing so many such creations,
how do you swear so confidently that creation is a misnomer? Should you not take into account our
practical experience? Sankaracarya himself raises this question. He answers that the creation of a pot
from clay is also a misnomer. When it is said that pot is created from clay, the potter does not create
anything. He is only shaping the already existent clay from its lump form into another defined form. The
substance remaining the same, a new name has been given to the changed shape of the clay. Clay and
pot are two names in the past and the present respectively and not two substances. There is no substance
called pot separate from clay created by a potter. We have two words but only one substance. Because
there are two words, we make the mistake of thinking that there are two substances. Not only that, but
we also create a relationship between the two as cause-effect. Sankara and Gaudapada say that ‘two
substances’ are imagination and the relationship between the two is also imagination. Once you know
that there was clay, there is clay and there will be only clay and thus there is only one thing, relationship
is meaningless because the relationship requires two things. In advaita, relationship is not possible. To
say that pot is born out of clay is maya s delusion. Exactly like clay, previously Brahman was there, now
also there is Brahman. The present Brahman has been renamed world and we think that Brahman and
world are two things. Assuming duality, we talk about cause-effect relationship. There is no such thing
as world but it is only name and form. What Vedanta says is that we can use names for communication.
Different ornaments have to be given different names for transaction even though we know that all the
ornaments are nothing but gold. Similarly, jiva, jagat and Isvara are three different names and not three
different substances but is only one Brahman with the appearance of three different nama and ripa.
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Sattva-pradhana nama-riipa is ISvara, rajas- pradhana nama-riipa is jiva and tama- pradhana nama-
ripa is jagat. Three different names, but only one substance and that substance is called Turiyam and
that Turiyam is ‘I’ myself. Until I come to this, life will be a meaningless, burdensome and boring
struggle. If life should be inspiring all the time, I should see all the variety as my own glory only.

Verse 41

[ERRICIBRINIPEEE B e NGl
e @y fauatar umiese geafa | sen

viparyasadyatha jagradacintyanbhiitavatsprset |
tatha svapne viparyasat dharmamstatraiva pasyati | 411|

Just as, in the waking state, one contacts unreal (objects) as though real due to error, in the same
way, in dream, one sees (unreal) objects belonging to the dream alone ( as though real) due to error.

(41

Gaudapada pointed out that the mithya vastu appears and is experienced because of ignorance of the
mithya waking world and the mithya dream world. Mithya is understood as mithyd only in the wake of
knowledge. During the time of ignorance, mithya will appear as satyam only. Mithya will never be
appreciated as mithyd as long as ignorance continues. Only when ignorance goes, it will be satyam and
until then, mithya is a serious problem because it is taken to be satyam. The rope-snake is taken
seriously until it is known to be only rope. A person who imagines that he may have a terminal disease
suffers until it is shown that he does not have the disease. Thus an apparent thing can cause stress and
fear. Because the world creates real samsara, the world cannot be considered satyam.

Gaudapada gives an example. In the waking state, because of a misperception, a person experiences
false entities, rope-snake, shell-silver, mirage water, etc., as though they are real. Samsara is solidly real
for those who have not assimilated the teaching. Similarly the dream is real in dream when the dreamer
experiences various things in dream.

Verse 42

SUAHTHATRIRIE e el |
Sifereg PTAT T: SISATAEEAT |aT |l ¥R 1

upalambhatsamdcaradastivastutvavadinam |

jatistu desita buddhaih ajatestrasatam sada \| 42|\

Download from www.arshaavinash.in



260

Creation is taught by the wise for those who are ever afraid of the unborn (Reality,) and who assert
the reality (of the creation) because of (its) experience and orderly behavior. (42)

Here Gaudapada says that assimilating this ajativada, advaitavada and jaganmithyatva-vada is
extremely difficult according to the Vedas even though the final teaching of the Vedas is ajativada only.
The Upanisads clearly declare that other than Brahman, there is nothing. In Kathopanisad it is said that
there is no pluralistic universe at all. In Kaivalya Upanisad, it is said that the five elements are really not
born. If all these are not there what is there? Mundaka Upanisad says that what you call the world is
nothing but Brahman only. Thus the final teaching of the Upanisad is ajativada, advaitavada, and
Jjaganmithyatva-vada, but the Upanisads know that many people cannot assimilate this because of two

powerful obstacles that are very difficult to get over.

The world has ETU. The world is experienced, available for transactions and has utility for our various
needs. Human beings consider that whatever has ETU must be real. This is the intellectual conclusion of
humanity. Whatever is clearly experienced, can be transacted and has utility, has to be satyam. Vedanta
challenges this conclusion by quoting the dream example, which has all the same features. Dream is
only conditionally real and is not absolutely real. Our intellectual conclusion that whatever has ETU
must be satyam is the first obstacle to accept the teaching of ajativada. Gaudapada uses two words,
upalambha, (can be experienced) and samacara, (can be transacted and useful) for ETU.

The second and more powerful obstacle: Because of our self-ignorance we have concluded that we are
individual jivatmas. This self-ignorance is without a beginning. In dream we conclude that we are dream
individuals in the vast dream universe. Similarly from birth we have concluded that we are finite
individual jivatmas. This finitude gives a sense of limitation and incompleteness, which creates physical
and emotional dependence on the external world and relationships for peace, security and happiness.
Because of self-ignorance we need several crutches, supports. So we have concluded that we need the
dvaita world and when that world support is lacking at times we turn towards I§vara for support. When
Vedanta gives this teaching of Advaita, the human mind that needs all this support because of ignorance
will naturally reject the teaching. So advaitam becomes a cause of fear because all the crutches are taken
away by the advaita teaching. The second obstacle to advaita jiianam is the fear of losing the supports.
So Veda keeps the advaita teaching at bay for sometime. It is not introduced straightaway. Vedanta
prepares the mind and then removes the two-fold walker, world and I$vara. Our journey is from world-
dependence to God-dependence to Self-dependence. Self-dependence is independence. Independence is

moksa.
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MK-58 = Chapter — 4. Verses — 42 to 46

Verse 42

IYARTEHHTIRIG AT AT |
STfeRg 2feTaT g STATaEEai |e 1l ¥R

Gaudapadacarya presented the ultimate teaching of Vedanta, Upanisads, namely ajativada otherwise
called advaitavada, jaganmithydtva-vada or atma-adhisthanatva-vada. Ajativada means that nothing is
born out of Brahman. Brahman alone was, is and will be there. Nothing has originated. 4jafi means non-
origination or non-creation. Ajativada is called advaitavada since no second thing is born out of
Brahman. Brahman continues to be non-dual without a second thing. Thus ajativada is also known as
advaitavada. 1t is also known as jaganmithydtva-vada because we accept the experience of duality but
we should not count it as a second thing and so duality is non-countable; hence the name jagan
mithyatva-vada. Jagat means duality and mithya means non-countable. The same thing is known by a
fourth name, which I am introducing now. If the entire jagat is considered as mithya it requires a
satyaadhisthanam. Without adhisthanam, support or a base, mithya cannot appear and the support for
the entire mithya world is atrma, myself. Therefore, it is called atma-adhisthanatva-vada. All the four
names are synonymous and they convey the same thing: brahma satyam jagan mithya jivobrahmaiva na
para. This statement is presented as four types of vada. Gaudapada presented this as the ultimate
teaching of the Upanisads and that everyone has to come to this teaching sooner or later. We can
postpone this teaching but we can never avoid this teaching because this teaching alone give freedom
from samsara. Purusasitkta says: One who knows Him thus becomes immortal (even) here. There is no
other path for liberation than this. If you consider this very difficult you prepare yourself so this
teaching becomes easy. One has to come to this teaching because it is the only liberating teaching.
Gaudapada admits that this teaching is difficult to understand and accept. There are two powerful
obstacles. They are:

1. This world has ETU. When the scriptures say that this world is mithya and does not have an
existence of its own, we find it hard to accept that because of a fundamental misconception we have.
We have concluded that whatever is experienced, available for transaction and useful must be real,
satyam. This is ingrained in our sub-conscious mind. Vedanta challenges this by saying that
whatever has ETU does not have to be real. This is explained by the dream example. The dream also
has ETU but we do not accept dream as satyam. We know the dream is mithya. ETU is not a
sufficient condition for reality. The counter question is how can dream be equated to waking. For
that Gaudapada says that the dream example is really another waking example. When one is in
dream the dream is not looked at as dream. For the dreamer in dream the dream is a waking state.
We have two waking states. Both the dream and waking states have ETU and are mithya. Vedanta
challenges our conclusion and is asking us to train ourselves to see the waking world as exactly

similar to the dream world. Respect it in the waking state and respect the dream in the dream state
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but never take both as absolutely real. In spite of all these explanations, a majority of the people will
not accept this teaching. Gaudapada says that Veda itself recognizes this difficulty.

2. Advaitam is scary. In dvaitam we are comfortable. We need objects for material security and close
relationships for emotional support. God dependence is also available in dvaitam. In advaitam all
support systems are lost. Gaudapada answers that we only think that we need all these support
systems due to our ignorance. But with this teaching, the support systems will go but they will not
be missed. In fact it will become clear that we are the support for the entire cosmos. This is stated in
the Kaivalya Upanisad:

Everything is born in me alone; everything is based on me alone; everything resolves into me alone. |
am that non-dual Brahman. (19)

In spite of this assurance, most do not have confidence in this teaching. To such diffident people advaita
teaching should not be given. Veda keeps advaita teaching for later. So Veda accepts dvaitam as a fact
temporarily. In the veda-piirva bhaga, advaita is not introduced at all. Veda talks about a Bhagavan in a
remote place that created this world. Thus Veda accepts Bhagavan, creation, world, people, and duality
and says that you get security with all these things. Does Veda accept dvaitam? Veda accepts dvaitam,
I$vara, security, etc., temporarily even though it is compromising with the fact. Veda deliberately
compromises with the fact and it is a deliberate dosa, called jati dosa. This is compromising with the
truth by temporarily accepting the creation. It is not a fact but this temporary acceptance is called
adhyaropa. The benefit of accepting dvaitam temporarily is that Veda can prescribe karma-yoga and
upasana-yoga as spiritual sadhana for mental preparation. The disadvantage of this is that samsara will
continue for some more time. Thus Veda accepts dvaitam to enable people to do sadhana for preparation

for jriana-yoga.

For those people who argue that jagat is satyam because of ETU and are scared of advaitam, Vedas
accept creation provisionally as a deliberate compromise with the truth.

Verse 43

STATAEHAT AT IR~ o |
SrfagieT T Gt Auiseeyt wiasata | ¥3 1

ajatestrasatam tesamupalambhadviyanti ye |
Jjatidosa na setsyanti doso'pyalpo bhavisyati | 43l

The disadvantages of (accepting) creation will not affect those who are afraid of the unborn (Reality,)
and who disagree (with the idea of birthlessness) due to the experience (of a creation.) The
disadvantage, if any, will be insignificant. (43)
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When Veda is compromising with the truth and introducing dvaitam as adhyaropa, will it not create
problem for the student? Veda seems to mislead the student from advaitam to dvaitam. For people who
suffer from the two obstacles mentioned in the previous verse, this compromise will not pose any
serious problem. There will be the problem of samsara continuing. Karma-yogi is a samsari and so is an
updasana-yogi. However, following karma-yoga and upasana-yoga a person will become ready for the
final teaching of advaita. Krsna refers to this in the Bhagavad Gita:

In this way you will be released from the bondage of karma, which is in the form of desirable and
undesirable results. Being one whose mind is endowed with renunciation and karma-yoga, you will
come to Me liberated. (9:28)

Even though samsara is perpetuated, the seeker will be ready sooner or later to understand this

ajativada.
Verse 44

IYARTAHTEIRTTETEEAT Fei=a |
ITATREMTIRIE & TE qeli=d || ¥

upalambhatsamdcaranmayahasti yathocyate |

upalambhatsamdcaradasti vastu tathocyate | 441l

Just as an illusory elephant is said (to be non-existent) because of (its) experience and orderly
behavior, so also, an object is said to be existent of (its) experience and orderly behavior. (44)

Ultimately after accepting dvaitam as satyam for sometime, and practicing karma-yoga and updasana-
yoga for sometime, we have to come to advaitam and see the dvaitam as similar to the dream world.
Gaudapada here gives a different example of a magic show conducted by a magician. The events
displayed in the magic show are experienced and have utility but they are not real. Bhagavan gives a
fantastic magic show in the form of creation and everything in it. We are part of it. Enjoy the show but
do not ascribe absolute reality to it. In Daksinamiirtistotram, Sankaracarya says:

To Him, who, like a magician or even like a great Yogin, displays, by his own will, this universe which at
the beginning is undifferentiated like the sprout in the seed, but which is made again differentiated under
the varied conditions of space and time posited by maya, to Him, of the preceptor, the blessed
Dakshinamurthi, may this obeisance be (2)

A magician’s elephant, because it is experienced, transacted, and useful is taken as really there. In the
same way, Brahman or Bhagavan, the greatest magician, has the magical skill called maya, with which
he makes this creation appear and people take it as real because of ETU.
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Verse 45

ST TR TEAITTE a9 = |
TR AT STmgad | ¥4l
jatyabhasam calabhdasam vastvabhdasam tathaiva ca |

ajacalamavastutvam vijiianam santamadvayam || 45|

The appearance of birth, the appearance of motion, and the appearance of object are (all nothing but)
consciousness which is unborn, motionless, non-material, tranquil, and non-dual. (45)

Therefore Gaudapada says that the entire creation is a magic show conducted by Brahman with his
maya-sakti. Brahman with maya is called I$vara. The dream world is jiva 5 magic show. The waking
world is I$vara s magic show. Being a magic show all the happenings are intense experiences. But when
probed they will disappear. Quantum Mechanics reduces tangible matter to intangible energy. Because
of very high-speed vibrations, the intangible, invisible energy appears as tangible visible matter. Vedanta
says that even energy is nothing but the consciousness principle. All objects, their origination and their
movements are nothing but intense motion in Brahman. Therefore all these are nothing but one
consciousness. The motion is only a seeming motion caused by maya. Brahman cannot have any motion
because it is all pervading. Motionless, non-dual, consciousness called Brahman alone appears as
objects, their origination and movements. All these are experiences and not factual. What is the nature of
Brahman? It is free from birth, motion and all the objects.

Verse 46

Td T SR et 3=t S |
T Tt 7 et faodd 1 gg

evam na jayate cittamevandharma ajah smrtah |
evameva vijananto na patanti viparyate |l 46|l

Thus, consciousness is not born and thus, jivas are considered to be unborn. Only those who know
thus do not fall into misfortune. (46)

Therefore one should conclude that there is no duality, origination and movement. In that duality the
most important one is [ myself. Without me this dualistic universe cannot exist. Therefore this jivatma is
the most important. So the status of this jivarma must be clearly understood. If that status is not
understood there will be problems. If the jivatma is considered to be born, you will get into the problems
of origination, duality and movement. This leads to samsara. One has to come out of the notion of an
individual jiva and claim one’s true nature that is Brahman. Only then one can relax in life.
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MK-59 = Chapter — 4., Verses — 46 to 52

Verse 46
Td T R et 3Tt S ar: |
TR fast=ar 7 qat~ faada | s

Gaudapadacarya pointed out that there are two powerful obstacles for gaining this advaita jiianam. That
is why the scriptures do not introduce advaitam in the beginning. In the Veda-piirva bhaga, the
scriptures talk about dvaitam. Just as a mother uses the language of the child for communication with
the child, the Veda uses the language of dvaitam in the beginning of the teaching. Using the dvaitam
temporarily, the Vedas introduce karma-yoga and updsana-yoga to strengthen our minds and make us
mature so that these two powerful obstacles can be avoided.

The two obstacles are: 1. We conclude that the world is satyam based on the idea that the world has got
ETU. The world is experienced, allows for transaction and has utility. Thus taking the world to be real is
a very powerful obstacle. Based on the dream example and learning to look at the dream from the
viewpoint of the dream individual, it is seen that even though the dream has ETU, it is not real. It is
conditionally real and therefore has temporary reality. By repeatedly dwelling upon the dream we have
to realize that the world is also very similar to dream. This assimilation is very important for getting out
of the first obstacle. 2. The second obstacle is more powerful and it is emotion-centered. We want to
hold on to dvaitam for support. For emotional and moral support we want to hold on to certain things
and people. Our comfort is based on the assumption that certain people are around us. This is similar to
the baby playing happily when the mother is somewhere around. We want emotional support in the form
of worldly relationships and religious relationships, which is the sacred relationship with an external
God. Thus dvaitam seems to give us support and so we have strong attachment to the dvaitam. Religious
attachment is often more powerful than even worldly attachment. Gaudapada is knocking off all kinds of
duality both secular and sacred through his powerful logic. The logic may be intellectually convincing
but emotionally it is very difficult to give up the attachments. Thus advaitam is frightening. In many
religions, moksa is presented in dualistic terms in which the God-devotee duality is maintained, i.e.,
moksa is a condition in which the devotee lives with God happily for a long time. Considering that
Gaudapada negates this also, some people call him an atheistic Buddhist in Vedanta disguise. When the
fear of advaitam comes, how should it be handled? Spiritual progress is world-dependence to God-
dependence and finally to Self-dependence. Self-dependence means that self has been transformed. It
does not refer to jivatma because jivatma is undependable. When one comes to Self-dependence, the self
is understood to be not the jivatma but the arma. When I have woken up to the waker’s true nature which
1s paramdtma, advaitam 1s no more fearful but ananda. 1 do not need any support but I am the support of
all. Until the conviction comes, one should continue to depend on God. But once in a while I should try
to come out of that dependence. Otherwise one will be always in the triangular format. One should come
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out of the second obstacle by understanding that one can stand upon one’s own emotional feet. In the
Bhagavad Gita, Krsna describes that state:

When a person gives up all the desires, as they appear in the mind, happy in oneself with oneself alone,

Arjunal that person is said to be one of ascertained knowledge. (2:55)

The world does not have origination or existence but it is only an appearance in me and I am the
adhisthanam of the waker’s world just like I am the adhisthanam of the dream world. With the nidra-
sakti, 1 support the dream world and with the maya-sakti, 1 support the waking world.

In this manner, all the jivatmas are really not jivatmas with a date of birth and a date of death. We have
to break the limiting shackles. The jivatmas are unborn but eternal and they are of the nature of
consciousness. The body is an appearance caused by maya. Only if you know this, you can be out of
samsara. By knowing in this manner only, a jiiani avoids samsara. Having the notion that one is born
out of God or part of God leads to samsara. Knowing that one is identical with God, ‘aham brahmasmi’
alone will get a person out of samsara.

