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Publishers Note
Adhyatma Prakasha Karyalaya is very happy to place in the hands of the readers
the Commemoration Volume of the Vidvadgoṣṭhi , which was held for three days
on march 5,6 and 7, 2011 at Holenarasipura. The Goṣṭhi itself was an extremely
important event in the history of the Karyalaya. During the decade of 1960, the
Founder of the Karyalaya, Sri Swami Satchidānandendra Saraswathi, had invited
many of the renowned Vedāntins at that time to respond by writing in Sanskrit,
to some of his searching questions relating to the concept of Avidyā, Māyā, and
the nature of Prātibhāsika vastu, according to Śaṅkara Vedānta. The Karyalaya
had published a book by name Vedāntins Meet, containing the responses received
along with Sri Swamiji’s interpretation of the Bhāshya, in Sanskrit and English.
During the last century , Sri Swamiji devoted his life time to recover and
propagate the Śaṅkara Vedanta in its pristine pure form, and the Vedāntins Meet
that he had planned was one significant event towards that objective. It must be
said here that his attempts did not meet with the desired success as most of the
Vedāntins were following the Vyākhyāna prasthānas, and they did not appreciate
the need for directly going to the Bhāshyas. They continued to understand the
Bhāshyas in the light of the sub-commentaries like Bhāmati and Vivaraṇa, which
according to Sri Swamiji had several fundamental deviations from the Bhāshyas
of Sri Śaṅkara .
The Vidvadgoṣṭhi that was organized recently had this difference that several
traditionally trained advaita vedāntins were invited to participate in the Goṣṭhi
and present their interpretation of the Bhāshyas on a pre-assigned topic. The
participants in the Goṣṭhi would then discuss in depth with a view to bring out
concurrence or differences in the interpretation of the Bhāshyas. The Vidvans
were also requested to submit papers in Sanskrit.
The Goṣṭhi was held in a very cordial manner and was a success in a general
sense. However, the discussions during the Goṣṭhi brought out the deep rooted
difference in the way of interpreting and understanding of the Bhāshyas. These
differences, however, had been brought to light by Sri Swamiji himself during the
last century. Some of these differences that came to light again during the Goṣṭhi,
are presented by the editors in this Volume.
The papers written in Sanskrit by the Vidvans are printed here without any
modifications. The editors had also invited several advaita vedāntins from India
and abroad, to write papers for the Volume in English on the same topics that
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were discussed In the Goṣṭhi. A number of them sent their papers and this has
enhanced the value and usefulness of the Volume. These papers also have been
printed without any modifications except for attempting to bring in uniformity in
the transliteration of Sanskrit words in English by affixing diacritical marks.
The editors have chosen to include in this Volume excerpts from the Books
written by Sri Swamiji in Sanskrit and in English. These excerpts on the very
same topics selected for the Goṣṭhi will surely help the writers of papers and
all the readers to compare and confirm for them the correct way of interpreting the Bhāshyas. A number of relevant Bhāshyas vākyas on various topics is
also provided at the end. Considering the great interest in the advaita Vedānta
of Sri Śaṅkara being shown in the various Universities across the Globe and by
individual scholars, sādhakas and mumukshus, young and old, as is evident in the
various discussion groups over the internet, it is our fond hope that the present
volume would be of benefit to them all.
The Karyalaya expresses its profound gratitude to all the vidvans who participated in the Goṣṭhi and all the authors of papers. A deep sense of gratitude is also
due to the editors of the Volume, the saints, scholars, Brahmacharis, devotees
and all those who have rendered selfless service in organizing and conducting
the Goṣṭhi and in bringing up this Commemoration Volume. A special word of
thanks is also due to the various donors for their munificent donation and to the
type setter Sri Ramaprakasha Karanth of Satchidananda Graphics and Sri Ganesh
Maruthi Printers for a job done well.

Holenarasipura

Publishers

28.07.2011
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ЗवθЗεः प΄Ǿयवहारः
ॐ
॥ दЗΩणभारतशाङ् करवेदाżतЗवθद्गोˆठी ॥
केżΆˇथानम् - अŻयाŹमΉकाश कायाЈलयः, होळे नरसीपुर, हासन ЗजǼला, कनाЈटकम्, Зपन्५७३२११
एतैः,
सЗमЗतवयैЈः,
एतेĪŋयः,
.................................
Αी शङ् करभगवŹपादानाम्, Αी सिŴचदानżदेżΆसरˇवतीˇवाЗमपादानां च Ήभूतानु˚हेण
अŻयाŹमΉकाशकायाЈलये दЗΩणभारतशाङ् करवेदाżतЗवθद्गोˆठीम् आयोजЗयतुं कृतसंकǼपा वयम्।
ˇविˇत Αी ЗवकृЗतनामसंवŹसरˇय फाǼगुणमासे शुŰलपΩे ΉЗतपद्-Зθतीया-तृतीयाЗतЗथषु (५,६,७३-२०११तम Зदनाङ् केषु) З΄ЗदनािŹमका दाżतЗवθद्गोˆठी’ ЗनवЈЗतЈतǾयेЗत सЗमЗतवयैЈः Зनǿचयः
कृतः। गोˆठκामˇयाम् (ǾयाűयानΉˇथानाЗन Зवहाय) केवलΉˇथान΄यशाङ् करभाˆयमुपजीǾयैव
(ЗθतीयसंयोЗजतप΄ं ΆˆटǾयम्) वςयमाणकЗतपयЗवषयान् अЗधकृŹय भाˆयताŹपयЈं Зनǿचेतंु चचाЈ
Ήतायते। तदेतत् Зवशेषतया मनЗस ЗनधेयЗमЗत पिŸडतΉकाŸडाः ΉाźयЈżते।
अˇयां गोˆठκां कनाЈटकाż·तЗमळकेरळमहाराˆटБेĪŋयो राŵयेĪŋयः З΄ंशदЗधका Зवθांसः साЗनŻयं
कुवЈिżत। भवता अ΄ समागŹय गोˆठκां भागं वोढुं Зदन΄यं समुЗषतǾयЗमЗत अĪŋयźयЈत।े भवतः
गमनागमनाय मागЈǾययः `......../- दीयते। भवता साकं Зशˆयमेकमानेतम
ु ् अवकाशोऽिˇत। तˇमै
मागЈǾययमा΄ं दीयते। यЗद बहवः Зशˆयाः आगŴछिżत तेषामЗप Зनवासभोजनमा΄ˇय अवकाशोऽिˇत।
गोˆठκां भाग˚हीतृЗभः अधोЗलЗखतЗनयमाः अवǿयं पालनीयाः१) ˇपˆटतया सरले नव
ै संˇकृतेन चचाЈ सƒभाषणं च कायЈम्।
२) अवǿयं ΉŹयेकेन Зदन΄यमुЗषतǾयमेव, तदथЈं पूविЈ ˇमλेव Зदने ΉाŽतǾयम्।
३) चचाЈयां न कˇयाŽयवहेलनं, żयŰकरणं, रागθेषासूयादीनां वा Ήकटनं कायЈम्।
४) तτवЗनणЈयाŹमको वादः आΑयणीयः।
५) सभायां शाżती रΩणीया।
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अ΄

ये Зवθांसः आЗजगЗमषिżत तेषां पЖरचयपूवक
Ј ं अङ् गीकारं कृपया पृथक्
संयुŵयमानप΄मुखने
देयЗमЗत संΉाźयЈżते। गुµमुखने
अधीतशाङ् करΉˇथान΄यभाˆयाणा
मेव अЗधकारः भाग˚हणे। अतः तैरेव प΄Зमदं ΉपूयЈ Ήेषणीयम्। भाग˚हीतुЗमŴछु ः Зडसेƒबर्
मासˇय दशम(१०)Зदनाङ् कात् Ήागेव दूरवाŸया सूचयेत।् पŷचदशात् Ήाक् ΉपूЖरताङ् गीकारप΄ं
(वςयमाणले खनसमेतम्) यथा अˇमान् ΉाŽनुयात् तथा Ήेषणीयम्।
इमं
ΉŹयेकЗवषयˇय चचाЈयाः आरƒभे तमेव ЗवषयमЗधकृŹय ΉˇतुЗतभЈवЗत।
.................................................. ЗवषयमЗधकृŹय भवता ΉˇतुЗतः कतЈǾया इЗत
ΉाथЈयामहे। तमेव ЗवषयमЗधकृŹय चतुःपृˆठाŹमकं ले खनं ˇमरणसिŷचकाथЈं Зडसेƒबर् १५-तम
Зदनाङ् कात् पूवम
Ј व
े ΉेषणीयЗमŹयЗप संΉाźयЈत।े ले खनाżते भवतां नाम हˇताΩरं च भवेत।् अनेन
सह भवतो भाЗच΄मЗप (passport size photo) संयोजयेत।् भवता ΉेЗषतं ले खनं यथावżमुΆाŽय,
तदЗभΉायान् Зवमृǿय ЗटŽपणीνपेण ˇवाЗभΉायः संयोŵयते संपादकैः।
समЗधकपЖरΪानावाŽतये अधोЗलЗखतजनाः दूरवाणीमुखने सƒपकाЈय लĪŋयżते।
(१) Ήदीपः शमाЈ - ०९४८०५४४२२५
(२) रामΉकाश-शमाЈ - ०९९७२६६४५२३
(३) वЊकटे श-शमाЈ - ०९४४९९७६४०१
भवता साकं कЗत जनाः आगЗमˆयżतीЗत Зदनθयपूवम
Ј व
े दूरवाणीमुखने सूचयżतु।
मागЈदशЈनसूचीप΄मЗप योЗजतम्। संयुΨप΄ाЗण दशЈनीयाЗन।
इЗत,
सЗमЗतवयाЈः
संयुΨप΄ाЗण:
(१) अङ् गीकारप΄म्।
(२) चचाЈЗवषयाः।
(३) ˇवाЗमपादानां तथा अŻयाŹमΉकाशकायाЈलयˇय पЖरचयः।
(४) मागЈसЗू चका।
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(प΄म् -१)

ॐ
॥अङ् गीकारपЗ΄का॥
॥ दЗΩणभारतशाङ् करवेदाżतЗवθद्गोˆठी ॥
॥ Αी Αी सिŴचदानżदसंˇकृतवेदाżतपाठशाला ॥

॥अŻयाŹमΉकाशकायाЈलयः होळे नरसीपुरम्॥
(१) शुभनामधेयम्(२) सङ् केतЗववरणम्-

दूरवाणी संűया(३) गुνणां नामधेयम्(४) अधीतशाˇ΄ाЗण(५) अŻयाЗपतानां Зशˆयाणां (सामाżय)संűया(६) ˚żथाः रЗचताǿचेत् तेषां नामाЗन

(७) वणाЈΑमЗवशेषः (८) Ήशिˇतप΄ाЗण, उपनामाЗन हˇताΩरम्------------------
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(प΄म् -२)

चचाЈ Зवषयाः
१. अŻयारोपापवादΉЗ˘यायाः ˇवνपम्
२. अनुभवˇवνपЗवचारः
३. ЗवηाऽЗवηयोः ˇवνपम्
४. शाˇ΄ΉामाŸयम्
५. परमाथЈιिˆटǾयवहारιिˆटभेदः
६. अżवयǾयЗतरेकलΩणम् तकЈˇवνपम्
७. कायЈकारणΉЗ˘या अŻयारोपापवाद˘मेण
८. मोΩˇवνपम्
९. अवˇथा΄यˇवνपम्
१०. सुषŽु ताŹमЗवचारः
११. मायाˇवνपम्
१२. Άˆटृ ιǿयЗवचारः
१३. पŷचकोशΉЗ˘या अŻयारोपापवाद˘मेण
१४. ΉाЗतभाЗसकवˇतुЗवचारः
१५. Αवण-मनन-ЗनЗदŻयासनˇवνपम्
(एतेषां Зवषयसंबγानां भाˆयवाŰयाЗन ˇमरणसिŷचकाżते 172 पृˆटे ΉΰाЗन)
(प΄म्-३)

Αी ˇवाЗमपादानां अŻयाŹमΉाकशकायाЈलयˇय च पЖरचयः
Αी Αी सिŴचदानżदेżΆसरˇवती ˇवाЗमनः

आ

उदयाचलात्

अˇताचलपयЈżतम्

अЗभनवशङ् कराचायाЈ इЗत सुΉЗसγम्। शाङ् करवेदाżताथЈˇय अिˇमन् ЗवंशЗततमशताſदे
Ήमाणीभूताः अЗधवΨारǿचेЗत अ΄ ЗनमЈŹसरतया तद्˚żथावलोЗकनां नािˇत ЗवΉЗतपЗΰः। भाˆयाणां
तŹकृतकλडानुवाद˚żथाः, तेषां ЗटŽपणयः, ЗवषयЗवभागेन तΰεाˆयभागˇय युΨЗशरोनामाЗन,
ЗवमशाЈŹमकपीЗठकाः,

भाˆयसारǿचेŹयेवमादयः

Зवशेषाः

संˇकृतभाषानЗभΪानाम्

ЗजΪासूनां
वरνपेण Зवराजżते। संˇकृताЗभΪानां च Зवदुषां कृते ЗजΪासुजनमनǿचकोरचिżΆकायमाणां
सुगमासू΄भाˆयताЗववेЗचżयौ, माŸडू ŰयरहˇयЗववृЗतः, नैˆकƒयЈЗसγेः Űले शापहाЖरणीǾयाűया इŹयादीЗन मेµकृЗतνपǾयाűयानाЗन, ˇवतż΄ाǿच वेदाżतΉЗ˘याΉŹयЗभΪा, शङ् करρदयम् अथवा
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मूलाЗवηाЗनरासः, गीताशाˇ΄ाथЈЗववेकः इŹयेवमादयो ˚żथाः ЗवरЗचताः। तेषां च पठनЗचżतनाĪŋयां
करतलżयˇतामलकवत् सवाЈŹमभूतं परमाथЈतां ЗजΪासूनां ρदयङ् गमो भवतीЗत न पृथŲवΨǾयम्।
एते महाżतः ५-१-१८८०तमे वषेЈ अवतीणाЈः, १०-६- १९४८तमे च संżयासदीΩामЗधगƒय, ५-८१९७५तमे Όƒहीभूताः।
अŻयाŹमΉकाशकायाЈलयः इŹयेषा संˇथा तैˇसंˇथाЗपता। तया एतेषां परǿशतθयाЗधकाः
˚żथाः कλडाङ् लसंˇकृतभाषाЗभः ΉकЗटता वेदाżतΉपŷचे अŻयाŹमामरŵयोЗतषमुβीपयिżत।
ु ारेण च
इदानीमЗप होळे नरसीपुरे तैˇˇथाЗपतेयं संˇथा नैरżतयेЈण तŹΉदЗशЈततदुपЗदˆटमागाЈनस
अŻयाŹमЗवηापठनपाठनΉचारान् तद्˚żथानां च मुΆणं कुवЈती अżताराˆटБीयकेżΆŹवेन Зवराजते।
ЗनमЈŹसराˇसżतः Зवθांसः सकृद΄ागƒय अनुभवżतु तेषां ЗवभूЗतमाहाŹƒयाЗतशयम्।
॥ΌοЗनˆठाय Зवζहे संयमीżΆाय धीमЗह। तλः सिŴचदानżदः Ήचोदयात्॥
AdhyatmaPrakashaKaryalaya.
Holenarasipura. Pin-573211
About Swamiji.
Sri Sri Satchidanandendra Saraswathi Swamiji (1880-1975) the Founder
ofAdhyatmaPrakashaKaryalaya, Holenarasipur, was the celebrated authority on
Shankara Vedanta during the twentieth century. He researched and worked with
profound dedication and a missionary zeal throughout his life for bringing out and
present to the seeker the pristine pure Advaita Vedanta according to the tradition
of Gaudapda, Shankara and Sureshwara. He is reverentially hailed as Abhinava
Shankara of the twentieth century.Shri Shri Swamiji was an erudite scholar, a
prolific writer and a great organizer. He wrote over 200 books in Kannada, English,
and Sanskrit, including Kannada translations of all the original and genuine works
of Shankara. All his writings are charecterized by precision, lucidity and erudition.
Many of his independent books like MulavidyaNirasa, Sugama, Vedanta Prakriya
Pratyabhijna, Mandukya Rahasya Vivriti and Kleshapaharini (commentary on
Naishkarmya Siddhi) in Sanskrit, Essays on Vedanta and Salient Feautures of
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Shankara Vedanta in English, Paramartha Chintamani and Shankara Vedanta Sara
in Kannada are real master pieces. Sri Sri Swamiji’s life is an inspiration and a
model and his writings are a real boon for all the earnest seekers.
About Adhyatma Prakasha Karyalaya
The Kāryalaya was founded by Sri Sri Satchidānandendra Saraswathi Swamiji
in the year 1920. This instution was nurtured and developed by the revered
Swamiji and it became recognized as the very fountain head of pristine pure
Vedānta as propounded by Adi Śañkara. The Kāryalaya has so far published more
than 235 books in Kannada, English and Sanskrit. It has arranged for frequent
discussions, discourses, public lectures, Vedānta classes and Vedānta camps in
Holenarasipura, Bengaluru and other places. It is publishing a monthly magazine
called ‘Adhyātma Prakasha’ from the year 1923 and a quaterly magazine called
‘Śankara Bhaskara’ from the year 1988. The Kāryalaya runs a Vedāntic College
for imparting Vedānta knowledge to students in the traditional Gurukula manner,
and train them to later engage themselves in the dissemination of the same.
ADHYATMA PRAKASHA KARYALAYA
(Head Office)
Holenarasipura, Karnataka,
India - 573211
Ph. 08175-273820.

(Branch Office)
#68, (New No. 6), A.P.K Road,
II Block, Tyagaraja Nagar,
Bengaluru-560028.
Ph-080-26765548
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(प΄म्-४)

मागЈसूЗचका
सवЈतः बस्-यानं तु साΩात् लĪŋयते।
धूमशकटवाहानानां वेलापЗΫका एवं वतЈत।े
मैसµ
ू तः ΉЗतЗदनं Ήातः (१) ०७.०० Ήˇथाय ९.३० होळे नरसीपुरम् ΉाŽनोЗत।
(२) ०९.४० Ήˇथाय ११.३० होळे नरसीपुरम् ΉाŽनोЗत।
ΉЗतЗदनं सायं
(३) ६.३० Ήˇथाय ०८.३० होळे नरसीपुरम् ΉाŽनोЗत।
बस्ˇथानतः रैल्ˇथानतǿच आटोयानेन १५νŽयकाŸयेव ˇवीЗ˘यते।
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२०११तम-सामाżयशकˇय माचЈमासˇय ५,६,७,तमЗदनाङ् के षु अŻयाŹमΉकाशकायाЈलये,
होळे नरसीपुरे सƒपλायाः दЗΩणभारतशाङ् करवेदाżतЗवθद्गोˆठκाः कायЈ˘मपЗΫका -

०५-०३-२०११ मżदवासरे Ήथमे अहЗन उपˇथाЗपताः Зवषयाः
कायЈकारणΉЗ˘या
Αी.रा.कृˆणमूЗतЈशािˇ΄णः, चेλ.ै
ЗवηाऽЗवηयोः ˇवνपम्
डा॥ ΑीमЗणΆाЗवडशािˇ΄णः
अनुभवˇवνपЗवचारः
ΑीअξŹथनारायणावधाЗननः, मΰूµ˚ामः
परमाथЈιिˆट-ǾयावहाЖरकιिˆट-भेदः
डा॥ ΑीरामकृˆणभΫाः,केरलः

०६-०३-२०११ भानुवासरे - Зθतीये अहЗन उपˇथाЗपताः Зवषयाः
ιŲιǿयЗवचारः
ΑीЗहΰलहिǼलसूयनЈ ारायणभΫाः, बेङ्गळू µ
शाˇ΄ΉामाŸयम्
ΑीअµणावधाЗननः, मΰूµ˚ामः
अŻयारोपापवाद-ΉЗ˘या
ΑीअξŹथनारायणावधाЗननः, मΰूµ˚ामः
मोΩˇवνपम्-मुΨलΩणम्
ΑीअθयानżदेżΆसरˇवतीˇवाЗमपादाः,होळे नरसीपुरः.
ΑीहЖरΌοानżदेżΆˇवाЗमपादाः, उΰरकाशी.
सुषŽु ताŹमЗवचारः

०७-०३-२०११ इżदुवासरे - तृतीये अहЗन उपˇथाЗपताः Зवषयाः
अवˇथा΄य-ΉЗ˘या
ΑीकेशवावधाЗननः, मΰूµ˚ामः
पŷचकोशΉЗ˘या
ΑीशवाЈनżदˇवाЗमनः, उΰरकाशी.
ΉाЗतभाЗसकवˇतुЗवचारः
ΑीΉमोदशािˇ΄कुलकЗणЈनः, पबЈЗन
ΑवणमननЗनŻयासनˇवνपम्
ΑीЗकरणावधाЗननः, मΰूµ˚ामः
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पूववाणी
अŹयानżदभЖरता ˇमो वयं यतोऽˇमŹΉाथЈनानुरोधेनाˇमŹसूЗचतЗवषयानुगुŸयेन चानेके
Зवθांसः ˇवाЗभΉायान् ले खनΉेषणθारा Зनःसङ् कोचतया Ήेषयामासुः। वयमЗप तŹसवЈं ले खनजातं
ЗकिŷचदЗप पЖरवतЈनमकृŹवा यथावżमुΆाЗपतवżतः। Αी शङ् करभगवŹपादानां पЖरशुγΉЗ˘याЗनधाЈरणǾयाजेनायोЗजतायां वेदाżतЗवθद्गोˆठκामЗप नैके Зवθांसः ˇवाЗभΉायानाЗवǿच˘ुः। तˇयां
ये ये Зवθांसः यं यं ЗवषयमЗधकृŹय ˇवाЗभΉायान् Ήकटयामासुः Ήायेण त एव Зवषयाः अ΄
ले खनνपेण Зवराजżते। अ΄ सवोЈऽЗप महाभागः ǾयΨं ˇवाЗभΉायाणां ˇवयं ΉЗतभूЖरЗत न वयं
तżमुΆापणेऽЗधकं भारवोढारः, मुΆणदोषपЖरमाजЈनΉयतनं ЗवहायेЗत Зनवेदयामो वाचकमहोदयान्॥
परमेकˇयैव महाशयˇयाЗनवायЈतया सङ् कोचः कृतोऽिˇत ले खनˇय। पूवम
Ј व
े ाˇमाЗभरावेЗदतं
यत् पृˆठचतुˆटयाŹमकं भगवŹपादाЗभमतं ले खनं सवैःЈ ΉेषणीयЗमЗत। परं ЗहΰलहǼली
सूयनЈ ारायणमहोदयेन सŽतपृˆठाŹमकं मानसोǼलास˚żथसƒबγं त΄ाЗप केवलǿलोकानामेव
पृˆठ΄यं ले खनं ΉेЗषतम्। तŹपृˆठ΄यमा΄मЗनवायЈतया ЗनˆकाЗसतवżतः इЗत सखेदं Зनवेदयामः,
ΩżतǾयः च वयЗमЗत शािˇ΄वयाЈżΉाथЈयामः।
अिˇमन् ˚żथे अżयूनाЗधकं पŷचदश ले खनाЗन गैवाЈणमयाЗन संयोЗजताЗन, तथाङ् लमयाżयЗप
ले खनाЗन दΰाЗन। अżते अˇमत् Αीचरणानां सिŴचदानżदेżΆसरˇवतीˇवЗमनां ले खनाЗन
च ΉΰाЗन। ताЗन तु ΉŹयेकˇय Зवदुषः ले खनˇय भगवŹपादाЗभमतानЗभमतΉदशЈनदपЈणतया
Зवराजżत इЗत कृŹवाऽयोЗजताЗन। तदЗप ЗनमЈŹसराणां पाठकानां मुमुΩूणां कृते, न तु आŹमानं
ЗवЗदतवेηम
ं żयानां पिŸडतानाЗमŹयżयदेतत्॥
अयमपरЛशोऽवधेयः मुमुΩुजनैयत
Ј ,् Зनवृΰ
Ј गोˆठκां बहवЛऽशा अˇमदЗभΉेतभाˆयЗभλा
Зवषयाः चЗचЈताः ŰवЗचŹसा˚हेणव
ै ЗवषयΉЗतपादनं चाभूत।् तηथा-(१) मायाशबलˇयैव Όοणः कारणŹवं Βˆटृ Źवं वाङ् गीकायЈं न ЗनगुЈणˇय Όοण इЗत त΄Źयैः
पिŸडतपुŸडरीकैरा˚हेण ΉЗतपाЗदतम्, जżमाЗदसू΄ेऽЗप तदेवोΨЗमЗत च।
(२) तथा - मायापरशſदˇयाǾयाकृतˇय कायЈτवं न सङ् गŴछत इЗत।
(३) आŹमन आकाशः सƒभूत इŹय΄ सƒभूतशſदˇय गौणाथЈकŹवं कतुंЈ न शŰयते इЗत।
(४) अЗवηा माययोˇसमानाथЈकЗमЗत
(५) अŻयासˇयाЗप, अЗवηा मायाशſदवाŴया कारणЗमЗत ˇवीकरणम्।
(६) अŻयासˇय साЗΩνपˇयाŹमनः Зवषयτवं नाˇतीЗत सा˚हेणव
ै तैµΨम्।
(७) ЗमźयाΪानЗनЗमΰः इŹय΄ ЗनЗमΰशſदः ЗनЗमΰोपादानशſदयोः साधारणŹवेनोΨः इЗत।
(८) साςयनुभवः न कˇमैЗचत् ΉमाणЗमŹयुΨम्।
(९) सुषŽु तावˇथाνपाЗप काचन वृЗΰνपेЗत अङ् गीकारः।
(१०) सुषŽु ते न ЗकिŷचदवेЗदषЗमЗत यत् जागЖरते ˇमरणं सा यथाथЈˇमृЗतरेव न तु Ύमः इЗत।
(११) ЗवकǼपशſदˇय ΎमाथЈकŹवं नाˇतीЗत च उΨम्।
(१२) अŻयासЗनराकरणमा΄ेणाŹमЗन यथाथЈΪानं नोŹपηते Зकं तु आŹमЗवषयकˇय ΪानमŽयपेЗΩतम्
इŹयेवमादयो बहवो Зवषयाः तैः ΉЗतपाЗदताः।
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परं तु तैµαाЗटता Зवषयाः भाˆयानुΨाः भाˆयЗवµγा इŹयˇमżमЗतः। यतः - यЗद
१) मायाशबलमेव Όο जगतः कारणं, न ЗनगुЈणЗमЗत आ˚हः तЗहЈ “न ЗवलΩणŹवादˇय
तथाτवं च शſदात्” (२-१-४) इŹयˇय शारीЖरकसू΄ˇय Зवषयः संशयः पूवपЈ ΩाЗदकमेव न
ЗसŻयЗत। यतः त΄ Зह चेतनं ЗनगुЈणं (शſदाЗदहीनं) Όο जगतः कारणं चेत् इЗत खलु पूवपЈ Ωः
उपˇथाЗपतः। अतः एव च ЗसγाżतोऽЗप न भजते।
(२) मायाशſदǾयपदेǿयˇयाǾयाकृतˇय कायЈτवमЗप सङ् गŴछते, यतः “तपसा चीयते
Όο ततोऽλमЗभजायते” (मु)ं इŹय΄ ˇपˆटमेवोΨम् अǾयाकृतं कायЈЗमЗत। भगवताЗप Ωे΄ाŻयाये
“महाभूताżयहंकारो बुЗγरǾयΨमेव च” इЗत अǾयΨˇय Ωे΄τवमुΨम्। Ωे΄ं च सवЈं कायЈमवे Зे त ˇपˆटमेव।
(३) तथा “आŹमनः आकाशः सƒभूतः” (तै.) इŹय΄ गौणाथЈक एवेЗत ˇवीकायЈः।
यतः “ननु गौणमुűययोः मुűये शſदाथЈΉЗतपЗΰयुЈΨा। न। अżयथा सृˆटे रΉЗसγτवात्” (गौ.
का. ३-२३) इЗत भाˆयकारैरेवोΨτवात्। अЗवकृतं कूटˇथं च ΌοाकाशाЗदνपेण जायते
इŹयेतηुЗΨЗवµγमेतत्। अतः सृिˆटΑुतयः आŹमैकτवΉЗतपादनपरा इЗत Ǿयाűयेयम्।
(४) अЗवηा माया शſदावЗप न पयाЈयवाचकौ- यतः “सवोЈ πयं ǾयΨाǾयΨलΩणः संसारः
अशुγः ... अЗवηाЗवषयः इЗत” (बृ.भा. १-५-२) “सवЈΪˇयेξरˇय आŹमभूते इवाЗवηाकिǼपते
नामνपे .... Ήपŷचˇय बीजभूते ... माया शЗΨः ΉकृЗतЖरЗत ... अЗभलŽयेत”े (सू.भा. २-१-१४)
इЗत ˇपˆटतयैवाЗवηाकिǼपतŹवमुΨं मायायाः। अतः माय़ा अŻयासˇय कारणЗमЗत न कु΄ाЗप
Ήˇथान΄यभाˆये उΨम्। अЗप तु मायायाः अЗवηाकिǼपतŹवं नामाŻयासकिǼपतŹवं बहु ΄ भाˆये
उΨम्। अЗप च आŹमЗवषयेऽŻयासाЗतЖरΨाЗवηा नैवोपपηते, यतः मामहं न जानामीЗत अहżतोǼले खनसमसमये एवाŻयासˇय सεावात्। न Зह अŻयासं Зवना अहЗमŹयुǼले खः कˇयचन भवЗत।
अहंकारमूले एवाŻयासो वतЈत।े अतः अŻयासЗनवृЗΰǾयЗतरेकेण नाżया ΪानोŹपЗΰर΄ावकǼपते।
परःसहΒाЗण ˇयुरŻयासाः परं देहेिżΆयमनोबुЗγΉाणाŻयासमżतरेण नाżयोऽŻयासोऽवतЖरतुं शŰनोЗत
Ǿयवहारकाले आŹमनः एतेˆवेवोपाЗधषु अहżताνपोऽЗभमानः जीवभावः। स एव जीवτवाЗभमानः
सवाЈŻयासकारणम्। एतदेव Αीगैडपादाचायैµ
Ј Ψम्- “जीवं कǼपयते पूवम
Ј ”् इЗत (गौ.का. २-१६)।
अतः ये नैकेनाŻयासापगमनेनाŹमतτवˇय Ϊानं भवतीЗत आहु ः ते दूरतः एव परˇता भाˆयकारेणЗे त
Ϊेयम्। यतः जीवτवाŻयासЗनवतЈनने ावǿयमाŹमЗवषये Ϊानं उŹपηत एव।
(५) अत एवाŻयासˇय अЗवηामायावाŴयτवं न ˇवीकायЈम्।
(६) यΰूΨम् अΪानमाŹमनः न ЗवषयभूतЗमЗत तदतीव तुŴछम्, यतः भाˆये- “भवŹवΪो
मुŲधः यˇŹवेवं दशीЈ तं Ϊं अमुŲधं ΉЗतजानीमहे” (बृ. ४-४-६) “ЗवηाЗवηयोः तγमЈτवЗमЗत
चेत।् न। ΉŹयΩτवात्। ЗववेकाЗववेकौ νपाЗदवत् ΉŹयΩौ उपलĪŋयेते अżतःकरणˇथौ। ....
अЗवηा ˇवानुभवेन ЗनνŽयते” ‘मूढोऽहं अЗवЗवΨं मम ЗवΪानम्’... (तै. २-८) इЗत ˇपˆटतरेणव
ै
भाˆयकारेणोΨŹवात् अΪानं नाŹमनः Зवषयो भवतीЗत कथनं साहसमेतत्।
(७) ЗनЗमΰशſदः ЗनЗमΰोपादानयोः साधरणशſदः इЗत तु कथनं ˇवाЗभलЗषतЗवषयΉЗतxv