From the next verse onwards, Gaudapada talks about the famous example of alata. This discussion is
from verse 47 to verse 52.

Verses 47 and 48

T ICHTEHETAe e JelT |
FREUTATEHMTE fesieaf=d o || ¥

rjuvakradikabhasamalataspanditam yatha |

grahanagrahakabhdasam vijianaspanditam tatha | 47

Just as the appearance of straight and curved patterns is the motion of the firebrand, so also, the
appearance of the perceiver and the perceived is the (apparent) motion of consciousness (47)

ATHAHATATHATITEYS 2T |
AT FFTHATITEES q2T || ¥e

aspandamanamalatamanabhdasamajam yatha |

aspandamanam vijianamanabhasamajam tatha | 48\

Just as the motionless firebrand is free from appearances and is unborn, so also, the motionless
consciousness is free from appearances and is unborn. (48)
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The word ‘alatam’ means a torch with a handle and flame on one end. For the sake of explanation, let us
take the example of an incense stick or a firebrand, which is a stick with a flame tip on one end.
Gaudapada reveals advaitam through this example. Imagine a dark room and you are in the room with
an incense stick. The glowing tip represents Brahman, which is one, and the surrounding darkness is the
maya tattvam. Suppose you start moving the firebrand. Even though it is one glowing tip, as it moves,
different patterns will appear in the dark room depending upon the type of movement. Gaudapada calls
this movement of the alatam, alata spandanam. The patterns are dvaitam because several patterns
appear and disappear. Thus we have advaita alatam and dvaita abhasa, appearances or patterns. Advaita
aldatam and dvaita abhdasa are caused by alata spandanam. Aldatam, spandanam, dvaitam; firebrand,
motion, patterns are the two sets of key words here. Alatam is compared to paramdtma and the patterns
are compared to the entire cosmos. When alatam is stationary there are no patterns. When alatam is in
motion, the patterns appear. So by anvaya-vyatireka logic, motion is the cause of the appearance of
patterns. Motion belongs to the alatam. So alatam in motion alone appears as several patterns.

Gaudapada says that consciousness in the dark room called mdaya has got different violent motions as it
were in the form of thoughts. In the waking and dream states, consciousness seems to move and
multiply because of thoughts resulting in experiences like I am conscious of wall, etc. Thus one
consciousness seems to become many. This plurality of experience is available in the waking state and
the dream state, but in the deep sleep state, when the mind and the thoughts subside, consciousness alone
is present without any change of thoughts or motion. In that condition, there is no plurality experienced,
and there is only advaitam. Consciousness in motion gives rise to dvaita anubhava and consciousness at
rest is advaitam. In the waking and the dream states, consciousness is in motion but in the deep sleep
state, consciousness is at rest. Thus consciousness in motion appears as the world patterns. This is the
anvaya-vyatireka logic. In the 47" verse, anvaya is given, and in the 48t verse the vyatireka is given.

The anvaya in the 47% verse is as follows. The appearance of straight and curved patterns is due to the
motion of the firebrand. One consciousness itself gets divided into subject-object duality. Just like one
waker gets divided into the perceiver-perceived duality in dream, one arma seemingly gets divided into
subject and object because of the seeming motion of consciousness. It is unbelievable. Quantum
mechanics states that all objects in the world are not solidly tangible substances but only intangible
energy in motion. Vedanta goes one step further and says that consciousness in motion is the world.

The vyatireka is in the 48" verse. When the firebrand is at rest all the patterns experienced totally
disappear. The firebrand remains the same without either being karyam or karanam. Similarly in deep
sleep state the world disappears and consciousness alone is present without any motion. The sleeping
person cannot say in sleep that other people who are awake, are experiencing the world, because in sleep
he cannot know that others are even present. Even if there are people experiencing the world while
someone is sleeping, it is because consciousness is in motion in the experiencing people’s waking
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condition. If all living beings are at rest in sleep, who can talk about an existing world? The motionless
consciousness is free from any appearances and is unborn.

Verses 49 — 52

AT TIZHA & ATSSHTAT F=AAN: |
T AqISs fRE=<raTeTd faert a1l ¥R

alate spandamane vai na"bhdasa anyatobhuvah |

na tato'nyatra nispandannalatam pravisanti te | 49|

When the firebrand is in motion, appearances do not come from elsewhere; nor (do they go) apart
from that motionless (firebrand;) nor do they enter the firebrand. (49)

T AT ST ST |
famsa aeta epmmerRfaReE: 1| qo

na nirgata alatatte dravyatvabhavayogatah |
vijiiane'pi tathaiva syurabhasasyavisesatah | 50\

They do not emerge out of the firebrand, since they do not have substantiality. (Appearances) will be
the same only with regard to consciousness also because of the similarity of appearance. (50)

TSI T & TS SHTET ST |
Fadis < e a1 a2

vijiiane spandamane vai na"bhasa anyatobhuvah |

na tato'nyatra nispandanna vijiianam visanti te |l 511l

When consciousness is in (apparent) motion, appearances do not come from elsewhere; nor (do they
go) apart from that motionless (consciousness;) nor do they enter consciousness. (51)

7 frfare fasmgseaamTear: |
HRBROTAMTATEATS T T3 |l &R N

karyakaranatabhavadyato'cintyah sadaiva te | 52|

They do not emerge out of consciousness, since they do not have substantiality. Since they have no
cause-effect relationship (and) since they are indefinable always, (they are unreal.) (52)
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In these four verses Gaudapada extracts the powerful message of Manditkyakarika, which is ajativada.
What is the relationship between the firebrand, which is advaitam and the patterns, which are pluralistic
in number? The normally given answer is invariably wrong. It is that the firebrand is karanam and all
the patterns are products born out of the firebrand and therefore their relationship is karya-karana
relationship. Gaudapada says that karya-karana relationship should never be seen in this case. A
relationship can exist only between two separate things. A relationship is not possible when there is only
one thing. We assume a relationship to exist because we are counting the firebrand as one thing and the
patterns as the other thing. Gaudapada says that patterns cannot be counted as a second separate entity at
all. Patterns are different names given to the same firebrand alone. Firebrand is alone there and patterns
are different names given to the firebrand itself in motion and the patterns are not separate entities. A
child born out of the mother can be counted as a second entity because the mother and the child can exist
independent of each other. Then, there can be a relationship between the two. Patterns do not come out
of the firebrand and exist independently. Patterns are not entities, things or substances but they are only
appearances. Therefore they cannot be counted as separate entities. If they cannot be counted as such,
then there cannot be a karya-karana relationship between alatam and abhasa. With the firebrand and
patterns we should assimilate this principle that there is no cause-effect relationship because there is no
dvaitam and that there is only one firebrand with different names and appearances. Then we can extend
this and say that consciousness, Brahman is only one and Brahman and the world cannot have any
relationship because the world is another name for Brahman and it is not a separate entity. Because of a
certain pattern of appearance we have given a new name, the world, but it is not a new entity. Therefore
Brahman and the world cannot have a karya-karana relationship. This is ajativada.

Gaudapada asks four questions: When the firebrand is in motion, one talks about patterns.

1. Do the patterns come out of the firebrand? 2. Do the patterns come from outside the firebrand?
The normal wrong answer will be that patterns come out of the firebrand. Patterns do not come out of
the firebrand because the patterns do not come at all because they are not things or substances. They
only appear as solid substances and the solidity belongs to the firebrand alone. Patterns do not come out
of the firebrand nor do they come from outside the firebrand. The fact that the patterns cannot exist
separate from the firebrand shows that they are not discreet substances, but only appearances. The
answer to the two questions is that the patterns do not originate at all.

3. and 4. When the firebrand comes to rest where do the patterns go? Do they go outside the
firebrand or inside the firebrand? The normal answer is that the patterns go inside the firebrand.
Gaudapada says that the patterns neither go inside the firebrand nor do they go outside the firebrand
because they are not present at all as substances but are only appearances. Patterns do not come from
inside or outside or do not go inside or outside the firebrand. They only appear and disappear. There is
no such substance called patterns, there is no duality, there is no relationship, and karya-karana bhava
cannot exist between the firebrand and patterns. In the same way, Gaudapada says that one should never
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say Brahman and the world. Only in the preliminary stages of teaching, a division is created between
God and the world having a cause-effect relationship. This is acceptable during karma-yoga, updsana-
yoga but in jiiana-yoga, never say God and world. They are not two separate entities. God alone is
appearing as the world. God is like the firebrand and the world is like the patterns. Two names for one
entity only. That is why in the 11t chapter of the Bhagavad Gita, Krsna said that all these things that
you are experiencing are not the world but God only. Do not close your eyes for Isvara darsanam. That
only reveals our ignorance. A jiiani never closes his eyes for Isvara darsanam. What is Isvara is really a
wrong question, and the right question is what is not I$vara? There is no relationship between God and
the world. In motion, it is the world, in non-motion, it is called Brahman, paramatma, etc. This is what
is said in these verses and we will see that in the next class.

Download from www.arshaavinash.in



271

MK-60 = Chapter — 4. Verses — 52 to 57

Verses 51 and 52

TSI T & TS SHTET SRR |

T adisast Fereme faem i 1 2
7 friar fasregeaamEEr: |
PBABRUTATTETEAIS FoRaT: T d || 4R 1l

In these six verses 47 to 52, Gaudapadacarya gives the example of alatam, the firebrand, to establish

ajativada, the profound teaching. When a firebrand with a glowing tip is moved very fast in a dark
room, different patterns are experienced. The glow is only one but the patterns are many. The patterns do
not exist as independent things at all. When the firebrand is moved the patterns do not come from
outside and join the firebrand. Patterns do not come from inside or outside the firebrand but the patterns
are clearly experienced. When the movement of the firebrand is stopped the patterns suddenly disappear.
It cannot be said that the patterns went inside the firebrand or somewhere else when the firebrand’s
movement is stopped. These patterns appear from nowhere and disappear into nowhere and this is the
nature of the patterns. They cannot be dealt with as a separate entity. Since the firebrand and the patterns
cannot be counted as two separate entities, one cannot talk about them as karanam and karyam, because
that relationship would require two separate things. Thus the patterns do not have existence and
origination but they have only appearance.

In the same way there is only one consciousness principle called 7uriyam or Brahman and the whole
world is nothing but different patterns. Like the patterns of the firebrand the world does not have an
existence as a separate entity. The world does not have an origination from Brahman. When the
consciousness is in motion through mdaya, the world just appears and disappears and thus there is no
karana-karya relationship between Brahman and the world. Since the world is not a product of Brahman
and does not originate from Brahman, creation or origination of the world is not viable and so ajativada

alone is the final truth. There is one Brahman but a lot of appearances, nothing more and nothing less.

In verse 52, it is said that patterns are not considered as separate substance or entity. We use the word
‘patterns’ but that does not mean that there is a substance called patterns. This is the message of the
whole Mandiikyakarika. The word ‘pot’ is used but that does not mean that there is a substance called
pot. The substance is the clay. Clay is also a word. Thus everything that is talked about exists only in the
form of words only and none of them is a substance and there is only one substance, which is Brahman
alone. That Brahman is Turiyam. That Turiyam is ‘I’. What is present are ‘I’ and some confusions and
that is samsara. When the confusions are resolved there is no samsara.
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There is no karya-karana relationship between the firebrand and the patterns, Brahman and world, or
consciousness and matter. Matter is nothing but consciousness in motion. Matter is appearances without
explanation. It is inconceivable, indescribable. It cannot be said to be existent because it does not have
an existence of its own but cannot be said to be non-existent also because it is experienced. It is not sat

or asat but it is mithya, anirvacaniyam. The more mithya is probed, the more mysterious it becomes.

Verse 53

ZoH o B WG o 2 |
CAEHRTE! T HHTOT A9 || 43 1l
dravyam dravyasya hetuh syadanyadanyasya caiva hi |

dravyatvamanyabhavo va dharmanam nopapadyate || 53|

A substance is the cause of a substance only. One entity (is the cause) of another entity (which is
distinct from that.) Substantiality or distinction of the jivas cannot be established. (53)

The absence of karana-karya relationship is explained further. Two separate, different, and independent
entities are required for a karana-karya relationship to exist. The two things in a cause-effect
relationship must be entities and independent. Between clay and pot and similarly between Brahman and
world this relationship cannot exist. In comparison to Brahman, jagat or jiva does not have separate
substantiality or separate being. Therefore God and world cannot be counted as two separate entities.
Gaudapada emphasizes that looking for God separating the world from that effort will fail. What is
required is not looking for God elsewhere apart from the world but learning to look at the world itself
with a different perspective. Then it will be known that what is mistaken as the world is only Brahman.

It is like looking at some patterns on a sheet of paper and seeing a defined picture after some time. What
is world for an ignorant person is Brahman for a wise person.

Verse 54

e 7 T ymifes arsfa 1 udem |
Q& eqBeTSTIa UerTf= AITSOT: 1| «¥

evam na cittaja dharmascittam va'pi na dharmajam |

evam hetuphalajatim pravisanti manisinah \| 54

Thus, objects are not born out of consciousness, nor is consciousness born out of objects. Thus, the
wise (people) arrive at the birthlessness of both the cause and the effect. (54)
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In this manner the objects of the world are not born out of consciousness. Matter is not born out of
consciousness nor is consciousness born out of matter. Nothing is born out of a second thing. The world
is not produced out of Brahman or vive-versa. There is only Brahman, in the past, present or future and
the world is only an appearance. Some say that God created man and some others say that man created
God. Gaudapada says that neither of those statements are correct but that there is only one existence
which people divide into God and man or jivatma and paramatma. Jivatma and paramatma are divisions
made by ignorant people but there is only ekatma. The wise people know that karma and body do not
have a cause-effect relationship.

Verse 55

TG IHATTRTSd B ad: |

&fiol STHATIYl AT egbaiad: || & ll
vavaddhetuphalavesastavaddhetuphalodbhavah |
ksine hetuphalavese nasti hetuphalodbhavah \l 551

As long as there is obsession with cause and effect, so long, there will be the origination of cause and
effect. When the obsession with cause and effect is subdued, the origination of cause and effect does
not take place. (55)

If you are caught in the trap of cause and effect due to ignorance it is very difficult to get out. This will
result in the strong notion of individuality with a time of birth and anxiety over future. The result will be
getting trapped in the past or the future both of which are non-existent. The wise are not obsessed too
much with the past or the future. They do what they have to do in this drama of life without thinking too
much about the past or the future.

Getting steeped in the cause-effect trap, the mind gets preoccupied with the past or the future and the
trap gets stronger the more one engages in it. Every hurt in the world happens only once but that hurt
happens hundreds of times in the mind when it is re-lived again and again. Thus the mind gives it life
and strength. The whole world gathers the capacity to hurt me because I have given the world the
capacity and strength to do so. We look for the source of our problems outside and for solutions also
outside and do not realize that it is us that generate the problems and we are the solution also. As long
as you are obsessed with this world of cause and effect, the more it will get stretched further. When this
obsession gradually comes down through Sravana-manana-nididhyasanam of Atmasvaripam, there will
not be any more continuation of samsara due to the perceived cause-effect nature of the world. The
notion that the world and its trappings are needed to complete oneself will weaken and the Turiyam self
will be accepted as it is. Thus one should discard the cause-effect teaching and accept the non-
origination teaching.
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Verse 56

ATTSIHATILN: FAREAEEEA: |
&fioT IIHATIS AR T U || 4&

vavaddhetuphalavesah samsarastavadayatah |

ksine hetuphalavese samsaram na prapadyate | 561

As long as there is obsession with cause and effect, so long, samsara is extended. When the obsession
with cause and effect is subdued, one does not enter samsara. (56)

As long as this obsession continues, the feeling of limitation is always traced to an external cause but not
to self-ignorance. Tampering with external things seems to be the solution. There is always something to
get rid of or something to acquire. Thus we keep on tampering with the world and people. This
expectation of a perfect world will never materialize. No external factors are needed to make us full and
complete. Until this knowledge is obtained, life will be samsara which is nothing but struggling to be
different from what we are at present. This lack of self-acceptance as we are at anytime results in
adjusting the surroundings. We are sat-cit-ananda svariipa and claiming that, will make us comfortable
with what we are at any time. This pirnatvam will release one from the trap of cause-effect. Moksa is
not the result of s@dhana but sadhana is for disclaiming samsara, which is our misconception. As long
as you are trapped in the cause-effect world, samsara keeps extending. Finite cannot become infinite by
getting a few things. Infinite does not need anything to become infinite. For transactional purposes we
need a few things like food, clothing, shelter, etc. But to be at home with oneself, a person does not need
anything. When the obsession with cause and effect ends through sravana-manana-nididhydasanam,
samsara goes away.

Verse 57

e T e o R A |

TR T TS AT 1| Qo 1l

samvrtyd jayate sarvam sasvatam ndsti tena vai |
sadbhavena hyajam sarvamucchedastena nasti vai | 571

Everything is born because of ignorance. Therefore, nothing is indeed permanent. As Brahman,
everything is indeed unborn. Therefore, there is no destruction at all. (57)

Gaudapada concludes that there are no two things and so no karana-karya relationship. Even though
there are no two things, there are two versions of one and the same thing depending on our vision like
rope and snake. Rope and snake are two versions of the same entity. The one that has clear vision sees
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rope but someone that has deluded vision sees snake. Brahman and world are not two things but are two
visions. Krsna refers to the jiiani s vision in the Bhagavad Gita:

In that which is night for all beings, the one who is wise, who has mastery over oneself, is awake. That

in which beings are awake, is night for the wise one who sees. (2:69)

For an ignorant person what is available is the world of cause and effect because of the veiling caused by
ignorance. He experiences a world that is continuously coming, briefly existing and going. Nothing is
permanent. For a jiiani, what is called world is nothing but the unborn Brahman. What was named as an
elephant, which looked very real before is nothing but wood. What is world is nothing but Brahman as
Krsna says in the Bhagavad Gita:

The means of offering is Brahman. The oblation is Brahman, offered by Brahman into the fire, which is

Brahman. Brahman indeed is to be reached by him who sees everything as Brahman. (verse 4:24)

From nama-ripa angle there is birth and death. From Brahman angle there is no birth or death. Do you

see eternity or do you see mortality? This depends on one’s own vision.
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MK-61 = Chapter — 4. Verses — 57 to 60

Verse 57
[T AT T o AR a |
T S A e A a1l Qo i

As I have often mentioned, the final Vedantic message has three portions as presented by Sankaracarya
in his famous verse, ‘brahma satyam jagan mithya jivo brahmaiva na para anena vedyam tat sastram
iti Vedanta dindima’. Brahma satyam, jagan mithya and jivo brahmaiva na para are the three portions of
the Vedantic message that have to be thoroughly assimilated. Even a slight vagueness about any of these
three portions will be a hindrance to moksa. Of these three, brahma satyam is the Turiyam revealed in
the 7" mantra of the Manditkya Upanisad, which is the consciousness principle, myself, my real nature.
Jagan mithya refers to the entire world of experience that includes the external world, body, and mind.
This mithyatvam is the toughest message to assimilate in Vedanta. Gaudapada makes a great effort to
communicate mithya. He is not negating the experience, transactional nature, and utility of the world.
Retaining all of these he declares that the world is mithyd. Only when the world is understood as mithya,
we can make the statement that mithya cannot affect satyam. It is similar to the movie appearing on the
screen. If the world is also satyam like Brahman, the world will affect Brahman. The fourth capsule of
Vedanta will be meaningful only when the mithydtvam of the world is very clear. Only in
Mandiikyakarika, a maximum effort is put forth to explain the mithyatvam of the world. The word
‘mithya’ conveys four important ideas: the existence of the world is to be negated; the origination of the
world is to be negated; the appearance and experience of the world are to be accepted; and that
appearance and experience should be understood to be due to avidya or maya. To understand mithya,
these four points have to be assimilated. Ajativada emphasizes the first two points in the following
verses in Mandikyakarika.

There is no dissolution, no creation, none who is bound, none who strives (for liberation), none who

seeks liberation, and none who is liberated - this is the absolute truth. (2:32)

No jiva is born. This (jiva) has no cause. This (Brahman) is the absolute Truth in which nothing is born.
(3:48)

Mayajativada emphasizes the last two points. Until now Gaudapada emphasized ajativada. In these
verses, he emphasizes mayajativada. Both these vadas are two sides of the same mithya coin as it were.
“The world is not born’ (ajativada) and the ‘world is seemingly born’ (maydjativada) are saying the
same thing.

Gaudapada is dealing with mayajativada in the 57" verse. From the standpoint of maya, avidya or

vyavaharika drsti, the world seems to be born just like the dream appears to be born from the standpoint
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of the dreamer. Whatever is born of ignorance will last as long as ignorance lasts and is not permanent.
Then Gaudapada seems to contradict what he said about the world being temporary. Really speaking the
world is not temporary also. As long as the ignorance continues the rope will appear as snake and the
ignorant person is told that when the knowledge of the rope comes, the snake will go away. The snake is
born of ignorance and it will go away upon the arrival of knowledge. After knowledge, there is no more
a snake. Did the snake go away? The person who has the knowledge will realize that even during the
time of ignorance the snake was only an appearance. Thus the snake cannot be called temporary or
permanent because there was never a snake at anytime. Similarly after knowledge that everything is
Brahman, it is realized that there is no such thing called the world. So there is no question of destroying
the world because there was no world at anytime. Elimination of the world and samsara is nothing but
understanding that there is really no world or samsdra at all to be eliminated. Thus samsara is neither
permanent nor temporary, but is non-existent.

Verse 58

yui I gfd S S o 1 dad: |
LR IDIPERCIREC R C e RO Ll RAA

dharma ya iti jayante jayante te na tattvatah |

Jjanma mdayopamam tesam sa ca maya na vidyate |l 58|

Those entities, which are born in this manner, are not born really. Their birth is comparable to
illusion and that illusion does not exist. (58)

All things and beings, which are born in this manner due to avidya are not really born at all similar to the
dream world (due to the ignorance of the waker as the waker, nidra-sakti) and the snake on the rope (due
to the ignorance of the rope). Therefore this creation is similar to the production of things by a magician.
The things produced by the magician come and go. Similarly the world is due to the cosmic magician,

ISvara, as is stated in the Daksinamirtistotram,

To Him, who, like a magician or even like a great Yogin, displays, by his own will, this universe which at
the beginning is undifferentiated like the sprout in the seed, but which is made again differentiated under
the varied conditions of space and time posited by maya, to Him, of the preceptor, the blessed
Daksinamiirti, may this obeisance be! (verse 2)

I$vara is Brahman plus maya. Brahman alone projects this universe by its magical power called maya.
When it is said that the world is a magical projection by Brahman through maya, it seems that two things
are now accepted, Brahman and mdaya. Gaudapada says that maya-sakti is also as real as the world is.
Maya is mithya. Maya does not have existence and origination. It appears and is experienced because of
maya. The example that is given for maya is darkness. Is there darkness? The darkness is experienced
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and seems to be existent. The objects are covered in darkness. What is the nature of darkness? When it is
investigated with the help of light and eyes, it vanishes without a trace. The destruction of a tangibly
existent thing should leave some remnants of itself. Thus, existence and origination of darkness cannot
be established. But it is experienced. Maya and the world are similar. Maya cannot be established and it

is magic. It is experienced but not existent.

Verse 59

AT ARG SRS aaISTEH: |
T et 7 RIS aggHy AT 1| R 1I

nasau nityo na cocchyedi tadvaddharmesu yojana |l 591l

Out of an illusory seed a similar sprout is born. It is neither eternal nor destructible. (This) logic (has
to be extended) in the same manner in the case of all entities. (59)

Gaudapada comments on the word mayopamam of the previous verse. He refers to a magician’s trick in
which a sprout and a plant comes from a magical seed in a short time. Similarly this world is a magical
creation by I$vara. The magical tree is not really existent. This world is neither permanent nor
impermanent because the world is really not present at all. The entire world is a mystery and the more it
is probed, the more mysterious it becomes. When it is said that avidya is the cause of the universe it is
only a philosophical presentation. It really means that the answers to the nature of the universe cannot be
known.

Yerse 60

A FAIHY STTATSTRATT |
T GUTE 7 Al TreiepEast Ar=aq |l €o |l

najesu sarvadharmesu sasvatasasvatabhidha |
yatra varnd na vartante vivekastatra nocyate | 60\l

In the case of all (those) entities which are unborn (Brahman), the word ‘permanent’ or
‘impermanent’ cannot (be applied). Distinction cannot be maintained with regard to an entity where
words do not function. (60)

In the previous verse the magic example was given. This universe is also a magic show by Isvara. You

cannot give any description to the world. You cannot say it is permanent or it is impermanent. You
cannot say that it is there or it is not there. As you go deeper all questions will not have answers.
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Superficially some answers can be given. However cause and effect cannot always be correlated. There
are many things that cannot be explained. All the things and beings of the world, which are really not
born but really only Brahman, cannot be described as permanent or impermanent, existent or non-
existent. Superficially the objects of the world seem different but the difference is inexplicable. No

description can be given to the world. It is anirvacaniya maya.
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MK-62 = Chapter — 4. Verses — 60 to 67

Verse 60

AT AAIHY STTAATSTIATRT |
T T} 7 T forres st A || o Il

In analyzing the nature of the world, Gaudapada emphasizes the fact that ‘I’, the arma, am the
substratum of the world. Ultimately the understanding of myself is the most important thing because
samsara is centered on the dissatisfaction that I have about myself. The image and the assessment I have
about myself produce dissatisfaction and the whole life is one of continuously bettering myself. Even the
efforts to change the world and people are really directed at changing my self-image with respect to
them. Vedanta attempts to help us change the perception that we have about our self-image. The
teaching of the mithya world is to show that if the entire world is mithya then it requires a substratum.
Mithya cannot exist by itself and it borrows existence from some other source. Gaudapada in stressing
the mithya nature of the universe is exhorting us to see that we are the substratum of the entire universe.
Mithya jagat adhisthanam is the focus and not mithya jagat by itself. Once it is understood that I am the
supporter of the mithyd universe, I will not need support from external worldly and religious sources,
namely God. So to focus on mithyatvam is to focus on satyam only. Secondly, all my interactions are
supported by me, the adhisthanam. I am not interacting with the world. All the interactions are between
the mithya body-mind and the mithyad world. These interactions are inevitable and the consequences are
unknowable, and even when known, they are not controllable. Life is a series of such interactions. Body
and mind should be allowed to interact in such a way because it is unavoidable. My status is not affected
by any event. Trying to adjust all the images that we try to maintain belong to ahankara and mamakara,
which belong to the mithya prapaiica and we are different from them. We are the adhisthanam and when
this is remembered we can also play along with the world but will not be seriously affected.

The mithya world does not have existence or origination and to emphasize these two features is
ajativada. The mithya world appears and the appearance is due to maya and when these two features are
emphasized it is called mayajativada or mithyajativada. Gaudapada swings between these two teachings
in Mandikyakarika. The dream world is the metaphor for mayajativada. An additional information that
Gaudapada gave in the 60™ verse, 2™ line is that maya praparica that is born out of maya is beyond
description. As one goes deeper and deeper into the analysis of the world one will encounter only grey
area. No description and definition can be definite. The sentient-insentient differentiation is very clear at
the gross macro level but when one goes into the analysis of matter at the micro level the difference
between sentient and insentient becomes fuzzy. Mdaya is a term used to represent this vagueness. The
vagueness is due to the fact that the world is only an appearance and does not really exist. Darkness is
experienced but when analyzed with the help of a light it disappears. The more the world is analyzed the
more mysterious it becomes. Yet another meaning of mithya is mystery. Probing too much into the world

will only produce confusion. Clarity in understanding is not possible.
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Verse 61 and 62

AT T AT T Trefal A |

qAT AAZBATH foret wretfa wre || &2

vatha svapne dvayabhasam cittam calati mayaya |
tatha jagraddvayabhdasam cittam calati mayaya \l 611l

The mind spins a seeming duality in the waking-state through maya just as the mind spins a seeming
duality in dream through maya. (61)

I o gATTE ford T T | |

T o GATLITH AT ST €9 |l &2

advayam ca dvayabhdsam cittam svapne na samsayah |
advayam ca dvayabhdasam tatha jagranna samsayam \l 62\l

The non-dual mind alone is the seeming duality in the dream; there is no doubt. In the same way, the
non-dual mind alone is the seeming duality in the waking-state; there is no doubt. (62)

Gaudapada goes to the dream example because the understanding of the waking will be clear only when
the mithya nature of the dream is understood. These two verses are reproduction of two previous verses
29 and 30 of the third chapter. Here the word cittam is used and the word manah was used in the earlier
verses. One mind alone gets divided into the observer-observed duality in dream. Similarly one maya
gets divided into the observer body-mind complex and the observed universe in the waking state. The
waking state is considered mithya even though it has ETU similar to the dream state even though it also
has ETU in dream. The dream is real for a dreamer in dream. The waking state is also a longer dream
but we do not consider it so because we are part of this waking dream itself. Just like the dream is
known to be a dream upon waking up, this waking dream also will be known as such upon waking up to
the Turiyam, our own real nature. Gaudapada highlights one more point about the dream state in the
following five verses that he has not discussed previously.

Verses 63 to 67

WWERTEEy g & <oy e |
HUSATRAGATS TG FHarasafa araa || €3 1

svapnadrkpracaransvapne diksu vai dasasu sthitan |

andajansvedajanva'pi jivanpasyati yansada | 63\l
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Moving about in dream, the dreamer constantly sees various beings born of eggs, born of moisture,

etc. existing in all the ten quarters. (63)

WyEfTedesard 7 fae ad: g2 |
qAT AGETIRAS WHEfrerafaed || &%
svapnadrkcittadrsyaste na vidyante tatah prthak |

tathd taddrsyamevedam svapnadrkcittamisyate |l 641

Those (beings), which are objects of the dreamer’s mind, do not exist apart from that (mind).
Similarly, the mind of the dreamer is accepted to be the object of that (dreamer) only. (64)

TEEETTRA STtEe] F 2oy e |
HUSHATRAGSATS Y SHarFIeafa I | &4
caranjagarite jagraddiksu vai dasasu sthitan |
andajansvedajanva'pi jivanpasyati yansada l 65|

Moving about in the waking state, the waker constantly sees various beings born of eggs, born of
moisture, etc. existing in all the ten quarters. (65)

SfEderoiErd 7 faa ad: go® |
AT AGELIRAE, ATIAfSaeTd || €&
Jjagracciteksaniyaste na vidyante tatah prthak |

tatha taddrsyamevedam jagratascittamisyate | 66|

Those (beings), which are objects of the waker’s mind, do not exist apart from that (mind). Similarly,
the mind of the waker is accepted to be the object of that (waker) only. (66)

N TRARER A 5 qewdifa e |
LIS dae e || €9 1l
ubhe hyanyonyadrsye te kim tadastiti nocyate |

laksanasianyamubhayam tanmatenaiva grhyate \| 671l

Both of them are indeed mutually perceived. Does either (of them) exist? ‘No’ - thus it is said. Both of
them are indefinable. (Each one) is grasped because of the notion of the other only. (67)

In verses 63 and 64, Gaudapada analyzes the dream from the standpoint of the dreamer and makes one
or two observations that will be extended to the waking state later. In the dream the dreamer is very
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much a part of the dream experiencing everything in the dream world with a dream body and mind. In
the dream it all appears to be real similar to what is found in the waking state. The dreamer travels and
experiences varieties of the living beings different from himself but he does not know that they are his
own creations or projections. Gaudapada describes the different types of living beings based on the
sastric classification as; all the living beings with an intervention of an egg, microorganisms born in a
humid atmosphere, beings born out of a womb, plants and trees that come out from under the ground.
The dreamer experiences these beings as different from himself even though he is the only one
dreaming. When the dreamer experiences varieties of objects, the dreamer has an internal thought
corresponding to the experienced object that is ‘external’ with respect to the dream body. The dream
consists of two components, an external object and the corresponding internal thought. After waking up
the waker knows that the object is unreal but in dream both the object and the thought are considered
real. On waking both of them are known as mithya but the dreamer experienced both of them in the
dream. The object is called drsyam and the thought is called cittam. All the dream objects put together is
called svapna praparica (the dream world) and all the dream thoughts put together is called svapna
cittam. Both of them are projected by one waker’s mind alone. After waking up the waker realizes that
there was no svapna praparica or svapna cittam. Both of them do not exist separate from the observer.
Gaudapada extends this to the waking state. All the objects of the world, jagrat drsyam and all the
corresponding thoughts are projected by one maya. 1, the observer, am experiencing both the thoughts
and objects. Both the world and the mind are projected by one maya, which is the sakti of Turiyam. By
my maya-sakti, 1 project both the waking world and the waking mind, which are objects of my
experience. When I say I am free, the mind should not be included. I use the mind but it should not be
included. The mind is part of the waking world and so I cannot have full control over it just as my body.
When I say I am free, I should never include the mind and the body. In my claiming,’] am free’, the ‘I’ is
the Turiyam Atma. Use the mind to claim your glory but do not depend on it for total freedom.
Gaudapada here gives a very important message that the mind should never be included in the meaning
of ‘I’. For worldly transactions body and mind are included in the word ‘I’ but for one’s self-image, the
body and mind should not be included in ‘I’.

In the 67" verse, Gaudapada says that the mind and the world rise and dissolve together. You cannot
prove the existence of one without the other. Both the world and the mind coexist together. The mind
and the world existing independent of each other is never possible nor provable. As long as the mind is
awake the world is experienced. Even when the mind is partially awake the dream world is experienced.
When the mind is fully asleep, no world is experienced. In meditation, the attempt to remove all the
andtma results in sleep. The mind requires an object or an imaginary object for its existence. So both the
mind and the world are dependent on each other. A second example: To prove a sound, we use the ears.
How do you know that you have a hearing instrument? The proof for the hearing instrument is some
sound that can be heard. In the absence of any sound, the hearing instrument cannot be proved. To prove
the ears, you require a sound. To prove the sound, you require ears. Gaudapada asks which proves which
one. Both are mutually dependent and it cannot be said that one is the proof for the other. The mind and
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the world are not independently proved. Each one is proved because of the other. Both do not have proof
for independent existence and both are dependent. If both of them are dependent, they both must be
borrowing existence from something else. The mind and the world are borrowing existence from
something else. We saw this in Saddarsanam also:

dhiya sahodeti dhiydstameti
lokastato dhipravibhasya esah |

dhilokajanmaksayadhama pirnam
sadvastu janmaksayasunyamekam |l 9|l

Although the world and its knowledge rise and set together, it is by the knowledge alone that the world is
made apparent. The Whole, wherefrom the world and its knowledge rise and wherein they set, but which
shines without rising and setting - that alone is the real. (verse 9)

I lend existence to the mithya world and the mithyad mind. Lending existence to the mind is fine but
because of self-ignorance I conclude that I am the mind. If [ know that I am the user of the mind, and
different from the mind, then I can use it and drop it. But if I identify with the mind, I get lost in the
mind. The mind alone is the cause of people’s bondage and liberation (Amrtabindu Upanisad, 2). The
mind becomes heavy and burdened and thereby life itself is a burden. External situations can be handled
by getting away from them but when the mind itself is a problem that will not work because the mind
follows me wherever I go like my own shadow. One should learn to detach from the mind.
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MK-63 = Chapter — 4. Verses — 67 to 73

Verse 67

I PR T aewifa Jead |
TARTUTSIT A T || €911

Based on the dream experience Gaudapadacarya arrives at a very profound conclusion that the entire
creation consists of a complimentary pair of the mind and the world. The entire creation at any level, and
waking or dream consists of a complimentary pair of the mind and the world, which are mutually
dependent on each other. Both do not have existence of their own. Mind validates the world and the
world validates the mind. One of these cannot be proved without the help of the other. This is the mithya
game that the mithya mind-world is playing. Once we understand the game we are never trapped but not
understanding the game leads to a miserable life. How does that happen? Both the mind and the world
do not have existence of their own. By identifying with the mind first I lend existence to the mind. Thus
the mind gets empowered because of me. During deep sleep I am there, the mind is not operational and
therefore there is no world and no complaints also. The moment the mind becomes alive I come to the
waking state and I become a Visva and identify with the mind. This mind validates the world and gives
reality to the world. Once the world is empowered by the mind the world starts harassing the mind. The
world borrows power from the mind and harasses the mind. Thus they mutually attack each other. The
mind gets affected because of the world and the world gets affected because of the mind. It is difficult to
get out of this. Even imaginary situations affect the individual. Through a particular pattern of thought I
lend reality to the situation and that affects me immensely. Because of the thought the object exists and
because of the object the thought gets strong. But I should not reject the mind and the world because as
long as I am alive I have to be in the waking state. I have to live in the world. The mind and the world
should be allowed to interact but constantly I should remember that I am not the mind nor the world. On
one side there is the mind and on the other the world. I accommodate them, bless them, enliven them, let
them hang around me but let them not overwhelm me. This is possible only when I understand that the

creation is a complimentary pair of the mind and the world only.
This is a very profound verse. The mind and the world are evident only because of each other.