पादनायैव न तु शाङ् करीयो मतः। न ŰवЗचदЗप Ήˇथान΄यभाˆये ЗनЗमΰशſदः ЗनЗमΰोपादानयोˇसाधा
रणŹवेनोपЗदˆटोपलĪŋयते। अतˇˇवाЗभΉायΉवेशनΉयासमा΄ं न तु शाˇ΄भाˆययुŰŹयनुभवसƒमतम्।
(८) साςयनुभवं न कˇमैЗचत् ΉमाणЗमЗत कथनं भाˆयानुभवЗवµγЗमЗत ˇपˆटमेव। यतः
ΑुŹयादयोऽनुभवादǿच यथासƒभवЗमह ΉमाणЗमŹय΄ साςयनुभवमेवानुभवशſदेनोΨЗमЗत ˇपˆटम्।
“अयमाŹमा Όο सवाЈनभ
ु ूЖरЗत” (बृ. २-५-१९) इŹय΄ भाˆयं “सवाЈŹमना सवЈमनुभवЗत” इŹयतः
तेनव
ै ानु˚हेणाżतःकरणˇय Зववेको जायते इŹयङ् गीकायЈम्। तथाżय΄ गीताभाˆये “अवगЗतЗनˆठा
अवगŹयवसादनैवЗे त” (गी.भा. ९-१०) इŹय΄ाŽयेतदेव ιढीकृतम्।
(९) सुषिु ŽतरЗप काचनवृЗΰνपेЗत कथनं तथैव भाˆयानुभवЗवµγः यतः “सुषिु Žतकाले
च परेण Όοणा जीवः एकतां गŴछЗत” (सू.भा. १-४-१८) “... उपाŻयुपशमे यः उपरमः
सः परमाŹमना सƒबżधः ... उपचयЈत”े (सू.भा. ३-२-३४) अयं तु (जीवः) ˇवेन सवाЈŹमना
सƒपЖरˆवΨः ˇवेन परेण ΉाΪेनाŹमना ... तेन न पृथŰŹवेन ǾयविˇथताЗन करणाЗन Зवषयाǿच।
तदभावात् ЗवशेषदशЈनं नािˇत” इЗत (बृ. ४-३-२३) इЗत Όुवżभाˆयकाराः ˇपˆटमेव ЗनराकुवЈिżत
वृЗΰνपτवं सुषŽु तˇय।
(१०) सुषŽु तेः ˇमरणं यथाथЈˇमरणमेवЗे त ΉЗतपादनमЗप न समीЗचनं, यतः ˇमरणˇय
समानदेशकालΉमातॄणामवǿयं भावात् सुषŽु ते देशकालाηभावात्। जा˚Зत जनैˇˇमयЈमाणं तु
ЗवकǼपमा΄τवात् जा˚द्ιǿयेन तोलЗयŹवोΨŹवात् केवलं Ύममा΄मेतत् इЗत Ϊेय।ं
(११) ЗवकǼपशſदˇय ΎमाथЈकŹवे ΑीगौडपादकाЖरकाभाˆये बहु ΄ Ήयोगो ιǿयते। तηथा
१-२८, २-१७, २-१८,२-१९ इŹयाЗदषु ЗवकǼपशſदः ΎमाथेЈ ΉयुΨः।
(१२) अŻयासЗनराकरणमा΄ेण न ЗनवतЈतऽे ΪानЗमЗत तु अनाŹमवˇतुЗवषये सƒभवЗत,
आŹमЗवषये तु जीवŹवाŻयासЗनराकरणेन सवोЈऽŻयासो ЗनवЗतЈतो भवतीŹयतः आŹमЗवषये अŻया
सЗनवतЈनǾयЗतरेकेणाżयŹकतЈǾयम् नावЗशˆयते।
इŹथं बहवो Зवषयाः चЗचЈताः परं नैकाЗभΉायः ЗवθŹˇतु सŷजातः। अतः अ΄ Зनपुणतरं
येऽЗधЗजगांसżते तेऽवǿयमżते दΰाЗन Αीचरणानां ले खनाЗन अवलोकयेयुः पूवΉЈ ΰЗवदुषां ले खनेन
साकЗमЗत ΉाथЈयामः पाठकजनान्।
तЗθηैˇसह संवादेन Зवपरीत˚हणनाशोऽपूवЗЈ वΪानोपजनः संशयЗनवृЗΰǿच Ήयोजनम्।
अतˇतЗθηासंयोगः कतЈǾयः इЗत Ήाचीनाः। इममेव हेतंु कृŹवाˇमाЗभगोЈˆठी आयोЗजता ले खनाżयЗप
Ј ं
सं˚हीताЗन। अˇमाकं तु महεागधेयЗमदं यत् वेदाżतЗवदुषां मताЗन संगृπ तेषामाशयाЗवˆकरणपूवक
˚żथोऽयं सƒपाЗदत इЗत। अतोऽˇमाकं हाЗदЈकं भगवλारायणˇमरणपूवक
Ј मЗभनżदनं Ήकटयामो येऽˇमĪŋयो ले खनΉेषणेनाˇमाकं सहकारमकाषुЈः। अżयŴचेदमाशंसामहे यदżते ΉΰाЗन
Αीचरणले खनाЗन ˇवले खनेन तोलनं कृŹवा युΨायुΨЗवमशЈनЗवचΩणचणाः भगवŹपादैरादЗशЈतसŹसƒΉदाये बγादरा भूयासुЖरЗत। सवЈं Зशवम्।
इЗत- अθयानżदेżΆसरˇवतीˇवामी
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FOREWORD.
It is a matter of great happiness to us that many Vedāntic Scholars sent their
views whole heartedly through their articles on the topics we suggested and as
we requested them to. We too published all of them as they are without making
any changes whatsoever. In the Vedantins Meet too which was organised with an
intention to ascertain the pure method of teaching of Shri Śaṅkarācārya, there
were many participant Vedāntic scholars who expressed their views. The topics
which were presented for discussion by various scholars- were also the topics
that are dealt with in the articles. It is obvious that the various views expressed
there belongs to those respectable scholars and we are not responsible to their
personal views in any way except correcting the spelling mistakes by way of proof
reading; we request the readers to note this.
However we were constrained to delete a certain portion of a single honorable
scholar. Although we have requested them to confine their four page article to the
views of Śaṅkarācārya alone, honorable Shri Hittalahalli Suryanarayana made his
essay run for seven pages out of which three pages contained only shōlkas quoted
from Manasollasa (which is nothing to do with Shri Śaṅkara's). We have deleted
helplessly those additional three pages with a pain in our heart and we plead for
Shri Shastri's forgiveness.
Around fourteen essays in Sanskrit are included in this volume and many in
English find place in it. Moreover Shri Satchidanandendra Saraswathi Swamiji
articles are appended at the end. They are included in order to show in what
respect the views of each scholar agree or disagree with those of Shri Śaṅkara;
even this is for unprejudiced readers and the seekers of truth, and not for those
scholars who style themselves to be the knowers of truth.
In the Vidvadgoṣṭhi there were several points in the discussion of topics which,
according to our opinion, were deviating from the Bhāshyas. Some of these were
presented quite forcefully. These points are to be borne in the mind by the seekers
after Truth. These deviations are:
1. The cause of the world should be accepted as Brahman with Maya (Saguṇa
Brahman) and not as Nirguṇa Brahman. This is what is conveyed by the Janmādi
Sūtra 1.1.2., insisted the revered Vidvans.
2. Considering avyākṛta, also called by the name Māyā, as an effect (kārya) is
not appropriate.
3. In the Śruti statement ātmana ākāśaḥ sambhūtaḥ (Tai.), giving a secondary
meaning (gauṇārtha) to the word sambhūtah would not be appropriate.
4. The words avidyā and Māyā have the same meaning.
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5. Even for adhyāsa (superimposition), avidyā, synonymous with Māyā, is accepted as the cause.
6. Adhyāsa is not an object of Witnessing Atman (sākshi), they insisted.
7. In the compound word mithyājñānanimittaḥ, the word nimitta (cause) is
stated to mean upādāna (material cause).
8. Sākshyanubhava can not be considered to be a pramāṇa.
9. The 'form' of the deep sleep state (sushuptyavasthārūpaḥ) also is some form
of vṛtti of the mind.
10.The so called memory during waking that 'I was not aware of anything during deep sleep' is in fact memory only and not bhrama (false/erroneous impression).
11. The word vikalpa does not have the same meaning as bhrama.
12. By merely negating the superimposition (adhyāsa-nirākaraṇa-mātreṇa)
true knowledge is not produced, but knowledge of Ātman also is required (yet to
be attained).
The above and many more points were propounded by them. However, according to our understanding, these are opposite to what is stated in the Bhāshyas.
We give the reasons:
1. If it is insisted that Māyā-shabala-brahma only is the cause of the world and
not nirguṇa Brahman, then the matter, opponents view, conclusion (siddhānta)
etc., in respect of the Sūtra 2.1.4 'vilakshaṇatvādasya tathātvam ca śabdāt' will
not be fulfilled. Because, it is here indeed that the opponents view 'in case the
sentient, featureless (Nirguṇa, sabdādihinam) Brahman is the cause of the world'
is presented. For the same reason, even the conclusion cannot be established.
2. It is consistent to say that avyākṛta, also represented as māyā, is kārya.
Because, in the Bhāshya for the Muṇḍaka mantra 'tapasā cīyate brahma
tatonnamabhijāyate' it is clearly written that avyākṛta is kārya. Even the Lord has
said that avyakta is kshetra in the slōka 'mahābhūtānyahamkāro buddhiravyaktameva ca' in the kshetrādhyāya. It is obvious that all kshetra is kārya only.
3. In the Śruti statement Ātmana ākāshah sambhūtaḥ, only a secondary meaning is to be accepted. Because, the Bhāshyakāra himself has stated in Ma.Ka.
Bha.3.23 : For the objection that 'of the two possible meanings-primary and secondary-it is reasonable to understand a word in its primary sense' he says-'not so,
for we have said earlier that creation in any other sense is not recognized'. That
the changeless Brahman takes birth in the form of ākāsha etc., is unreasonable.
Therefore, the Śrutis that talk of creation have to be interpreted as propounding
the unity of Atman.
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4. Avidyā and Maya do not have the same meanining because: In Br.Bha.1.5.2
it is said that "This entire manifest and un-manifest world ... is due to avidyā".
In Su.Bha.2.1.14 - "Name and form which constitute the seed of the world, and
which are conjured up by ignorance, are, as it were, non-different from the omniscient Lord, ... are mentioned in Śrutis and Smṛtis as ... Māyā, power, Nature etc."
Therefore, it is no where written in the Prasthānatraya Bhāshyas that Māyā is the
cause of adhyāsa. That it is conjured up by avidyā, meaning conjured by adhyāsa
is written in many places. Also, in the matter pertaining to the Self, no avidyā
other than adhyāsa holds because, adhyāsa is in play simultaneously with the
thought/statement I do not know myself. Without adhyāsa it is not even possible
for anyone to think/say 'I exist'. adhyāsa has its play at the root of 'ahamkāra'.
Therefore, other than removing of adhyāsa, no other emergence of Jñāna can be
imagined. Other than the superimposition of body, senses, mind, intellect and
life force (prāṇa), no other adhyāsa manifests during human transaction. The
superimposition of the form of identification with these adjuncts is jīvabhāva. It
is this identification that is the cause of all superimpositions. This is what is said
by Sri Gauḍapādācārya in the kārikā "jivam kalpayate pūrvam" (2.16). Therefore
it may be understood that those who say that Self knowledge is not attained by
the removal of this adhyāsa, have distanced themselves from the Bhāshyakāra.
Self knowledge necessarily is produced on the removal of this superimposition of
jīvatva.
5. For the same reason Avidyā-Māyā, cannot be accepted as the cause of
adhyāsa.
6. The statement that ajñāna is not an object for the Self is too improper. In
the face of unambiguous statements in the Bhāshyas- "bhavatyajño mugdhah
yastvevam darshī tam jñam amugdham pratijānimahe" (Br.4.4.6), "vidyāvidyayoh
taddharmatvam iti cet; na; pratyakshatvāt; viveka”vivekau rupādivat pratyakskau
upalabhyete antahkaranasthau; ... avidyā svānubhavena nirūpyate"; "mudhoham
aviviktam mama vijnānam ... " (Tai.2.8), it is too daring to say that ajñāna is not
an object for the Self.
7. The statement that the word nimitta (cause) has been used to mean upādāna
(material cause) is only to propound their own theory and does not conform to the
opinion of Śaṅkara. No where in the Prasthāna traya Bhāshays the words nimitta
and upādāna are taught to have a common meaning. Therefore this only an exercise to propagate ones own theory and not according to the Śāstra, Bhāshya or
reason.
8. To assert that Sākshyanubhava is not a pramāṇa is clearly against anubhava
as well as Bhāshyas. The Bhāshya for "Ayamātma sarvānubhuriti" (Br.2.5.19) it is
stated that "Sarvātmanā sarvam anubhavati". Therefore it has to be accepted that
by His Grace only the discriminating knowledge is born in the mind. The same idea
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is confirmed in the Gītābhāshya for 9.20: "avagatinishthā avagatyavasādnaiveti".
9. The assertion that deep sleep, sushupti, is some kind of vṛtti of the mind,
is against Bhāshyas and experience. In the statements "Sushuptikāle ca pareṇa
Brahmanā jivah ekatām gacchati" (Su.Bha.1.4.18), " ... upādhyupashame yaḥ
uparamaḥ saḥ paramātmana sambandhah ... upacaryate" (Su.Bha. 3.2.34), "ayam
tu (jīvah) svena sarvātmana samparishvaktah svena pareṇa prājñenātmanā ...
tena na pṛthaktvena vyavasthitāni karaṇāni vishayāsca. Tadabhāvat viseshadarshanam nāsti" iti (Br.Bha. 4.3.23), Bhāshyakāra has clearly rejected vṛttirūpa for
the sushupta.
10. To state that the 'memory' of deep sleep while waking is actually memory
only, is not proper. Because, memory necessarily implies common frames of space
and time and a common empirical knower. What people remember during waking
is only an erroneous impression (vikalpamātra) and is said in comparison with the
waking view.
11. The words vikalpa and bhrama have same meaning. Such an usage may be
seen in the Gauḍapādīya kārikābhāshya: 1.28, 2.17, 2.18, 2.19, etc., where the
word vikalpa has been used to mean bhrama.
12. Removal of adhyāsa, superimposition, may not remove ignorance only in
the case of objects that are non-self (anātmavastu). However, in the case of Self,
by negating the superimposition that one is a jīva (jīvatvādhyāsa), all superimpositions are removed. Therefore, nothing remains to be done other than removing
the jīvatvādhyāsa.
In the above manner, several topics were discussed in the Vidvadgoṣṭhi but
unity of opinion did not emerge among the vidvāns. Therefore the readers are
requested to peruse the writings of Sri Satchidānandendra Saraswathi Swamiji
on various topics appended to this Volume, along with the papers of the distinguished vidvāns.
Discussion with the knowers of truth corrects ones misunderstanding, gives
rise to new understanding and also clears many doubts. Hence it is recommended
by the learned. With the same intention this Vedāntins meet was organised and
articles were sought. We feel immensely fortunate to collect the views of the
Vedāntic scholars compile and edit them in this volume. Therefore we express our
heartfelt congratulations along with the Lord Nārāyaṇa Smaraṇams to those who
cooperated with us by sending their essays. At the end we hope confidently that
the people of discrimination would compare their own essays with the writings
of Shri Swamiji appended at the end and would become devoted to the tradition
shown by Shri Śaṅkara Bhagavatpāda.
Swami Advayanandendra Saraswathi.
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अ!यारोपापवाद-ू*बया-ःव.पम ्
Αी अθयानżदेżΆसरˇवती ˇवाЗमनः, होळे नरसीपुरः
दूरवाणी : +91 08175 273 820

ΉŹयˇतЗमतसवЈЗवशेषमЗθतीयमवाङ् मनसगोचरं परमाथЈतτवं कथं नु नाम मुमुΩूणां
ˇवाŹमτवेनानुभवमारोहेЗदЗत सδБοाŹमाЗदशſदैЗनЗदЈǿय तिˇमन् अिˇतτवं Ϊेयτवं चैतżयसुखाŹमकτवं
शाˇ΄ाचायोЈपदेशगƒयτवं ΉपŷचाŹमना पЖरणाЗमτवं ˇवसृˆटΉपŷचे जीवाŹमनानुΉवेशः इŹयेवमादीन्
ЗमŹथाधमाЈन् अŻयारोŽयोपЗदशिżत वेदाżता इŹय΄ न काЗप संशीЗतरिˇत Зवदुषाम्। तदेवमुपदेशाथЈं
ΉकिǼपता धमाЈः परमाथЈतτवˇय वˇतुतोऽЗप ˇयुЖरЗत मा शङ् कीЗत ΉŹयेकं तं तमारोЗपतं धमЈं
Зवˇपˆटमप¯नुवते उपदेशाżते वेदाżताः। ЗवЗशˆय च ΪेयधमाЈन् ΆǾयगुणτवादीन् सवЈथा ΉЗतषेधिżत
तिˇमλΩराűये तτवे इŹयेदЗप न ΉˇमतЈǾयम्। वेदाżता अЗप न ΉŹयΩाЗदवदΪाताथЈΪापकŹवेन
ΉामाŸयमाŹमनः ΉЗतपηżते Зकं तЗहЈ ΉमाणΉमेयǾयवहारातीतτवेन तŹसŹयτवं समपЈयżतोऽŻयारो
ЗपतधमЈЗनवतЈकτवमा΄ेण ΉमाणЗमŹयुपचयЈżते इŹयЗभΉायः। अत एव लौЗककाŻयारोपैः शाˇ΄ा
चायЈΉकिǼपतोपदेशाथाЈŻयारोपैˇतदपवादैवाЈ न किǿचदЗतशयः ˇयात् गुणलΩणो दोषलΩणो वा
ΌοЗण ЗनŹयЗनˆΉपŷचमेव Зह Όο लौЗककैरबुधैः सΉपŷचτवेन संसाЖरτवेन च ЗवकǼŽयżते।
यदनूη वेदाżतैराचायैЈǿच “ΉŹयˇतЗमताशेषΉपŷचं एकाकारं Όοैवदे ं सवЈं न Źवेव Ήपŷचो नाम
ΌοǾयЗतरेकेणािˇत, नाЗप जीवो नाम किǿचΰतोऽżयोिˇत” इŹयुपЗदǿयते। न च Зवηमानः
Ήपŷचः ΑुЗतЗभराचायैЈवाЈ ˇवोपदेशने ापनीयते इЗत शŰयं कǼपЗयतुम्। न च शाˇ΄ЗशˆयाЗदभेदः
ЗशˆयगतमΪानं वा Зवηमानं सत् शाˇ΄ाηुपदेशने ЗवЗनवŹयЈत इŹयुररीЗ˘यते ŰवЗचदЗप वेदाżतेष।ु
सवЈमव
े दे ं उपदेशाथЈमुपायŹवेन ΉकǼŽयते; न तूपदेशकाले ततः Ήाक् ऊŻवЈं च जातुЗचदिˇत इŹयेष
एव Зह परमाथЈः ॥
सैषाŻयारोपापवादैका ΉЗ˘या सवोЈपЗनषŹΉЗसγा, भगवŹपादैः तŹΉाΨनैरЗप वेदाżताचायैЈः
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सƒΉदायЗवЗεµपЗदˆटा। “अŻयारोपापवादाĪŋयां ЗनˆΉपŷचं ΉपŷŴयते” इЗत गीताभाˆयोदाρतवचनात्
अवगƒयते। सैषा ΉЗ˘या सवЈवदे ाżतसमुपЗदˆटा एकैव सती नानाνपाЗण धΰे। यतˇत΄
दरीιǿयमाना कायЈकारणाηनेकΉЗ˘याः एतˇया एवावाżतरभेदा भविżत। भगवŹपादसम
कालीनाˇतŹΉाΨनाǿचाżये Ήˇथानाżतरावलिƒबन आचायाЈ एतˇयाः ΉЗ˘याः वेदाżतेषु परमं
Ήाधाżयं ΉŹयЗभΪातुमसमथाЈः, Зवηमानमेव बżधमΪानं वा साधनЗवशेषЗै वЈЗनवŹयैЈव कृतकृŹयो
भवेżमुमुΩुЖरЗत अमżयżत। तेन तेऽनेकान् ΉЗ˘याभेदान् कǼपयामासुः, तˇय च कारणमŻयारो
पापवादΉЗ˘यानЗभΪτवमेव ॥
इदानИ तˇयाः ˇवνपमुŴयते। ΉΉथमतया सवाЈŻयारोपमूलम्, ‘आŹमЗन अЗवηाˇतीЗत’,
यˇयां सŹयां इतरा Ύाżतयः आŹमानं लभżते, तामЗवηाशſदेन ǾयपЗदशिżत वेदाżताः, तδाधनेन
ΌοˇवνपЗनधाЈरणं भवЗत। ततः ΉŹयˇतЗमतसवЈЗवशेषे सवाЈŹमŹवेन ЗनŹयΉाŽते ΌοЗण ŰवЗचत्
आŽयŹवमŻयारोЗपतं, तेन तु ΪानाЗतЖरΨसाधनΉाŽयτवशङ् का अपोηते। एवं ŰवЗचत्
ΪेयŹवमŻयारोŽय ΌοाЗतЖरकते वˇतुЗन Ϊेयτवमपोηते। ŰवЗचत् साЗΩŹवमŻयारोŽय
ΪातृŹवम् अप¯नूयते। ŰवЗचत् ˇवνपमेवापेςय ‘नेЗत नेЗत’ इЗत साЗΩτवमЗप ЗनराЗ˘यते।
एवं ŰवЗचθाŰयगƒयτवमङ् गीकृŹय ΉŹयΩागƒयŹवं बोŻयते। ŰवЗचत् ˇवνपापेΩया
वाङ् मनसयोरगोचरŹवं ˇवीकृŹय वाŰयागƒयτवं मनोगƒयτवं च ЗनराЗ˘यते। एवं जगŹकारणτवं
ΌοŸयŻयारोŽय तˇय कायЈτवमप¯नूयते। ततः कारणτवमŽयप¯नूय ˇवνपमेवावेηते।
पŷचकोशाŹमकŹवं ˘मेणाŻयारोŽय पूवपЈ ूवˇЈ याŹमτवं ЗनराकृŹय पŷचकोशातीतτवमवगǺय
सवЈθैतातीतτवं ЗवΪाŽयते। तथा ιŰŹवारोपेण ιǿयŹवाप¯नुवः ततो θैतराЗहŹयमवबोŻय
तˇयाЗप Зनराकरणं, अवˇथा΄यवτवमŻयारोŽय पूवपЈ ूवाЈवˇथावτवЗनरासः, ततˇतुरीयτवबोधनेन
अवˇथावτवमा΄Зनरासः। Зकं बहु ना ΌοˇवνपबोधनाथЈं यηदारोŽयते तΰदप¯नूयते,
ˇवνपे एव बुЗγЗवΑािżतयЈथा ˇयात् इЗत। यηηत् परमाथЈतτवबोधोपायτवेन बोŻयते तˇय
सवЈˇयाŽयŻयारोपमा΄Źवात् पुनःपुनः स एष नेЗतनेŹयाŹमेЗत Зन¯नुत,े ЗनЗवЈशषे ाŹमˇवνपं तु
सवЈЗन¯नवाŹपरं ˇवयमेव Ήकाशते इŹयЗभΉायः।
इदिżŹवह बोŻयम्, अŻयारोपΉЗ˘याया जीЗवतЗमदं यत् ЗमźयाЗवकǼपनमЗप
ΌοŸयŻयारोŽय त΄ाŻयारोЗपतादżयˇय ΉЗतθिżθनः ΉЗतषेधः, ततˇतˇयाŽयŻयारोЗपतˇयापवादः
इЗत। यावЗλरवशेषण
े सवЈमŽयाŻयारोЗपतमपोηते, तावदŻयारोЗपतापनये यŹनः कतЈǾयः। एवं
सवЈЗवधाŻयारोपΉЗतषेधेनव
ै Όοˇवνपं शŰयावगमनं नाżयΉकारोऽिˇत तˇयावगमनायेЗत
ЗवˇपˆटमुαोЗषतं Ήˇथान΄यभाˆयेिˆवЗत सवЈं Зशवम्।
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डा॥ Зव. रामकृˆणभΫाः, कालЗड
दूरवाणी : +91 0484 2464 773