Verse 68 - 70

JLAT WUHAT Siat Sd Gaasfa = |
TRAT ST 3T el Wi 1 Wt o || €¢ 1

yatha svapnamayo jivo jayate mriyate'pi ca |
tatha jiva ami sarve bhavanti na bhavanti ca | 68\l

All these jivas appear and disappear just as a dream jiva appears and disappears. (68)
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JeT YHEATHAT STat STad fEasfa = |
AT ST 3T el et Ty = 1l €] 1

yathda mayamayo jivo jayate mriyate'pi ca |
tathd jiva ami sarve bhavanti na bhavanti ca \l 69\l

All these jivas appear and disappear just as an illusory jiva appears and disappears. (69)

T FAfiae sat sa fEaasfaan |
AT ST 3 ek et 1 Y~ = 1l o |l

yatha nirmitako jivo jayate mriyate'pi va |
tathd jiva ami sarve bhavanti na bhavanti ca \| 70\

All these jivas appear and disappear just as a materialized jiva appears and disappears. (70)

All the things and beings obtaining in the waking state appear and after some time they just disappear
like the patterns of the flame tip without having existence of their own. They have the capacity to appear
with borrowed existence but do not have independent existence or origination. When they appear you
have to handle them but do not get involved in them too much. Gaudapada gives three examples one
each in the first line of the verses 68, 69 and 70. In 68, the example is svapnamaya jiva, in 69 mayamaya
Jjiva, and in 70 nirmitako jiva. The first example is the dream being that appears in dream and disappears
on waking. The dream can happen in a fraction of a second. The second example is the magical jiva
projected by a magician who also appears and disappears. The third example is the materialized jiva
because of yogic powers that is short lived, appearing and disappearing. In all these examples the jivas
do not have existence, origination but only have appearance. These examples should be extended to the
universe, which is difficult. Our bodies appear to be continuous entities but the body cells are constantly
changing. The conclusion of this discussion is given in verse 71.

Verse 71

T BT St TRIase 7 faerd |
g Hed I fesfoaa S 1| w2 i
na kascijjayate jivah sambhavo'sya na vidyate |

etattaduttamam satyam yatra kiicinna jayate \| 711l

No jiva is born. This (jiva) has no cause. This (Brahman) is the absolute Truth in which nothing is
born. (71)
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Gaudapada comes to the agjativada again by quoting the verse 48 of chapter 3 here showing that both the
mithyajativada and ajativada are nothing but one and the same teaching seen from two different angles
similar to the statements, ‘the cup is half-full’ and ‘the cup is half-empty’. Saying the world is seemingly
born is mayajativada and saying the world is not actually born is gjativada. Gaudapada says that both
the teachings are the same only.

No jiva or jagat is really born. The word ‘really’ is important even though the jiva or jagat is seemingly
born. There is no origination for the jiva. We have refuted several theories, such as sat-karya-vada and
asat-karya-vada. Even the Vedic theory of the law of karma will not work ultimately. No theory of
creation can be logically convincing. Therefore there is no origination of the world. But then one should
not say that there is nothing. There is one absolute reality called Turiyam, which is the highest reality.
The dream world is called pratibhasika satyam, seemingly real in dream state, the waking world is
called vyavaharika satyam, seemingly real in the waking state and atma, the Turiyam is called
paramarthika satyam, real in all the states. These are called subjective reality, empirical reality and
absolute reality respectively. The Turiyam is the absolute reality in which nothing is really born.

Verse 72

RS TerTEhagEad |

ot et femag am Rifdem 1 921
cittaspanditamevedam grahyagrahakavaddvayam |
cittam nirvisayam nityamasangam tena kirtitam \| 721l

This duality, consisting of the subject and the object, is nothing but the (apparent) motion of
consciousness. Consciousness is ever free from objects. Therefore, it is said to be relation-less. (72)

How does the appearance of the waking and the dream world take place? Gaudapada refers to the
firebrand again. The flame tip is only one but because of the whirling movement there is the appearance
of plurality. Similarly one consciousness seems to move violently and this seeming motion of
consciousness alone is the waking and the dream world. This is called caitanya spandanam. The word
‘cittam’ in this verse is caitanyam. How does the caitanyam seemingly move? It is because of the
movement of thoughts. When there are no thoughts there is no waking or the dream world. The seeming
motion of consciousness is caused by the rise and fall of thoughts. The thoughts come from the
mind and the mind comes from maya. Therefore maya alone through the thought movement is
producing all. When thoughts are resolved there is neither the waking world nor the dream world. In the
presence of moving thoughts, consciousness appears to move, producing various object-knowledge.
When one object is perceived, there is consciousness and that object-thought. When a different object is
perceived, consciousness does not change, but the thought has now changed to that object-thought. Thus
one experience has changed to another experience and the experiences flow. Thoughts move and
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experiences flow and you get a virtual reality, which is like a hologram that appears very tangible. Thus
the thought motion creates the appearance of the world. Thought means maya. Maya alone causes all
this.

This entire creation is the seeming motion of consciousness caused by the motion of thoughts or the
mind. The complimentary pair of mind-world is nothing but the seeming motion of one maya only.
Therefore there is no object for consciousness.

In the initial stage of Vedanta, we do atmda-anatma viveka, drg-drsya viveka using the principle that the
subject is always different from the object, the experiencer is different from the experienced object. The
experiencer is atma and the experienced is anatma. It is also said that anatma has drsyatvam,
bhautikatvam, sagunatvam, savikaratvam, and agamapayitvam. 1t is said that consciousness is the
observer and the world is the observed. Thus the observer-observed duality is talked about initially. The
ultimate in advaita that has to be said is that there is no observed object other than the observer subject.
Gaudapada says that here. He says that the observer consciousness is really free from the object that is
observed. The observed andatma is an appearance all the time and does not have an existence of its own.
When the observed andatma is negated, atma cannot be called the observer also. The observer status is
valid only as long as the observed is accepted similar to the status of the teacher that is valid only as
long as there are students. The teacher does not disappear but the teacher status is no longer valid. Thus
consciousness is beyond any relational names once andatma is negated. Pramata, saksi, etc., are all
names given to atmd in relation to the known and observed. But these names have to be retracted once
the known and observed andtma is negated. But can atma be called consciousness? Sankaracarya says
that even the word consciousness is relevant only with reference to the world, which is insentient. The
concept of sentiency can be appreciated only when there is insentience present. So even the words sat,
cit and ananda and adhisthanam are all relational names. Consciousness does not have relationship with
anything because there is no second thing at all.

First the existence of anatma is accepted and therefore relationship between atma and anatma is talked
about. Gaudapada says that this relationship cannot be talked about because andatma does not exist
separate from arma. Anatmad is another name used for the only substance afma. The example of clay and
clay-pot is relevant here. First we talk about clay and then we talk about clay-pot. Now we have two
words clay and pot. Then we imagine that there are two substances and the relationship between the two
is talked about. One is karanam and the other is karyam. Clay and pot are two words but are there two
substances? Can you make clay and pot occupy two separate places? These two words are useful for
transaction. The usefulness of the two are not questioned but the counting of the pot and clay as two
different substances is questioned. They are not two different things and so the relationship between the
two is born out of ignorance. Similarly the relationship between atma and anatma is a myth and there is
no karya-karana relationship. Therefore Brahman is neither kGranam nor karyam. In Brhadaranyaka

Upanisad, a very famous mantra is quoted, “tad etat brahma apiirvam anantam anaparam anantaram
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abhayam”. apiirvam anantaram means that Turiyam is neither cause nor effect because karya-karana
relationship requires duality and there is none. Where is that Turiyam? Do not look up, down, outward or
inward also. Knowing Turiyam is only claiming that ‘7 am Turiyam’, which is nothing but a thought that
has to take place in the mind with understanding. When I claim that I am the Turiyam, the word ‘I’
means the consciousness. When I claim this, life is a play. Without claiming this, life is a meaningless
burdensome, boring struggle. What should be life is our choice.

Verse 73

s wiasTeT TS R |
QRAATTETAT AT qrrela: 1| 93 11

yo'sti kalpitasamvrtya paramarthena nastyasau |

paratantrabhisamvrtyd syannasti paramarthatah \l 73\l

This (duality), which exists from the apparent empirical view, does not really exist. It exists from the
empirical view of the other systems. It does not really exist. (73)

Gaudapada clarifies that mayajativada and ajativada are the same teaching that use two different
terminology, ‘seemingly born’ and ‘really not born’. That which is accepted as existent seemingly for
the sake of vyavahara is samvrtti, meaning worldly transaction and is a Buddhist terminology that
Gaudapada has borrowed. The words that are used for worldly transaction like sunrise and blue sky do
not refer to anything real. Even night, day and names of places are transactional words. Use the
empirical terminology but do not be trapped by the words. The entire cosmos is a just a name for
transaction but does not really exist. But it is accepted as existent by two groups of people. One group is
the lay people who are not philosophers. They go by ETU and they accept the world. The second group
is the confused systems such as Samkya, Yoga, Nyaya, Vaisesika, Pirva Mimamsa, Visistadvaitam, and
Dvaitam who make the mistake of accepting the world as existent. From the standpoint of advaitam the
world has appearance and no existence.

Download from www.arshaavinash.in



290

MK-64 = Chapter — 4. Verses — 73 to 77

Verse 73

s wiasTeT TS R |
RAATTHHIT AT gEATeda: 1| 93 11

Gaudapada points out that the entire world of our experience is accepted as existent because it is
available for transaction, which Gaudapada calls empirical transaction, mithya vyavahdara or kalpita
samvrtti. It is available for experience, transaction and has utility (ETU). Based on the availability in this
manner we make the conclusion that the world is existent. The aim of Vedantic enquiry is to determine
whether this conclusion is right. When an enquiry is made it is found that every object is nothing but
nama and ripa and the objects do not have any substance of their own. Any object can be reduced to
fundamental particles and further deeper analysis does not reveal anything that is substantial. Thus the
world is given the status of mithya. It has empirical value but does not exist as a substance. But without
enquiry most people conclude that there is a substantial thing called world, which is an unfortunate
blunder. Gaudapada points out that this mistake is made not only by lay people but in the vision of many
systems, the same mistake is made after long enquiry. The world is existent from the standpoint of lay
people and confused philosophers. But enquiry based on sastra pramanam will reduce the entire world
into nama and ripa. If everything is nama-rijpa, what is then the substance? Vedanta says that that
substance will never be found by any amount of enquiry. Probing both at the micro and macro nama-
ripa levels one can never come across that fundamental substance. Gaudapada says that this is so
because that ultimate truth, essence or substance is the enquirer, atma itself. Once this essence is named
atma, then atma can be construed as another nama-riipa. Thus the essence atma cannot be given a name
because if it is done, a corresponding concept about atma will arise. So no name for atma is possible. If
no name is used how can the guru teach? Words have to be used for communication without the words
pointing to a ripa. Thus a word is used for description of afma and is later withdrawn. It is like using a
thorn to remove a thorn and later throwing away the thorn. So words are used in the teaching and later
withdrawn. This is the message that Gaudapada is trying to convey. Only from the standpoint of other
darsanas, the world is a substance but the Vedantic teaching is that the world does not exist as a
substance and it only exists as nama-ripa.

Verse 74

3TST: THfaaG AT YRAT AT |
QAT ST HIAT ST G e 1| 9%l
ajah kalpitasamvrtya paramarthena napyajah |

paratantrabhinispattyda samvrtya jayate tu sah | 74\l
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In fact, (consciousness) is not even unborn. It is (said to be) unborn in accordance with the apparent
empirical view. (For), it is (said to be) born in accordance with the empirical view arising out of other
systems. (74)

The entire world is non-substantial and is only nama-riipa. For the same reason atma cannot be given a
name because otherwise atma will fall into the realm of nama-ripa. When a name is used the mind will
form some sort of a concept. Really speaking atma does not have a name. But for communication
temporary names are used. The whole world is nama-riipa and is continuously changing. Everything in
our experience has a beginning and an end. Based on this, most philosophers think that arma is also
subject to change like worldly things. So a description is used for afma based on the misconception that
it is changeful. That description is that armda is changeless. This does not mean that atma is a substance
that has the attribute of changelessness. That descriptor is used to differentiate atrma from substances that
are changeful. In some other system, consciousness is said to have origination. In Yogacara Buddhism,
consciousness is born during the waking state and during sleep it disappears. According to this school,
atmd is inert, is only matter. The mind is also inert matter and in the waking state arma and the mind
combine resulting in the birth of consciousness. In sleep the contact between atma and the mind is
disrupted and consciousness is lost. To counter this contention, Vedanta describes atma as unborn,
changeless, without attribute, etc. These are descriptors used for communication and they are not
attributes of the arma.

From the standpoint of worldly transaction, armd is temporarily called unborn. From its own standpoint
atmd cannot be called unborn. From the standpoint of expressions used by other darsanas, it is said to be
subject to birth and so Vedanta says that arma is unborn. It is like calling a vessel that has nothing in it
“an empty vessel”. Emptiness is not an attribute of the vessel but that word is used to differentiate it
from other vessels that contain something. All descriptions of atma are used from the standpoint of
mithya nama-riipa and from its own standpoint there are no descriptors for atmda. So atmd is not unborn
also.

Verse 75

ppaTfAaeTsiE g3 o 7 e |
AT T e R T S 1| va

abhiitabhiniveso'sti dvayam tatra na vidyate |

dvayabhavam sa buddhvaiva nirnimitto na jayate | 75|

There is no duality in that (consciousness). There is (only) an obsession with the unreal (duality).
Having known the non-duality, one is not born, being free from (its) cause. (75)
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By pointing out that the world is only nama-ripa and not a substance in itself, Vedanta is not rejecting
the world. The world is available for transaction, experience and above all has utility. This mithya nama-
riipa world has all varieties of things and experiences and by all means this world should be used. While
utilizing the world the status of the world should be remembered. If not, the nadma-ripa can become too
overwhelming. Our body-mind is also another nama-rijpa. One can get lost in the personal nama-ripa,
family nama-riipa and the world nama-riipa and all these can affect the person adversely. It is like our
own dream overpowering our own mind. The whole nama-riipa world is a projection of I, the Turiyam. 1
should not get obsessed with any particular thing of the world. I should remember my higher nature
every now and then. Obsession caused by attachment or aversion can cause problems. The fifth capsule
of Vedanta should be remembered: *by forgetting my real nature I convert life into a burden and by
remembering my higher nature I convert life into a blessing’. Avoid obsession with anything. In
Vivekacidamani, Saflkarﬁcﬁrya describes this obsession with the world, visaya-anu-cinta, repeated
thinking about an object, person or an event. Thinking about these is all right but repeated thinking
leading to obsession should be avoided. Gaudapada uses the word, ‘abhiitabhinivesa’ to describe this
type of obsession with the past, present and future. Everyone is obsessed with one thing or the other to
such an extent that it becomes a huge burden. But the objects of obsession are only nama-ripa and as a
thing the world is not at all there. Liberation is using the world without obsession. The sign of obsession
is the continuous preoccupation of the mind, the result of which is that the whole world is carried within
one’s mind. Krsna gives an instruction in the Bhagavad Gita as to what one should do before meditation:
“May you keep the external world outside.” (6:27). Why does Krsna say this? The advice is given
because the world is not only outside but more than that it is very much inside. We are carrying every
person and thing in our mind. Do what you have to do and do not carry too much in your mind. This is
Jjrani's operational mode in life. Having understood the absence of duality other than nama-ripa, the
jnani transcends all the causes of samsara. Therefore the jiiani is free from the cycle of birth and death.

Verse 76

T T A BT |
AT AT Tod 8T et Foa: 1| 9 I

vada na labhate hetunuttamadhamamadhyaman |

tadd na jayate cittam hetvabhave phalam kutah | 76|

When one does not find superior, medium, and inferior causes (of birth), then, consciousness is not
born. How can there be an effect when there is no cause? (76)

Gaudapada is explaining the cause of samsara. Karma is the cause of samsara. Karma is divided into
superior, medium, and inferior. The jiiani does not see any of these karma because in his understanding
the whole world including all the karma is reduced to nama-riipa, which does not have an existence of
its own. The karma of the dream is seen to be only nama-ripa upon waking up. Similarly, in the waking
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state, all the laws of karma apply to the body-mind and upon shifting the vision to that of the higher
nature, arma, they are seen to be nama-riipa. When the karma is transcended from the standpoint of
Jjhanam, the jiani says, ‘1, the arma, am never born’. From the body and mind standpoint, the laws of
karma are operational but they are not operational from the atmd, the consciousness standpoint. The

body-mind has to reap the consequences of karma.

Verse 77

At fame aisTaf: awrsgan |
I gaw famevd g a@a: || v

animittasya cittasya yd'nutpattih sama'dvaya |
ajatasyaiva sarvasya cittadysyam hi tadyatah | 7711

The non-origination of consciousness which is free from the cause of birth, and which alone is in the

form of everything, is eternal and absolute, because that (birth) is indeed an (apparent) object of
consciousness which is unborn. (77)

The consciousness principle is not the cause of samsara. Atma does not have birth or karma. The
absence of birth for arma is always the case. When ignorant, birth and death are taken to be real. After
knowledge, birth and death are seen to be unreal for arma. The presence of birth is imagination when

ignorant and the absence of birth is seen clearly with the vision of the knowledge that arma is never
born.
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MK-65 = Chapter -4, Verses — 78 to 80

Verse 77
st e arsTaf: awTsEar |
T g w fomeed i aaa: 1| wo

In these verses from the 75™ verse up to the 79t verse, Gaudapada talks about the benefit for a person
who has received and assimilated the teaching presented in all these verses. This is abstract and the
highest teaching of Vedanta. First, the nature of the mithya world needs to be assimilated, which does
not have existence or origination, has an appearance that is due to ignorance or maya. These four points
should be thoroughly assimilated and there should be conviction. Then the next step is that if the entire
world is mithya it requires an adhisthanam because the world appears with borrowed existence. The
statement that mithya world appears should be understood as the world appearing with borrowed
existence. That requires that there should be a lender of existence. That lender is myself. jagat mithya
aham satyam. The ‘I’ here is not the body or the mind because they are part of the mithya world. The ‘I’
is the saksi caitanyam, the witness consciousness that lends existence to the entire world including time
and space. I am not located in any place but rather everything is located in me. I am the Turiyam Atma.
Gaining this knowledge is moksa, which is freedom from the cycle of birth and death.