आनżदघनमθżθं ЗनЗवЈकारं Зनरŷजनम्।
भजेऽहं भगवŹपादं भजतामभयΉदम्॥

अपारे संसारसागरेऽिˇमन् Зच΄-ЗवЗच΄ˇवभावकनरमृगपशुपЗΩसरीसृपाηनżतजीवा मŹˇय
इव संसरżतीЗत को न जानाЗत ˇवˇवकमाЈधीनसुखदुःखाЗदकमनुभविżत च। आहारЗनΆादयो
यηЗप समानाˇतथाЗप मनुˆयजżमदुलЈभЗमЗत ˇमारयिżत भगवŹपादाः “जżतूनां नरजżमदुलЈभЗमЗत”
असुलभजżमलſŻवाЗप मनुˆयोऽЗववेकी, वˇतुयाथाźयЈमजानन् ιǿयं यЗददं सŹयЗमЗत ЗवЗनिǿचŹय
तदाŽतये धावन् धावन् मृŹयुमुखं ΉЗवशЗत। लोको यˇय सŹयŹवं पǿयЗत, तˇय रहˇयं ЗकЗमЗत
Ήकाशयिżत उपЗनषदः॥
“ΌοसŹयं जगिżमźयेŹयेवं νपो ЗवЗनǿचयः” इЗत भगवŹपादाˇतΆहˇयं ЗववृŸविżत।
अżय΄ “ΌοसŹयं जगिżमźया जीवो Όहैव नापरः” इЗत। अथाЈदθैतवेदाżतˇयायमेवक
ै ाżतЗन
णЈयः। वेदाżतवाŰयाЗन Ϊापयिżत Зनरवयवं ЗनगुЈणं ЗनधЈमक
Ј ं Зनˆकलङ् कं ˇवΉकाशˇवνपं
सिŴचदानżदमेकमेव परमचैतżयं Όο सŹयं पारमाЗथЈकं च। तЗελं सवЈं ˇथावरजङ् गमाŹमकं
मनुˆयाΪानकिǼपतमशाξतमसŹयЗमЗत। तदा आधुЗनकाः पृŴछिżत- असŹयाλपानादेः
ΩुधाЗदЗनवृЗΰः कथम्? Ǿया˛ोऽसŹयǿचेत् ततो भीЗतः पलायनं, Ǿया˛ोऽयЗमЗत Ǿयवहारः कुतः?
अयं मे Зपता, इयं मे माता, मदीयः, तदीयः, कताЈ भोΨाहЗमŹयाЗदलोकǾयवहारः कथं ΉवतЈत?
े
इЗत। सŹयम् अΪजनमनЗस Ήǿनाः। त΄ ΉǿनकŸटकटЗङ् कतमनˇकानां तेषां पीडापЖरहाराय
समुЗचतोΰरभेषजЗमदमिˇत- पारमाЗथЈकǾयावहाЖरकιिˆटभेदाΰथा Ǿयवहारः ΉवतЈत इЗत।
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आधुЗनकेĪŋयः केवलमुदाहरणं- Зच΄पटे (Зसनेमायां) Ήधाननायको मृतः तŹसमीपˇथाः,
तŹपŹनी, पु΄बाżधवा µदिżत। वˇतुगŹया पЗतपिŹनभावाЗदकमिˇत वा? वˇतुगŹया मृतो वा सः।
Άˆटा जानाЗत Зकं त΄ सŹयЗमЗत, नाटकीयǾयवहारे पЗतŹवमारोŽय, नायको न पЗतः, तथाЗप
पЗतЖरव मनЗस Зनधाय रोЗदЗत काचनाङ् गना (नाЗयका) भायाЈभावेन ǾयवहरЗत केवलम्।
अवˇतुЗन वˇŹवारोŽयैव नाटकीǾयवहाराः सवे।Ј न भताЈ नायकः, तथाЗप भतृЈŹवमारोपयЗत।
इयं तु Ǿयवहारιिˆटः। परमाथЈιˆटκा तु नायको न भताЈ, नाЗयका न पŹनी, न मृतः। ΉकृतेऽЗप
परमाथЈतो जगŹकिǼपतमसŹयŷच। तथाŽयΪानावˇथायां मदीयŹवकतृЈŹवभोΨृŹवाЗदकं ΉकǼŽय
सवोЈऽЗप लोकǾयवहारः समुपपηते। वˇतुगŹया न रŵजुः सपЈः, न त΄ सपोЈऽिˇत, रŵŵवΪानात्
Ήतीयते त΄ सपЈः। एवं ˇवाŽनपदाथЈǿच। तथा जगλासीत्, न भЗवˆयЗत, न वतЈते च। तथाЗप
जगदЗधˆठानपरΌοाΪानात् ΌοЗण भासते जगत्। त΄ नामνपाЗदकं कǼपयन् नानाΉकारेण
ǾयवहरЗत लोकः। ǾयवहाराऽऽżयथानुपपŹया Ǿयवहारावˇथायां जगŹसŹयЗमЗत वΨǾयं भवЗत,
न परमाथЈतः सŹयम्। अत एव भगवŹपादाः “अŻयासं पुरˇकृŹय सवेЈ ΉमाणΉमेयǾयवहारा
लौЗकका वैЗदकाǿच Ήवृΰाः, सवाЈЗण च शाˇ΄ाЗण ЗवЗधΉЗतषेधमोΩपराЗण।” (अ.भा.) “अतः
समानः पξाЗदЗभः पुµषाणां ΉमाणΉमेयǾयवहारः” एवं “Ήाक् च तथाभूताŹमЗवΪानाŹΉवतЈमानं
शाˇ΄मЗवηावЗθषयŹवं नाЗतवतЈत।े ‘Όाοणो यजेत’ इŹयादीЗन शाˇ΄ाŸयाŹमЗन वणाЈΑमवयोवˇथाЗद
ЗवशेषाŻयासमाЗΑŹय ΉवतЈżते” इŹयाЗद (अ.भा.)।
ताŹपयЈं तु परमाथЈιˆटκा तु कोऽЗप Ǿयवहारो नािˇत। सवेЈ Ǿयवहाराǿच सिżत Ǿयवहाराव
ˇथायामЗवηामЗभलςय, Ǿयवहारιिˆट इŹयुŴयते। भगवŹपादाˇत΄ त΄ सू΄भाˆये ΉЗतपादयिżत।
ιǿयते च ЗθЗवधं ΑुЗतवचनम्- परमाथЈΌοˇवνपावेदकम्, यथा ‘Зनˆकलं Зनिˆ˘यम्’
‘अजरोऽमरः’ ‘अˇथूलमनणु’ ‘सŹयं Ϊानमनżतम्’ इŹयाЗद। जगŹकतृЈŹवेξरŹवसवЈΪŹवा
Зद धमЈЗवЗशˆटΌοावेदकं Зθतीयम्। ‘यतो वा इमाЗन भूताЗन’ ‘तŹसृˆट् वा तदेवानुΉाЗवशत्’,
‘सवЈΪः सवЈЗवत्’ इŹयाЗद। त΄ पारमाЗथЈकदशायां Ǿयवहाराभावः। Ǿयवहारदशायां तु
ǾयवहारमुपपादयЗत ЗθतीयΑुЗतवचनम्। अ΄ भगवŹपादाः- “परमाथाЈवˇथायामीЗश΄ीЗशतǾयाЗदव्
यवहाराभावः ΉदǿयЈत।े Ǿयवहारावˇथायां तूΨः ΑुतावपीξराЗदǾयवहारः” ‘एष सवेξ
Ј रः एव’
इŹयाЗद (सू.भा. २-१-१४)। कृŹˇनΉसŰŹयЗधकरणे - ‘Зनˆकलं Зनिˆ˘यЗमŹयाЗद’(ξे.उ) वचनं
तु Зनरवयवं ΌοेЗत ΉЗतपादयЗत। पूविЈ ˇमनЗधकरणे चेतनमेकमेव Όο बाπसाधनमनपेςय ˇवयं
पЖरणममानं जगतः कारणЗमЗत वЗणЈतम्। त΄ Зनरवयवं Όο ˇवयं पЖरणमते, एकदेशपЖरणामं
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वा कृŹˇनपЖरणामम् इЗत ЗवकǼŽय उभय΄ दोषः ΉदǿयЈत।े ‘Αुतˇे तु शſदमूलŹवाद्’ इЗत सू΄ेण
समाधानमुŴयते। इिżΆयाηगोचरं ΌοशſदΉमाणकं भवЗत। शſदǿच अकृŹˇनपЖरणामं ЗनरवयवŹवं
च Όοणः बोधयЗत। ЗनЗमΰभेदेन ЗवЗच΄शЗΨमżमż΄ादीनां ЗवµγानेककायЈं ιǿयते लौЗककोऽЗप,
पुनǿच ननु शſदेनापीЗत शङ् कामुεाǾय समाधΰे वˇतुतोऽपЖरणाЗम Όο। अЗवηासावयवŹवं
कǼŽयते, किǼपतावयवŹवात् पЖरणमते Όο ˇवयम्। तˇमात् अЗवηाकिǼपतनामνपाЗदना
Όο पЖरणामीŹयाЗदǾयवहाराः सवेЈ उपपηżते’ इЗत भाˆये ΉदशЈयिżत- “अЗवηाकिǼपते च ....
ǾयवहाराˇपदŹवं ΉЗतपηत” इЗत। “पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆटते”
इŹयЗप। अथाЈत् सुतराम΄ ιिˆटभेदः सुǾयΨो भवЗत। एवम् आरƒभणाЗधकरणे “तदनżयŹवम्
आरƒभणशſदाЗदĪŋयः” इЗत सू΄भाˆये- पूवंЈ परमकारणादनżयं जगदЗप भोΨृभोŲयलΩणो
Зवभागः समुΆतरङ् गżयायेनोपपाЗदतः। आरƒभणशſदˇतु “यथा सौƒयैकेन मृिŹपŸडेन
सवЈЗमŹयाЗदना एकЗवΪानेन सवЈЗवΪानं बोЗधतम्। मृЗΰकाया Ϊाने सЗत घटादीनां Зवकाराणां
Ϊानं तु जातमेव घटादयो मृŹˇवνपाः नामνपाЗदकं त΄ वाचारंभणं Зवकारˇतु न यथाथЈः,
यथाथाЈ तु मृЗΰका, तथा नामνपाŹमकं जगЗθकारभूतम् अनृतं Όο तु केवलं सŹयЗमЗत
दाˆटाЈिżतकेऽżवयः। अ΄ ननु- एकŹवैकाżताĪŋयुपगमे नानाŹवाभावाŹΉŹयΩादीЗन लौЗककाЗन
ΉमाणाЗन ǾयाहżयेरЗλŹयाЗद पूवपЈ ΩमुεाǾया΄ोŴयत इЗत समाधीयते- ΌοाŹमता ЗवΪानाŹपूवंЈ
सवЈǾयवहाराणां सŹयŹवमĪŋयुपगƒयते। ΉबोधाŹपूवंЈ ˇवŽनǾयवहारो यथा। ΌοसाΩाŹकारादेव
अЗवηाЗनवृЗΰः, यावत् पयЈżतमЗवηा वतЈते तावत् कताЈऽहं भोΨाहЗमŹयाЗदǾयवहारो Зवηत एव।
अЗवηायां सŹयाम् असŹयŹवबुЗγनोЈŹपηते। एतत् सवЈं परमाथЈΌοˇवνपम् अΪाŹवैव Ήवाहवद्
गŴछЗत। अत एव भगवŹपादाः- यावЗγ न सŹयाŹमैकŹवΉЗतपЗΰˇतावŹΉमाणΉमेयफललΩणेषु
ЗवकारेˆवनृतŹवबुЗγनЈ कˇयЗचदुŹपηते। Зवकारानेव Źवहं ममेŹयЗवηयाऽऽŹमाŹमीयेन भावेन
सवोЈ जżतुः ΉЗतपηते। ˇवभाЗवकИ ΌοाŹमतां ЗहŹवा। तˇमात् Ήाग् ΌοाŹमता ΉЗतबोधादुपपλः
सवोЈ लौЗकको वैЗदकǿच Ǿयवहारः” इЗत(२-१-१४)। “यथाकाशˇयाЗवηाŻयारोЗपतघटाηुपाЗधकृतरजोधूममलŹवाЗददोषवŹवं तथाŹमनोऽЗवηाŻयारोЗपत बुŻयाηुपाЗधकृतसुखदुःखाЗददोषवτवे बżधमोΩादयो ǾयावहाЖरका न ЗवµŻयżते। सवЈवाЗदЗभरЗवηाकृतǾयवहाराĪŋयुपगमात् परमाथाЈनĪŋयुपगमाǿचेЗत” (गौ.का.भा. ५) भगवŹपादाः। “सवोЈऽयं लौЗकको वैЗदकǿच
ǾयवहारोऽЗवηा Зवषय इЗत” न Зवरोधो इЗत गौ.का.भाˆये। “उपाधीनां चाЗवηाΉŹयुपˇथाЗपतŹवात्,
सŹयामेव च नैसЗगЈŰयामЗवηां लोकवेदǾयवहारावतारा इЗत” भाˆये (३-२-१५)
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Όοसू΄भाˆये सुǾयΨमुपपादयिżत भगवŹपादाः- परΌο परमचैतżयЗवΪानात्
पूवाЈवˇथायां ये Ǿयवहाराः सवेЈ तेऽЗवηाकिǼपतोपाЗधЗनЗमΰाः सिżत। अˇयामेवावˇथायां
सŹयŹवŷच भजżते। परमाथЈतो Ǿयवहारा न सżŹयेव। ǾयवहाराथЈं ΉमाणΉमेयादीनामिˇतŹवं
च अĪŋयुपगŴछिżत। यηЗप तτवΪा अवगमयżŹयेवोपЗनषΆहˇयम्। तथाЗप दुघЈटैकЗवधाЗयनी
अЗवηा, तŹसौżदयЈमोЗहताżतःकरणा जनाः “जगिżमźयेЗत झЗटЗत नावगŴछिżत। नैसЗगЈकोऽयं
लोकǾयवहारः, अनाЗदकालाŹΉवहЗत। शनैः शनैः लςयˇथानं नेतǾया जनाः असŹयˇयाЗप
Ǿयवहारˇय सŹयŹवमĪŋयुपेयमेव। नाżया गЗतः। अहं तु लोकं वदाƒयेव-ं “ΑीरामचżΆः, तं दशरथो
वदЗत मम पु΄ः, सीतादेवी तु मम पЗतः। लवकुशौ आवयोः Зपता। रावणः मम श΄ुः। Ήजा
अˇमाकं राजा। लςमणः मम Ύाता। वाǼमीЗकमुЗनः मम Зशˆयः इЗत। तЗहЈ ΑीरामचżΆो वˇतुगŹया
कˇय कः? त΄ तु ˇवνपतः ΑीरामचżΆो न कˇयाЗप, Зकżतु रामचżΆपदबोŻय ताιशशरीराηुपाЗधं
ιˆट् वा श΄ुपЗतपु΄ЗपतृΎातृराजाЗदǾयवहारो लौЗककΉपŷचे सŹयŹवं Зवżदते, ˇवνपˇतु नाˇŹयेव
Ǿयवहारः। कुतः सŹयŹवम्? लौЗकके सǾयवहारोऽसŹयं चेत् रामायणˇयािˇतτवहाЗनभЈवते ।् एवं
Ǿयवहारιिˆटः। ˇवνपतः पारमाЗथЈकιिˆटः इЗत ιिˆटभेदः ЗसψЗत। शाˇ΄ΉЗ˘यया भगवŹपादा
अЗतसरलसुगमभाषया ιिˆटभेदं Ήकाशयिżत भाˆये ॥
इŹथं च ЗनगЈЗलतोऽयं ЗनˆकषЈः“चोηं वा पЖरहारो वा З˘यतां θैतभाषया।
अθैतभाषया चोηं नािˇत नाЗप तदुΰरम् ॥”

इЗत रीŹया परमाथЈιˆटκा न कोऽЗप Ǿयवहारः। Ǿयवहारιˆटκा सवЈǾयवहारः अЗवηाधीनः।
एवं ιिˆटभेदЗवचारोऽθैतवेदाżते Ήकाशते ॥ इЗत॥
अΪानमूलोऽयमनाŹमबżधो नैसЗगЈकोऽनाЗदरनżत ईЖरतः।
जżमाŽययाЗदजराЗददुःखΉवाहपातं जनयŹयमुˆय ॥
सवाЈŹमकोऽहं सवोЈऽहं सवोЈऽहं सवाЈतीतोऽहमθयः।
केवलाखŸडबोधोऽहमानżदोऽहं Зनरżतरः ॥

॥ शम् ॥

dddddd
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अथेदानИ ΑीमŴछं करभगवŹपादानामुΨीः पЖरशीǼय Зवηादेः ˇवνपं यथामЗत ЗनνŽयते।
यηЗप ‘Зवηा’ ‘अЗवηा’ इЗत पदθयं त΄ त΄ ˇथले ЗवЗभλेषु अथेЈषु Ήयुŵयमानमुपलभामहे,
यथा- Зवηाशſदः ‘आŹमैकŹवЗवηा’ इЗत Ϊाने Ήयुŵयते, ‘Зवηाभेदाभेदौ’ इŹय΄ उपासनापरतया
ЗवηाशſदΉयोगः, तथा अЗवηाशſदǿच ‘तमेतमेव.ं ...अŻयासं पिŸडता अЗवηेЗत मżयżते’ ‘Зवηां
चाЗवηां च यˇतθेदोभयं सह। अЗवηया मृŹयुं तीŹवाЈ Зवηयाऽमृतमǿनुत’े ‘तामसो Зह ΉŹययः
.... अЗवηा΄यˇयोपलſधेः’ इŹयाЗदˇथले षु अŻयास-शाˇ΄ЗवЗहतकमЈ-संशया˚हणाЗदपरतया
Ήयुŵयते, तथाЗप ЗवηाЗवηाशſदयोः मुűयोऽथЈः किǿचदेक एव, अżयˇतु गौणोऽथЈः (अमुűयः) इЗत
भाˆयकाराЗभतं मżयामहे। अत एव ईशावाˇयोपЗनषεाˆये -- ‘Зवηाशſदेन मुűया परमाŹमЗवηैव
कˇमाλ गृπते?’ इЗत मुűयेЗत Зवηायाः Зवशेषणं संगŴछते। अ΄ Зह उपासनां ǾयावतЈЗयतुमव
े
मुűयेЗत Зवशेषणम्।
कोऽसौ Зवηाशſदˇय मुűयोऽथोЈऽЗभΉेतः इЗत Зवचारे З˘यमाणे वेदाżतताŹपयЈЗव
षयीभूततτवΪानमेव मुűया ЗवηेЗत ЗसŻयЗत। यतो Зह साΩाżमोΩसाधनं तτवΪानमेव
Зवηाशſदˇय मुűयोऽथЈः। तŴच अरोЗपताथЈǾयЗतरेकेण आŹमˇवνपΪानं वृЗΰνपम् ‘तτवमЗस’
इŹयाЗदवेदाżतमहावाŰयजżयम्। तथा च भाˆयम्- ‘तЗθवेकेन च वˇतुˇवνपावधारणं Зवηामाहु ः’
इЗत। इदमेव च तτवΪानं मुमुΩोः इŴछाЗवषयŹवेन सू΄यामास भगवान् बादरायणाचायЈः“अथाऽतो ΌοЗजΪासा” इЗत। अ΄ अथशſदेन ЗनŹयाЗनŹयЗववेकाЗदसाधनसƒपτयानżतयЈं
बोŻयते। अतः शſदेन च तˇय ΌοЗजΪासां ΉЗत हेतŹु वमुपपाηते। मुमुΩोः ΌοЗजΪासा भवЗत
इŹयुŴयमाने फले Ŵछायाः उपायेŴछां ΉЗत कारणŹवात् मुमुςवЗभलЗषतमोΩसाधनŹवं ΌοΪाने
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समЗभǾयाहारवशात् Ήतीयते, ‘यजेत ˇवगЈकामः’ इŹयादौ यागे ˇवगЈसाधनŹववत्। एवं च
मोΩसाधनीभूतं ΌοाŹमैकŹवΪानं Ήथमसू΄े सूЗ΄तम्।
इदानीम् अЗवηाशſदˇय मुűयवृτया ЗववЗΩतोऽथЈः ЗवचायЈत।े त΄ पूवोЈΨया Зवηयैव
ЗनवŹयЈः अЗवηाशſदˇय मुűयोऽथЈः। कोऽसौ इЗत ЗजΪासायाम्-अŻयासकारणभूतः किǿचदथЈः
इЗत Ϊायते। कुतः? ιˆटाżते तथा दशЈनात्। रŵŵवादौ सपाЈЗदΪाने ΎमाŹमके जाते तЗλवृτयथЈं
रŵजवाЗदΪानमपेςयते। तदेव कुतोऽपेΩणीयम्? यतः त΄ैव दŸडाЗदΪाने जातेऽЗप पूवःЈ
सपЈΎमः ЗनवतेЈतव
ै । अतो रŵजुΪानˇय कुतोऽपेΩा- इЗत Ήǿनः भवЗत। त΄ेदमुΰरं वΨǾयम्सपЈदŸडाЗदΎमाणां सवेषЈ ामЗप रŵŵवΪानं कारणम्, तЗλवτयЈथंЈ तु रŵजुΪानमेवापेΩणीयम्इЗत। तथा च रŵजुΪानेन रŵŵवΪानνपे कारणे नˆटे सवोЈऽЗप तŵजżयः Ύमः ЗनवतЈत।े
रŵŵवारोЗपतसपЈΎमЗनवृτयथЈं तŹकारणं ЗनवतЈनीयम्, तЗλवतЈकं च रŵजुतτवΪानम्। एवमेव
आŹमЗन अŻयˇतसकलΎमЗनवृτयथЈम् आŹमतτवमपेΩणीयम्। तथा चाŹमतτवΪानνपЗवηया
साΩाЗλवŹयЈम् अΪानम् अЗवηाशſदˇय मुűयोऽथЈः। तŴचाΪानम् आŹममा΄Зवषयकम्, आŹमЗन
अनाŹमारोपЗनदानम् आŹमΪानैकापनोηम्। लोके रŵजौ सपЈΎमˇय Ύमाżतरेण ЗनवृΰावЗप
रŵŵवΪानˇय न तेन ЗनवृЗΰः। रŵजौ उŹपηमानानां सवेषЈ ामЗप Ύमाणां रŵŵवΪानं कारणं च
भवЗत। अतः तत् रŵजुΪानैकापनोηम्। एवमेव आŹमΪानमЗप आŹमतτवΪानैकापनोηम्।
अत एवोΨं भाˆयकारैः -- “अˇयानथЈहेतोः Ήहाणाय आŹमैकŹवЗवηा ΉЗतपΰये सवेЈ वेदाżताः
आरĪŋयżते” इЗत अ΄ अनथЈहेतŹु वेन Ήकृतः ‘अˇय’ इЗत संЗनЗहतपरामЗशЈसवЈनाƒनापरामृष्
टः अŻयासो गृπते। तˇय च Ήकषेण
Ј हानं ЗनवृЗΰः, मूलोŴछे दः। आŹमैकŹवЗवηाΉЗतपЗΰः
तżमूलोŴछे दे Ωमा। तदथЈः सवेЈ वेदाżताः अधीŹय ЗवचायЈżते।
अतǿच इŹथमेव वΨǾयम्, यतः, आŹमा Зह ˇवतः Ήकाशमानं वˇतु। न तŹΉकाशाथЈं
ΉमाणǾयापारः इˆयते। अत एव आŹमा आरोЗपतैः अनाŹमνपैः अЗवЗवΨतया Ήकाशते
एव। तदुΨं भाˆये- ‘न चायम् एकाżतेन अЗवषयः। अˇमŹΉŹययЗवषयŹवात् ’ इЗत। ततǿच
आŹमЗवषयकं वृЗΰνपΪानं तु पूवम
Ј Зप Зवηते एव। न तेन कˇयाЗप Ύमˇय ЗनवृЗΰιЈǿयते।
यदुŴयेत- कतृЈŹवभोΨृŹवΎमЗनवृτयЈथंЈ ‘ नाहं कताЈ नाहं भोΨा’ इŹयाЗदνपं ΪानमपेΩते। तŴच
नािˇत यˇय तˇय ΎमाЗनवृЗΰµपपηते इЗत। तλ समीचीनम्। यतः ‘नाहम् कताЈ’ इЗत Ϊानम्
आŹमЗन कतृЈŹवΎममेव ЗनवतЈयेत् नाżयं Ύमम्। एवं ‘नाहं भोΨा’ इЗत ΪानमЗप एकमेव Ύमं
ЗनवतЈЗयतुं शŰनुयात्। सिżत चाŹमЗन कोЗटशः अŻयासाः। सवेषЈ ां तेषां ЗनवृτयथЈं न ΉŹयेकं
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ЗवरोЗधΪानं जżमशतेनाЗप संपादЗयतुं शŰयम्। अत एव भाˆयकाराः अŻयासभाˆये- सवЈˇय
लौЗककवैЗदकΉमाणˇय अЗवηावЗθषयŹवं ΉЗतपादयżतः कथयिżत- “Όाοणो यजेत, इŹयादीЗन
शाˇ΄ाЗण आŹमЗन वणाЈΑमवयोऽवˇथाЗदЗवशेषाŻयसमाЗΑŹय ΉवतЈżते। पु΄भायाЈЗदषु Зवकले षु
सकले षु वा अहमेव Зवकलः सकलो वेЗत बाπधमाЈन् आŹमЗन अŻयˇयЗत। तथा देहधमाЈन-्
ˇथूलोऽहं कृशोऽहम्, गौरोऽहम्, ЗतˆठाЗम, गŴछाЗम, लङ् घयाЗम चेЗत। तथेिżΆयधमाЈन-् मूकः,
काणः, Űलीबः, बЗधरः, अंधोऽहЗमЗत। तथाऽżतःकरणधमाЈन-् कामसंकǼपЗवЗचЗकŹसाŻयवसा
यादीन्। एवमहंΉŹयЗयनम् अशेषˇवΉचारसाЗΩЗण ΉŹयगाŹमЗन अŻयˇय, तं च ΉŹयगाŹमानं
सवЈसाЗΩणं तЗθपयЈयेण अżतःकरणाЗदषु अŻयˇयЗत।” इЗत। असंűयेया अŻयाससंतЗतЖरह
भाˆयकारैः ΉदЗशЈता। ततः परं च “अˇयानथЈहेतोः Ήहाणाय आŹमैकŹवЗवηाΉЗतपΰये” इŹयनेन
आŹमैकŹवЗवηामा΄ेण सवाЈŻयासΉहाणं वदżतः मूलЗनवृτयैव सवाЈŻयासЗनवृЗΰमЗभΉयżतीЗत
वाŴयम्। तदेव मूलम् अЗवηाशſदेनाˇमाЗभः Зववςयते। तŴच ΉकाशमानेऽŽयाŹमЗन
अżयथावभासहेतःु भवЗत। आŹमतτवΪानेन च तЗλवतЈते इЗत तŹकारणकसवाЈŻयासЗनवृЗΰः
ЗसŻयЗत।
अत एव- अŻयासकारणाЗवηाĪŋयुपगमˇय सΉयोजनŹवं वЗणЈतं भाˆयकारैः
‘तदधीनŹवादथЈवत्’ (Ό.सू. १-४-३) सू΄ं ǾयाचΩाणैः- “सा चावǿयमĪŋयुपगżतǾया। अथЈवती
Зह सा। न Зह तया Зवना परमेξरˇय Βˆटृ Źवं ЗसŻयЗत। शЗΨरЗहतˇय तˇय Ήवृτयनुपपΰेः।
मुΨानां च पुनरनुŹपЗΰः। कुतः? Зवηया तˇयाः बीजशΨेदाЈहात्। अЗवηािŹमका Зह बीजशЗΨः,
अǾयΨशſदЗनदेЈǿया परमेξराΑया मायामयी महासुिŽतः। यˇयां ˇवνपΉЗतबोधरЗहताः शेरते
संसाЖरणो जीवाः। तदेतदǾयΨं ŰवЗचदाकाशशſदЗनЗदЈˆटम्- ‘एतिˇमλु खलु अΩरे गाЗगЈ आकाशः
ओतǿच Ήोतǿच’ इЗत Αुतःे । ŰवЗचदΩरशſदोЗदतम्- ‘अΩरात् परतः परः’ इЗत Αुतःे । ŰवЗचत्
मायेЗत सूЗचतम्- ‘मायां तु ΉकृЗतं ЗवηाżमाЗयनं तु महेξरम्’ इЗत मż΄वणाЈत।् ” इŹयाЗद।
अżय΄ाЗप- (बृ.उ. १-४-१०) “इदमЗवηायाः सतτवमुΨं भवЗत। सवाЈŹमानं सżतमसवाЈŹमŹवेन
˚ाहयЗत। आŹमनः अżयद् वˇŹवżतरम् अЗवηमानं ΉŹयुपˇथापयЗत। आŹमानं असवЈमापादयЗत”
इŹयाЗद। अ΄ च आŹमˇवνपमावृŹय अżयथावभासˇय हेतःु अЗवηा, अЗवηमानˇयानाŹमनः
ΉЗतभासहेतःु । Зवηया च ЗनवतЈते इЗत करतलामलकवत् ˇपˆटं Ήतीयते। सŹयЗप कारणभूतऽे Ϊाने
भाˆयकारैः Ήथमं तŹकायЈमŻयासः एव ΉदЗशЈतः अŻयासभाˆये। तत् अनथЈकरŹवˇय अŻयासे
ΉŹयΩЗसγŹवात् तŹΉदशЈनमा΄ेण हेयताबुЗγः यथा ˇयाЗदŹयेवमथЈम्। अŻयासˇय हातǾयŹवे
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Зसγे Зह तŹकारणˇय हेयŹवं ЗसŻयेЗदЗत ॥
इदानीमЗवηाЗनवृЗΰः ЗवचायЈत-े अЗवηायाः ЗनवृЗΰः न घटाЗदनाशवत् नाशνपाĪŋयुपगƒयते।
तथा सЗत घटनाशेऽЗप ‘पूवंЈ घट आसीत्, इदानИ नािˇत’ इЗतवत् अЗवηायाः अЗप कालभेदेन
सΰाΉतीЗतः ˇयात्। Зकżतु- यथा रŵजौ सपЈΎमे रŵजुΪानेन शाżते ‘न कदाЗचत् अ΄ सपЈः’ इЗत
कालЗवशेषसƒबżधं Зवना ΉतीЗतः तथा- ‘अЗवηा मЗय कदाЗप नािˇत’ इŹयेवाङ् गीЗ˘यते। सोऽयं
‘बाधः’ इЗत शाˇ΄े ǾयवЗΓयते। तदुΨम्- “तτवमˇयाЗदवाŰयोŹथसƒयŲधीजżममा΄तः। अЗवηा
सह कायेЈण नासीदिˇत भЗवˆयЗत” इЗत। Ǿयवहारιˆटκा तु अЗवηायाः Зवनाशः उपचयЈते त΄
त΄। न परमाथЈतः। परमाथЈιˆटκा तु- ‘न Зनरोधो न चोŹपЗΰः न बγो न च साधकः। न मुमुΩुः
न वै मुΨः इŹयेषा परमाथЈता’ (गौ.का. ३२) इЗत।
अतǿच साऽЗप अЗवηा अŻयˇतैवЗे त यावदЗवηां सकलǾयवहारЗनवाЈहः। Зवηोदये तु सЗत
तˇयाः तŹकायЈˇय च अŹयżताभाव एव। Ǿयवहारιˆटκैव त΄ त΄ भाˆये Зवηया अЗवηाЗनवृΰेः
ΉŹयΩŹवाЗदवणЈनम्, ˇवाŽनǾयवहारवत् इЗत संΩेपः ॥