This freedom is explained in two ways. For junior students, the explanation is: [ am a jiva. | have got
three types of karma, saricita, prarabdha and dagami. 1 have taken several births and now [ am a human
being by birth. Because of jrianam all my saricita-karma has been destroyed, dagami-karma is avoided
and I am now spending my prarabdha-karma. Once all the prarabdha is exhausted, I will end my last
birth and thereafter I will not be born. I was repeatedly born until now, but hereafter I will not be born.
This is freedom explained for the junior students. For the senior students, the first statement ‘I am a jiva’
should itself be rejected and it is said that [ am Brahman, the 7uriyam. I am neither a doer nor an
experiencer. There is no karma and I have not gone through even a single birth and so there is no future
birth. I do not accept the superior, medium and inferior karma leading to celestial birth, human birth and
birth as lower beings respectively. These karmas are mithya. The mithya karma exists in me, the atma,
but do not belong to me. I am the adhisthanam for the entire cosmos and so the karmas float in me but
they do not touch me. The waker adhisthanam is not affected by anything that the dream individual
does. The waker is not associated with any karma that is done by the dream individual. Therefore there
is no question of exhausting of prarabdha-karma because they are not there. Turiya Atma is understood

to be liberated always. Atma does not have any past, present or future birth.
The freedom of a jriani is uniformly available at all times because the freedom is his very nature. In

advaitam, moksa is not even dependent on God’s will because what is natural is not dependent on
anybody’s will. We need God’s grace not for moksa but for understanding that moksa is our very nature.
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Verse 78
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Having known the absence of causality to be the fact and not acquiring separately any (karma which
is a) cause (for birth), one attains the goal which is free from sorrow, desire, and fear. (78)

The topic of the benefit of jiianam is continued. It is clearly understood that there is no cause (karma)
responsible for my past or future birth because being unborn is my intrinsic nature. Moksa is that clear
conviction in the intellect. Based on our experiences we have made certain false conclusions. Vedanta
does not aim to change our experiences but to change our wrong conclusions based on those
experiences. That I do not have birth or death, as Krsna says in the Bhagavad Gita, should be a clear fact
for me.

This (Self) is never born, nor does it die. It is not that, having been, it ceases to exist again. It is unborn,

eternal, undergoes no change whatsoever, and is ever new. When the body is destroyed, the Self is not
destroyed. (2:20)

The greatest benefit of this is that all the complaints regarding life are gone. Freedom from complaint is
moksa. In the mithyd world, changing situations are present caused by desa, kala and karma. These
changing situations will always be there in the mithya world. Nobody can stop that because it is the
nature of the mithya world. It is not worth complaining. Complaining that fire is hot and ice is cold
displays a confused outlook. The j7iiani knows that nothing is worth complaining about. The greater
wisdom is that all these things happen but 1, the adhisthanam, continues to be unaffected. This two-fold
awareness removes complaint from life. Complaint is samsara. 1 enjoy the freedom from all types of
binding desires, that is desires for my fulfillment. Desires from the relative role standpoint are no more
binding. I am only a contributor and not a controller. Desires that cause anxiety and fear are not present.
Freedom from the sense of insecurity comes. Complaint and sense of insecurity are signs of samsara.
Andtmd is never secure and atma is never insecure. Working for anatma's security and working for
atmd’s security are meaningless. Freedom from sorrow, desire and fear is moksa. Thus moksa is
discerned from our own state of mind.

Download from www.arshaavinash.in



296

Verse 79
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Indeed, that (consciousness) engages in a similar field (of duality) because of the obsession with the
unreal (duality). Having known the absence of objects alone, he turns away with detachment. (79)

Security is my very nature but when I do not understand this as fact, I think that it is a thing available
outside. [ seek completeness from outside. Outside, only mithya world is there and it cannot give
completeness or security. I assume that objects outside will make me full and complete. In each mithya
object I seek the non-existent completeness. Initially it is a mistake but when I go on repeating that
thought, it becomes an obsession with regard to a non-existent thing. Just like a deer looking for mirage
water, we are looking for completeness that the society prescribes. This goes on for the entirety of one’s
life.

Because of the obsession with the external security, completeness and happiness which are not there, a
person runs after those non-existent destinations. This is similar to a musk deer that runs all over seeking
the musk fragrance, not realizing that the fragrance is of its own body. But a jiiani knows that he is the
only source of security, peace and happiness. Having understood the absence of external security, peace
and happiness he drops all attachments. Krsna refers to this in the Bhagavad Gita:

When a person gives up all the desires, as they appear in the mind, happy in oneself with oneself alone,
Partha! that person is said to be one of ascertained knowledge. (2:55)

You can do the duty towards the family, but if you postpone completeness and fulfillment, thinking that
only after completing that duty you will become full and complete, you are getting into a trap. Know
that you are full and complete fundamentally and enjoy doing the duty without connecting your fullness
to the performance of your duty. The successful completion of the duty is not in our hands. We may
succeed or may not succeed. Know that you are full and complete and enjoy playing whatever roles you
have to in life. Such a person withdraws with detachment.

Verse 80
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At that time, the state of that (consciousness) which is withdrawn (from existing activities) and not
engaged (in fresh activities), is indeed undisturbed. It is (of the nature of Brahman which is) uniform,
unborn, and non-dual. This is indeed accessible to the wise (only). (80)

Such a jriani of such a wisdom who does not seek security and happiness from outside but plays his
roles in the society enjoys a state of mind that is very difficult to describe. The mind of such a j7iani,
which is relaxed and not full of anxiety and worry is like the peaceful ocean without any turbulences,
even if he is a householder.

Krsna describes such a jiiani in the Bhagavad Gita:

Just as water flows into the ocean that is brimful and still, so too, the wise person into whom all objects
enter, gains peace, (remains unchanged) whereas, the desirer of objects does not gain peace. (2:70)

He has withdrawn from seeking completeness from outside and does not seek anything externally for
completeness. He is careful not to be pulled into samsara by situations and people who are not jrianis.
Action, planning and execution are prescribed but worrying is never required to be a responsible person.
Krsna characterizes worry as an asuri sampad in the 16% chapter of the Bhagavad Gita. Even as a
karma-yogi, worry is not warranted because all actions are dedicated to ISvara. Krsna says in the
Bhagavad Gita:

Offering all actions unto Me with a mind that is discriminating, fight without expectations, without

possessiveness, (and) without anxiety. (3:30)

Withdraw from worry and never enter into worry again. The state of an anxiety-free mind is available
only for the wise people. A jiiani’s mind can never be seen or evaluated. Only by being a j7iani one can
know. That state of mind is called brahmisthiti. It is identical to Turiyam brahma. It is ever uniform,

never subject to arrival and departure and non-dual. That state is identical to Brahman.
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Verse 80
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In these verses from the 75™ verse, Gaudapadacarya is talking about the benefit of this knowledge,
which needs to be assimilated in the form of anatma world not having existence, origination, has
appearance and the appearance is caused by avidya or maya. Therefore, in the jiiani s vision, anatma
does not have origination or birth. He has understood that he is the Turiyam Atma that does not have an
origination because it is without a beginning, limitless and eternal. Atma and anatma do not have birth.
When there is no first birth of atma or anatma there is no question of rebirth at all. Therefore there is no
question of avoiding rebirth. The elimination of rebirth is nothing but the elimination of the
misconception that there is a possibility of rebirth. The elimination of this misconception alone is moksa.
In the 80 verse, Gaudapada said that after discovering of the nature of atma, which is full and
complete, there is no question of seeking fulfillment from the external world. All the desires are
fundamentally driven by the idea that one is not complete. A jiiani may be engaged in several activities
for the sake of the welfare of the world or based on the worldly roles, but in these pursuits there is no
expectation of completeness coming from these activities. Instead of working for completeness, he
works out of or with completeness. After having withdrawn thus, he does not get into the old rut because
ignorance once gone is gone for good. His state of mind is undisturbed. A jiiani s state of mind can only
be known by being a jiiani. Only the jiianis know this state of moksa. The definitions of moksa,
Brahman and j7iani are one and the same. That state of fullness or completeness is ever the same, unborn
and non-dual.

Verse 81
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This Atma is indeed unborn, dreamless, sleepless, self-effulgent, and ever-effulgent by its very nature.

(81)

The svaripam of atma, Brahman and moksa are one and the same. So Gaudapada reminds the nature of
atma given in the definition of @rma in the 7" mantra of the Mandiikya Upanisad using different terms
here: ajam, anidram and asvapnam. Ajam is without birth. This is with respect to the gross body. So
atma is without birth. Atma is not Visva or Virat. Asvapnam refers to the atma not being associated with
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dream or the subtle body. Atma is not Taijassa or Hiranyagarbha. Anidram refers to atmd not being
associated with sleep. Atma is not Prajiia or antaryami.

Atma is self-evident and self-effulgent. It is self-revealing as “I am” all the time. Even the mind has to be
revealed by myself only. First I lend consciousness to the mind. Through the mind I lend consciousness
to the sense organs and through the sense organs to the body. The third capsule of Vedanta: By my mere
presence, I lend life to the material body and mind and through the material body and mind I experience
the material universe. By myself I am neither the material universe nor the material body nor the
material mind. A#ma is said to shine once because it shines eternally. Atma always shines as ‘I am’. In

Daksinamirtistotra, Sankaracarya refers to the eternal arma:

1 bow to Sri Dakshinamurthi in the form of my guru: I bow to Him, who in His loving-kindness reveals to
his worshippers, the eternal Atma, which, through the changes of waking, dreaming, and dreamless
sleep, through childhood, youth, maturity, and old age persists as the inexhaustible flow of

consciousness, revealing itself in the heart as the ever present sense of “I”. (7)
We never get moksa but only drop the notion that we are bound.

YVerse 82
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Because of the perception of one object or the other, this Atma is easily covered at all times and it is
known at any time with difficulty. (82)

Gaudapadacarya gives a warning to all the Vedantic students by pointing out that through sravanam and
mananam Vedanta can be grasped by a reasonably mature mind. Receiving the teaching is not difficult
but what is more difficult and important is not mere reception but retention of the teaching that is
possible only through nididhydasanam, which is an alert way of living. Two types of nididhyasanam,
samadhi-abhyasa-ripa nididhyasanam in which exclusive time is allotted to dwell on the teaching. If
that type of nididhydsanam is not required, it can be dropped and the second type, brahma-abhyasa-
ripa nididhyasanam should be engaged in. This involves practice that makes the knowledge available in
and through all the transactions. Transaction is not uniform because it is controlled by karma. If you lose
your alertness, the dualistic world, that is only an appearance, will take on the status of reality. Getting
lost in the appearance will ‘convert’ the mithya world into satyam or the satyam ‘I’ into the mithya jiva.
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Once slipped from the state of knowledge, it will be difficult to get back to it. So Gaudapada gives a
strong warning.

The essential nature of arma is easily covered or forgotten. Remembering the fifth capsule of Vedanta:
by forgetting my real nature I convert life into a burden, by remembering my real nature, I will convert
life into a blessing. Gaudapada says that forgetfulness of one’s true nature is very easy because there are
challenges coming from all over. Coming down from the absolute to the empirical is a downbhill process
which easily happens, but climbing from the empirical to the absolute is an uphill task. This
forgetfulness happens regularly and once slipped, recovery is difficult. Additionally, worrying and
feeling guilty over slipping down is a greater samsara, a meta-samsara.

For this slipping the entire dualistic world is not normally responsible but just one object of attachment
or hatred is enough because that object of like or dislike will be raised from the mithya level to the satya
level. It is like one mosquito inside the mosquito net is sufficient to ruin our sleep. Any object, however
small it might be, can trick you into samsara. Perception of objects or people is not the problem but it is
the obsession with them causing preoccupation is the binding duality. Even a samnyasi is not immune to
this because the problem is in the mind. This way atma is covered. Gaudapada uses the word ‘bhagavan’
for atma. Gaudapada has consistently negated everything andtma and so ISvara, considered as a remote
being, has also been refuted by him. Devotees who think of ISvara as a powerful remote being will be
upset with Gaudapada. Gaudapada does not negate I$vara but only the idea of I$vara as anatma. For
him, I$vara is Santam Sivam Turiyam Atma. Gaudapada reinstates ISvara as arma. That is why Lord
Krsna said in the Bhagavad Gita:

Gudakesa (Arjuna)! I am the Self, who resides in the hearts of all beings and I am the cause of the
creation, sustenance, and resolution of all beings and things. (10:20)

Until we are ready to understand Bhagavan as atma, Bhagavan is considered as anatma.

Verse 83
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1t is existent, it is non-existent, it is existent and non-existent, or it is totally non-existent - holding
such views, the indiscriminate one verily covers (this Atma) by (attributing) change, changelessness,
both (change and changelessness), or non-existence. (83)
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Any andtmd, thing or being, small or big, that we have like or dislike towards can bring us down from
our essential absolute nature. Gaudapada says that this anatma that brings one down need not be
concrete or tangible. Attachment to intangible things like ideas, concepts and philosophical systems can
create samsara. Even abstract anatma like other darsanas and even Vedanta, if converted into a darsana
is anatma and therefore can cause samsara. Words like satyam, jianam and anantam are not for
describing some object armd, but for pointing to me who is aware of this teaching. The description
should help me claim that I am that description. The description is not a concept but it is myself. Satyam,
Jjranam and anantam, etc., are not concepts. Attachment to these as concepts of a philosophical system
will result in conflicts. We are not learning to fight with anyone. We do not give satyam status to anyone
to deserve quarreling with them. We should not get carried away by any darsana. This will cover our
true nature. An advice that is given to the Vedantic student is to never argue with others. Sankara: budha
Jjanaih vadah parityajyatam dustarkat suviram yatam. Narada says in the Bhakti Sitras that argument
means the ego is predominant and that will make us forget our real nature.

Gaudapada mentions four darsanas that have different ideas about atma. Gaudapada asks not to quarrel
with them. Asti is the Nyaya-Vaisesika system that says that there is an atma other than the body-mind
complex, that it is material, all-pervading, many in number and with attributes like rd@ga, dvesa, etc.
Vedanta says that raga-dvesa belong to the mind. Nasti is Yogdcara Buddhism. This system says that
there is an atma that is not different from buddhi. The continuous flow of thought is the atma and it is
named ksanika vijianam. Asti-ndasti is Jainism also known as anekantavada, saptabhangivada,
syadvada. This system does not define anything precisely because according to this system nothing can
be defined precisely. Anything can be defined in different ways according to the different angles from
which it is looked at. Nasti-nasti is Siinyavada Buddhism that says that nothing exists, arma or anatma.
Vedanta does not join any of these systems, which quarrel with each other. We do not claim Vedanta as
one of the darsanas because if it is classified as such then there will be problems as with the other
systems. Vedanta is a teaching that helps us understand our own nature and it is not a system. If Vedanta
is entered as a system, one will forget oneself.

Atma is subject to change according to nyaya-vaisesika. The steady nasti-bhava is held by the ksanika
vijiiana vadi. The double asti-nasti is held by the jainas. Total non-existence is advanced by the
sunyavadi. Going around these different concepts one will keep arguing forgetting the atma behind the
argument. One gets lost in what is being argued and what is behind the arguing, the atmd, is lost sight of.
All these indiscriminate people, spiritually childish people, cover their own higher nature. Covering
itself is not a problem because we do this in sleep regularly without causing problems but covering
makes one slip down to the lower nature, which is the cause of samsara. Gaudapada’s message is that
we should be alert in our transactions.
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Verse 83
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Gaudapadacarya pointed out that even after knowing that I am Turiyam different from Visva, Taijassa
and Prajiia, a person has to continue in the empirical world. The body-mind complex continues as long
as its prarabdham is present. This means that we have transactions in the world and during transactions
we have to put on the role of Visva. Otherwise no transaction is possible. In the course of playing various
roles we have to handle different anatma. In those situations we have to be alert. Nididhyasanam to
remember one’s real nature should be done during transactions. However much a person is careful a
situation may come in which a particular anatma gets important. Then raga-dvesa may be activated and
Visva, which was only a role becomes prominent as though satyam. Then Turiyam will become as
though mithya, less prominent and the person slips. Therefore alertness is important. Any anatma can
cause the slip. In this verse, Gaudapadacarya says that it need not be a concrete anatma but even an
abstract idea or different philosophical systems can create problems. A particular idea, if it is an object of
attachment can distract a person. Obsession with anything can create samsara. Even virtues can become
sattvika bondage. Gaudapada says that the systems of nyaya, yogacara, jaina, and sinyavada can create
problems if one is involved in scholarly pursuits. A spiritually indiscriminate person forgets his higher
nature getting lost in the analysis of different darsanas. Vedanta does not come under a darsana
competing with the other systems. Vedanta is not a philosophy. It is only a teaching that helps me abide
in my own nature.

Verse 84
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These are indeed the four views by constantly holding which (the Atma) is covered. Atma is
untouched by these (views). He by whom (this) is understood is omniscient. (84)

There are four standpoints as mentioned before: asti, nasti, asti-nasti and nasti-nasti. All systems will
fall under one of these four. Vedanta does not take any position. A particular position means an idea, and
therefore anatma. Even Vedanta, after it has done the job, has to be dropped. Vedanta is also anatma.
Once I have dropped my knower status through the study of Vedanta, Vedanta, a means of knowledge,
should be dropped. If a person forgets and holds on to any one of the four positions, the real nature of
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the person is concealed. Life involves handling andatmd but obsession with andatma should be avoided.
From the empirical level, the Turiya Atma is not affected by any of these four different standpoints.
Gaudapada uses the word ‘bhagavan’ to indicate the Turiya Atma here. A jiiani, having known that
everything is Brahman, and that he himself is afma that transcends all standpoints like the screen for the
world-movie, is not affected by different standpoints and does not see the need to compete with any
position. Brahmajiianam is sarvajianam.

Verse 85
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Having attained total omniscience and the non-dual state of brahminhood which is free from
beginning, middle, and end, what does he desire thereafter? (85)

The benefit of the jiianam is restated here. The benefit is attainment of fulfillment. Normally people
have mixed conclusions about whether their lives are a success or a failure. No one can claim complete
success at all levels as ahankara. Claiming one’s higher nature alone will give the proper perspective
towards the accomplishments at the ahankara level. Ahankara has its limitations. Success and failure are
unavoidable. For these to be insignificant, a person should claim the only significant thing, which is the
Turiyam.