dddddd
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Αी गुµĪŋयो नमः
Αीमϊः शङ् करभगवŹपादाचायेЈĪŋयो नमः।
Αी सिŴचदानżदेżΆसरˇवतीसद्गुµĪŋयो नमः

Όοसू΄भाˆये शाˇ΄योЗनŹवाЗधकरणे समżवयाЗधकरणे च Зवषयोऽयं Зवˇतरेण Ήपिŷचतः।
भाˆयं-”शाˇ΄ादेव Ήमाणात् जगतो जżमाЗदकारणं Όο अЗधगƒयते इŹयЗभΉायः”(Ό.सू. १.१.३)।
इЗत। अˇय भाˆयवाŰयˇय ताŹपयाЈथःЈ Αी सिŴचदानżदेżΆसरˇवतीˇवाЗमЗभः एवमुΨः। “अ΄
पुनः तˇयैव Όοणः शाˇ΄ΉमाणैकगƒयŹवं कŸठरवेण उपżयˇय जżमाЗदसू΄ोΨकारणे ΉमाणाżतरЗवषयŹवाशङ् का ǾयुदˇयतीЗत Зवशेषः”। इЗत। भाˆयं- “ऋŲवेदाЗद शाˇ΄ं योЗनः कारणं Ήमाणम्”
(Ό.सू१.१.३) इŹय΄ Ήमाणम् इŹयˇय अवगЗतपयЈżतΪानजनने कारणम् इŹयथЈः” इЗत च।
शाˇ΄ΉामाŸयЗमŹय΄ शाˇ΄ЗमŹयˇय कोऽथЈः इЗत ЗवचायЈत।े शाˇतीЗत शाˇ΄ЗमЗत ǾयुŹपЗΰः।
भगद्गीतासु शाˇ΄ЗमŹयˇय ΉवृЗΰЗनवृЗΰधमौЈ उŴयेते (भ.गी.१५.२०)। लोके तु आचारा अЗप
शाˇ΄ЗमЗत ǾयवЗΓयżते। अˇमात् शाˇ΄योЗनŹवाЗधकरणात् अनżतरपूवाЈЗधकरणे जżमाЗधकरणे
Ј ा Зह ΌοावगЗतः नानुमानाЗदΉमाणाżतर
भाˆयवाŰयЗमदम्- “वाŰयाथЈЗवचारणाŻयवसानЗनवृΰ
Ј ा” (Ό.सू.१.१.२)। इЗत वेदाżतवाŰयात् अżयेषां अनुमानाЗदΉमाणानां ΉЗतषेधात् अ΄
Зनवृΰ
शाˇ΄ЗमŹयˇय ऋŲवेदाЗदवाŰयाЗन इŹयथЈः। तथा च शाˇ΄ΉामाŸयЗमŹयˇय वेदΉामाŸयЗमЗत
अथЈˇसƒΉाŽतः।
ΉमाणЗमŹयˇय Ήमाजनकं Ήमाणं, इिżΆयाЗण, अżयत् लौЗककं Ϊानसाधनं अЗप इŹयथЈः।
वेदΉामाŸयЗमŹय΄ तु, वेदानां अवगЗतपयЈżतसŹयΪानजनने कारणŹवं ताιशΪानदाने ˇवˇय
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च सवЈΪŹवं इŹयेतदथЈθयं भЗवतुं शŰयम्। पूवम
Ј ीमांसायां ˇथाЗपताЗन वेदΉामाŸयकारणाЗन
अपौµषेयŹवादीЗन केवलं कतृЈतż΄ΉधानभूतधमЈЗवषयाЗण इŹयतः ΌοЗजΪासायां न पयाЈŽताЗन
भविżत। वˇतु तż΄Źवात् ΌοΪानˇय। अयं Зवचारः समżवयाЗधकरणे Зवˇतरेण दЗशЈतः।
सवЈΪात् परमाŹमनः उŴछ् वासЗनःξासνपेण उŹपλŹवात् वेदˇय सवЈΪŹवं Зसγम्। “अˇय महतो
भूतˇय ЗनξЗसतमेतत् यιŲवेदः” (बृ.४.५.११) इЗत खलु ΑुЗतः। अवगЗतपयЈżतसŹयΪानजनने
कारणŹवżतु ΉामाŸयकारणं सηः Зवचारणीयम्।
अ΄ायमाΩेपः- ननु “वाŰयाथЈЗवचारणाŻयवसानЗनवृΰ
Ј ा Зह ΌοावगЗतः नानुमानाЗदΉमा
णाżतरЗनवृΰ
Ј ा” (Ό.सू.१.१.२) इŹयिˇमन् भाˆयवाŰये, “वेदवाŰयाЗन” अतः Ήमाणं इŹयुŴयते।
तˇमात् त΄ अżयत् ΉामाŸयकारणं ΉЗतЗषγЗमŹयुŴयते, “पूवम
Ј ीमांसोΨाЗन अपौµषेयŹवादीЗन
ΉामाŸयकारणाЗन न पयाЈŽताЗन” इŹयЗप उŴयते। Зकमनेन परˇपरं ЗवµγΉलापेन। अतः
असमŷजसोऽयं Зवचारः इЗत। अ΄ समाधानम्। न ЗकमЗप वैµŻयं वतЈत।े “वाŰयाथЈЗवचा
रणाŻयवसानЗनवृΰ
Ј ा Зह ΌοावगЗतः नानुमानाЗदΉमाणाżतर Зनवृΰ
Ј ा” (Ό.सू.१.१.२) इŹय΄
केवलं वेदवाŰयЗनरपेΩाणां अनुमानाЗदΉामाŸयकारणानां ΉЗतषेधः, न तु वेदवाŰयापेΩाणां
अनुमानाЗदΉामाŸयकारणानामЗप। अЗप च भाˆयकारैः शङ् करभगवŹपादैरेव अżयेषामनुमानादीनां
वेदΉामाŸयकारणानां उपादानˇय उΨŹवात्। भाˆयं- “न धमЈЗजΪासायाЗमव ΑुŹयादय एव Ήमाणं
ΌοЗजΪासायां Зकं तु ΑुŹयादयः अनुभवादयǿच यथासƒभवं इह Ήमाणम्। अनुभवावसानŹवात्
भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय”। इЗत। (Ό.सू.१.१.२)। अ΄ वेदवाŰयेĪŋयः अżयेषां
अनुभवादीनां च ΉामाŸयकारणानां उपादानˇय उΨŹवात्। अिˇमन् भाˆयवाŰये “यथासƒभवं”
इŹयˇय पदˇय, येषु उपासनाЗदषु कतृЈतż΄ेषु वेदवाŰयमा΄ं ΉामाŸयं अपेΩते Ήकाराżतरं न
युŵयते तेषु वेदवाŰयमा΄ं Ήमाणम्। ΌοˇवνपोपदेЗशनीषु ΑुЗतषु वेदवाŰयाЗन, तदपेΩाЗण
अनुमानादीżयЗप ΉामाŸयकारणाЗन भविżत। वˇतुतż΄Źवात् इŹयथЈः। “अनुभवावसानŹवात्”
इŹयनेन भाˆयपदेन इदमŽयुΨं भवЗत यत् ΌοˇवνपोपदेЗशनीЗभः ΑुЗतЗभः ΌοΪानं
अनुभवावसानं भवतीЗत उΨम्। अतः अनुभवः Ήाधाżयेन, ˇवातżΛयेण च ΉामाŸयकारणŹवं
ΉЗतपηते। अनुभवो नाम कः? लोके इिżΆयानुभवः, Зवषयानुभवः, वेदनानुभवः, З˘यानुभवः
इŹयाηुŴयते। एषु लोकानुभवेषु अЗनŹयतादीЗन अΉामŸयकारणाЗन सिżत। अ΄ तु एषु सवेषЈ ु
लौЗककानुभवेषु सामाżयेन िˇथता अपЖरणता सŹया अवगЗतरेव अनुभवः इŹयुŴयते। तˇयाः
अवगतेः दशЈकΪानजनने कारणŹवमेव Ήाधाżयेन वेदΉामाŸयˇय कारणं भवЗत। अˇय Ήमाणभूतं
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भाˆयवाŰयं- “अवगЗतपयЈżतं Ϊानं सżवाŴयायाः, इŴछायाः कमЈ” (Ό.सू.१.१.१)। अनेन इदं
ЗनधाЈЖरतं यत् जीवतः एव सŹयानुभवाνढΪानोपदेЗशŹवं वेदˇय ΉामाŸयकारणम् इЗत।
ननु अनुभवˇतु ΉŹयΩः, ΉामाŸयकारणˇय पूवम
Ј ीमांसोΨˇय अΉŹयΩŹवˇय अनेन Зवरोधः
संवΰ
ृ ः। न। अनुभवावसानŹवेЗप नेिżΆय˚ाπνपŹवं ΌοΪानˇय। नाЗप मनो˚ाπνपŹवम्।
अЗवषयŹवे पुनः ЗनЗवЈषयं शाˇ΄ं संवΰ
ृ ं इŹयाशङ् का। न। आŹमा च Όο इŹयुΨŹवात्, आŹमЗन
अŻयˇतोपाЗधЗनराकरणमा΄ेण ΉामाŸयं ΉЗतपηते शाˇ΄म्। अЗवषयŹवात् आŹमनः। Όοणः
आŹमŹवे पЖरिŴछλŹवЗवनाЗशŹवाЗददोषΉसΨेः ЗवनाЗशवˇतूपदेशकˇय शाˇ΄ˇय अΉामाŸयं
ˇयात्। न। अЗθतीयŹवात् अЗवनाЗशŹवाŴच आŹमनः। Όοैव आŹमा। अतः आŹमनो वˇŹवżतरं
न Зवηते। अतः अपЖरिŴछλः आŹमा। तेनव
ै ΌοोपदेЗश शाˇ΄ं ΉामाŸयं लभते। अˇतु तЗहЈ
ΌοोपदेЗशनः शाˇ΄ˇय ΉामाŸयं, कमोЈपदेЗशनः शाˇ΄ˇय तु अΉामाŸयं ˇयात् इЗत चेत।् न।
अЗधकारभेदेन उपЗदˆटŹवात् उपपηते। अЗवηावतः काЗमनां च कमोЈपदेशः। मुमुΩूणां च
ΌοΪानोपदेशः। अЗधकारभेदेन उपЗदˆटमЗप कमЈ न कमाЈिˇतŹवΉЗतपादनाय उपЗदˆटम्। Зकं
तЗहЈ अЗवηावतो लोकˇय “कमЈणा फलं लĪŋयते” इŹयेतां बुЗγमनुसृŹयैव कमोЈपЗदˆटम्।
तेषां कमЈणां समˇतˇय वेदˇय ΌοΪानोपदेशे ताŹपयЈं यथा तथा ЗनधाЈЖरतं बृहदारŸयके
“तमेतं वेदानुवचनेन Όाοणा ЗवЗवЗदषिżत” (बृ.४.४.२२) इŹय΄ भाˆये। त΄ैव कमЈणामЗप
ΌοΪानोपकारकŹवं दЗशЈतम्। गीतासु च योगνपेण अनुिˆठतानां कमЈणां ΌοΪानोपकारकŹवं
Зवˇतरेण ΉदЗशЈतम्। Зवषयˇयाˇय Ήमाणभूतं भाˆयम्- “एवं काƒयवЗजЈतं ЗनŹयं कमЈजातं सवЈं
आŹमΪानोŹपЗΰθारेण मोΩसाधनŹवं ΉЗतपηते। एवं कमЈकाŸडेन अˇय एकवाŰयतावगЗतः”
(बृ.४.४.२२) इЗत। काƒयकमЈणामЗप ΪानोŹपЗΰθारा मोΩसाधनŹवं यथा तथा बृहθाЗतЈके
सƒबżधवाЗतЈकभागे सुरेξराचायैЈः ЗनνЗपतम्। तˇमात् अनुभवावसानνपसŹयΌοΪानोपदेЗश
Źवात् (सŹयाŹमΪानोपदेЗशŹवात्) तदेकमेव कृताथЈताνपमोΩसाधनŹवात् त΄ शाˇ΄ं ΉामाŸयं
ΉЗतपηते। कमЈकाŸडˇयाЗप ΌοΪानोपकारकŹवेन उपЗदˆटŹवात् ΌοΪानोपकारकŹवθारा
ΉामाŸयं ΉЗतपηते। इदमेव भगवŹपादशङ् करैः अЗभमतं शाˇ΄ΉामाŸयम्।
॥ इЗत शम् ॥

dddddd
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शाFूामाGयम-्
Зव.गणेशभΫाः, बागेपǼली
दूरवाणी : +91 9449619817

अवाङ् मनसगोचरˇय अΉमेयˇय आŹमनः Зवषये वेदाżताः, Όοसू΄ाЗण, गीताΉˇथानं,
इЗत Ήˇथान΄यमЗप ΉमाणЗमŹयेव Зशˆटै ः गौडपादाЗदЗभः अङ् गीकृतम् इЗत वेदाżतЗजΪासुΉपŷचे
ЗनǿचΉचं इЗत न वΨǾयमिˇत। Αीशङ् करभगवŹपादानां ЗवचारसरणИ अनुसृŹयैव, केन
उपायेन वेदाżतशाˇ΄ˇय ΉामाŸयŹवं ЗसŻयЗत? आचायЈपादाः, कथं शाˇ΄ΉामाŸयं ЗजΪासुजनानां
ΪानЗनˆठायोŲयतां Ήदाˇयिżत? इतीमान् Зवषयान् Зवचारयामः॥
ΉमाणЗवषयः न केवलं शाˇ΄Зवषयः Зकंतु, लोके सामाżयजनाः अЗप- Зकमेतद् अिˇमन्
Зवषये Ήमाणम् इŹयेव Ǿयवहरिżत। वैЗदकशाˇ΄ाथЈЗवषये ΉामाŸयˇथानम् अŹयुλतमेवЗे त
Зनिǿचतम्॥
पूवम
Ј ीमांसाशाˇ΄ˇय केवलवागГपˇय उदाΰानुदाΰˇवνपˇय मż΄भागˇय, Αγामा΄ेणव
ै
ΉामाŸयाय अलम्। कमЈकाŸडˇय अιˆटफलˇवνपŹवात्। मż΄ाणाम् अथЈΪानˇय अЗधकतया
अनावǿयकŹवात् एकमेव ΉामाŸयम्। परżतु उΰरमीमांसाशाˇ΄े, नैवं शाˇ΄ˇय ΉमाणŹवम्
अङ् गीकुवЈिżत Зवबुधाः। वेदाżतजЗनताŹमΪानˇय ιˆटफलŹवात्, अनुभवावसानŹवाŴच। लोकेऽЗप
पिŸडताः ˇवाЗभΉेतं शाˇ΄मЗप ΉमाणЗमŹयेव कथयिżत। żयायशाˇ΄े जैЗमनीयं। अˆटाŻयायीसू΄ाЗण
वैǺयाकरणशाˇ΄े। भाΫΉाभाकराणां कुमाЖरलभΫपादानां काЖरकाः पूवम
Ј ीमांसायां ΉमाणाЗन।
परżतु Αीशङ् करभगवŹपादाचायाЈः केवलΑγामा΄ेण शाˇ΄ˇय ΉामाŸयं नाङ् गीकुवЈिżत। Зकżतु
अनुभवावसानŹवादेव वेदाżतवाŰयानां ΉामाŸयं ˇथापयिżत। सू΄भाˆये- “ΑुŹयादयो अनुभवादयǿच
यथासंभवЗमह Ήमाणम्” इЗत अनुभवˇय मुűयतां सूचयिżत। अżय΄- अनुभवावसानŹवात्
ΌοΪानˇय। अनुभवाνढं तु Ϊानफलम्। यЗद शीतोऽिŲनः अΉकाशः वा इЗत अनुभवЗवµγतया
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ΑुЗतशतमЗप चेत् उΨम््, अनुभवЗवµγŹवात् नाङ् गीकुमЈः। तथैव वेदाżता अЗप ‘तτवमЗस’
‘इदं सवЈं यदयमाŹमा’ इЗत ˇपˆटतया उपЗदशिżत। गीताˇवЗप ‘तˇमात् शाˇ΄ं Ήमाणं ते
कायाЈकायЈǾयविˇथतौ। ΪाŹवा शाˇ΄ЗवधानोΨं कमЈ कतुЈЗमहाहЈЗस॥’ इЗत भगवानेवोΨवान्।
पुनरЗप ‘यः शाˇ΄ЗवЗधमुŹसृŵय वतЈते कामकारतः। न स ЗसЗγमवाŽनोЗत न सुखं न परां गЗतम्॥’
इЗत शाˇ΄ЗवЗधं Зवसृŵय Ήवृΰˇय ˇवेŴछाचाЖरणः, न सुख,ं न परां गЗतЖरЗत सखेदं सूЗचतवान्।
एषा वेदाżतसƒΉदायमयाЈदा इЗत। केन उपायेन वेदाżता अवाङ् मनसगोचरˇय, अΉमेयˇय
ΪानЗवषये Ήमाणा भविżत? Зवचारयामः- इमम् उपायमेव संΉदायЗमЗत आचायाЈः मżयżते।
कोऽयं सƒΉदाय इЗत पृˆटे भाˆयकारैरेवोΨम्- “संΉदायЗवदां वचनम्- “अŻयारोपापवादाĪŋयाम्
ЗनˆΉपŷचं ΉपŷŴयते” इЗत। अŻयारोपापवादेनव
ै शाˇ΄ˇय ΉमाणŹवं ЗसŻयЗत। वाЗतЈककारा
अЗप- “Ήमाता च Ήमाणं च Ήमेयः ΉЗमЗतˇतथा। यŹसाЗλŻयात् ΉЗसŻयिżत। तिŹसγौ ЗकमपेΩते
॥” इЗत, आŹमनः ΉमाणǾयवहारˇय सΰा Зनतरां नाˇतीŹयेव भŸयते। यतो Ήमाणात् पूवЗЈ सγो
πाŹमा। “भूतवˇतुЗवषयŹवाŹΌοΪानˇयेЗत” आचायैЈरेवोΨम्। न आगżतुकः आŹमा, अΉमेयः
चेत् शाˇ΄ΉामाŸयˇय आवǿयकता ЗकमˇतीЗत ЗचिżततǾयमिˇत। केवलवा˚्ूपवेदाżताः,
अवाŴयाथЈम् आŹमानं कथं उपЗदशिżत? शङ् कामेतां पЖरहरन् भाˆयकाराः- “वाŰयाथЈЗवचार
णाŻयवसानЗनवृΰ
Ј ा Зह ΌοावगЗतः। न अनुमानाЗदΉमाणाżतरЗनवृΰ
Ј ा” (सू.भा. १-१-२) यηЗप
आŹमा भूतवˇŹवेव, तथाЗप ΌοाˇमीЗत Зनǿचयो शाˇ΄ाथЈЗवचारं Зवना नैव जायते। आŹमानम्
इदंतया न बोधयЗत वेदाżताः, Зकżतु अЗवषयतया बोधयिżत। ЗनराकृतसवЈǾयवहारवाŰयाЗन
आŹमΪानЗवषये ΉमाणानीŹयुपचयЈżते। अżŹयं Ήमाणं शाˇ΄मेव (इЗत) भगवŹपादमतम्।
सू΄ेऽЗप - जगदुŹपЗΰलयहेतŹु वं ‘जżमाηˇय यतः’ सू΄े अŻयारोपः; अ΄ शाˇ΄ˇय ΉामाŸयŹवं
इЗत “शाˇ΄योЗनŹवात्” इŹयेतत् सू΄ं ЗनरमाЗय। अपूवदЈ ेवताˇवगाЈЗदЗवषये यथा वेदवाŰयानां
ΉामाŸयं ЗवΪायते; एवमेव ΌοाŹमΪानЗवषयेऽЗप वेदाżतवाŰयाЗन Ήमाणाżयेव। Αी सुरेξरायैЈः “अपूवदЈ ेवताˇवगЈपदाथेЈˆवЗप लोकतः। ЗसγेˆवतीिżΆयोऽŽयथोЈ वाŰयादेवावगƒयते ॥” इŹयुΨम्॥
केवलЗनराकरणνपवाŰयैरेव शाˇ΄ˇय न शाˇ΄Źवम्। ‘नेЗतनेतीЗत’ सवЈЗनराकरणं कृŹवा न
शाˇ΄ं तूˆणीमाˇते, Зकżतु- “य एव ЗनराकताЈ स एव भवЗस Źवम्” इЗत सवЈǾयवहारЗनरˇतमाŹमानं
दशЈयЗत- अयमेव पुµषाथЈः। वˇतुΪानानżतरं तत् ΉЗतपτयथЈं न ЗकिŷचदЗप कतЈǾयमˇतीЗत
शाˇ΄ादेव Ϊायते। अЗवηाकिǼपतसपЈΪानΉЗतषेधेनव
ै यथा रŵजुΪानं कतЈǾयाżतरं Зवना भवЗत,
तथैव ΌοाŹमЗवΪानमЗप कतЈǾयाżतरं नापेΩते। सवЈमЗप θैतं शुЗΨकारजताЗदवत् ЗवकǼपमा΄ЗमЗत
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शाˇ΄ोपदेशः। आŹमानवबोधमा΄मेव θैतˇय िˇथЗतकारणं, Όοावबोधे Ήबोधे सЗत “अहम्
एतत् ΩणपयЈżतं, (Όοाणमेव) (Όοैव) θैतЗमЗत अЗवηाЗतЗमरιˆटκा ΎЗमतवान्” इЗत
Зनǿचीयते। “θैतˇय च शुЗΨकारजताЗदवत् सवЈˇयाЗप ˇवतःЗसγाऽЗθतीयाŹमानवबोधमा΄ोपादा
नŹवादǾयावृЗΰः। अतः सवाЈनथЈहेतरु ाŹमानवबोध एव” इЗत नैˆकƒयЈЗसγौ॥
वाЗतЈककारैः- “शाˇ΄ΉЗतपाЗदतΉामाŸयं Зवषयं ΉŹयЗभΪातम् ॥ आŹमा अżवेˆटǾयः।
ЗवЗजΪाЗसतǾयः। मżतǾयः। ЗनЗदŻयाЗसतǾयः” इЗत शाˇ΄मेव परमाथЈतτवं साधनपूवक
Ј ं
ЗवЗवŴय उपżयˇतम्। “तं ŹवौपЗनषदं पुµषं पृŴछाЗम” ЗजΪाЗसतम्। कथं पुनः शाˇ΄म्
ЗनरˇतसवोЈपाЗध ΌοाŹमानं बोधयतीЗत नाशЗङ् कतǾयम् - पЖरहारं भाˆयकारैवोऽΨम्- “अЗवषये
ΌοЗण शाˇ΄योЗनŹवानुपपЗΰЖरЗत चेत।् न। अЗवηाकिǼपत भेदЗनवृЗΰपरŹवाŴछाˇ΄ˇय।
न Зह शाˇ΄Зमदंतया Зवषयभूतं Όο ΉЗतЗपपादाЗयषЗत, Зकं तЗहЈ ΉŹयगाŹमŹवेनाЗवषतया
ΉЗतपादयदЗवηाकिǼपतं वेηवेЗदतृवदे नाЗद भेदम् अपनयЗत ॥”(सू.भा. १-१-४)
ΌοाŹमΪानानżतरं ΪाЗननः शरीरपातो भवतीЗत; अηतन कЗतचन ЗजΪासवः मżयżते,
असाधुरेव सः, परżतु Ήाक् ΌοЗवΪानात्, अΌοιिˆटः, असवЈιिˆटः अЗवηाЗतЗमरιˆटκा
यЗλिǿचतम्, तŹसवЈम् अΌοιिˆटं , असवЈιिˆटं , अЗवηाकृतं ЗनवतЈयЗत शाˇ΄म् ΌοЗवηोपदेशने
इЗत िˇथतम्। “य΄ θैतЗमव भवЗत तЗदतर इतरं पǿयЗत, तЗदतर इतरं ЗवजानाЗत।” इЗत, सवЈˇयाЗप
θैतˇय “θैतЗमव” इЗत ‘इव’ शſदेन ΎािżतभाЗसतτवं दशЈयЗत। न θैतЗवषये सŹयτवबुЗγं कुवीЈत
इŹयЗभΉायः। अनżतरम् “य΄ Źवˇय सवЈमाŹमैवाभूत”् इЗत ΌοЗवΪाने ЗजΪासून् संˇथाŽय,
ΌοΪानसमकाले एव “अ΄ Зपता अЗपता भवЗत, माता अमाता” इŹयुप˘ƒय, ΪानसाΏाŵये
ЗजΪासून् अЗभषेचयदेव “अ΄ वेदा अवेदा भविżत” इЗत ˇवΉामाŸयमЗप अप¯नुत।े एतद्
अनुवदन् भगवानЗप “΄ैगुŸय Зवषया वेदा Зनˇ΄ैगुŸयो भवाजुЈन” इŹयुΨवान्। शाˇ΄ΉामाŸयजЗनतΌοाŹमЗवΪानेन, Ϊानसमकाले एव सवाЈŹमभावम् अनुभवЗत, तदनżतरं ЗकिŷचदЗप
कायЈं न Зवηते, तावदेव शाˇ΄ˇय ΉामाŸयЗमЗत ЗसŻयЗत- इЗत शाˇ΄ादेव ЗवΪायते- अत एव
अżŹयंΉमाणं शाˇ΄ЗमЗत िˇथतम् ॥
Αी Αी सिŴचदानżदेżΆसद्गुµपादरजोˇपशЈनवेदाżतΉवेशने धżयमाŹमानंमżयेन मया
“शाˇ΄ΉामाŸयम्” Зवषये Зकिŷचत् ΉˇथाЗपतम्, हंसΩीरżयायेन Зवबुधा अ΄ŹयЗवषयान् ˇवीकृŹय
बोधˇवνपवाŰयाЗन सद्गुरोरेवЗे त, दोषˇथलाЗन ममेЗत मŹवा माम् अनुगृŸहżतु सुЗधयः
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अिˇमन् Ήपŷचे खलु Зवηżते नानाЗवधाः ΉाЗणनः। अ΄ सवेЈ ΉाЗणनः नानाЗवधकˆटसुखाЗदकम् अनुभविżत। सवेЈ ΉाЗणनः “सुखं मे भूयात् कˆटं मनागЗप माभूत”् इЗत
इŴछिżत इŹयेतत् ΉЗसγम्। अतः सुखने जीवनयापनाय सवेЈ ΉयŹनं कुवЈिżत ॥
संसारˇय सवЈǾयवहारमूलं ΉमाणΉमेयǾयवहारः। स च Ǿयवहारः पξाЗदˆवЗप समानं
ιǿयते। तथा च सιˆटाżतं ΉЗतपाЗदतं भाˆयकारैः “ पξाЗदЗभǿच अЗवशेषात् ” इЗत। यथा Зह
- “ पξादयः शſदाЗदЗभः Αो΄ादीनां संबżधे सЗत शſदाЗद ЗवΪाने ΉЗतकूले जाते, ततो ЗनवतЈżते,
अनुकूले च ΉवतЈżते - यथा दŸडोηतकरम् पुµषम् अЗभमुखम् उपलĪŋय हЖरततृणपूणपЈ ाЗणम्
उपलĪŋय तम् ΉЗत अЗभमुखी भविżत ” इЗत। एवं पξाЗदˆवЗप सुखˇय अपेΩा वतЈżते। Зकं
वΨǾयं बुЗγजीЗवमानवЗवषये ॥
मनुˆयˇय ΉमाणΉमेयǾयवहारः एव लौЗककालौЗककΉवृЗΰं ΉЗत कारणं भवЗत इŹयेतत्
ΉЗसγम्। एतेन मनुˆयः सुखम् आŽतुम् इŴछЗत। एताιशसुख एव दशЈनΉपŷचे “पुµषाथЈः” इЗत
शſदेन ǾयवЗΓयते। त΄ चŹवारः पुµषाथाЈः धमाЈथक
Ј ाममोΩाűयाः लोके वेदेषु च ΉЗथतं वतЈत।े
अ΄ाЗप ЗवचायЈमाणे “मोΩ” एव परमपुµषाथЈः, ЗनŹयǿच, अżयेषां ΄याणां तˇय साधनŹवम्
अЗनŹयŹवम् अवगƒयते। “तηथा इह कमЈЗचतो लोकः Ωीयते एवमेवामु΄ पुŸयЗचतो लोकः
Ωीयते ”(छां. ८-१-६) इŹयादयः ΉमाणŹवेन वतЈżते। एवमेव “न स पुनरावतЈत”े (छां. ८-१५१) इŹयादयः Αुतयः मोΩˇय ЗनŹयŹवम् उαोषयिżत। एताιश मोΩः ΌοΪानादेव भवЗत न
अżयथा ॥
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ΌοभावνपमोΩˇय ΉЗतपादनाय Ήमाणानाम् आवǿयकता वतЈत।े अ΄ Зकं Ήमाणम्
इŹयाकारकЗववΩायां भाˆयकारैः “न धमЈЗजΪासायम् इव ΑुŹयादय एव Ήमाणं ΌοЗजΪासायाम्।
Зकंतु ΑुŹयादयः अनुभवादयǿच यथा सƒभवЗमहΉमाणम् अनुभवावसानŹवात् भूतवˇतुЗवषयŹवात्
च ΌοΪानˇय ” इŹयुΨम्। अ΄ संशयः, कः अयम् अनुभवः? Зकम् तˇय ˇवνपम्?
अनुभवावसानम् नाम Зकम्? दशЈनाżतरΉЗतपाЗदत अनुभवपदाथЈˇय, अ΄ ΉЗतपाЗदतˇय
अनुभवपदाथЈˇय भेदः Зवηते न वा? इŹया(दयो) अनेके Ήǿनाः समुŹपηżते। अनुभवˇवνपं
Зकिŷचत् Зवचारयामः ॥
लोके अनुभवशſदˇय Ǿयवहारः सवЈ΄ उपलĪŋयते यथा - घटˇय अनुभवः, पटˇय अनुभवः,
सुखˇय अनुभवः, दुःखˇय अनुभवः इЗत। अतः लौЗककǾयवहारेषु अनुभवो नाम ΪानЗमЗत वΨंु
शŰयते। एताιश Ϊानं पुरˇकृŹय एव भाˆयकारैः, “तथा च लोके अनुभवः शुЗΨका Зह रजतवत्
अवभासते ” इŹयुΨम्। एवं ΎमाŹमकं संशयः, ЗवपयाЈसः इŹयादीЗन ΪानाЗन अनुभवशſदवाŴया
भविżत। इŹथं च सामाżयΪानमेव अनुभवशſदेन लोके ǾयवЗΓयते ॥
अθैतΉЗ˘यायां तु चैतżयमेव, Ϊानं, Ήमा इŹयाЗदना उŴयते। तथा च ΑुЗतः- “यत् साΩात्
अपरोΩात् Όο ” (बृ. ३-४-१) इЗत। सवЈˇय Ϊानˇय चैतżयŹवेऽЗप वृЗΰǿच उपाधौ ΉЗतЗबिƒबतं
चैतżयं Ϊानम्, उपाЗधरЗहतम् चैतżयम् इЗत Зवभागः ΉЗतपाЗदतः। अतः ΌοाЗभλं सवЈं Ϊानम्
अनुभवः, ΌοसाΩाŹकारः “अनुभवˇवνपः” इЗत Зनǿचेतंु शŰयते। अत एव भाˆयकारैः
“अनुभवावसानŹवात् ΌοΪानˇय” इŹयुΨम्। अ΄ ΑुЗतЗवचारगुνपदेशजЗनतं यत् ΌοΪानम्
अनुभवशſदेन उŴयते। ततः मननЗनЗदŻयासनाżते यत् अभेदΪानम्, ΌοसाΩाŹकारः तदेव
अनुभवˇय अवसानम्। अतः Όοैव अनुभवˇवνपः इЗत ЗसŻयЗत। एताιश अनुभवˇवνपम्
उपЗनषŹसु, गीतासु, Όοसू΄ेषु ΉЗतपाЗदतम् ॥
तथा च ईशावाˇये “ अनेजदेकम् ” “स पयЈगात्” इŹय΄ Όοचैतżयˇय ǾयापकŹवम्,
सवЈशरीरधमЈरЗहतŹवं ЗनνЗपतम् ॥
केनोपЗनषЗद- “Αो΄ˇय Αो΄म्” इŹयाЗदना, Αो΄ादीिżΆयाणानां ΑवणाЗदसामźयЈं यतः
भवЗत, उपासना ЗवषयЗभλं च यत् तत् Όο इЗत, “अżयदेव तЗθЗदतात्” इŹय΄ ЗवЗदताЗवЗदतात्
अżयत्, हेयोपादेयरЗहतं Όοˇवνपं ΉЗतपाЗदतम् ॥
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कठोपЗनषЗद- “न जायते” इŹय΄ Όοचैतżयˇय षड् भावЗवЗ˘यारЗहतवŹवम्, “हżता चेत”्
Ј ं
इŹय΄ हननЗ˘यया उपलЗΩतसवЈЗ˘यायाः कतृЈŹवम्, हननνपकमोЈपलЗΩत सवЈकमЈЗनषेधपूवक
Όοˇवνपं ΉЗतपाЗदतम् ॥
ΉǿनोपЗनषЗद- षोडशकलानां कारणŹवेन, लयाЗधˆठानŹवेन च आŹमˇवνपं ΉЗतपाЗदतं
उपलĪŋयते ॥
मुŸडकोपЗनषЗद- “तदेतत् सŹयम्” इŹयाЗदना Ήपŷचˇय कायЈˇय कारणŹवेन ΡοˇवνपŹवं
Зनगηते ॥
माŸडू Űये- ओंकारˇय तुरीयमा΄ा ˇवνपेण Όοैव ΉЗतपाЗदतम् ॥
तैЗΰरीयेΌοणः
ˇवνपलΩणЗनǿचयपूवक
Ј ं,
तटˇथलΩणЗनǿचयपूवक
Ј म्,
अλमयाЗदपŷचकोशЗववेचनपुरˇसरं Όοˇवνपं ΉЗतपाЗदतम् ॥
ऐतरेये- “आŹमा वा ” इŹयाЗदना जगतः सृिˆटपूवक
Ј ं Όοˇवνपं उपपाЗदतम् ॥
बृहदारŸयके- “अˇथूलमनणु” इŹयाЗदना सवЈЗवशेषरЗहतं Όο इЗत Зनिǿचतम् ॥
छांदोŲये- सदेव सोƒय इŹयाЗदना जगदГपकायЈˇय कारणŹवेन Όο उपपाЗदतम् ॥
भगवद्गीतायाम् - “वेदाऽЗवनाЗशनम्” इŹयाЗदना चैतżयˇवνपम् Зनिǿचतम् ॥
Όοसू΄े- “जżमाηˇय
सुˆठु ЗनνЗपतम् ॥

यतः”

इŹयाЗदना

ΌοलΩणकथनपूवक
Ј म्

Όοˇवνपं

एताιशΌοˇवνपं पुरˇकृŹय एव भाˆयकारैः ‘अनुभवावसानम्’, ‘अनुभवाŹमकः’
इŹयाЗदशſदाः ΉयुΨाः। तथा च- गीताभाˆये, (भ.गी १८-५५) भाˆयावसरे “ननु Зवµγम्
इदमुΨम् ‘Ϊानˇय या परा Зनˆठा, तया मामЗभजानाЗत’ इŹयाकारक संशयˇय उΰरावसरे, “यत्
आŹमानुभवЗनǿचयावसानŹवं तˇय ЗनˆठाशſदाЗभलापात्” इŹय΄ “अनुभवЗनǿचयवासानशſदेन”
चैतżयˇवνपमेव ΉЗतपाЗदतम्। अЗप च (भ.गी-४-२२) ǿलोकˇय भाˆयावसरे “ˇवानुभवेन
तु शाˇ΄ΉमाणाЗदजЗनतेन अकताЈ एव ” इЗत ΌοसाΩाŹकारः इŹयिˇमन् अथेЈ “ˇवानुभवः”
शſदः भाˆयकारैः ΉयुΨः। अЗप च भ.गी. ३-४० ǿलोकˇय भाˆयावसरे, ΪानЗवΪानशſदयोः
अथЈभेदं वदЗεः भाˆयकारैः, “ЗवΪानं Зवशेषतः तदनुभवः ” इЗत एष एव पΩः समЗथЈतः। तथा
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च Ό.सू.भा ३-३-३२ सू΄े “तदवसाने उदयाˇतमयवЗजЈतं कैवǼयम् अनुभवЗत” “ΌοЗनˆठः
आरſधभोगΩये कैवǼयम् अनुभविżत ” “अनुभवνढं तु Ϊानफलम्” एष एव अथЈः भाˆयकारैः
समЗथЈतः। एवं च Ό.सू.भा. ४-१-२ इŹय΄ाЗप “एकः अहम् इŹयेष आŹमानुभवः ” “न च एवम्
आŹमानम् अनुभवतः Зकिŷचत् कतЈǾयम् अवЗशˆयते” “यˇय तु न एष अनुभवः ΆाЗगव जायते
तं ΉЗत अनुभवाथЈ एव आवृτयĪŋयुपगमः” इŹयाЗदЗभः भाˆयकृЗεः ΌοसाΩाŹकार एव अनुभव
शſदेन Ǿयवρतः इЗत अवगƒयते ॥
तτवसाΩाŹकारः जीवΌοणोः अभेदΪानेन संभवЗत। अभेदΪानं तु अभेदबोधकΑुЗतवाŰयात्
संजायते। अभेदबोधनाय एव सवाЈः उपЗनषदः ताŹपयेЈण Ήवृΰाः इŹयेतत् ΉЗथतं वतЈते ॥

dddddd
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“Ϊानेन Зह Ήमाणेन अवगżतुम् इˆटं Όο”
कीιशं Ϊानम् अनुभवνपं ΉमाणŹवं भजते? कीιशी अवगЗतः अनुभवािŹमका
फलभूता? इЗत।
अ΄ाЗभधीयते- अ΄ Ήमाणभूतं तु Ϊानं वेदाżतवाŰयजżयं उपलſŻयाभासΉŹययνपम्।
तηथा तैЗΰरीयके आनżदो ΌοेЗत Ǿयजानात्- स यǿचायं पुµषे यǿचासावाЗदŹये स एकः इЗत
वाŰयाथाЈनस
ु ध
ं ानजżयं बौγΉŹययνपं Ϊानं Ήमाणं सत् ‘आनżदˇवνपЗनµपाЗधकΌοैवाहं’ इЗत
ΌοाŹमЗन अवˇथानलΩणवЗत पयЈżतं भवतीЗत त΄ावगतौ ΉमाणЗमŹयुŴयते।
यथा वा छांदोŲये- ‘ऐतदाŹƒयЗमदं सवЈं तŹसŹयं स आŹमा तτवमЗस इЗत वाŰयाथाЈन-ु
संधानजżयं बौγΉŹययνपं Ϊानं Ήमाणं सत् ‘अहमिˇम सवЈˇयाŹमभूतं परमाथЈЗनŹयं सद् Όο’
इŹयेवं लΩणावगЗतपयЈżतं भवतीЗत त΄ Ήमाणम्। एवं सवЈ΄ाЗप वेदाżतवाŰयेषु ЗजΪासा पयЈवसाने
तΰθेदाżतवाŰयजżयबौγΉŹययνपेण Ϊानेन ЗजΪासुः ΌοाŹमानं अवगŴछतीЗत ताιशΪानˇय त΄ त΄
करणŹवात् तत् ΉमाणΪानशſदवाŴयं भवЗत। फलभूतं तु Ϊानं ताιशΪानाżते लςयमाणा अवगЗतः॥
‘ΑुŹयनु˚हीत एव अ΄ तकोЈ अनुभवाङ् गŹवेन आΑीयते’ इŹयˇय वाŰयˇय कोऽथЈः इЗत
ЗवचायЈत।े
सू΄भाˆयाथЈतτवЗववेचनी-२ (पृ.४७)

“यथा जगŵजżमाЗदवाŰयाżयЗप ΑुŹयनु˚हीततकाЈŹमकानीह अनुभवाङ् गŹवेनाΑीयżत इЗत।
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सŹसु Зह ‘सŹयं Ϊानमनżतं Όο’ (तै. २-१), ‘सदेव सौƒयेदम˚ आसीदेकमेवाЗθतीयम्’
(छां. ६-२-१) इŹयाЗदषु ΑुЗतवाŰयेषु ΌοˇवνपावगमाथेЈष,ु तदЗधगमाथЈम्
एवŷजातीयकाˇतकाЈः ΑुŹयनु˚हीता अनुभवाङ् गŹवेनोपΉदǿयЈमाना अЗप आगमЗवधयैव
ЗवЗनयुΨा भविżत। वςयЗत Зह भाˆयकारोऽ˚े ‘ΑुŹयनु˚हीत एव अ΄ तकोЈ अनुभवाङ् गŹवेन
आΑीयते- ˇवŽनाżतबुγाżतयोµभयोЖरततेतरǾयЗभचारादाŹमनोऽनżवागतŹवम्, संΉसादे
च ΉपŷचपЖरŹयागेन सदाŹमना संपΰेЗनЈˆΉपŷचसदाŹमŹवम्; Ήपŷचˇय ΌοΉभवŹवात्,
कायЈकारणानżयŹवżयायेन ΌοाǾयЗतरेकः- इŹयेवŷजातीयकः’ (सू.भा. २-१-६) इЗत।
त΄ागमνपैरेताιशवाŰयैЗनЈˆपाηमानोऽनुभवो ЗवΪानापरपयाЈयः ‘सŹयं Ϊानम्’, ‘सदेव
सौƒय’, ‘तτवमЗस’ इŹयाЗदवाŰयैµिŹपपादЗयЗषतानुभवˇय ‘Ήमाणम्’ इЗत भाˆयते।
वाŰयजżयावगЗतǿच फलνपा ‘अनुभवावसानŹवात्’ इŹय΄Źयेन अनुभवशſदेन परामृǿयते।
‘अनुभवादयǿच’ इŹयाЗदशſदेन अवाżतरवाŰयजżयΪानोपबृंहकः ΑौततकЈः, तदनुसाЖरणी
लौЗककयुЗΨः, तदЗवरोЗधनी च इŹयेते अЗप ΉमाणŹवेनोपलςयżते। ΌοाŹमानुभवνपाम्
अवगЗतं ΉЗत परƒपरया करणŹवेन, उपकरणŹवेन चानीयमानŹवात्।”

अनुभवः नाम अनुसृŹय भवतीЗत यत्, स अनुभवः। स च पŷचधा।
अ] ΉयŹनमनुसृŹय भवЗत यः सः ΉयŹनजżयोऽनुभवः-वाहनचालनाЗदकः।
आ] ΉमाणमनुसृŹय भवЗत यः सः Ήमाणजżयोऽनुभवः- शकЈरा मधुरा।
इ] वेदनाम् अनुसृŹय भवЗत यः सः वेदनाजżयोऽनुभवः-बुभुЗΩतोऽहं, अहं दुःखी।
ई] योगसाधनं तपआЗदकं अनुसृŹय भवЗत य सः योगजżयानुभवः- योЗगΉŹयΩः
उ] पूवЗЈ सγोऽनुभवः अवˇथाιगГपः, साςयनुभवः।

एतेषु यः ΉयŹनजżयोऽनुभवः यηЗप Ǿयवहारेषु यˇयाЗΑतˇय महते धनलाभाय महते
बहु मानाय भवЗत तथाЗप भाˆयवाŰयाथЈवगतौ ЗनरथЈकः Зवųनकरǿच भवЗत।
यˇतु Зθतीयतृतीयौ Ήमाणजżयोऽनुभवः वेदनाजżयो अनुभवः। यηЗप तौ भाˆयेषु ιˆटाżतेषु
उपयुŵयेते तेन ιˆटाżतेन वाŰयाथЈˇपˆटीकरणमा΄ं Ήयोजनं ˇयात् तथाЗप अपूवΪ
Ј ानजनने असमथौЈ
लोकΉЗसγबोधकŹवात् तयोः साΩात् सƒयŲदशЈने वेदाżतवाŰयाथЈЗवचारणे च ЗनरथЈकौ एव।
यǿच तुरीयः योगजżयः ЗदǾयानुभवः भǾयानुभवो वा सः वैयЗΨकŹवात्, कादाЗचŹकŹवाŴच
वेदाżतवाŰयाथाЈवगतौ ЗनरथЈकः, दुमाЈगक
Ј ारी च भवेत।्
यˇतु अवˇथासाЗΩνपः पूवЗЈ सγोनुभवः सवЈलोकसाधरणोऽЗप Ǿयवहारेषु अनुपयुΨोऽЗप,
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वेदाżतवाŰयाथाЈवगतौ Ήमाणं भवन् सƒयŲदशЈन-े ΌοाŹमावगतौ साधनं ˇयात्। तेन अनुभवेन
उपपλˇतकोЈऽЗप अवाżतरवाŰयाथाЈवगतौ Ήमाणं भवЗत। “ˇवŽनाżतबुγाżतयोЖररतेतरǾयЗभचारात् .... ЗनˆΉपŷचसदाŹमŹवं” इŹयाЗद। सवाЈसु कायЈकारणाЗद ΉЗ˘यासु उपЗदǿयमानः
अयमेव अनुभवः अŻयासांशान् अपवदन् परमवाŰयेन महावाŰयेन ΌοावगЗतं च बोधयЗत।
युˆमदˇमद्ΉŹययगोचरयोः इŹयारĪŋय सवЈलोकΉŹयΩः इŹयżतः यो भाˆयभागः अŻयासभाˆयνपः
स समˇतः केवलं अनुभवΉमाणमा΄माЗΑŹय ΉदЗशЈतः। अत एव ‘नैसЗगЈकोऽयं लोकǾयवहारः
सवЈलोकΉŹयΩः- इŹयाЗदना अनुभवमा΄ं Ήमाणं दशЈयЗत। सवЈ΄ भाˆयेषु याЗन हेतभ
ु ूताЗन
वाŰयाЗन ιǿयżते पŷचमीЗवभŰŹयżताЗन ताЗन सवाЈЗण अनुभवˇवνपमेव दशЈयिżतइमं ΉािǿनकमुЗβǿय तकЈŵवरभृशातुरा:।
ŹवािŴछरˇकवचोजालै मोЈहयżतीतरेतरम् ॥(नै.Зस. २-५९)