Having attained this omniscience in the form of Brahman knowledge, which is that Brahman is the
essence of all and having attained the state of non-duality in the form of knowledge, which is ‘I am non-
dual’ in spite of the experience of duality, this jiani attains fulfillment. There can be temporary
experiential non-duality like in deep sleep but permanent experience of non-duality is not possible. Only
a jiani that knows that he is the atma that is free from the three gunas is a brahmana. Thereafter,
whatever that person does is not done for fulfillment. He does not have any binding desires, i.e., desires
engaged in for fulfillment. He does not have any binding pursuits also. Fulfillment does not mean that a
person should withdraw from action. Action should be engaged in without bondage as Krsna says in the
Bhagavad Gita:

Partha (Arjuna)! For me, there is nothing to be done. In the three worlds, there is nothing to be gained
by me, which is not yet gained. Yet, I remain engaged in action. (3:22)
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Verse 86
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This is modesty. Mind-control (as well as) sense-control of the wise people is indeed said to be

spontaneous because of natural self-restraint. Thus, the wise person attains peace. (86)

Here Gaudapadacarya conveys another important idea about the conduct, behavior or trait of a jiiani.
Before coming to jiianam and nistha he must have practiced many disciplines as s@dhana. At the karma-
yoga level Lord Krsna has prescribed several sadhanas. In the 13 chapter, there is a list amanitvam,
adambhitvam, etc., twenty of them. In the 16™ chapter another big list of twenty-six virtues, abhayam,
samsuddhi, etc., are enumerated. In all the Vedanta texts, sadhana catustaya sampatti is highlighted. All
of them are started when the spiritual life starts. It is long and consists of karma-yoga, upasana-yoga,
sravanam, mananam and life-long nididhyasanam. Karma-yoga and upasana-yoga are for preparation.
Sravanam and mananam are for attainment of jiiana. Nididhyasanam is for jiiana-nistha. If a person has
diligently followed all the s@dhanas, all the virtues will be natural to him during nididhyasanam. He
does not have to deliberately follow the virtues. Thus a j7iani is one who spontaneously expresses all or
most of the virtues. The jiiani will also work on making any virtue that is not natural become natural. A
seeker should cultivate these values deliberately or have them spontaneously. At no point he can be free
from them. A jiiana-nistha is a dharmic person spontaneously. From Vedantic angle dharma or values is
mithya also. People may misinterpret this teaching by thinking that once jrianam is obtained dharma can
be forsaken. Gaudapada warns that there is no such concession. Transactional life should be governed by
dharma whether one is an ajriani, jiani or a jiana-nistha. Krsna tells in the Gita that even Bhagavan,
when he takes an incarnation and comes to the empirical plane, cannot claim an exemption. Veda never
makes Vedanta compulsory but makes dharma compulsory. Whether one’s purusartha is artha-kama or
moksa, dharma is the foundation upon which these pursuits should be engaged in.

For the jiiani, virtues amanitvam, etc., are natural and effortless. It is not a blessing that Bhagavan has
given him but the j7iiani has worked for them. Knowledge should make one humble. The jiiani has
sadhana traya sampatti because he has known that moksa is his svaripam and thus he does not have
mumuksutvam. Thought discipline and sensory discipline have become natural to the jiiani because of
long practice. All kinds of thoughts will rise in the mind because of vasanas and that cannot be stopped.
Because of jiianam and discipline, the jiiani has the natural capacity to not entertain thoughts that are
inimical to Vedanta. Thus all the virtues are natural to the jiiani or are in the process of becoming
natural. In this manner a wise person calms down in life. FIR reduction with regard to emotional
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disturbances and increased CCC, calmness, cheerfulness (that flows naturally to others), and confidence
in facing one’s future is jivanmukti.
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Verse 86
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In this important verse, which we completed in the last class, Gaudapada gives a significant message,
1.e., while the jiana-yoga of Sravanam, mananam and nididhyasanam is in progress, the refinement of
the mind should also be in progress in parallel because jiiana-yoga and mental refinement are
complimentary to each other. The mental refinement in 7attvabodha language is called sadhana
catustaya sampatti and in the Bhagavad Gita language it is daivi-sampat increase and asuri-sampat
decrease. If a seeker pays attention to both of them very well by the time he comes to the nididhyasanam
level, both will become natural and spontaneous. Even if there is deficiency it will be made up in
nididhyasanam. So then in jiiana-nistha, there is the assimilation of the knowledge and spontaneity of
the virtues. Jiiana-nistha is the assimilation of the knowledge and spontaneity of the virtues put together.
In the 85™ verse, Gaudapadacarya talked about the assimilation of the knowledge. In the 86™ verse, he
talks about the spontaneity of the virtues. Both of these verses must be read together. Sankaracarya gives
a contextual meaning of the word ‘vinaya’. The word’s popular meaning is humility and in Krsna’s
language it is amanitvam. The pronoun ‘this’ appears in front of ‘vinaya’. Brahma-nistha was talked
about in the previous verse. Therefore, Sankaracarya takes ‘vinaya’ to be the very brahma-nistha itself.
In the 2nd chapter of the Bhagavad Gita, Krsna uses the word: brahmisthiti.

Verse 87
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(That state of) duality which consists of experiences along with external objects is considered to be the
waking-state. (That state), which consists of experiences without external objects, is considered to be
the dream-state. (87)

Before winding up the entire karika teaching in these next verses, which started with the
Agamaprakaranam chapter, Gaudapada wishes to remind us of the Manditkya Upanisad itself. He
summarizes the central teaching of the Upanisad, which is the avastha-traya-viveka. He defines the
jagrat, svapna and susupti and points out that Turiyam is the substratum of all the three, which are
subject to continuous change. The changing three avasthds are located based upon the changeless
Turiyam and that changeless Turiyam is the avastha-traya-adhisthanam, which is the real me and ever
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free. He uses special words for each avastha, perhaps borrowed from Buddhistic books. For the jagrat
avastha the word used is dvayam laukikam. Dvayam refers to jagrat avastha. Suddham laukikam refers
to svapna avastha. Lokottaram refers to susupti avastha. This word appears in the next verse. Jagrat
avasthd is a state in which there are experiences and corresponding to experiences there are objects
outside. The pair of experiences and objects is the indication of jagrat avastha. Now 1 am experiencing
so many people and corresponding to every experience there is an object. Thus in jagrat avastha, both
the experience and the corresponding objects are present. In dream avasthd, there is experience but there
are no corresponding external objects because the sense organs are closed. Only the mind is operational
and from the vasanas of the mind, experiences are generated but there are no corresponding external
objects. Experience without external objects is svapna. Experience with objects is jagrat.

Verse 88
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Jjhanam jiieyam ca vijiieyam sada buddhaih prakirtitam | 88|l

(That state) which is without experiences and without external objects is considered to be the sleep-
state. Knowledge, the object of knowledge, and the (Atma) to be known are always discussed by the
wise. (88)

Susupti avastha is defined as the state in which there is no experience and no objects. Gaudapada uses
the word lokottaram for susupti, meaning transcendence of both the internal and external worlds. What
do the jrianis talk about? The jiianis are aware of three things: jianam, jieyam and vijrieyam. Jianam
refers to the experiences and jiieyam are the corresponding objects. Both of them keep changing. They
are empirical satyam. These changes require a changeless adhisthanam, which is the PSE, projector,
sustainer and experiencer. Just as the waker projects the dream, sustains the dream and enters the dream
to experience the dream, similarly atma alone with the help of maya has projected the jagrat praparica,
sustains it and experiences or witnesses it. That adhisthanam PSE is changeless. That changeless
Turiyam adhisthanam is called vijiieyam in this verse. This ‘vijieyam’ occurs in the 7" mantra of the
Manditkya Upanisad. Vijiieyam is satyam. Jiianam and jiieyam are mithya. The wise people know both
satyam and mithya and they talk about these. Krsna refers to this in the Bhagavad Gita:

For the unreal (mithya), there is never any being. For the real, there is never any non-being. The

ultimate truth of both (the real and the unreal) is seen by the knowers of the truth. (2:16)
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Wisdom means that you understand satyam as satyam and mithya as mithya. This clear knowledge of
both satyam and mithya is the essence of Manditkya Upanisad. The wise people have this knowledge
and discuss it when asked.

Yerse 89
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jhane ca trividhe jiieye kramena vidite svayam |
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When the threefold knowledge and the (threefold) object of knowledge are known in order, that man

of great intelligence indeed enjoys omniscience by himself in this birth everywhere. (89)

Gaudapada is presenting the essence of Mandiikya Upanisad in a slightly different language. Each of the
three avasthas has got experiences and the relevant objects. In jagrat avastha there is sthitla anubhava
and the sthiila praparnica is the experienced object. In svapna there is experience and even though there
are no external objects there are dream objects within the dream. Thus both jagrat and svapna have
experience and external or internal objects. In susupti there is experience. There are two things
experienced in deep sleep. Total blankness or ajiianam and sukham are experienced. 4jfianam and
anandam are objects that are experienced in the deep sleep state. Thus in all the three avasthds there are
relevant experiences and relevant objects. In the previous verse, the words upalambham and vastu were
used for experience and objects respectively. In this verse, Gaudapada uses the words jiianam and
jrieyam for experience and objects respectively. All of these three pairs of experiences and objects are
subject to continuous change and are mithyd or empirical satyam. There is an adhisthanam for these
three pairs. It is the Turiya Atma. The wise person is one who knows both the adhisthanam and the three
pairs.

The three-fold experiences and the three-fold objects of experience are learnt gradually. Thereafter
withdrawing from these three pairs, one has to come to the vijneya atma. Knowing the Turiyam is only
claiming that I am Turiyam. For that student of great intellect, fullness and completeness is the benefit.
He does not miss anything and does not have any wants in life. Nothing is away from him because he is
in the form of everything.

Verse 90
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heyajiieyapyapakyani vijieyanyagrayanatah |
tesamanyatra vijiievadupalambhastrisu smrtah \| 90\l

Things to be rejected, known, acquired, and made ineffective are to be understood first. Other than
(the Atma) to be known, three of them are considered to be (mere) appearance. (90)

The previous two verses are each a summary of the entire Manditkya Upanisad. Each one is a complete
summary of the Mandiitkya Upanisad. Now Gaudapada addresses the manda and madhyama students.
Manda students are those that do not receive the teaching at all. Madhyama students are those that
receive the teaching but do not retain it. Practical benefits are missing for these students. Arjuna
complained that the teaching does not stay with him. Uttamah students are those that receive and retain
the teaching. Karma-yoga is for manda adhikari, upasana-yoga is for madhyama adhikari and jiiana-
voga is for the uttamah adhikari. Gaudapada says that even if you do not understand the teaching it is
not a great problem. Vedanta sravanam itself is capable of purifying the mind. Jiigna-yoga serves as a
pramanam and a purifier of the mind. One can continue the sravanam and continue to prepare the mind
and as the mind gets prepared the understanding will get better and better.

Gaudapada addresses the preparation in this verse. Before coming to Vedanta four factors must be noted

for checking to see if one is ready for jiana-yoga. What are these factors?

Heyam — all the impurities of the mind like the weeds in a garden. The mind should be free from raga,
dvesa, etc., asuri-sampat.

Apyam — all those virtues that are to be acquired and nourished, daivi-sampat, which includes sravanam,

mananam, and nididhyasanam. Krsna also refers to jriana-yoga itself as daivi-sampat.

Pakyani — certain tendencies that have to be roasted, rendered ineffective. A roasted seed cannot
germinate. Raga and dvesa cannot be totally removed as Krsna notes in the Bhagavad Gita:

There are longing and aversion (potential) in every sense object. May one not come under the spell of

these two because they are one'’s enemies. (3:34)

Some raga-dvesas are universal and natural. There are unavoidable legitimate r@ga and dvesa. But there
are binding raga-dvesa, which have inbuilt hurting capacity. We have to remove the hurting capacity of
raga-dvesa and make the binding rdga-dvesa into non-binding raga-dvesa. We should be prepared to
accept all the results according to the law of karma and then the raga-dvesa, even though present will
not hurt us. The details are in Bhagavad Gita, particularly in the 2nd chapter:

Taking pleasure and pain, gain and loss, victory and defeat to be the same, prepare for battle. Thus, you
will gain no sin. (2:38)
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That samatvam building is called raga-dvesa roasting. Samatvam building through proper attitude,
I$vara-arpana bhavana and Isvara-prasada bhavana as detailed in the 3rd chapter of the Bhagavad Gita
will blunt the sharpness of radga-dvesa. Un-roasted raga-dvesa will create a preoccupied and shallow
mind. That kind of a mind will not be able to do sravanam. Only a non-preoccupied deep mind can

listen attentively for a length of time and receive the message deeply and retain it in the heart.

Jrieyam — Brahman, the goal must be kept in mind by the seeker. All these four factors have to be noted

when anyone comes to the spiritual path.
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MK-69 = Chapter — 4. Verses — 90 to 92

Verse 90
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Gaudapadacarya presented the teaching very clearly in the form of ‘brahma satyam jagan mithya /
Jjivobrahmaiva napara //’. This teaching being extremely subtle, many people will find it very difficult
to grasp. Some people may grasp the teaching but are not be able to retain the teaching. Some people
may grasp and retain but do not assimilate enough to transform the very personality. If this is happening
what is the cause for that? Not only do we have to know the cause but we have to rectify also. Therefore
Gaudapadacarya said that every spiritual seeker should note four factors in the spiritual path right from
the beginning itself. One factor is the final goal of the spiritual sadhana, which is knowing Brahman.
Jiianam alone gives liberation. Brahma-jiianam requires sastric enquiry because sastra alone is the
pramanam, which reveals Brahman. Sastra-vicara is the primary sadhana to know Brahman, which is
the ultimate thing to be known, and this must be remembered all the time. Gaudapada refers to this as
Jjrieyam, the thing to be known. This knowledge has to take place in the mind only like any other
knowledge. Atma is not the locus of knowledge. Since knowledge has to take place in the mind, the
mind should be fit enough to receive, retain and assimilate the knowledge. Whatever refinement of the
mind is needed should be taken care of. It is similar to the preparation of the land for the plant to grow.
Brahma-jiianam is a plant that gives the moksa fruit and it requires an appropriately prepared land
(mind).

This preparation requires more attention than the Vedantic study even. Three factors are mentioned with
regard to the mental preparation: heyam, dpyam and pakyam. Heyam is all those traits that are not
conducive to Vedantic knowledge described in the 16 chapter of the Bhagavad Gita as asuri sampatti.
Apyam is all the virtues that are favorable for receiving the knowledge enumerated as daivi sampatti by
Krsna. Pakyam: raga and dvesa cannot be totally avoided but they have the toxic power of disturbing
the mind emotionally. They will never allow the mind to remain calm and still worse keep the mind pre-
occupied. The mind should be relaxed, deep, and receptive and have long attention span, but raga-dvesa
will work to prevent the mind from achieving this state. So the raga-dvesa should be roasted. The
roasted raga-dvesa will remain with the person as preferences. Any number of preferences is fine. One
has to convert rdga-dvesa into non-binding preferences. All these three are preparation and Vedanta
sravanam 1is the primary sadhana. All the four factors that Gaudapadacarya mentions here should go
together and even if any one of them is missing, the knowledge will not take place. If spending a long
time in Vedanta does not produce the desired result of assimilation, one of these factors is missing and
so a seeker should be constantly vigilant regarding these four factors.
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Of these four factors, three belong to empirical reality and only one is absolute reality. Jiieyam is
absolute reality whereas heyam, apyam, pakyam are all empirical reality. The thing to be known,
Brahman, Turiyam is the absolute reality. Hit the absolute reality and transcend all these. The world does
not have existence and origination but has appearance, which is mithya. Heyam, apyam and pakyam are
mithya and jiieyam is satyam. With this Gaudapada has completed the topic of sadhana (heyam, apyam
and pakyam). Gaudapada does not elaborate because this sadhana is elaborated in the Bhagavad Gita.

He concludes the entire Mandiikyakarika by giving the essence of the teaching in the following verses.
He highlights two points. Both are very important.

The first point is that what every human being seeks fundamentally is already the nature of the human
being. Unfortunately we are missing our nature and we are searching for it elsewhere. It is like losing a
ring from one’s finger and searching for it in every place except in the place where it was lost. Our own
nature is peace, security and happiness but everyone is seeking for these universally outside. In fact,
peace, security and happiness are not even in us but we are all of these.

The second message is that dvaitam is samsara and advaitam alone is moksa. As long as a person is
obsessed with dvaitam and taking it as a fact so long that person will be a samsari. Experiencing
dvaitam is not samsara but obsession with duality thinking that it is a fact is samsara. One should know
that dvaitam is an appearance but it is not a fact. That dvaitam is a fact is a wrong conclusion that we
have made based on our experience. We need not change the experience but we have to change the
conclusion. Sun going around the earth is our experience but taking it as a fact is our conclusion. All the
education is to show that the earth goes around the sun. More importantly, even after changing the
conclusion the experience will continue to be the same. Knowledge does not bring about a change in
experience because our organs are designed for such an experience. Advaitam is the knowledge but our
experience will be always dvaitam because our sense organs are designed to experience duality. What
we have to change is not the experience but question the conclusion and change the conclusion. The
conclusion is that there is no dvaitam and there is only advaitam. There is only one truth that is myself. I
alone am appearing as this dualistic universe. As is stated in the Zaittiriya Upanisad, 1 am the subject, I
am the object and I am the instrument. I, the non-dual, appear as the dual. Dvaitam is samsara and

advaitam 1s moksa.

Verse 91
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prakrtya'kasavajjiieyah sarve dharma anadayah |

vidyate na hi nandatvam tesam kvacana kisicana | 91l
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By nature, all jivas should be known to be unborn (and pure) like the space. There is indeed no
difference at all among them at anytime. (91)

Every jivatma should understand himself or herself as the all-pervading consciousness principle, which
is like space. Like space, I am all-pervading, formless, accommodate every thing, not contaminated by
anything, and advaitam. Every jivatma is all-pervading and non-dual like space by nature. I cannot
become limitless because what is limited can never become limitless. Finite cannot become infinite.
Therefore I do not have to do sadhana to become limitless. It will never work. What I have to do is
claim limitlessness, which is already my very nature. Consciousness is not limited by the boundary of
the body. Body has boundary but the consciousness that blesses the body is not limited by the boundary
of the body. Not only is there no limitation spatially but there is no limitation time-wise also. Everyone
is the unborn armda. The body’s birthday is mistaken to be our birthday. Celebrating the birthday is fine
but one should remember that arma is without a beginning. Without any exception every one can claim
this fact. There is no plurality in the afma. Normally it is thought that there are many jivarmas.
Gaudapada says that plurality belongs to the body, which is the enclosure for Consciousness. Plurality
does not belong to Consciousness. If there are five pots how many spaces are there? Space is one even
though it appears like there are several pot-spaces, small, medium, big, etc. Pot-spaces seem to be many
but seeming plurality is not actual plurality. What is seeming is not actual. Jivatmas are seemingly many
but there is no actual plurality at anytime or at anyplace. The part-whole teaching, jivatma is part of
paramatma, is not correct. Consciousness is part-less. Advaitam, limitlessness, fullness and
completeness is our svaripam.