अनुभवˇवνपЗववेचनसंदभेЈ कǼपना, ममता, सौżदयЈ, Αγादीनां पदाथЈЗववेकः तुलनाŹमकιˆटκा कतЈǾयः। मनुˆयः कदाЗचत् ˇवकǼपना अЗप ˇवानुभवशſदेन ǾयवहरЗत। यथाचलηाने ιˆटे सЗत, तद्गता चलनЗ˘याЗप चΩु˚ाπा- इЗत कǼपनामा΄मЗप अनुभव इЗत मżयते
लोकः - नायम् अनुभवः। यथा च- शſदˇपशЈνपरसगżधाः पृथЗगिżΆय˚ाπा, ЗवशेषणाЗन ताЗन
सवाЈЗण एकिˇमन् पदाथेЈ संहताЗन इЗत यत् कǼपनामा΄मЗप, अनुभव इŹयेव मżयते लोकः,
नायम् अनुभवः।
एवं ममताνपो Ǿयवहारः मम Зपता, मम माता, Ύाता, भЗगनी- इŹयाЗदषु आŹमीयेषु
-ЗपतृŹवादीЗन- अनुभवνपाŸयेवЗे त मżयते लोकः- नायम् अनुभवः। तथैव- इदं सुżदरं, इदं
समीचीनं, इदं अनुकूलम्, ΉЗतकूलम्- इŹयाЗदषु Ǿयवहारेषु वˇतुЗनˆठमेव सौżदयЈं वˇतुЗनˆठाżयेव
आनुकूलयΉाЗतकूǼयसमŹवादीनीЗत मżयते लोकः असЗत अनुभवνपŹवेऽЗप।
तथैव ΑγायुΨे कमЈЗण फले जाते- अˇय कमЈणः फलं मया अनुभवेन ιˆटं इЗत मżयते।
नायं अनुभवः। अ΄ सवЈ΄, कǼपनाः, ममता, सौżदयЈΑγादयः ΉЗतपुµषं Зभηżते। ΉЗतकालं च
देशं च Зभηżते। अतः असावЈЗ΄कः, न सवЈजनसाधारणः, न सावЈकाЗलकः यˇतु अनुभवः, यथा
अिŲनµˆणः, ΉकाशाŹमकः सूयःЈ इŹयादयः स सवЈजनसाधारणः सावЈकाЗलकः, सवЈΉǿनयोŲयः
सकलजनЗवचारणाहЈः -एकνपः- सवЈΉमाणाधारभूतः स एव अनुभवपदाथЈः।
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अżते च इदं संΉधायЈं यत् ΌοЗजΪासायां अनुभवः Ήमाणं इŹयनेन वाŰयेन ΉमाणŹवम्
अनुभवे अŻयारोŽयते, ΉŹयΩादीЗन अ΄ न ΉमाणाЗन संभविżत इŹयपवादाय। अżयŴच
धमЈЗजΪासायां इव केवलं शाˇ΄वाŰयबलात्, Αγामा΄बलात् ΌοाŹमैŰयŹवं न अĪŋयुपगżतǾयं
Зकं तु वˇतुतż΄Źवात् Ϊानˇय, Όοणः भूतवˇतुŹवात् ˇवयंЗसγŹवात् सवЈΉमाणानपेΩŹवं च
बोŻयते।
Όο अनुभवाŹमकं, पЖरЗनिˆठतवˇतुνपं चेЗत पदθयेन यत् न केवलवाŰयबलात् वा,
Αγाबलात् वा वयं ΌοािˇतŹवं ΉЗतजानीमहे। Зकंतु सवЈˇय आŹमभूतŹवात् Όοणः ˇवानुभवेन
याथाŹƒयं Ϊातुं शŰयते इЗत ॥

dddddd
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अŹयżतमहτवपूणोЈऽयं Зवचारः वेदाżतेष।ु यतोऽ΄ वाЗदनो बहवो ЗवसЗङ् गरżते। परमेतŹˇवνपावधारणानुगुŸयेनव
ै ाЗनतरसाधारणाः बहवो Зवचाराः आŹमˇवνपसƒबγा सुपЖरЗनिǿचता भविżत।
आŹमनोऽЗवηाकामकमЈЗवЗनमुΨ
Ј τवमЗθतीयτवं ЗनŹयशुγबुγमुΨˇवभावτवमसङ् गτवमЗवपЖरलु ŽतचैतżयाŹमकτवЗमŹयादयो धमाЈः Зनिǿचता भविżत। अतः सवЈΉाधाżयेनायं Зवचारः करणीयः।
त΄ेमे Ήǿनाः ΉादुभЈविżत, सुषिु Žतकाले कीιशोऽयमाŹमा भवЗत? Ήपŷचः Зकं
भवЗत? आŹमना साकं Зकमżयत् तदा वतЈत?
े ΑुŹया वा सावЈजनीनΉЗसγीयमवˇथा
ЗकमथЈमानीता? भाˆयकारैगौЈडपादादैǿचािˇमिżवषये ЗकमुΨЗमŹयादयः Ήǿनाः Ήादुःˆयिżत। त΄
ΑुЗतभाˆयानुभवयुŰŹयनुसारेण Зवचारयामः। Ήथमं ΑुЗतः- “तθा अˇयैतदЗतŴछżदा अपहतपाŽमा
अभयं νपम् .... ΉाΪेनाŹमना संपЖरˆवΨो न बाπं Зकŷचन वेद .... अकामं νपं शोकाżतरम्”
(बृ. ४-३-२१), “न तु तЗθतीयमिˇत” (४-३-२३), “सЗलल एको Άˆटाऽθैतो भवЗत एष
Όοलोकः .... एषोऽˇय परम आनżदः” (४-३-३२), “य΄ सुŽतो न कंचन कामं कामयते
.... तŹसुषŽु तम् ” (मां. ५), “सुषŽु तˇथाने एकीभूतः ΉΪानघन एव आनżदमयो .... ΉाΪः”
(मां. ५), “सता सोƒय तदा संपλो भवЗत” (छां. ६-८-१) इŹयाЗदˇथले षु ˇपˆटतया जीवˇय
ˇवνपं सुषिु Žतकाले ΌοˇवνपमेवЗे त गƒयते। भाˆयेऽЗप- “सुषिु Žतकाले च परेण Όοणा जीवः
एकतां गŴछЗत ” (सू.भा. १-४-१८), “अЗप च न कदाЗचत् जीवˇय Όοणा सत् सƒपЗΰनाЈिˇत,
ˇवνपˇयानपाЗयŹवात्” (सू.भा. ३-२-७), “यथा सुषŽु तादुिŹथतः सτवमा΄मवगŴछЗत सुषŽु ते
‘सżमा΄मेव केवलं विˇŹवЗत .... इŹयЗभΉायः’ ”(छां ६-२-१), “त΄ सЗत सƒपλˇतावत्
तदेकŹवाλ जानातीЗत युΨम्” (सू.भा. ३-२-७) इŹयेवमादीЗन भाˆयवाŰयाЗन सुषŽु तेऽयं जीवः
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Όοˇवνपमेव सƒपλो भवतीЗत दशЈयिżत। अनुभवˇवνपपयाЈलोचनेनाЗप इदमवगƒयते यत्
सुषŽु तौ न कǿचन Зवशेषोऽनुभूयते। परं आŹमनǿचैतżयं त΄ाЗप Зवηत एव, तदेवाˇमाकं ˇवνपं
यतः सवोЈऽЗप Зθतीयं वˇŹवżतरमेव नाˇतीŹयनुभवЗत, न तु अनुभЗवतुˇˇवνपमेव मम नाˇतीЗत
मżयते। यЗद अनुभЗवतुˇˇवνपमेव नाभЗवˆयत्, तदा ЗकिŷचदЗप नासीЗदŹयЗप वΨंु नाशςयत्।
यˇमाλासीिŹकंЗचदЗप इŹयЗप वΨंु ˇवयं ˇयात् तदानीम् इŹयतः स आसीदेवЗे त गƒयते।
लोकेऽЗप यं कमЗप सुŽतोिŹथतं पुµषं पृˆटे स वदЗत अहं सुखने ाˇवाŽसं न ЗकंЗचत् तदानИ
ΪातЗमŹयेव खलु सवोЈ पुµषो ΌवीЗत। अतः ˇवˇय सτवं समथЈयЗत अżयत् सवЈं ЗनषेधЗत। अ΄
केЗचदाहु ः भावाЗवηावाЗदनः यत्- ‘न जानाЗम’ इŹयनुभवो न ЗमźयाΪानЗवषयः, ЗमźयाΪानˇय
ΪानτवाЗधकरणŹवात्, नाЗप ΪानाभावЗवषयः Ϊानµपे आŹमЗन तदभावˇयासƒभवात् न वा
संशयЗवषयः अभावЗवµγΪाने तदΪाने च ताιशाभावΪानायोगात्, यЗθषये कदाЗप Ϊानं न
भЗवˆयЗत त΄ाЗप न जानामीŹयनुभवाŴच। पाЖरशेˆयात् तˇयानुभवˇय भावाΪानमेव Зवषयो
भЗवˆयतीЗत। तदेतŹसवЈमनुभवЗवµγं भाˆययुЗΨЗवµγं च। यतः ЗनिǿचतΪानसापेΩˇय
ΪानाभावाЗदЗ΄कˇय ताιशानुभवЗवषयτवे बाधकाभावात्। ΪानाभावसंशयЗमźयाΪानं मुŰŹवा न
ЗकिŷचदΪानपदाथЈं पǿयामः। न च ‘न जानाЗम’ इЗत ЗनभाЈसˇय संशयЗमźयाΪानगोचरτवानुपपत्
Зतः। सƒयŲΪानं Зह अ΄ ΪानशſदाथЈः तˇमाλ जानामीЗत Ϊानाभाववत् तदżयत् तЗθµγं वा Ϊानं
यथासƒभवं गोचरयेΰ΄ेЗत ЗकमЗप बाधकं न पǿयामः।
ननु सुषŽु तौ ˇयाЗदŹयुΨे, त΄ाЗप सुतरामЗसЗγः। न Зह जातुЗचदनुभूता भावाЗवηा
तˇयामवˇथायां शŰयानुभवा वा। ननु Ǿयŷजकाभावादेवायमननुभवः नाभावहेतЖु रЗत चेत?
्
तदЗप न, यतः न Зह Зवηते ЗकिŷचЗθЗनगमकं ЗकमЗवηाभावादेवोत Ǿयŷजकाभावात् तˇया
अननुभवे। न चािˇत Ǿयŷजकˇय कˇयЗचदवकाशः सुषŽु तौ, यिˇमन् सЗत Зनिǿचनुयाम
कतरद΄ युΨЗमЗत। न च Ǿयŷजकमżयदपेςयैव सवЈ΄ वˇतूपलिſधЖरЗत Зनयमोऽिˇत। यतः
मनसः उपलĪŋयमानŹवात्। Ǿयŷजकाभावे नोपलĪŋयते चेत् मनसोपलिſधनЈ ˇयात्। नЗह
त΄ाЗप ˚ाπ˚ाहकǾयЗतЖरΨं Зकिŷचद् Ǿयŷजकं शŰयशङ् कम्। मनसः ˇवŴछΆǾयŹवात् नािˇत
ǾयŷजकाżतरापेΩेŹयुŴयेत, अЗवηायाˇतु तमोνपτवाΰदपेΩा अिˇत इЗत। तदЗप न समीचीनंयतः तमोΆǾयˇय सुतरामालोकसङ् गमासЗहˆणुτवात् ǾयŷजकसτवेऽЗप अЗसŻयापΰेः। न Зह
दीपहˇतˇसन् तमो पǿयЗत किǿचत्। न च ˇवयंŵयोतीνपˇय ǾयवधानाżतररЗहतं ˇवाŹमाΑयं
भावाΪानमनुभЗवतुं ǾयŷजकाżतरकǼपनं पेशलं ˇयात्। ǾयŷजकˇयाЗप ǾयŷजनसामźयЈं आŹमन
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एव खलु ? तथाŽयङ् गीЗ˘यते चेεावाЗवηासुषŽु तौ तदाЗप नेˆटЗसЗγः। यतः सवЈˇय जżतो
ˇसुषŽु तेˇˇवाभाЗवकŹवात् तˇयामЗप Зवशेषानुभवे सЗत सुषिु Žतτवभङ् ग एव ˇयाЗदŹयतः
ताιशाЗवηा सुषŽु तौ नाˇŹयेवЗे त Żयेयम्। साЗΩवेηता ˇवीकारेŽयЗवηायाः नोΨ दोषाżमुЗΨरिˇत,
यतˇताιशानुभवे सЗत, सुषिु Žतτवभङ् गो दुवाЈरण एव ˇयात्। नЗह कǿचन त΄ैवाЗवηामżवभूवЗमЗत
परामृशЗत जागरे, साςयनुभूतτवे वा सवЈसΉं Зΰरिˇत। सुषŽु तौ Зवशेषानुभवǿच नाĪŋयुपगƒयते वा।
तˇमादनुभवाभावे नाˇतीŹयेवावगżतǾयं भावाΪानम्।
ननु “सुखमहमˇवाŽसं न ЗकिŷचदवेЗदषम्” इЗत जागЖरते परामशЈसτवादनुमीयत एव
भावाΪानं सुषŽु ते इЗत चेत,् न, जा˚ŹˇवापतुलनνपमनोǾयापारτवाŹसुŽतोिŹथतपरामशЈǾयवहार
ˇय बुЗγЗवकǼपमा΄मेतεावाЗवηानुमानम्। यथा जागЖरतेऽयमहमिˇम, इमे जना मΰोऽżय इЗत
Зवशेषानुभवोऽिˇत स नािˇत सुषŽु ते इŹयेव तत् परामशЈवाŰयˇयाथЈः। ˇमयЈमाणˇयाżयथानुपपΰेः
Ήतीयते एव भावाΪानЗमЗत चेत,् न। न ЗकिŷचदवेЗदषЗमЗत सवाЈभावˇमरणात् इЗत अżयथाŽयुप
पΰेˇताιशानुमानˇयाभासτवोपपΰेः। अनुभЗवतुः ˇवνपे Зसγे सЗत अनुभाǾयो नासीЗदŹयेवाथЈः
परामशЈवाŰयˇय।
ननु काЗनЗचद् भाˆयवाŰयाЗन भावाЗवηाΉЗतपादकानीव ιǿयżते उपЗनषŹसु? यथाईशावाˇये-(१) “शुγं ЗनमЈलं अЗवηामलरЗहतЗमЗत कारणशरीरΉЗतषेधः” (ई-८) इŹय΄। न।
शरीरं नाम यЗθनाЗश तत् इŹयथЈः। शीयЈत इЗत ǾयुŹपЗΰदशЈनात्। आŹमΪानेन Зवनाǿयτवात्,
शरीराЗदमżतो वयЗमŹयˇय ΉŹययˇय तˇयैवाΪानˇय हेतŹु वात् अЗवηां कारणशरीरЗमŹयुΨЗमЗत
Ϊेयम्। इदं चाżयत् यत्- न कु΄ाŽयżय΄ Ήˇथान΄यभाˆये ‘कारणशरीर’ЗमЗत पदमुपलĪŋयते, इЗत
Ϊेयम्। (२) Зθतीयं “ΉकृЗतः कारणमЗवηाǾयाकृताűया” (ई १२) इЗत। अ΄ाЗप अǾयाकृतˇयाЗव
ηाकिǼपतτवादЗवηेŹयुΨЗमЗत Ϊेयम्। तथा Зह भाˆयम्- “अЗवηाकिǼपतेन च नामνपलΩणेन
νपभेदेन ǾयाकृताǾयाकृताŹमकेन .... ΉЗतपηते” (सू.भा २-१-२७) इЗत। (३) तृतीयं
“अЗवηाकृतकलाЗनЗमΰो Зह मृŹयुः तदपगमे अकलτवादेवामृतो भवЗत” (Ή.भा. ६-५)। अ΄ाЗप
अЗवηाकिǼपतकलाЗनЗमΰो Зह मृŹयुЖरЗत अŻयासलΩणाЗवηापΩेऽЗप सƒभवЗत ना΄ भावाЗवηा
कǼपनीया। समनżतरपूवΌЈ ाοणभाˆयेऽЗप “एताः कलाः ΉाЗणनामЗवηाЗददोषबीजापेΩया सृˆटा
इव सवЈपदाथाЈः” (Ή.६-४) इЗत अЗवηाभूमावेव सवोЈ सृˆटκाЗदǾयवहारः इŹयुΨम्। (४) चतुथ,ंЈ
“परमाथЈΌοˇवνपाभावलΩणया अЗवηया” (तै.भा. २-८)। अ΄ाЗप “अभावदशЈनमा΄ेण”
भावाЗवηोΨम् इЗत न भवЗत। यतः अ˚े भाˆयकाराः ЗववेकाЗववेकौ νपाЗदवत् ΉŹयΩौ
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उपलĪŋयेते .... अЗवηा च ˇवानुभवेन νŽयते मूढोऽहЗमЗत ЗववृŸविżत। पŷचमं तु- इममेव
ईशावाˇयमż΄ं भगवŹपादाः ˇवीयोपदेशसाहΧयां ˇथूलЗलङ् गशरीरΉЗतषेधनपरŹवेन Ǿयाűयातवżतः
(उप. १५-१०)। अतः तेषामŽयЗभΉाये “कारणशरीर”ЗमŹय΄ मूलाЗवηेЗत नािˇत। अतः सवЈ΄
Ήˇथान΄यभाˆये भावाЗवηावाЗदЗभµΨाЗवηा न कु΄ाŽयुΨा, वाЗदЗभरादЗशЈतΉकारेण वा वЗणЈता।
ननु भाˆये एवाżय΄ “ ‘सुषिु ŽतसमाŻयादौ’ ЗमźयाΪानˇय अनपोЗदतτवात्” (सू.भा. २-२९) “बुЗγसंबżधः शŰयाŹमना Зवηमान एव सुषिु ŽतΉलययोः .... आЗवभЈवЗत”(सू.भा. २-३३०) “अपीतावЗप ЗमźयाΪानΉЗतबγैव ЗवभागशЗΨरनुमाˇयते” (सू.भा. २-२-९) “तˇमात्
तŹΉकृЗतकŹवेऽЗप सुषिु ŽतΉलयवत् बीजभावावशेषव
ै षै ा सŹसƒपЗΰः” (सू.भा. ४-२-८) इŹय΄
उΨЗमव भातीЗत चेत,् न। सवЈ΄ तैः ΉЗतपाЗदता भावाЗवηोΨेЗत न शŰयमवगżतुम्। यतः
ताιशाЗवηायाः न कु΄ाЗप भाˆयकारेणोΨŹवात्, यावदाŹमΪानं तावदΪानˇय संशयЗमźयाΪानˇय
वावǿयंभावात् पुनः एतेĪŋयिˇ΄Īŋयो अΪानाЗदĪŋयः ǾयЗतЖरΨायाः भावνपाЗवηाया न कˇयाŽयनुभवे
सτवादयुΨेयं कǼपना। य΄ भाˆये सुषŽु तौ ŰवЗचद˚हणमुΨं, त΄ सवЈ΄ अ˚हणं नाम Ϊानाभाव
इŹयेवाथЈः न भावाЗवηा यतः Ϊानमżतरेण ताιशˇयाΪानˇय अ˚हणνपˇय ЗनवृŹयसƒभवात्
केवलमΪानं Ǿयवहारιˆटκाङ् गीकृतम्। न Зह सुषŽु ते ΪानΉाŽŹयवकाशोऽिˇत, Зθतीयाभावात्।
अЗप च सुषŽु तौ Ϊानाभावे एकŹवमेव कारणं न तु अΪानЗनЗमΰम् (बृ. ४-३-२१) परżŹव
ΰБाŽयЗवηासεावादेवाΪानЗमЗत केचन Ǿयाűयातारः, तΰु भाˆयबЗहभूЈतЗमЗत ˇपˆटमेव। अतः
सुषिु ŽतसमाŻयादौ अΪानम् अनपोЗदतЗमŹयुΨं भाˆये, न ŹवΪानमˇतीŹयुΨम्। य΄ तु भाˆये
सुषिु Žतˇवνपˇयैव वणЈनं З˘यते त΄ेιशं वाŰयं भवЗत “न च देहाηाŹमΉŹययΎािżतसżतानЗव
Ŵछे देषु सुषिु ŽतसमाŻयाЗदषु कतृЈŹवभोΨृτवाηनथЈः उपलĪŋयते ” (गी.भा. १८-१६) “एतिˇमन्
काले अЗवηाकामकमЈЗनबżधनाЗन कायЈकरणाЗन शाżताЗन भविżत। तेषु शाżतेषु .... Зशवं शाżतं
भवЗत” (Ή.भा. ४-७) “ΉŹयΩतो ЗनЗदЈǿयते य΄ाЗवηाकामकमाЈЗण न सिżत” (बृ.भा. ४-३२१) “अЗवηाकामकमЈЗवЗनमुΨ
Ј मेव तदГपं यŹसुषŽु ते आŹमनो गृπते ΉŹयΩतः” (बृ.भा. ४-३२२) इŹय΄ सवЈ΄ ˇपˆटमुαोЗषतं भाˆयकारेण यत् अЗवηाकामकमाЈЗदकं न भवЗत सुषŽु ताЗवЗत।
अЗवηाभावे कथम् जा˚Зत जनाः? इŹयुΨे जा˚तीŹयेतदЗवηा, न तु अЗवηया जागरणम्।
“मायामा΄ं πेतηŹपरमाŹमनोऽवˇथा΄याŹमनावभासनं रŵवा इव सपाЈЗदभावेन” (सू.भा २-१-९)
इЗत उΨŹवात्, अवˇथावτवमेवाЗवηा, न तु अЗवηयावˇथावτवम् इЗत सवЈं Зशवम् ॥

dddddd
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Αुतयः, उपЗनषदः, Όοसू΄ाЗण वेदाżत˚żथǿच आŹमˇवνपЗनधाЈरणाय Ήयतżते। यηЗप
वेदाżतवाŰयैः मायाЗवηाЗदतτवानाम्, जीवˇय Зतसॄणाम् अवˇथानाम् अżयेषां च Зवषयाणां
तकЈतः ΑुЗतΉामाŸयेन च परामशЈः कृतः, तथाЗप स परामशЈः ΌοЗवΪानपर एव। “आŹमा
वारे ΆˆटǾयः ΑोतǾयः मżतǾयः ЗनЗदŻयाЗसतǾयǿच ” इЗत उपदेशे ‘ΌοЗवद् Όहैव भवЗत’ इЗत
वेदाżतˇय ताŹपयЈम्। सा वेदाżतˇय मयाЈदा ॥
सुषŽु ताŹमЗवचारे जीवˇय अवˇथा΄यЗनνपणθारा Όοण एव ˇवνपं ЗनगЗदतम्। ‘अżयाथЈं
तु जैЗमЗनः ΉǿनǾयाűयानाĪŋयामЗप चैवमेके’ इЗत सू΄े बालाŰयजातश΄ुसव
ं ादे भाˆयकारैः
ЗनगЗदतं यत् सुषिु Žतकाले जीवः परΌοणा एकतां गŴछЗत। अˇय वाŰयˇय अयमाशयः यत्
कौषीतЗकΌाοणे “यो वै बालाके एतेषां पुµषाणां कताЈ, यˇय वैतत् कमЈ स वेЗदतǾयः” इЗत
ΑुЗतमЗधकृŹय Зवचारः Ήवृΰः। स यथा- अ΄ वेЗदतǾयŹवेन उपЗदˆटः जीवः, उत मुűयः Ήाणः,
अथवा परमाŹमा इЗत?
न च सू΄θये ‘जगθाЗचŹवात्’ ‘जीवमुűयΉाणЗलङ् गाλेЗत चेत् तϋाűयातम्’ इŹय΄ इदं
वाŰयं परमाŹमपरमेव इЗत ЗसγाżतЗयŹवा ‘अżयाथЈं तु जैЗमЗनः ΉǿनǾयाűयानाĪŋयामЗप चैवमेके’
इЗत सू΄े इदं वाŰयं जीवपरमˇतीЗत जैЗमЗनमतं ЗनЗदЈˆटम्। कुत इदं जैЗमЗनमतं ΉवृΰЗमЗत चेत्
तЗहЈ ΉǿनǾयाűयानाĪŋयां जीवˇयैव परामशЈः इЗत अवबोधो भवЗत ॥
Ήǿनˇतावदयम् अिˇत Αुतौ “Űवैष एतद् बालाके पुµषोऽशЗयˆट, Űव (तदा) एतदभूत,्
कुत एतदागत्” इЗत। एतिˇमन् Ήǿने जीवˇय अЗधकरणЗवषयाЗद पृˆटम्। त΄ ΉЗतवचनमЗप
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यत् “यदा सुŽतः ˇवŽनं न कŷचन पǿयЗत, अथािˇमन् Ήाण एकधा भवЗत, एतˇमादाŹमनः Ήाणाः
यथायतनं ЗवΉЗतˆठżते, ΉाणेĪŋयो देवाः, देवĪŋे यो लोकाः” इЗत। अ΄ ΑुЗतवाŰयθयेन जीवˇय
सुषŽु तौ Όοणा तदГपता उΨा ॥
अ΄ “यदा सुŽतः ˇवŽनं न कŷचन पǿयЗत” इЗत Αुतौ Ήाणशſदेन Όο एव ЗनЗदЈˆटम्।
अनेन च जीवˇय अЗधकरणं Όο इЗत ЗसŻयЗत। एवं च एताЗन वाŰयाЗन सुषिु Žतकाले जीवः
परेण Όοणा एकतां गŴछЗत इЗत ЗनЗदЈशिżत ॥
एवं च ‘एतˇमादाŹमनः .....’ इЗत ΑुŹया सवЈकारणŹवЗनदेЈशात् ‘आŹमा’ इЗत शſदेन
Όοणः एव ˚हणं भवЗत। तˇमात् सुषŽु Źयवˇथायां जीवΌοणोः अभेद एव ΉЗतपाЗदतः।
अयमेव Зवचारः आचायैЈः “तˇमाद् य΄ाˇय जीवˇय ЗनःसƒबोधताˇवŴछताνपः ˇवापः
उपाЗधजЗनतЗवशेषЗवΪानरЗहतं ˇवνपम्। यतˇतद् Ύंशνपमागमनम्। सोऽ΄ परमाŹमा
वेЗदतǾयतया ΑाЗवतः इЗत गƒयते ” इŹयेतःै ǾयाŰयैः ΉЗतपाЗदतः। तथा च यηЗप ΉǿनवचनाĪŋयां
जीवˇयैव परामशЈः इЗत जैЗमЗनमतम्, तथाЗप सुषŽु तौ जीवˇय परेण Όοणा एकνपŹवात् अ΄
परΌοण एव Зवचार इЗत भाˆयकाराणामाशयः ॥
तथैव ЗθतीयाŻयायˇय Ήथमपादे नवमे सू΄े ‘न तु ιˆटाżतभावात्’ इŹय΄ पूवपЈ ЗΩणः
शंका आसीत् यत् ‘समˇतˇय Зवभागˇय अЗवभागΉाŽतेः पुनЗवЈभागे न उŹपΰौ Зनयमकारणं
नोपपηते’ इЗत। त΄ आचायैЈः सुषŽु ताŹमЗवचारः ιˆटाżतθारा कृतः। तˇय अयमाशयः- यथा
सुषŽु Źयवˇथायां अथवा समाधौ जीवΌοणोः अЗवभाग एवं भवЗत, यतो Зह त΄ ЗमźयाΪानमेव
नािˇत; तथाЗप Ήबोधे पुनः Зवभागः भवŹयेव। तथैव कायЈकारणयोः Зवभागः भЗवˆयЗत। अ΄
ιˆटाżतθारा सुषŽु Źयवˇथायां गतˇय जीवˇय Όονपतामेव अЗभΉयिżत भाˆयकाराः ॥
ईЗΩŹयЗधकरणे च “मनः ΉचारोपाЗधЗवशेषसंबżधात्, इिżΆयाथाЈन् गृ¯णन् तЗθशेषो
जीवो जागЗतЈ। तθासनाЗवЗशˆटः ˇवŽनान् पǿयन् मनः शſदवाŴयो भवЗत। स उपाЗधθयोपरमे
सुषŽु तावˇथायाम् उपाЗधकृतЗवशेषाभावात् ˇवाŹमЗन Ήलीन एवेЗत ˇवं πपीतो भवЗत इЗत
उŴयते।” इŹयेतत् भाˆयकाराणां वचनम्। अ΄ जा˚त्-ˇवŽन-अवˇथा θयेऽЗप उपाЗधЗवЗशˆटः
जीवः ЗवξतैजससंΪको भवЗत। अ΄ ˇवाŹमा इЗत Ήǿनं जगŹकारणमेव गृहीतǾयЗमЗत ˇपˆटतया
आदौ एव भाˆयकारैः “यः Ήवृΰः सŴछſदवाŴयः तम् अपीतो भवЗत, अЗपगतो भवЗत इŹयथЈः”
इŹयनेन वाŰयेन ЗनरणाЗय ॥
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तथा च अ΄ैव अ˚े आचायाЈः “न चेतनः आŹमा अचेतनं Ήधानं ˇवνपŹवेन ΉЗतपηेत”
इЗत तकЈतः अЗप Зसγाżतयिżत। अ΄ैव च अżया बृहदारŸयकाżतगЈता ΑुЗतः अЗप चेतने एव
जीवˇय (लयम्) दशЈयЗत। तथा च जीवˇय लयः चेतने एव भवतीЗत कृŹवैव जगतः कारणम्
अचेतनं न भवЗत इЗत अ΄ तकЈः भवेत।् यηЗप Ήˇतुतम् अЗधकरणं जगŹकारणं Зकम् इЗत
Зवषये Ήवृΰम्, तथाЗप सुषŽु ताŹमЗवचारं (Зवशयं) स ЗनणЈयः कतुंЈ न शŰयते। अत एव तˇयाЗप
अ΄ Зवचारः कृतः इЗत सू΄काराणाम् एव च भाˆयकाराणामाकूतम् ॥
तृतीयाŻयाये Зθतीये पादे सŽतमे सू΄े अयमेव च Зवचारः Зवशेषतः कृतः। त΄ सुषŽु तौ
जीवˇय ˇथानं Зकम्? एकमेव ˇथानं वा, ЗभλाЗन वा ˇथानाЗन इŹयेतЗθषये ЗवचायЈ ‘Όοैव
सुषिु Žतˇथानम्’ इЗत ЗनЗदЈˆटम् ॥
अ΄ इदम् आचायाЈणां वचनम्- “अЗप च न कदाЗचत् जीवˇय Όοणा सƒपЗΰनाЈिˇत
ˇवνपˇय अनपाЗयŹवात्। ˇवŽनजागЖरतयोˇतु उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय
तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते” इЗत। जीवˇय Όοणा सह कदाЗचदЗप तादाŹƒयं न
भवЗत इЗत न। Зकżतु तˇय तादाŹƒयं सुषŽु तावˇथायां भवŹयेव। एष एव उपयुЈΨˇय वाŰयˇय
आशयः ॥
अ΄ ‘ˇथानं Όο’ इЗत अЗधकरणŹवेन यηЗप Όοणः ЗनदेЈशः, तथाЗप त΄ न
आधाराधेयभावयोः ЗववΩा। Зकżतु तादाŹƒयमेव ЗववЗΩतम्। ‘ˇथानम्’ इЗत तु औपचाЖरकः
Ήयोगः। इŹयेतदЗप ΆˆटǾयम् ॥
बृहदारŸयके Αुतौ अЗप आचायाЈणाЗमदं वचनम्- “इदानИ योऽसौ सवाЈŹमभावो मोΩो
Зवηाफलं З˘याकारकफलशूżयं स ΉŹयΩतो ЗनЗदЈǿयते य΄ अЗवηाकामकमाЈЗण न सिżत।”
अ΄ मोΩ एव ΉŹयΩतया सुषŽु तावˇथायां भवЗत इЗत उΨम्। तथा च यथा मोΩे जीवΌοणोः
ऐŰयं भवЗत तथैव अ΄ सुषŽु Źयवˇथायाम् ऐŰयं भवЗत। त΄ अЗवηाकामकमाЈЗण न सिżत।
ˇवνपापΰेः एव “बाπं Зकŷचन वेद” इЗत ΑुЗतः ॥
सुषŽु ते असंगता अЗप अिˇत। सैव बृहदारŸयकΑुŹया ǿयेनपЗΩιˆटाżतेन उΨा। यथा“ǿयेनः पЖरΑाżतः नीडम् एव पुनः आЗΑतो भवЗत। यथैवायं जीवः ˇवŽनजाЖरतयोः उपाЗधЗवЗशˆटः
Зखλः सुषŽु तौ उपाЗधЗवЗनमुΨ
Ј ो भवЗत। तथैव च न कŷचन कामं कामयते। न ЗकमЗप इŴछЗत।
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अनेन त΄ सुषŽु तौ जीवˇय अżयЗवषयकः कामः नाˇतीЗत दЗशЈतम्। त΄ Зह अżयˇय अभावात्
सङ् ग एव नािˇत। कामˇय कारणं सङ् गो भवЗत। सङ् गाभावात् कामाभावोऽЗप ιǿयते” इЗत॥
“अЗवηया भयं मżयते” इŹय΄ कायЈΉЗतषेधθारा कारणΉЗतषेधः कृतः। अ΄ भयं कायЈं
कारणं च अЗवηा। अ΄ अभयं भवЗत इЗत भयˇय Зनषेधः कृतः। कुतः भयं न भवЗत? त΄ोΰरं
यथा- भयˇय कारणं अЗवηा। सा त΄ नािˇत। अतो न भयापЗΰः इŹयाशयोऽ΄ Ϊेयः। एतदेव
अ˚े ‘अभयं वै जनकं ΉाŽतोऽЗस’ इЗत ΑुЗतवाŰयेन उपपЗΰतः दЗशЈतम् ॥
तथैव च पुनः Όοसू΄भाˆये तृतीयाŻयाये Зθतीयपादे सŽतमे सू΄े “Όοैव तु एकम् अनपाЗय
सुषिु Žतˇथानम्” इЗत आचायाЈणां वचनम्। अˇय वचनˇय अयमाशयः - त΄ नाडκादीनां
समुŴचयः नापेΩते। यतो Зह तेषां ЗवΪानेन ЗकमЗप फलं नािˇत। Αुतौ तथा नोΨम्। Όοणः
ЗवΪानˇय तु फलं Зवηते। Όοणः जीवˇय च ऐŰयम्, एवं च ˇवŽनजागЖरतˇथानात् जीवˇय
मुЗΨः। तदेतत् अ΄ फलम्। नाडκादीनां ЗवΪानˇय ईιशं ЗकमЗप फलं नािˇत। तЗθΪानˇय
यηЗप फलं न शГयते, तथाЗप तˇय अङ् गफलं ˇयात् इŹयЗप आशंका न कायाЈ। तЗθΪानं
फलवतः कˇयЗचत् अङ् गमˇतीЗत Αुतौ नोΨम्। तˇमाद΄ सुषिु Žतˇथानं ΌοैवЗे त ˇपˆटम् ॥
ताŹपयЈं तु, सुषŽु तौ अЗवηाЗदकं ЗकमЗप नािˇत। जीवः Όοणा एकतां गŴछЗत। एष
आचायाЈणां भाˆयˇय आशयः ॥

dddddd
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उपोαातः- सवेЈ वेदाżताः आŹमैकŹवΉЗतपΰये Ήवृताः। दशЈनषे ु दशЈनीयतमं दशЈनं
वेदाżतदशЈनम् इЗत Ήवाद अत एवोपपλः। पूण-Ј भूम-अЗθतीय-Όο-शſदाः ЗनˆΉपŷचम् एकं
तτवमेव सूचयिżत। अЗभलЗषतेषु पुµषाथेЈषु ЗनभЈयता एव सवोЈΰमम् अЗभलЗषतं वतЈत।े
अत एव बृहदारŸयके उपसंρतं- “अभयं वै जनक ΉाŽतोऽЗस”-इЗत। Ήायः सवाЈः उपЗनषदः
उप˘मोपसंहाराĪŋयाम् अĪŋयासेन च इदम् एकŹवं Άढयिżत। ‘लोको ЗभλµЗचः’- इЗत żयायेन
भेदΉपŷचे एव ˇवरसतः जżतूनां µЗचः पЖरΪानं च समिˇत। एवम् अЗतνढे मूढे ιढΉŹयये
जा˚Зत सЗत भूमΪानम् अथवा सुखΪानं कथम् उदेˆयЗत? अˇयां दशायां माताЗपतृसहΒेĪŋयोऽЗप
ЗहतैЗषणी ΑुЗतः नानाΉकारेण अˇमान् ЗवЗवधैः żयायैः आŹमैकŹवं बोधयЗत। Όοणो जगŹसगЈः,
तेषु अनुΉवेशः- इŹयाЗदः एकνपेण उपЗनषŹसु वरीवЗतЈ। अत एव ऐतरेयोपЗनषεाˆये
ЗθतीयाŻयायोपोαाते एवमुΨं- “अ΄ाŹमावबोधमा΄ˇय ЗववЗΩतŹवात् सवोЈऽयमथЈवादः इŹयदोषः।
मयाЗववθा, महामायावी देवः सवЈΪः सवЈशЗΨः सवЈमते Ŵचकार। सुखावबोधनΉЗतपτयथЈं
लोकवदाűयाЗयकाЗदΉपŷचः इЗत युΨतरः पΩः। न Зह मृदाЗदपЖरΪानािŹकिŷचŹफलЗमˆयते।
ऐकाŹƒयˇवνपपЖरΪानादमृतτवं फलं सवोЈपЗनषद्ΉЗसγम्”॥ (ऐ.भा.२-१)
अ΄ैकम् उदाहरणम् एवं वΨंु शŰयं यत् “नैˆकƒयЈं वाˇतЗवकं कमЈणां योगबुŻयानुˆठाЗननैव
सेŹˇयЗत, न तु कमЈणां पЖरŹयागेन” इЗत उΨं Зह “न कमЈणामनारƒभात् नैˆकƒयЈं पुµषोǿनुत।े
न च सżयसनादेव ЗसЗγं समЗधगŴछЗत ॥” (गी. ३-४)
१. ЗवЗवधसृिˆटवाŰयाЗन33
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तैЗΰरीयोपЗनषЗद Όοणो लΩणम् एवमुΨम्- “सŹयं Ϊानमżततं Όο” इЗत। त΄
पЖरŴछे द΄यरЗहतम् अनżतशſदाथЈं वˇतु- इЗत ΑुŹवा शङ् का जायते- सवЈजगŹकारणं Όο
कायЈवˇतुĪŋयो Зभλमेव खलु ˇयात्; ततǿच कायЈवˇतुĪŋयः पЖरŴछे दः कथं वायЈत?
े इЗत। अ΄ैवं
शङ् कासमाधाने भाˆयोΨे -शङ् का:- कथं पुनः सवाЈनżयŹवं Όοणः इŹयुŴयते?
सवЈवˇतुकारणŹवात्॥ सवेषЈ ां Зह वˇतूनां कालाकाशादीनां कारणं Όο कायाЈपेΩया
वˇतुतोऽżतवτवम् इЗत चेत;्
समाधानम्:- न, अनृतŹवात् कायЈवˇतुनः। न Зह कारणǾयЗतरेकेण कायं नाम
वˇतुतोऽिˇत। यतः कारणबुЗγЗनЈवतेЈत। वाचारƒभणं Зवकारो नामधेयं मृЗΰकेŹयेव
सŹयं, एवं सदेव सŹयम् इЗत ΑुŹयżतरात्। .... अतो ЗनरЗतशयमाŹमनः आनżŹयं देशतः
तथाऽकायЈŹवात् कालतः, तЗελवˇŹवżतराभावाŴच वˇतुतः॥ -इЗत (तै.भा. २-१)

२. मुŸडोकोपЗनषЗद “एवं पुµषाŹसवЈЗमदं सƒΉसूतम्। अतो वाचारƒभणं Зवकारो
नामधेयमनृत,ं पुµष इŹयेव सŹयम् अतः पुµष एवेदं सवЈं न Зवξं नाम पुµषादżयिŹकिŷचदिˇत”
(मु.ं २-१-१०)
३. छाżदोŲये- एकЗवΪानेन सवЈЗवΪानं कथं भवेЗदŹयुपपादनसżदभेЈ मृαटोदाहरणं दΰम्।
त΄ च भाˆयम् एवं ΉवतЈत-े “कथं मृिŹपŸडे कारणे ЗवΪाते कायЈमżयत् ЗवΪातं ˇयात्? नैष
दोषः, कारणेनानżयŹवात् कायЈˇय। यżमżयसे अżयिˇमिżवΪाते अżयत् न Ϊायते इЗत; सŹयमेवं
ˇयात्, यЗद अżयŹकारणात् कायЈम्। ननु कथं तЗहЈ लोके ‘इदं कारणम्’ ‘अयमˇय Зवकारः’
इЗत? शृणु वाचारƒभणं वागरƒभरणं वागालƒभनЗमŹयेतत्। कोऽसौ? Зवकारः; नामधेयं नामैव
नामधेय,ं ˇवाथेЈ ŻयेयΉŹययः।” (छां. ६-१-४)
४. ऐतरेये- आŹमशſदेनव
ै परमाŹमानमुप˘ƒय ‘स ईΩत’ इŹयाЗदवाŰयैः कारणŹवं तˇय
ΉЗतΪायते। त΄ कारणं Όο, कायЈं जगत् इŹयाЗदभेदǾयवहारः कथम् उपपηते इЗत शङ् कायाम्
इदमेवमुΨम्- “अथवा यथा ЗवΪानवाżमायावी Зनµपादानः आŹमानमेव आŹमाżतरŹवेन,
आकाशेन गŴछżतЗमव ЗनЗमЈमीते तथा सवЈΪो देवः सवЈशЗΨः महामायः आŹमानमेवाŹमाżतरŹवेन
जगदГपेण ЗनЗमЈमीते इЗत युΨतरम्। एवं च सЗत कायЈकारण-उभयासθादाЗदपΩाǿच न Ήसŵयżते
अЗनराकृताǿच भविżत” (ऐ. १-२)
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५. ΉǿनोपЗनषЗद च - षˆठΉǿनसżदभेЈ षोडशकलपुµषЗनνपणΉˇतावे एवं ΉЗतपाЗदतम्“इहैवाżतǿशरीरे ρदयपुŸडरीकाकारमŻये हे सोƒय स पुµषः न देशाżतरे ЗवΪेयः, याǿच एता
उŴयमानाः षोडशकलाः Ήाणाżताः Ήभविżत उŹपηżते इЗत। षोडशकलाЗभµपाЗधभूताЗभः सकल
इव Зनˆकलपुµषो लςयते अЗवηया इЗत तदुपाЗधकलाŻयारोपापनयनेन Зवηया स पुµषः
केवलो दशЈЗयतǾयः इЗत कलानां तŹΉभवŹवमुŴयते Ήाणादीनाम्। अŹयżतЗनЗवЈशषे े तτवे न
शŰयोऽŻयारोपमżतरेण ΉЗतपाηΉЗतपादनाЗदǾयवहारः कतुЈम् इЗत कलानां ΉभविˇथŹयŽयया
आरोŽयżते अЗवηाЗवषयाः” (Ή. ६-१)
अ΄ च Όοसू΄ं ˇमतЈǾयम् “अνपवदेव Зह तŹΉधानŹवात्” (३-२-१४) इЗत। अżयŴच“Ήकृतैतावτवं Зह ΉЗतषेधЗत ततो ΌवीЗत च भूयः ” (३-२-२२)- इŹयेवम् अरोŽयЗनषेधनΉकारं
Зवना उपदेशΉकारोऽżयो नािˇत इЗत ˇपˆटमुΨम्।
६. सू΄भाˆये- त΄ त΄ ΌοकारणŹवं जगतः ΉЗतˆठापयżतः सू΄काराः तदनżयŹवाЗधकरणे
Ήपŷचˇय काल΄यЗनषेधΉЗतयोЗगŹवं żयνपयन्। त΄ च भाˆये एवमुΨम्- “त΄
किǼपतνपΉЗतषेधनेन Όοणः ˇवνपावेदनम् इЗत ЗनणीЈयते। तदाˇपदं Зह इदं समˇतं कायЈं
नेЗत नेЗत इЗत ΉЗतЗषγम्। युΨं च कायЈˇय वाचारƒभणशſदाЗदĪŋयः असτवЗमЗत नेЗत नेतीЗत
ΉЗतषेधनम्, न तु Όοणः सवЈकǼपनाशूżयŹवात्।” -इЗत।
अ΄ेतः परं ΉΩालनपङ् कżयायायातः ˇयाЗदЗत शङ् काम् उŹथाय एवं पЖरहारः कृतः- “यतो
नेदं शाˇ΄ं ΉЗतपाηŹवेन Όοणो νप΄यं ЗनЗदЈशЗत, लोकΉЗसγं तु इदं νपθयं ΌοЗण किǼपतं
परामृशЗत ΉЗतषेŻयŹवाय शुγΌοˇवνपΉЗतपादनाय च- इЗत Зनरवηम्”- (Ό.सू.३-२-२२)
७. बृहदारŸयकोपЗनषεाˆयोपोαाते च एवमुपसंρतम्- “सोऽयं ǾयाकृताǾयाकृतνपसंसारः
अЗवηाЗवषयः
З˘याकारकफलाŹमकतया
आŹमνपŹवेन
अŻयारोЗपतोऽЗवηयैव
मूताЈमूततЈ θासनाŹमकः..... अतोऽˇमात् З˘याकारकफलभेदˇवνपात् एतावЗददम् इЗत
साŻयसाधनνपाЗθरΨˇय कामाЗददोषकमЈबीजभूताЗवηाЗनवृΰये रŵŵवाЗमव सपЈЗवΪानापनयनाय
ΌοЗवηारभते ” बृ.अव.
अ΄ च Ǿयाűयाने अयं भागः एवमवताЖरतः - ǾयाकृताǾयाकृताŹमकसंसारˇय ΉामाЗणकŹवेन सŹयŹवमाशङ् Űय अЗवηाकृतŹवेन तिżमźयाŹवमुΨं ˇमारयЗत- सोऽयЗमЗत ॥
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८. जżमाηЗधकरणे च तत अनुमानνपŹवЗनरसनΉˇतावे एवमुΨम्“न धमЈЗजΪासायाЗमव ΑुŹयादय एव Ήमाणं ΌοЗजΪासायां Зकżतु ΑुŹयादयोऽनुभवादयǿच
यथासंभवЗमह Ήमाणं; अनुभवावसानŹवात्, भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय” -(Ό.सू.
१-१-२)

अ΄ भामŹयां एवमुΨं- “ǾयЗतरेकसाΩाŹकारˇय नीνपो ЗवषयЗवषЗयभावः”-इЗत। त΄
च कǼपतµः-“ΉपŷचाभावोपलЗΩतˇवνपं, तЗθषयसाΩाŹकारˇय Όοणा सह ЗवकǼपνपो
ЗवषयЗवषЗयνपः संबżधः अिˇत न तु तτवतः”
९. “सŹवाŴचावरˇय” (२-१-१६) सू΄भाˆयǾयाűयापरंपरायां- पЖरमलकारैः एवमुΨम्(पृ.४६६) “अˇमżमते भेदतŹΉतीŹयोः मायामयŹवेन लोकमयाЈदयाΉाŽतकारणानपेΩणात्,
न ऐżΆजाЗलकΉदЗशЈतानेकΉासादनगरादीЗन तदपेΩाЗण। .... अˇमाकं तु अŻयारोपापवादेन
ΌοाŹमैŰयपरणां ˇवाथЈताŹपयाЈभावात् माЗयका Ήपŷचसृिˆटः (Зमźया)तथावाऽˇतु”- इЗत।
१०. “Ήकृतैतावτवं Зह ΉЗतषेधЗत ततो ΌवीЗत च भूयः” (३.२.२२) इЗत सू΄े भˆये
एवमुΨं- “तˇमात् Όοणो νपΉपŷचं ΉЗतषेधЗत पЖरЗशनिˆट Όο इŹयĪŋयुपगżतǾयम्” (पृ.७२०)
“युΨं च कायЈˇय वाचारƒभणशſदाЗदĪŋयः असτवЗमЗत नेЗत नेतीЗत ΉЗतवचनम्, न तु Όοणः
सवЈकǼपनाशूżयŹवात्।”(पृ. ७२१)
“न चेयमाशङ् का कतЈǾया- कथं Зह शाˇ΄ं ˇवयमेव Όοणः νपθयं दशЈЗयŹवा ˇवयमेव
पुनः ΉЗतषेधЗत - ΉΩालनाЗγ पङ् कˇय दूरादˇपशЈनं वरम् इЗत? यतो नेदं शाˇ΄ं
ΉЗतपाηŹवेन Όοणो νपθयं ЗनЗदЈशЗत, लोकΉЗसγं िŹवदं νपθयं ΌοЗण किǼपतं
परामृशЗत ΉЗतषेŻयŹवाय शुγΌοˇवνपΉЗतपादनाय च इЗत Зनरवηम् ॥ ”
“नЗह ΉपŷचΉЗतषेधνपादादेशनात् अżयत् परम् आदेशनं Όοणोऽिˇत - इЗत”

११. बृहदारŸयकोपЗनशεाˆये (२-१-१९) “अथ यदा सुषŽु तो भवЗत”, इЗत किŸडकायाः
Ǿयाűयां समाŽय “Űवैष तदाऽभूत”् इŹयˇय Ήǿनˇय ΉЗतवचनमुΨम्, ‘कुत एतदागात्’ इŹयˇय
Ήǿनˇय अपाकरणाथЈः आरƒभः.. इŹयुŰŹवा, Ήǿनθयˇय पौनµŰŹयνपामाशङ् कां पЖरहतुЈम्
एवमुप˘ाżतम्- “नैष दोषः, ΉǿनाĪŋयामाŹमЗन З˘याकारकफलाŹमताऽपोहाय ЗववЗΩतŹवात्”ततः परं ЗवηाЗवषयΌοणः ЗनणЈयाय, ‘Όο ते ΌवाЗण’ इЗत Ή˘ाżतं, ΪपЗयˆयाЗम इЗत च इŹयुŰŹवा
एवं सुιढम् उαोЗषतम्- “तˇय च याथाƒयं З˘याकारकफलभेदशूżयम् अŹयżतशुγमθैतम्36
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इŹयेतत् ЗववЗΩतम्”(पृ. २४७).
तŹसżदभेЈ उΨं -(पृ. २४८) “आŹमǾयЗतरेकेण वˇŹवżतराभावात् न अिˇत ΉाणाЗद
आŹमǾयЗतЖरΨं वˇŹवżतरं न , Ήाणादेः तत् एव Зनˆपΰेः, तत् कथЗमЗत, उŴयते- यथोणЈनाЗभः”
अनेन Ήकरणेन इदं Ϊायते यत् कारणŹवं ΌοЗण एकŹवबोधनाय, अ΄ च Зवˇतरशः Зवचारं
कृŹवा एवं िˇथरीकृŹयोŴयते- “Зकंचातो? शृण,ु अतो यεवЗत; यथाभूता मूताЈमूताЈЗदपदाथЈधमाЈः
लोके ΉЗसγाः, तद्ιˆटाżतोपादानेन तदЗवरोŻयेव वˇŹवżतरं ΪापЗयतुं Ήकृतं शाˇ΄ं न
लौЗककवˇतुЗवरोधΪापनाय लौЗककमेव ιˆटाżतमुपादΰे” (पृ. २५८)
“तˇमात् उप˘मोपसंहाराĪŋयामयमथोЈ Зनǿचीयते-परमाŹमैकŹवΉŹययΆЗढƒने उŹपЗΰिˇथЗतΉलयΉЗतपादकाЗन वाŰयानीЗत, अżयथा वाŰयभेदΉसङ् गाŴच।” इЗत। (पृ. २५९)
“तˇमात् एकνपैकŹवΉŹययदाढκाЈयैव सवЈवदे ाżतेषु उŹपЗΰिˇथЗतΉलयकǼपना न
तŹΉŹययकरणाय”(पृ.२६१)

एवमेव त΄ त΄ भाˆयपयाЈलोचनेन ЗनिǿचतЗमदम् अˇमाЗभरवगżतǾयम्, यत्“कायЈकारणभावˇय Όοजगतोः, वˇतुतः अŻयारोपापवादżयायमनुसŹृ य एकŹवΉŹययदाढκाЈथŹЈ वमेव”
इЗत परżतु अЗधकाЖरणां वेदाżतЗजΪासूनाम् “आΑमािˇ΄Зवधा हीनमŻयमोΰमιˆटयः” इЗत
रीŹया ΄ैЗवŻयात् येषां मŻयमादीनां झЗटŹयेव पूवोЈΨतτवˇय ρदयंगमŹवं -मनЗस अनाकुलतया
ˇवीकारः न भवЗत तेषामЗप ˘मशः तτवबोधो जायताम् इЗत मनीषया,भोΨБापτयЗधकरणन्
यायेन ΉЗतपЗΰ˘ममनुसृŹय ˇवŽनाŹमकŹवे जा˚ŹΉपŷचˇय अŻयारोपЗवशेषाŹΉाŽतं शृङ्गवτवम्
अनाЗदवासनासंιſधम् अनुजानżत एव सू΄भाˆयकाराः, उभयЗलङ् गाЗधकरणे- (३-२-११)
नाभावाЗधकरणे (२-२-२९) च बोधयЗत। तथाЗह त΄ˇथाЗन काЗनचन वाŰयाЗन पǿयामः --“Зकं पुनवैध
Ј ƒयЈं; बाधाबाधाЗवЗत बूमः”(पृ.५५५) ()
“बाधते Зह ˇवŽनोपलſधं वˇतु ΉЗतबुγˇय Зमźया मयोपलſधो महाजनसमागमः इЗत ...
नैवं जागЖरतोपलſधं वˇतु ˇतƒभाЗदकं कˇयािŷचदवˇथायां बाŻयते” (पृ. ५५५)
“अЗप च ˇमृЗतरेषा यŹˇवŽनदशЈनम्, उपलिſधˇतु जागЖरतदशЈनम्..”(पृ.५५५)
“इतराЗण तु आकारवδБοЗवषयाЗण वाŰयाЗन न तŹΉधानाЗन, उपासनाЗवЗधΉधानाЗन Зह
ताЗन। तेˆवसЗत Зवरोधे यथाΑुतमाΑЗयतǾयम्। सЗत तु Зवरोधे तŹΉधानाЗन अतŹΉधानेĪŋयो
बलीयांЗस भवżतीЗत एष ЗवЗनगमनायां हेतःु ।” (पृ.२०९)
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“एवं ΌοाЗप पृЗथǾयाЗदसंबżधाΰदाकारताЗमव ΉЗतपηते, तदालƒबनो Όοणः
आकारЗवशेषोपदेशः उपासनाथोЈ न ЗवµŻयते। एवमवैयźयЈम् आकारवδБοЗवषयाणामЗप
वाŰयानां भЗवˆयЗत”।
“नЗह वेदवाŰयानां कˇयЗचदथЈवτवं कˇयЗचदनथЈवτवम् इЗत युΨं ΉЗतपΰुं,
ΉमाणŹवाЗवशेषात्” (पृ.७०९)
“नैसЗगЈŰयाम् अЗवηायां सŹयामेव लोकवेदǾयवहारावतारः इЗत त΄ त΄ावोचाम”-- इЗत।
(पृ.७०९)

एवं च ΉЗतपЗΰदशायां बालकˇय चलनाĪŋयासोŹपЗΰदशायां З΄चЗ˘काशकटावलƒबनेन
चलनशЗΨमुŹपाη तदनżतरं ˇवचरणावˇथानं यथा Зशςयते एवम΄ाЗप सोपान˘मकǼपनया भाˆये
ΉवृЗΰः दरीιǿयते। अत एव संŻयाЗधकरणे (३.२.१)
“न च ЗवयदाЗदसगЈˇयाЗप आŹयिżतकं सŹयŹवमिˇत। ΉЗतपाЗदतं Зह तदनżयŹवमारƒभणशſदाЗदĪŋयः (२.१.१४) इŹय΄ समˇतˇय Ήपŷचˇय मायामा΄Źवम्। ΉाΨु
ΌοाŹवदशЈनात् ЗवयदाЗदΉपŷचः Ǿयविˇथतνपः भवЗत। सżŻयाΑयˇतु Ήपŷचः ΉЗतЗदने
बाŻयते इŹयतो वैशЗे षकं संŻयˇय मायामा΄ŹवमुЗदतम्” (पृ. ६९३)