Verse 92
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adibuddhah prakrtyaiva sarve dharmah suniscitah |
yasyaivam bhavati ksantih so'mrtatvaya kalpate | 92|

By nature, all jivas are self-evident (and) evident from the very beginning. He who enjoys
contentment with this knowledge is fit for immortality. (92)

When a person is not a spiritual seeker, that worldly person wants to acquire many things and there is
the associated anxiety. When a person comes to spirituality he may come out of worldly anxiety but
those will be invariably replaced by spiritual anxiety. Spiritual anxiety is whether moksa will be attained.
When the guru says that for moksa self-knowledge is needed, anxiety for moksa is replaced by anxiety
for realization, enlightenment, atma-jianam, brahma-jiianam, atma-anubhava, brahma-anubhava, etc.
Gaudapadacarya says that no one need have anxiety for atrma-anubhava because datmda is something that
is experienced by all the people all the time in the form of ‘I am’. The word atmd means ‘self” and ‘self’
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is ‘I’. Atma-anubhava means self-anubhava. Self-anubhava means I-anubhava. I-anubhava need not be
worked for because the ‘I’ is experienced all the time. Consciousness is self-revealing. Anatmd requires
a revealing light. Atmad does not require a revealing light. Atmd being self-revealing, every one is atma-
jnani from anadi kala. Never desperately attempt for Self-Knowledge. Then, what are we doing
studying Vedanta? We are studying not for Self-Knowledge because the self is all the time available as ‘I
am’. But what we do is after saying, ‘I am’ we add a few adjectives to ‘I am’. If we say, ‘I am’ and stop
we are all jiianis. Saying, ‘I am a man’, ‘I am old’, and ‘I am sick’, etc., we add all these adjectives that
do not belong to us, the arma but belong to the anarma, either the body, or the mind or the sense organs.
Sastra only says that after saying, ‘I am’, stop. That is brahmajiianam. If I add an attribute to ‘I am’ I
become a jivatma. If | drop the attributes, [ am called paramatma. ‘1 am’ without attributes is called
Brahman. Saying, ‘I am attribute-less’ is not adding another attribute. It is only indicating that ‘I am’ is
free from attributes. We study Vedanta not for Self-Knowledge but for dropping self-misconceptions.
Therefore Gaudapada says that we should not have anxiety for Self-Knowledge because it is already
there as ‘I am’.

Every jivatma is self-revealing consciousness. Therefore all the jivatmas are enlightened regarding
themselves even before starting jriana-yoga. What is the proof? Because we all start with any sentence ‘I
am’. ‘I am’ reveals the self-revealing arma by its very nature. If the Vedantic message is not understood
properly, which is called filtered listening, a person will be looking for Self-Knowledge even after
studying many Vedantic texts. The person who has understood the message of Vedanta will say, ‘I am’
and stop adding adjectives to ‘I am’. Adjectives limit me, who is limitless. During sleep we do not take
the attributes of anatma and we are limitless. Upon waking up we continue the mistake. Vedanta is
dropping the adjectives. Having understood thus, the person is relaxed without anxiety for Self-
Knowledge or experience of the Self. We do not need to get Self-Knowledge because we already have it
in the form of ‘I am’. The person that understands this can claim immortality at once. Immortality is
already our nature. When I say, ‘I am a man’ I have already identified with the body. The moment that
happens immortality cannot be claimed. But if I say, ‘I am’ and stop, immortality that is my nature

already can be claimed.
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Verse 92
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Gaudapadacarya is summarizing the whole teaching from the 915t verse up to the end of this chapter.
Two important messages are given. The first one is that all the fundamental things that every human
being seeks are already one’s own real nature and they need not be acquired from outside. Those
fundamental things that everyone seeks are peace, security and happiness. All these three things being
our very nature we need not get them from outside but more importantly we cannot get from outside
because the outside world does not have any one of these as its nature. Even if any one of these three is
obtained it is not really coming from outside. Whenever we find peace, security or happiness in any
external object, Vedanta says that the external object temporarily serves as a mirror only. Whichever
external object gives peace, security or happiness (PSH), it is not giving from its own resources but it is
only reflecting our own peace, security or happiness in that person or object. No doubt that we can
enjoy our PSH reflected but the nama-ripa mirror is not steady. As we even enjoy the PSH, the situation
may change or the person will change or our minds will change. It is like looking at our reflection in
shaky water. Enjoy when it is available but when it goes understand what Krsna says in the Bhagavad
Gita:

Arjuna! The contacts of the sense organs with the sensory world that give rise to cold and heat, pleasure
and pain, which have the nature of coming and going, are not constant. Endure them, Arjuna! (2:14)

We should understand that the peace that was experienced comes from us but if we conclude that the
peace is gone along with the object we become samsaris. Objects will go but the PSH will never go
because that belongs to us.

When it is said that PSH belongs to me, one should clearly understand which ‘me’. Gaudapada reminds
us. Four types of ‘me’ are mentioned in the Manditkya Upanisad as catuspat. ‘I’ identified with the
sthitla sariram is called Visva, ‘I’ identified with the sitksma sariram is Taijassa, and the ‘I’ in deep sleep
is Prajiia. Thus there are Visva-me, Taijassa-me and Prajiia-me. In all of these ‘I ‘or ‘me’, PSH will not
be permanent because these roles are subject to time. I am not the Visva, Taijassa or Prdjiia. Behind all
these three is the real ‘I or me’ described in mantra 7. So the ‘I’ mentioned in these concluding verses is
the Turiyam. Visva and Taijassa are many and Prdjiia are potentially many. Turiyam is one. I am that
Turiyam. Even self-knowledge need not be worked for because it is always there in the form of ‘I am’
the subject. What we should do is to hand over the physical attributes to the gross body, the emotional
attributes to the subtle body, and the attributes of the sleep state to the causal body. The one that remains
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as ‘I am’, once the attributes are removed this way, is Turiyam. That ‘I am’ is immortal. He has not
obtained immortality but he has claimed immortality because it is his very nature.

Verse 93
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By nature, all jivas are totally free, unborn, uniform, division-less, and peaceful from the very
beginning. (Atma) is indeed unborn, uniform, and pure. (93)

Every jivatma is Turiyam by very nature incapable of being disturbed at anytime. The mind is subject to
temporary disturbance or peace. Generally the peace we know is the gap between two disturbances. The
mind is subject to fluctuations but I, who is different from the mind and who is the witness
consciousness, the saksi caitanyam, am santam, sivam and advaitam. This peace has been there from
beginning-less time. Because [ am Turiyam, 1 am free from the cycle of birth and death all the time.
Freedom from rebirth is freedom from the misconception that I have rebirth. Misconception is in the
mind and no correction is needed anywhere else. All the jivatmas are same and each is non-different
from the other. J7ianis claim this fact but others refuse to claim this fact. As Visva, jivas are different. But
from the atma angle all jivas are the same. Birthlessness, sameness, and purity are our nature.

Verse 94
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There can be no purity at all for those who dwell upon separateness all the time. Dualists are inclined
to (the idea of) separateness. Therefore, they are considered to be unfortunate. (94)

In the previous verse, the first message that whatever we want we already have or already are and that

we have to learn to claim that fact was given. Claiming this fact leads to a relaxed mind. Then we should
turn our attention to andatma.
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Remembering the nature of anatma, which is that andtmd does not have origination or existence and that
it has only an appearance, do whatever is needed to improve the anatmd and not connect your peace to
the conditions of anatma. If one’s fulfillment is connected to anatma, the fulfillment will never come
consistently. Approach andatma objectively with the understanding that you do not have control over
andatma. You can only contribute your best whether it is your own body, mind, or your family or your
property, or your own profession. You do not have any control over the parica andatma. Even Bhagavan
cannot have total control over anatma. Anatma cannot be controlled by jiva or ISvara but is controlled
by the law of karma. This does not mean fatalism because you have a contributing freewill. With this
awareness you are free as atrma and you can contribute to anatma and this is called jivanmukti. The
moment you start controlling anatma, samsara will affect you because your expectations may not be
fulfilled. Samsara is endless complaint of anatmd, which is not worth complaining about. Whatever you
seek you claim with yourself.

From the 94t verse, the second message is that advaitam is the reality and dvaitam is mithya. You can
handle dvaitam but never get obsessed with dvaitam. Dvaitam obsession is samsara but dvaitam
perception is not samsara. Those people who are all the time dwelling upon dvaitam with raga and
dvesa leading to mental preoccupation do not have any mental clarity, relaxation or purity. Purity of
mind is calmness of the mind. A constantly disturbed mind alone is the impure mind. Even obsession
with one’s worldly duties can cause a disturbed mind and this is also samsara.

All dualistic philosophers, samkya, yoga, nyaya, vaisesika, pirva-mimamsa, dvaita Vedanta, and
visistadvaita Vedanta accept duality and dwell upon differences. They are inclined towards differences
and they are unfortunate ones. There is a significant statement in Brhadaranyaka Upanisad, ‘as long as
there is a second thing there will be fear’. (1.4, Purusavida Brahmanam). Interacting with a second
person or an object will generate rdga or dvesa towards that person or the object. Both cause fear in two
different ways, fear of departure (ra@ga) or fear of arrival (dvesa). Advaitin also experiences duality but
he does not see anything different from himself because he knows that one arma alone is appearing as

different nama-ripa.

Verse 95
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On the other hand, those who are firmly established in the unborn, uniform (Brahman) are indeed
people of great wisdom in the world. The common man, however, does not understand that. (95)
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Gaudapada says that a person who has come to this knowledge is a rare one, admirable one and one that
has to be congratulated because he has gone through a long journey to come to the binary format.
Starting in karma-yoga, 1 deliberately enter into a triangular format and accept Bhagavan. I depend on
God for support. Depending on God I follow karma-yoga and upasana-yoga to acquire sadhana-
catustaya sampatti. Then by the grace of Bhagavan, 1 get guru and sastram. 1 go through sravanam and
mananam and with the grace of the Lord, sravanam and mananam become successful. When I have the
understanding of my real nature, I switch over from triangular format to the binary format. Each person
has to decide for himself whether the understanding has taken root. I should be thoroughly convinced
that [ am Brahman who supports everything and that I do not need any support. I need to decide whether
I am ready to enter binary format dropping God-dependence. Entering binary format is the beginning of
nididhyasanam. There may be many falls back to the triangular format but over time staying in binary
format will get longer and longer and eventually will become natural. Binary format becoming natural is
called jriana-nistha, or brahmisthiti. A person that has come to this stage is a rare one as Krsna describes
in the Bhagavad Gita:

Among thousands of people, a rare person makes effort for moksa. Even among those seekers making

effort, (only) a rare person comes to know Me in reality. (7:3)

A person who goes through several intermediate stages and abides in this knowledge firmly, doubtlessly
and spontaneously always is in sahaja samadhi. He does not attempt to remember the teachings of
Vedanta. People in this state are of the greatest wisdom. An agjiiani can never understand the mental state
of a j7iiani. One who is a j7iiani alone can know another jiiani. The lay people cannot fathom the state of

mind of such a jiiani.
Yerse 96

IAATHEGSHI YHY AT |
Tell 7 SHHA FAAEE o HIddT || Q& I

ajesvajamasankrantam dharmesu jianamisyate |
yato na kramate jianamasangam tena kirtitam |l 96|l

Consciousness in the unborn jivas is accepted to be unborn and relation-less. Since consciousness
does not contact (any object), it is said to be relation-less. (96)

Advaitam can be established only when dvaitam is completely negated. In Vedanta dvaitam is introduced
initially. This is required in the beginning stage of Vedanta. This is maintained for a long time and
ultimately this also has to be resolved. To reveal the arma, it is said that atma is the experiencer of
everything, drg svariippam. This atma 1s different from whatever is experienced and thus we introduce
drg-drsya viveka. This is done very elaborately detailing the five features of drsyam; drsyatvam,
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bhautikatvam, sagunatvam, savikaratvam, agamapayitvam. After understanding myself as Turiyam 1
have to fold anatma into myself by understanding that there is no anatma separate from me. In the
beginning it is said that I am different from andatma, neti, neti. 1 am different from the body, mind and
the world. They are all objects. Consciousness is differentiated from matter and finally matter is resolved
into consciousness by understanding that there is no matter separate from consciousness. What we call
as matter, the solid world, is only n@ma and riipa and it does not exist separate from me. This resolving
of the anatmad into atma is talked about in the remaining final verses of the karika. These are very
profound verses.

Download from www.arshaavinash.in



320

MK-71 = Chapter — 4., Verses 96 to 100

Verse 96
ISTSISTHAS T YHY A |
Telt T A ARG o Hidad Il Q& |

In these final ten verses of the fourth chapter, Gaudapada is summarizing the entire teaching given in the
Mandikya Upanisad in general and in the 7% mantra in particular. He makes an important point that
advaitam is a teaching that is based on the Sastric revelation and it negates dvaitam, which is a
conclusion we have made based on our experience. Vedanta does not negate the dvaita anubhava and
does not want to change dvaita anubhava, does not want to give a new dvaita anubhava. Vedanta does
not work in the field of experience at all. Let all the experiences continue as they are. They need not be
stopped and cannot be stopped also because the sense organs are designed to report dvaitam only. What
Vedanta challenges is the conclusion that we have made that dvaitam is satyam based on our experience.
Vedanta makes us enquire into that conclusion with the help of Sastra pramanam, the enquiry being
what is satyam based on Sdstra pramanam. When the enquiry is done we learn that dvaita anubhava is
present but is not satyam and that advaitam alone is satyam. The stars that are experienced as small are
known to be big based on scientific knowledge. Even after that knowledge the experience continues.
Another example is the sun experienced as moving across the sky. Between anubhava siddham and
pramana siddham one should hold on to the pramana siddham even as the anubhava siddham continues.

What is the basis for our wrong conclusion? The proponents of satya dvaitam reason as follows. Every
experience proves dvaitam. In every experience there are two things. One is I, the experiencing
consciousness principle. The other is the object. In every experience, consciousness is in contact with
one object or another. Every experience thus includes consciousness and an object. Should not dvaitam
be accepted?

Gaudapada admits that there is an experience of dvaitam in interaction with the world. But he answers
that the world does not have origination or existence but has only an appearance. Consciousness contacts
only the appearing world but the world does not have an existence of its own. It is similar to the waker
contacting the dream objects but it is known that the dream objects do not exist separate from the waker.
Dvaitam is an appearance but it is not satyam. Advaitam is satyam and dvaitam is not there. The
corollary is that if there is no second thing other than me, I cannot have any relationship with a second
thing also. In advaitam, there is no sangatvam. The eternal consciousness in every jiva really does not
contact a second object just as the clay can never contact the pot. There is no pot other than clay and so
there is no relationship between them. Two words are used and the utility of the pot is recognized but
there is not even a karya-karana relationship between clay and pot. Similarly atma and anatma are like
clay and pot. Atma is like clay and the world is like pot. The ETU of the andtma is recognized but there

is no relationship between atma and anatma. There is no anatmda separate from atma even as the anatma
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is fully utilized for transaction. We experience the world and use the world but we never accept the
world as separate from the observer arma. Since the consciousness does not come in contact with a
second object, arma, the Turiyam is asangam. Visva, Taijassa and Prajiia have sanga but Turiyam does
not have any sarnga. That Turiyam is myself.

Verse 97

TS e srEmASsfafE: |
JTEEAT QT AT fBHATSSTRUTAfa: 11 Q9 I

anumatre'pi vaidharme jayamane'vipascitah |
asangatad sada nasti kimutavaranacyutih | 971

Even if an atom different (from Brahman) is (accepted to be) born, the relationlessness (of Brahman)
will cease to be for ever for that indiscriminate one. What to talk of the end of ignorance? (97)

If this fact is not understood and assimilated, what will be the consequence? What is the consequence of
missing the fact that [ am advaitam, there is no second thing as real as me and that I do not have any
relationship with anything? The screen does not have any relationship with the movie characters. The
consequence is instantaneous samsara. Experiencing a second thing is not samsara but attributing
reality to it and developing raga and dvesa results in anxiety, fear, etc. For the dull-witted person who
accepts the existence of anatma and gives reality to it, asarigatvam is gone and that person then claims a
limited and selective circle of people and objects as his own. A mutual sense of belonging develops. The
individual jiva has a sense of insecurity and tries to overcome this by developing this mutual sense of
belonging. Sankaracarya defines samsdra as ‘aham esam mama ete’: ‘I belong to them and these belong
to me’ in the introduction to his commentary on the Bhagavad Gita. The one who is caught up in sarnga
problems (attachment, aversion, sorrow, delusion) cannot get out of self-ignorance. Moksa becomes far

away.

Verse 98

STASITOT: | ¥Mi: UPfaAfAHe: |
AT TETALT BT JEa Sfel AFHT: 1l ¢l

alabdhavaranah sarve dharmah prakrtinirmalah |

adau buddhastatha mukta budhyanta iti nayakah | 98|

All jivas are naturally pure, free from ignorance, self-effulgent, and liberated from the very
beginning. The wise (people figuratively say) that they know. (98)
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In the previous verse, Gaudapada said that those who are caught up in the transactions based on sarnga
can never remove the ignorance about the self. This may be taken to imply that there are two things,
Atma and avaranam (concealment). Is atma really concealed? Atma is never covered by ignorance
because armad is consciousness that is always available in the form of ‘I am-self-awareness’. Whether I
am aware of the world or not I am always aware of myself. It is only because of this, I am even aware of
the external objects. Since there is self-awareness always, there cannot be any covering of it. If arma is
ever available as ‘I am’, then what are we doing studying Vedanta? Self, the atma is available all the
time as ‘I am’ and along with the ‘I am’ the body experience also is there and we are transferring the
attributes of the body to the already known Self. We are not covering the atmda but we are transferring
the wrong attributes to the arma. When the body is young, I do not say that the body is young but say
that [ am young. When the mind is disturbed I say that I am disturbed. Self-ignorance is nothing but the
transference of the anatma attributes and Self-knowledge is the removal of the wrong attributes or re-
transference of the attributes to where they belong.

All the jivatmas are all the time self-revealing as ‘I am’. They are ever pure. All the jivatmas are
enlightened all the time. Saying, ‘I am’ indicates enlightenment. Any addition to that ‘I am’ betrays
ignorance. All the jivas are liberated all the time. Vedanta does not give knowledge and does not give
liberation. Vedanta removes only the misconceptions in the mind. When the misconceptions are
removed, that removal is figuratively called enlightenment. We are not learning a new thing and we
are not experiencing a new thing. The experience of ‘I am’ is common to all the jiianis and ajiianis. Any
bodily experience is common to both but the jiiani will not have the sense of ‘I have the pain’. The jiani
distances himself from the bodily experience. This internal distancing or detachment itself will reduce
the impact of the bodily experience. The sages figuratively call the removal of misconceptions as Self-
enlightenment.

Verse 99

a7 T8 Tem A udy arfa: |
T AT A Aaga witad 1| /] 1
kramate na hi buddhasya jianam dharmesu tayinah |

sarve dharmastatha jiianam naitadbuddhena bhasitam |l 99|

Consciousness of the adorable, wise (person) does not contact objects at all. All jivas are the same.
This knowledge is not expressed by the Buddha. (99)

In the first line Gaudapada talks about the thinking of a jiiagni. In the second line, Gaudapada says that
this is true for the ajiiani also but that they do not know about it. Jiiani says that he is advaitam and
asangam. The ajiiani is also the same. The difference is that the jiiani knows this fact and the ajriani
does not know this fact. Every jiva is advaitam and asangam.
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The consciousness of a wise person, which is all-pervading Brahman, does not contact a second thing
because the jiiani knows that there is no second thing. In the case of the aj7iani also, this is a fact. The
ajiiani does not have the pramana siddham. He can make use of the Veda, get the pramana siddham and
claim his advaita nature. Gaudapada makes a proclamation that this teaching is given only by Veda
pramanam and not any other system. Gaudapada specifically mentions that Buddha did not give this
teaching. Buddhism has many similarities to advaitam. They also say that the world is mithyd and
Consciousness is satyam, especially the Yogacara Buddhism. For the Buddhists, Consciousness is real
but exists only momentarily. With every experience consciousness is arriving and then departing when
the experience is over. There is a continuous flow of momentary consciousness and this is a@tma
according to the Buddhists. But the Upanisads teach that there is eternal consciousness. Further Buddha
refuted Veda pramanam. He accepted only what is arrived at logically. Gaudapada is a vaidika and
Vedas talk about eternal consciousness as the truth and the Buddhists do not accept the eternal
consciousness. Some academicians claim that Buddhism and Advaita Vedanta are identical in their view
of atma but if that is the case, there is no need for another system called Buddhism because the Vedic
teaching predates Buddha.

Verse 100

eeimfammires ar feremeey |
WWWW Il 2001l
durdarsamatigambhiramajam samyam visaradam |

buddhva padamananatvam namaskurmo yathabalam | 1001l

Having known the Reality which is incomprehensible, very profound, unborn, uniform, pure, and

non-dual, we offer salutations according to our capacity. (100)

Gaudapada concludes the karika by offering prostrations. Even though he talked advaita he comes down
to the empirical level in which the guru-disciple pair holds. He expresses gratitude to I$vara, Guru and
Sastra. I$vara brings the appropriate guru and the guru brings the $astra. Having discovered the non-
dual destination Turiyam, that is difficult to grasp, extremely subtle, eternal, uniform, and pure, let us
offer our namaskara to ISvara, guru and $dastra in the way we are able to. Let us offer namaskara to
Turiya Atma, which is nothing but abiding as a@tma. Grasping Turiyam and abiding as atma is just
remaining as ‘I am’ and dropping all the attributes and identifications. Ramana Maharshi said in
Saddarsanam, ‘1 meditate on God by remaining as God’.

With this, Alatasantiprakaranam, the Mandiikya Upanisad and the karika are over.
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MK-72 = Chapter — 4, Summary

Today, I will give you a summary of the fourth chapter of Mandiikyakarika, titled Alatasantiprakaranam
and the biggest chapter consisting of 100 solid verses. Gaudapada has presented the main teaching of
Vedanta in the second and third chapters in which brahma satyam and jagat mithya was clearly
established. The second chapter, titled Vaitathyaprakaranam established the mithyatvam of the world by
taking the dream example. Vaitathyam means mithyatvam. The third chapter titled Advaitaprakaranam
clearly established the Brahma satyatvam. Thus brahma satyam jagan mithya was established. In the
Upanisad, that Brahman is revealed as the very Turiya Atma. Therefore the Upanisad brings out jivo
brahmaiva napara. Thus the complete teaching, brahma satyam jagan mithya jivo brahmaiva napara, is
over.

The question then is why the fourth chapter at all. While defining mithya the four features of mithya
were talked about. Mithya does not have existence, does not have origination but has got only an
appearance and the mithya appearance is due to maya or avidya. By saying that the world is mithya,
Gaudapada says that the world has no existence, has no origination, has only an appearance and that is
due to maya. That the world does not have origination must be well assimilated to understand the
mithyatvam of the world. This is not that easy because there are many systems that claim to explain the
origination of the world. This can create doubts. Gaudapada feels that it is not enough that Vedanta says
that there is no origination of the world but it is also important to refute the contentions of the other
systems. Whoever talks about the origination of the world has committed a logical fallacy is
Gaudapada’s determination. Thus this chapter is mananam, Vedanta pratipaksa nirakaranam. The first
three chapters are sravanam.

1. Negation of Different Theories of Creation (1 - 27)

Gaudapada takes various different theories of creation and negates all of them. This is from verse 1 up to
verse 27. Five systems are taken and refuted.

The first one is asat-karya-vada of Nyaya-Vaisesika system. They say that the non-existent world
originated from its karanam. Whatever the karanam is not relevant but the non-existent world
originated. Gaudapada refutes this without giving elaborate reasoning. But we can look at the reasoning:
whenever we want to produce something in the world we always look for a particular cause. For a
mango tree, we go for mango seed. A relevant seed is needed for a particular tree. This is so because
those products are in their appropriate causes in a hidden potential manner. Therefore, the product is
existent. Thus the non-existent world cannot originate.

Secondly the sat-karya-vada of Samkya and Yoga is rejected by Gaudapada. They say that the whole

world was present in its mitla-karanam called mitla-prakyti. From that mila-prakrti, the world that was
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already there evolves. Prakrti evolves into the world. Gaudapada asks whether prakrti undergoes
transformation while evolving. Evolution requires transformation. However sat-karya-vadins say that
prakrti is eternal and this eternal prakrti undergoes transformation. Gaudapada says that this statement is
a logical contradiction. What is eternal cannot undergo change. Eternity and change cannot coexist. So

eternal prakrti cannot evolve into the creation.

The third is some Vedantic systems like Visistadvaita and others, who say that Brahman becomes the
creation. The world has come out of Brahman. This is called Brahma-karya-vada. Brahman is eternal
and eternal Brahman cannot undergo change to produce the creation.

The fourth vada is karma-karya-vada. The whole world is born because of karma. If karma is the cause
of the creation, when did the first karma come? For karma to come a body is required and for a body to
come karma is required. These vadis say that karma is anadi. From anadi kala, karma-sariram
parampard has been coming. If karma-sariram is anadi, then samsara will also be anadi. If that is the
case, one can never talk about moksa. What is without a beginning cannot end. Even if samsara ends
and moksa comes, such a moksa that has a beginning will have an end. So karma-karya-vada is not

acceptable, even though this vada is temporarily accepted during the karma-yoga stage.

The fifth one is the buddhistic theory. Hinayana Buddhists say that creation has originated because we
experience a creation. Mahayana Buddhism negates the Hinayana theory by saying that experience is
not the proof for reality. Gaudapada uses this reasoning to refute this vada. The dream is clearly
experienced but that experience is not a proof for the reality of dream as the dream is unreal outside of
dream. Even though the dream is deemed real in dream, it is known that it is only an appearance.
Similarly the world is experienced but it does not exist separate from the observer. Thus the praparica-
astitva-vada of Hinayana Buddhist is refuted.

Thus no theory of origination is logically correct. The world has not originated but only appears. The

world’s appearance is not refuted. ETU is another word for mithya. ETU of the world is accepted but

ETU does not prove the world’s existence or origination. Both the waking world and the dream world
have ETU but they do not have any existence or origination and they only have appearance.

2. Reconciliation of the Vedic Theory of Creation (28 - 71)

From verses 28 to 71, Gaudapada answers a possible and important question. Other non-vedic systems
can be refuted by pointing out their logical mistakes. But Veda itself talks about the origination of the
world. Vedas are revealed scriptures and Vedas cannot commit mistakes. Almost all the Upanisads talk
about creation. Some examples are:
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Taittiriva Upanisad:

From that (Brahman), which is indeed this Atma, space is born. From space air (is born). From air fire
(is born). From fire water (is born). From water earth (is born). From the earth plants (are born). From
plants food (is born). From food the human being (is born).... (2.1.2)

Mundaka Upanisad:
From this Brahman are born prana, the mind, all senses and organs of action, space, air, fire, water, and
the earth that sustains the entire world of life. (2.1.3)

Chandogya Upanisad:

It (Being, or Brahman) thought: ‘May I be many; may I grow forth.’ It created fire. That fire thought:
‘May I be many, may I grow forth.’ It created water. That is why, whenever a person is hot and

perspires, water is produced from fire (heat) alone. (6.2.3)

That water thought: ‘May I be many; may I grow forth.’ It created food (i.e. earth). That is why,
whenever it rains anywhere, abundant food is produced. From water alone is edible food produced.

(6.2.4)

Taittiriva Upanisad.:

He desired thus - “Let me be born. Let me become many.” He performed tapas. Having performed
tapas, He created all this - whatever this is. Having created this, He entered this itself. Having entered
this, (He) became the formed and the formless, the defined and the undefined, the supporter and the non-
supporter, the sentient and the insentient, as well as the real and the unreal. Brahman became all this -
whatever this is. They declare that (Brahman) to be (the absolute) Truth. (2.6.3)

The Upanisads talk about Brahman as karanam and the world as karyam. How does one account for
these Vedic statements? These statements cannot be refuted outright but have to be explained in their
context. Gaudapada explains that the Vedas talk about the origination of the world but that is only
temporary and provisional acceptance until the student becomes mature to come into advaitam.
Advaitam is only for mature students who do not have intellectual and emotional difficulties in accepting
advaitam. The intellectual difficulty is that since the world is appearing solidly in front of me how can |
refute its origination? Emotionally every jiva needs security from outside. Everyone wants to hold on to
one family member or another or God for security. Every jiva feels insecure from the beginning and for
this emotional requirement dvaita world is needed. Until the Turtyam is revealed dvaita is maintained
temporarily. This is adhyaropa prakaranam. During karma-yoga and updsana-yoga we accept dvaita
and ISvara is accepted. Veda accepts the creation provisionally. It is provisional because the very same
Veda negates the creation later. If the creation has really originated from Brahman, Veda cannot negate
this. There are several statements in the Upanisads negating the creation.
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Katha Upanisad.-

This has to be attained through the mind alone. There is no plurality at all here. One who sees here

plurality, as it were, goes from death to death. (2.1.11

Brhadaranyaka Upanisad:
.... Now, therefore, the description of Brahman: "Not this, not this" (Neti, Neti), for there is no other and

more appropriate description than this "Not this." .... (2.3.6)

Kaivalya Upanisad:

..... Punya and papa do not belong to me. There is no death (for me). Birth, body, sense organs, and
intellect do not belong (to me). Earth and water do not (belong to me). Fire also does not belong (to
me). Air also does not belong (to me). Space also does not belong to me. (22)

The world does not exist, it only appears. If the world does not have existence and has only appearance
then why do we say, the wall is, the earth is, etc. This means that we are accepting the existence of the
world. If the world is only an appearance our experience cannot be that the world is. But it should be
that the world is not. If the world does not have existence how come we experience existence associated
with the world? The answer is that it is like moonlight. The moon does not have light but we talk about
moonlight. The moon has only borrowed light. Similarly the world’s existence does not belong to the
world but is borrowed. The world’s existence is borrowed from ME, the observer. Just as the waker
lends existence to the dream world and gets frightened, I lend existence to the world. The world is an
appearance with borrowed existence. The creation is provisionally accepted by the Veda and it
withdraws that acceptance later. Thus the Veda does not really accept the origination. The initial
acceptance is called adhyaropa and the later negation is called the apavada.

Gaudapada gives two examples for the appearance of the world. One was already given in the second
chapter, which is svapna drstanta. Dream is the best example for mithya. Gaudapada talks about dream
very elaborately in the 4th chapter. The second example given in this chapter is the alata drstanta, the
appearance of patterns in a dark room when a stick with a fire tip is moved. Even though the fire tip is
advaitam, patterns are seen. The patterns do not exist separate from the fire tip. Even though they do not
have existence they appear for us. The patterns are the example for appearance with borrowed existence.
The world is also like the patterns and appears with borrowed existence. This is alata drstanta and since
it is a unique example, the fourth chapter, in which the example occurs, is called Alatasantiprakaranam.

This is the reconciliation of Veda srsti, Veda srsti samanvaya from verses 28 to 71.
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3. Cause of Samsara (72 - 86)

From verses 72 to 86 the topic is the cause of samsara. Normally, body identification, ignorance, sense
of being a doer and an enjoyer, etc., are given as karanam. Here Gaudapada gives a unique cause, which
is that once you accept the origination of the world, you will have the inescapable question of why. Why
this world and why is this suffering? If karma is the reason, why does Bhagavan make us do such
karma? After all Bhagavan is omnipotent and omniscient, why are deficiencies seen in the world? If he
is compassionate, how come he is silently seeing the sufferings of his own devotees? The ‘why me ?°
syndrome is samsara. This question will never go away as long as you accept the origination of the
world. Origination means karyam, and karanam hunting follows. Gaudapada calls this hetu-phala-
avesa, obsession with the question why. What is samsara? It is asking why. Moksa is stop asking why.
Then what is this all? It is only an appearance. Go through life without asking too many ‘whys’.
Samsara is obsession with cause hunting. At the superficial level, we can find cause-effect. At the deeper
level, cause is not easy to find. Quantum Mechanics at the micro level, Cosmology at the macro level,
and Biology at the consciousness or life level are not able to find causes.

4. Analysis of the Three States of Experience (87 - 89)

Avastha-traya-viveka is summarized from 87 to 89 just to remind us the Mandiikya Upanisad on which
the karika is based. I am the consciousness principle called waker in association with the waking state. |
am called dreamer in association with the dream state. I am called sleeper in association with the deep
sleep state. I am called Turiyam when I am dissociated from all these three. How to dissociate? I cannot
experientially dissociate because I will be in one of the three states life-long. Dissociation is only
through knowledge, ‘aham asanga asmi’. Space cannot get associated with anything. It does not get wet
with water nor dirty with smoke. Similarly I, Turiyam, cannot be associated with anyone. Association is
a misconception born of ignorance. I am never associated with any of these three states. I am never a
waker, a dreamer or a sleeper. I mistake myself as these because of my ignorance or my identification

with the body-mind complex. Dissociation through knowledge is Turiya avasthanam.

S. Important Sadhanas (90)

In the 90t verse, Gaudapada gives some important sadhanas for the student. If these sadhanas are
lacking, the mind will not be refined enough to accept the teaching. Receiving the teaching requires
tremendous mental refinement and accepting the teaching requires still more refinement. Assimilation of
the teaching requires still more refinement and living the teaching requires even more refinement. Krsna
describes the j7iana-nistha in the Bhagavad Gita:

The one who is together, who knows the truth, thinks, ‘I do not do anything at all’, even while seeing,
hearing, touching, smelling, eating, walking, sleeping, breathing... talking, releasing, grasping, opening

Download from www.arshaavinash.in



329

and closing the eyes, (the person) knowing (full well that) the organs are engaged in their objects.
(5:8,9)

If we are not able to be such a person as described in the Gita, the sadhanas have to be focused on.
Heyam, unhealthy tendencies (asuri-sampat) that are not Vedanta friendly like desire, anger, pride,
jealousy, etc., have to be given up. Apya, daivi-sampat, virtues that are friendly to Vedanta have to be
nourished. Pakyam means raga-dvesa to be roasted so they become non-hurtful and non-binding raga-
dvesa and this is accomplished through karma-yoga. Krsna describes the equanimity that is gained
through karma-yoga in the Bhagavad Gita:

Taking pleasure and pain, gain and loss, victory and defeat to be the same, prepare for battle. Thus, you
will gain no sin. (2:38)

If these three sadhanas are followed, jiieyam, the Turiyam can be assimilated.

6. Conclusion (91 - 100)

The last portion is the conclusion from 91 to 100. Here Gaudapada gives two important messages. First,
everything we are seeking outside is already with us, santi, ananda, abhayam. All these are our own
very nature. These need not be sought from outside and more than that they cannot be got from outside
because they are not located outside. Second, dvaitam is samsara and advaitam is moksa. Dvaita
anubhava is not samsara. Experiential dvaitam cannot be avoided by anyone. There is no need to do
anything about experiential dvaitam. Dvaitam does not exist as a second thing separate from me.
Dvaitam s independent existence has to be negated. Dvaita satyatvam should be negated. Dvaita
anubhava need not be negated and cannot be negated. Have dvaita anubhava dismissing the dvaita
satyatvam. Watch the movie enjoying the movie but know that in front there is only one thing, which is
the white screen. Knowing that there is only the white screen, we purchase tickets, watch the movie, and
even shed tears. Knowingly shedding tears the movie becomes a good movie. Have the entertainment
but do not get trapped. With this Gaudapada concludes.

Gaudapada starts the fourth chapter with a prayer to the Lord and ends also with a prayer indicating that
he is an dstika and not a nastika like Buddha. Many people think that the fourth chapter is a buddhistic
work but it is not so. It is written by the dstika Gaudapada who accepts I$vara and does Isvara
namaskara. He clearly says that this teaching is not given by Buddha. It is the upanisadic teaching that
existed long before Buddha was born. With this the fourth chapter is over. The Manditkya Upanisad and
the karika are also over.
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