सवЈЗमदम् एतǼले खΉЗतपाЗदतम् अЗतसंЗΩŽतेन ЗचरżतनोЗΨकथनोγरणेन समżवयाЗधकरणभाˆयाżते“देहाŹमΉŹययो यθत् ΉमाणŹवेन किǼपतः।
लौЗककं तθदेवदे ं Ήमाणं तु आ आŹमЗनǿचयात्॥(पृ.१५५)- इЗत”
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सवाЈ अЗप ΉЗ˘या ΌοाŹमˇवνपΉЗतपादनाय एव Ήवृΰा इЗत सुΉЗसγЗमदं
वेदाżताЗभयुΨानाम्। त΄ कायЈकारणΉЗ˘याЗप तत् कथं ΉЗतपादयतीЗत भवЗत Зवचारणा। कायЈं
नाम उŹपλं वˇतु, З˘यत इЗत कायЈЗमЗत ǾयुŹपΰेः, कारणं नाम उŹपादकं वˇतु करोतीЗत
कारणЗमЗत ǾयुŹपЗΰसƒभवात्। त΄ कायЈं वˇतु, आकाशाЗदकं बहु Ήपŷचम्। कारणं तु
Όοैव। त΄ “तदनżयŹवमारƒभणशſदाЗदĪŋयः” इЗत सू΄ेण कायЈकारणयोरनżयτवं ΉŹयेतǾयम्।
यηŽयापाततः ЗभλЗभλासूपЗनषŹसु ŰवЗचत् तेजआЗदका, ŰवЗचत् आकाशाЗदका, ŰवЗचत्
अ˘मेणЗे त ЗवЗभλνपेणव
ै सृिˆटः ΉЗतपाЗदतेЗत भाЗत तथाŽयेतत् सवЈं भगवान् सू΄कार एव
“न ЗवयदΑुतःे ” इŹयत आरĪŋय कायЈЗवगानं सवЈं पयЈहाषीЈत।् Зदङ् मा΄तया΄ पुनः ΉदǿयЈते
त΄ मुŸडकोपЗनषदमेवाЗधकृŹय सवेषЈ ां सृिˆटवाŰयानामेकवाŰयतावगżतǾया। यतˇत΄
साकǼयेनोΨŹवात्। सृिˆटЗवषयपयाЈलोचनेन जगदुिŹपपादЗयषया ΉाЗणकमЈवशात् Όο सृˆटκुżमुखं
भवЗत। बीजЗमवाङ् कुरमुिŹपपादЗयषतЗदŹयथЈः। ततः अǾयाकृतमλमЗवηाकिǼपतनाνपबीजशक्
Зतνपमजायत, ǾयाЗचकीЗषЈतावˇथां समापηतेŹयथЈः। ततोऽǾयाकृतात् ΪानЗ˘याशЗΨΉधानः
ЗहरŸयगभЈः स एव सू΄ाŹमेŹयुŴयते, स अजायत। ततः मन इЗत सङ् कǼपЗवकǼपाηाŹमकं
समˆटκżतःकरणतτवं उŹपλम्। ततः सवाЈणीिżΆयाणीЗत Żयेयम्, ‘मनˇसवेिЈ żΆयाЗण च’(२-१-३)
इŹयुΰर΄ पाठात्। मनˇसमानयोगΩेमŹवाŴच करणानाम्। अ΄ाभौЗतकानां सवेषЈ ां करणानां सृिˆटं Зशˆट् वा
ततः भौЗतकˇय सृिˆटं शाˇतीЗत Ϊेयम्। अनżतरं सŹयं, सŹयं नाम मूताЈमतू ाЈŹमकं सूςमं भूतपŷचकम्।
तˇमात् भूतपŷचकात् अŸड˘मेण सŽतलोकाः, अ΄ैव Зवराट् सिृ ˆटरŽयुΨेЗत वेЗदतǾया। तदथЈं पŷचीकृ
तˇथूलभूतसृिˆटǿचोΨेЗत Ϊेयम्। Зवराजः देवाः ऋषयो मनुˆयाः पशुपЗΩमृगाˇतµलतागुǼमादयो जाता
इЗत वेЗदतǾयम्। ततः कमाЈЗण तŹफलाЗन चोŹपλाЗन इЗत सृिˆट˘मः।
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अ΄ेदं अवधेय,ं
सुवणाЈŵजातानां ˇविˇतµचकादीनां मृदो जातानां च
घटशरावोदŷचनादीनामनżयτवं ιˆटं तθद΄ाЗप दाˆटाЈिżतके ЗवयŹपवनयोरनलाЗनलयोवाЈ,
अŽतेजसोवाЈЖरधरŸयोवाЈ न ιǿयते अनżयτवम्। परम΄ाЗप भЗवतǾयं ΉЗतΪासंЗसŻयथЈम्। ΌοजगतोवाЈ
न शŰयते ΉŹयΩाЗदनावगżतुमनżयŹवं तŹकथं संगŴछते कायЈकारणानżयτवżयायः ΌοाŹमकτवं
वा सवЈˇय? नैष दोषः। यηЗप जगदżतवЈЗतЈनां जीवानां ˇवीयΉमातृιˆटκावЗनजलतेजसां ˇवका
रणभूताŽतेजोЗनले Īŋयोऽनżयτवं, तथाЗप ‘सूςमताǾयाЗपते Ϊेये गżधादेµΰरोΰरम्’ इЗत (उप.सा.
९-२) भगवŹपादैरादЗशЈतानुमानΉमाणेन शŰयत एवावगżतुं तथा चैतżयाǾयЗतरेकेणानुपलƒभात्
सवЈˇय θैतजातˇय Ήपŷचˇय, चैतżयाŹमकτवाŴच Όοणः ΌοाЗभλτवं Ήपŷचˇय, पŷचभूतानां
च परˇपरानżयτवं शŰयत एवावगżतुЗमЗत Żयेयम्। ‘मायामा΄ं πेतηदवˇथा΄याŹमना
परमाथाЈŹमनोऽवभासनम्’ (सू.भा. २-१-९) इŹयुΨेः।
अżयŴचेदं यत् जगदżतवЈЗतЈनां घटपटादीनां सवेषЈ ामुŹपЗΰः कालदेशाधारτवेन
भवЗत, परं यदा समˇतˇय कालदेशाЗदसЗहतˇय ΉपŷचˇयैवोŹपЗΰЗवЈवςयते, तदा कथं सा
देशकालाधारτवेनोŹपЗΰЖरЗत Зववςयते?। अत एव Зनयतपूवव
Ј ЗतЈ कारणЗमЗत लΩणं
जगदżतवЈЗतЈनां पदाथाЈनां संगŴछते, नतु समˇतˇय कालदेशकायЈकारणनामνपलΩणˇय
Ήपŷचˇय। अत एवा΄ कायЈं नाम कǼपनाνपं कारणं नाम कǼपनाधारभूतЗमЗत Żयेयम्।
तηथा किǼपतˇय सपЈˇय कायЈτवं रŵजोǿच कारणτवЗमЗतवत् Żयेयम्। तθत् किǼपतˇय
Ήपŷचˇय कायЈτवं कǼपनाधारˇय Όοणः कारणτवमुΨЗमŹयवगżतǾयम्। यदा Ήपŷचˇय
किǼपतτवं भवЗत तदा तˇय कायЈτवमŽयपगŴछЗत। कायЈτवाभावे कारणτवˇयाŽयभाव इЗत Όο
कायЈकारणोभयνपЗवधुरЗमЗत Зसγं भवЗत। तदा केवले शाˇ΄ΉकाЗशते ΌοŸयेवोपशाƒयЗत
मनः। एतदथЈमव
े Зह किǼपता कायЈकारणΉЗ˘या। अżयथोभयसŹयτवे θैतΉसङ् गात् Зसγाżत
हाЗनरЗनमोЈΩΉसङ् गǿच Ήसŵयते। ताιशोभयνपЗवЗनमुΨ
Ј ं केवलं νपं सुषŽु तौ सवैरЈ Žयनुभूयत
इЗत सवेषЈ ां नः ΉŹयΩमेतत्। अŻयारोपιˆटκा ΌοЗण कारणτवं जगतǿच कायЈτवमुΨЗमЗत न
ΉˇमतЈǾयम्। जगतः कायЈτवाभावे Όοणः कारणŹवˇयाŽयभावः अतः एताιशЗचżतनरीŹयावगżतǾयं
सवाЈŹमभूतं शाżतं ЗशवमθैतЗमŹयुŰŹवा Зवरƒयते।

dddddd
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काय2कारणू*बयायाः >न.पणम ्
(अ!यारोपापवादबमे ण)
ΑीशवाЈनżदˇवाЗमनः, Ήणवधाम, उΰरकाशी
दूरवाणी : +91 9458134070

कायЈं नाम कतुंЈ इˆटम्- З˘यते इЗत कायЈं -फलम्- इЗत अनथाЈżतरम्। कारणं नामयेन Зवना यλ भवЗत/ न ЗसŻयЗत (अथाЈत् कायЈं न भवЗत) तत् तˇय कारणम्। यηЗप
ै
ЗभλЗभλदशЈनषे ु कायЈकारणयोः Зसγाżते तथा पЖरभाषायाः ЗभλŹवेऽЗप, वेदाżतेषु एतावżमा΄ेणव
बोधेन अभीˆटं तτवं ЗनνपЗयतुं शŰयते।
कायाЈŹमकЗमदं ιǿयमानं जगद् यिˇमλЗधˆठाने, अЗधˆठानˇवνपाΪानЗनЗमΰो ΎाżŹया
Ήतीयते, तदेव अŻयासं आधारं कृŹवा ΑुŹयनुसारेण तद् ΎािżतЗनवृτयथЈं अŻयारोपापवाद˘मेण
परम् तτवं बोधयिżत सƒΉदायЗवदः आचायाЈः।
तदुΨं भाˆयकृता “अŻयारोपापवादाĪŋयां ЗनˆΉपŷचम् Ήपŷचते इЗत तथा Зह सƒΉदायЗवदां
वचनम्।” ΉЗ˘या नाम- Ήकषेण
Ј З˘यासाधनम्। अŻयारोपो नाम- वˇतुżयवˇतु-आरोपो(Ǿयवहारः)
यथा शुЗΨकाशकलादौ रजतादेः, अ΄ वˇतु ЗचदाŹमा त΄ावˇतुनः Ήपŷचˇयारोपः, तथा ЗहअतीिżΆयं ЗनЗवЈशषे ं वˇतु ΉЗतपादЗयतुं ΑुŹया Ήथमतः सृिˆटमाŻयमेन कायЈं जगत् कˇमािŴचत्
कारणाŵजातम् इЗत दशЈयЗत। तदेव अŻयारोपः। अपवादो नाम दोषΉˇथापनम्- तथा सЗत
आरोЗपतˇयाЗधˆठानमा΄ं पयЈवसानम्, अथाЈत् अЗधˆठाने ΎाżŹया ΉतीतˇयाЗधˆठानǾयЗतरेकेण
अभावЗनǿचयः, एवमेतदुΨं भवЗत- (१) ιǿयमानं जगŹΉपŷचं कायाЈŹमकं ЗकमЗप कारणं Зवना
न भЗवतुमहЈЗत, न Άˆटुं शŰयते। (२) अतः येन Зवना यλ ЗसŻयЗत / भवЗत वा तदिˇत एव,
इिżΆयागƒयमЗप सद्- एतद् Зनǿचीयते, एतद् एव दЗशЈतं सू΄कृता “जżमाηˇय यतः” इЗत
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सू΄ेण, तथा मूताЈमूतΌ
Ј ाοणे बृहदारŸयकोपЗनषЗद (३) तदनżतरं ЗनषेधΑुЗतЗभः - अथात आदेश
नेЗत नेЗत इЗत नेŹयżयत् परमिˇत” , अथवा वाचारƒभणΑुŹया- “वाचारƒभणं Зवकारो नामधेयं
मृЗΰकेŹयेव सŹयम्” कायЈˇय Зवकारमा΄Źवात्, केवलं Ήतीयते, कारणमेव सŹयम्। अथाЈत्
अЗधˆठानमेव सŹयम्, कायЈं तु नािˇत एव। (४) अतः यदा कायЈं नािˇत इЗत ЗनणीЈयते तदा
कारणताऽЗप नािˇत, परżतु ЗकमЗप अЗवकाЖर ЗनЗवЈशषे ं वˇतु/ धातु अिˇत एव यद् ΎाżŹया
जगदГपेण Ήतीयते, अथाЈत् यदा पारमाЗथЈकιˆटκा कायЈं Ήपŷचं नािˇत इЗत Зनǿचीयते तदा
कारणताऽЗप नािˇत, अЗप तु अिˇत तदЗधˆठानं ЗनЗवЈशषे -ं यत् जगदГपेण एतावżतं कालं ιǿयते
मया इЗत बोγुं शŰयते। इयं एव अŻयारोपापवादΉЗ˘या।
अ΄ एतत् ЗचżŹयं- कथं ΑुЗतΉЗतपाЗदतं जगत् ‘Зमźया’ अथवा ‘नािˇत एव’ इЗत
Зनǿचीयते? यतः अˇय जगतः कारणνपेण यत् दЗशЈतं ΑुŹया तिˇमन् ЗनЗवЈशषे ,े अपЖरिŴछλे,
Зनरवयवे अЗवकाЖरनЗण अЗधˆठाने कारणताνपी योŲयता नािˇत एव, तदुΨं काЖरकारैः “ΆǾयं
ΆǾयˇय हेतःु ˇयात् अżयदżयˇय चैव Зह। ΆǾयŹवमżयभावो वा धमाЈणां नोपपηते” (गौ.का
४-५३); Зनˆकलं Зनिˆ˘यं (ξे. ६-११) Αुतःे अतः ЗववतЈ एव एकमा΄ उपायो येन जगत्
Ήतीयते। कोऽयं ЗववतोЈ नाम? पूवाЈवˇथाऽनपाये अवˇथाżतरापЗΰः /यथाथЈपूवνपापЖरŹयागे
Ј
ना
सŹयनानाकारΉЗतभासः। यथा रŵजुसपЈः।
अतः Όοसू΄े यदा Ήथमसू΄ेण ЗववेकवैराŲयवЗεः षट् सƒपЗΰ(समाλ)मुमुΩुЗभः ΌοЗजΪासा
कतЈǾया इЗत Зनǿचीयते, तदा Ήǿनं उŹथाŽय- Зकं तद् Όο इЗत? अथाЈत् Зकं लΩणं Όο? यˇमात्
“लΩणΉमाणाĪŋयां वˇतुЗसЗγः”, अतः Зकं लΩणं तद् Όο इЗत ЗजΪासायां, Зθतीय सू΄ेण
सू΄कारेण उΰरं दीयते, ΑुЗतवाŰयमाЗΑŹय - “जżमाηˇय यतः” (अŻयारोपΉЗ˘याम् आЗΑŹय),
अ΄ भाˆयकृता सू΄ाथЈं कृतं “अˇय जगतो नामνपाĪŋयां Ǿयाकृतˇय अनेककतृЈभोΨृसंयुΨˇय
ΉЗतЗनयतदेशकालЗ˘याΑयˇय मनसाŽयЗचżŹयरचनाνपˇय जżमिˇथЗतभङ् गः यतः सवЈΪात्
सवЈशΨेः कारणाद् भवЗत तद् Όο।” (१-१-२)। उपयुЈΨचतुणाЈं जगЗθशेषणानां Зवचारेण
ΑुЗतवाŰयसЗहतेन-“सोऽकामायत”, “स ईΩत” इŹयाЗदना एतद् Зनǿचीयते ЗकमЗप चेतनतτवं
Зवना एताιशः जगतः कारणम् असƒभवम्। एतेन ΑुŹया ΉधानाЗदकारणवादा Зनराकृताः। यηЗप
अЗनवЈचनीये तτवे कˇयाЗप शſदˇय ΉयोगोऽयुΨः, तथाЗप ЗभλЗभλदाशЈЗनकानां मतं ЗनराकरणाथЈं
ΑुЗतमाЗΑŹय शſदΉयुŵयते वेदवाЗदЗभः, तथा Зह उΨं काЖरकाकारैः - अजः किǼपतसंवŹृ या
परमाथेЈन नाŽयजः। परतż΄ाЗभЗनˆपτया संवŹृ या जायते तु सः ॥(गौ.का- ४-७४)
42

वेदाżतेषु कायЈकारणΉЗ˘यायाः Зनνपणम् (अŻयारोपापवाद˘मेण)

जżमाЗद सू΄ेण यतः कारणात् भवЗत तद् Όο- ЗनЗमΰम् उपादानमЗप ΌοैवЗे त Зनǿचीयते,
कˇमात् सृˆटे ः ΉागेकŹवावधारणात्, बृЗहवृγौ धातोः ЗनरЗतशयǾयािŽतः, अथाЈत् पЖरिŴछλराЗहŹयˇय ˇमरणाŴच। उपादानЗनЗमΰकारणयोः ЗभλŹवे पЖरिŴछλŹवापादात्।
अधुना कायЈं Зकम्? कायЈं आकाशाЗदकं बहु Ήपŷचं जगत्, कारणं परं Όο। तˇमात् कारणात्
पारमाЗथЈकम् अनżयŹवं, कˇमात्? ǾयЗतरेकेण अभावात्। कुतः कायЈˇयाभावोऽवगƒयते?
आरƒभणशſदाЗदĪŋयः (२-१-१४)। आरƒभणशſदˇतावत्- एकЗवΪानेन सवЈЗवΪानं ΉЗतΪाय
ιˆटाżतापेΩायामुŴयते- “यथा सौƒयैकेन मृिŹपŸडेन सवЈं मृŸमयं ЗवΪातं ˇयात् वाचारƒभणं
Зवकारो नामधेयं मृЗΰकेŹयेव सŹयम्” (छां. ६-१-१) एतˇमात् कारणात् पृथक् असτवं कायЈˇय
साŻयते, नैŰयम्। वाचारƒभणं नाममा΄ं Зवकारो न कारणात् पृथगˇतीЗत ‘एव’काराथЈः।
एतेन एतदुΨं भवЗत- एकेन मृिŹपŸडेन परमाथЈतो मृदाŹमना ЗवΪातेन सवЈं मृżमयं
घटशरावाЗदकं मृदाŹमकŹवाЗवशेषाद् ЗवΪातं भवेत।् एष Όοणः ιˆटाżतः आƒनातः।
दाˆटाЈिżतकेऽЗप “ऐतदाŹƒयЗमदं सवЈ,ं तŹसŹयम्” इЗत च परमकारणˇयैवक
ै ˇय सŹयŹवावधारणात्।
नामνपˇयानृतτवाЗभधानाŴच। “अपागादŲनेरिŲनŹवं ΄ीЗण νपाणीŹयेव सŹयम्”।
ननु छांदोŲयोपЗनषЗद З΄षु एव मृदाЗदιˆटाżतेषु पЖरणामो ιǿयते, तथा च यथा मृαटाЗदνपेण
पЖरणमते, सुवणोЈ वा आभूषणνपेण(पЖरणमते); एवं ΌοाЗप जगदГपेण पЖरणमते, तेन च
एकЗवΪानेन सवЈЗवΪानΉЗतΪाЗप यथाथोЈ भवЗत। अतः पЖरणामवद् Όο शाˇ΄ाЗभमतЗमЗत
गƒयते, ततǿच ΑुЗतΉЗतपाЗदतˇय जगतः पЖरणामवादेन सृिˆटः कथं Зमźया भवेत?
् अ΄ाЗभधीयतेन चेयं पЖरणामΑुЗतः पЖरणामΉЗतपादनाथाЈ, कˇमात्? तत् ΉЗतपΰौ फलानवगमात् सवЈǾयवहा
रहीनΌοाŹमभावΉЗतपादनाथाЈ Źवेषा, तŹΉЗतपΰौ फलावगमात्।
“स एष नेЗत नेŹयाŹमा” इЗत उप˘ƒयाह “अभयं वै जनक ΉाŽतोऽЗस” इЗत।
ЗनˆΉपŷचΌοाŹमधीशेषŹवेन सृिˆटरनूηते, न सृिˆटः ΉЗतपाηते। तˇमादˇमाद् अЗधˆठानˇवνपं
अपЖरŹयŵय दोषवशाद् νपाżतरकथनνपे ЗववतЈवादे न किǿचत् दोषΉसङ् गो अिˇत। (२१-२७) Зकŷच “स वा एष महानज आŹमाऽजरोऽमृतोऽभयो Όο”, “स एष नेЗतनेŹयाŹमा”;
“अˇथूलमनणु” इŹयाηाĪŋयः सवЈЗवЗ˘याΉЗतषेधΑुЗतĪŋयो Όοणः कूटˇथŹवावगमात्। न Зह
एकˇय Όοणः पЖरणामधमЈŹवं तΆЗहतτवं च शŰयं ΉЗतपΰुम्। (२-१-१४) एतेन कृŹˇनΉस
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ЗΨЗनरवयŹवशſदकोपोऽЗप शङ् का Зनराकृता। (का.भा ३-२७) यˇमात् सतः Зवηमानˇय
वˇतुनः वˇतुतः उŹपЗΰः न सƒभवЗत, तथाЗप सतो Зवηमानात् कारणात् मायाЗनЗमЈतˇय
हˇŹयाЗदकायЈˇयेव, जगतो जżम युŵयते, नासतः कारणात्, सतो Зवηमानˇय वˇतुनः रŵवादेः
सपाЈЗदवत् मायया जżम युŵयते; Зकżतु असतो वˇतुनो माययाЗप जżम नैव युŵयते, Зकमु
तτवतः। तथाЗप यथा Ωीरादीżयेव ΆǾयाЗण दŻयाЗदभावेन अवЗतˆठमानाЗन कायЈνपाЗण लभżते।
ततो न कारणात् अżयŹकायЈं कदाЗप Зनǿचेतंु शŰयम्। तथा मूलकारणमेव आ अżŹयात्
कायाЈत् तेन तेन कायाЈकारेण नटवत् सवЈǾयवहाराˇपदŹवं ΉЗतपηते (२-१-१८) कथं ΉЗतपηते?
मायावेशवशात् - हेतफ
ु लयो कायЈकारणभावे अЗभЗनЗवˆटं Зचΰं सवЈ΄ हेतफ
ु लसƒबγतया
एव जगद् Άˆटु ЗमŴछЗत। परżतु केनाЗप उपायेन जगतः वˇतुतः जżमासƒभवे सЗत पЖरशेषाद्
सदेकमेव वˇतु अЗवηया उτपЗΰЗवनाशाЗदधमैःЈ नटवत् अनेकधा ЗवकǼपते। (गी.भा. १८-४८)
अЗवηा अथवा समिˆटνपेण माया एव वˇतु तЗहЈ! यदावेशवशाद् जगतः सृिˆटिˇथЗतलयाЗद
आŹमलाभः З˘यते। नैव,ं सा च माया न Зवηते। माया इЗत अЗवηमानˇयाűया इŹयЗभΉायः। कथं
मायोपमं सृˆटκाЗद? यथा मायामयात् मायЗवना दЗशЈतात् अΎाЗदबीजात् मायामयोऽङ् कुरो जायते
˘मेण फलमЗप ιǿयते, तथैव ιǿयमानं इदं जगद् यदा ЗनŹयं न च (उŴछे द/Зवनाशी)। कथं?
यतः भोΨृभोŲयलΩणं Зवभागं जगदГपं न परमाथЈतोऽिˇत, वाचारƒभणं मा΄Źवात् न Зह वˇतुवΰ
ृ ने
Зवकारो नाम किǿचदिˇत, नामधेयमा΄ं πेतदनृतम् अЗधˆठानमेव सŹयम्। (सू.भा २-१-१४)
इतǿच यˇमात् कारणˇय भावे एव तŹकायЈमुपलĪŋयते, नाभावे। तηथा सŹयां मृЗद घटः
उपलĪŋयते, सŹसु च तżतुषु पटः एवं कारणता νपी धमाЈसƒभवेऽЗप यˇय अΪानतः जगत्
Ήतीयते तदिˇत एव यत् कायЈνपेण Ήतीयते। एतां ιिˆटं अवˆटĪŋयैव कारणादनżयŹवं कायЈˇय।
(सू.भा २-१-१५)
ननु यЗद कायЈं कारणात् अЗभλं, तЗहЈ कारणाŹमकम् इदं जगत् सावयवम् अचेतनम्
(असुख)ं च ιǿयते, कारणमЗप तˇय ताιशेनव
ै भЗवतǾयं, कायЈकारणयोः साνŽयदशЈनात्,
Όο च नैवं लΩणम् अवगƒयते “Зनˆकलं Зनिˆ˘यं शाżतं Зनरवηं Зनरŷजनम्” इЗत Αुतःे ,
अतः Όοणोऽżयद् उपादानकारणम् अशुψाЗदगुणकम् अĪŋयुपगżतǾयम्। अ΄ाЗभधीयतेΉकृЗतǿचोपादानकारणं च ΌοैवाĪŋयुपगżतǾयं ЗनЗमΰकारणं च, कˇमात्? ΉЗतΪाιˆटाżतानुपरोधात्,
एवमЗभλЗनЗमΰोपादानकारणे सЗत ΉЗतΪाιˆटाżतौ Αौतौ न उपµŻयेत।े ΉЗतΪा तावत् “उत
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तमादेशमΉाΩो येनाΑुतं Αुतं भवŹयमतं मतम् अЗवΪातं ЗवΪातं (भवЗत)” ιˆटाżतः - “यथा
सौƒयैकेन मृिŹपŸडेन सवЈं मृżमयम् ЗवΪातं ˇयात्” इŹयाЗद, अथाЈत् एकेनैवोपादनकारणेन
ЗवΪातेन तत् Зवकारजातं सवЈЗवΪानं सƒभवЗत- उपादानकारणाǾयЗतरेकात् कायЈˇय। तथा
अżय΄ाЗप (सू.भा.१-४-२३) “किˇमλु भगवो ЗवΪाते सवЈम् इदं ЗवΪातं भवЗत” इЗत ΉЗतΪा;
यथा पृЗथǾयामोषधयः सƒभविżत इЗत ιˆटाżतः “आŹमЗन खǼवरे ιˆटे Αुते मते ЗवΪाते
इदं सवЈं ЗवЗदतं” इЗत ΉЗतΪा; “स यथा दुżदुभेहЈżयमानˇय...” इŹयाЗद ιˆटाżतः यथा लोके
मृŹसुवणाЈЗदकमुपादानकारणं कुलालसुवणЈकारादयः ЗनЗमΰकारणं, नैवं Όοणः उपदानकारणˇय
सतोऽżयाऽЗधˆठा΄ापेΩाऽिˇत, कˇमात्? ΉागुŹपΰेः एकमेवाЗθतीयЗमŹयवधारणात्। तˇमादЗधˆठा΄żतराभावात् Όοणः कतृЈŹवमुपादानाżतराभावात् च ΉकृЗतŹवम्।
एवं तЗहЈ ΌοणोऽЗभλŹवात् जगतः सŹयŹवमेवावेηते Źवया। न, अЗवηाकिǼपतेन च
नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο पЖरणामाЗद
सवЈं ǾयवहाराˇपदŹवं ΉЗतपηते, पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते।
एवं सवेषЈ ु वेदाżतेषु ΉЗतΪाιˆटाżतानुपरोधात्- अथाЈत् उŹपЗΰिˇथЗतलयहेतιु ˆटाżतैः
ЗवकारЗवकाЖरŹवाЗद एकΉŹययहेतनू ् ΉЗतपाη अनżतरमबाπमयमाŹमा Όο इЗत ΉЗतपाηżते।
Зकŷच उप˘मोपसंहाराЗदЗलङ् गैǿच परमाŹमैकŹवΉŹययΆЗढƒनैव सवЈवदे ाżतेष,ु उŹपЗΰिˇथЗतलयाЗद
कǼपना, न तत् ΉŹययकरणाय इЗत अयमथोЈЗप Зनǿचीयते (बृ.भा. २-१-२०)।
तथा च छांżदोŲये सदेव सोƒयेदम˚ आसीदेकमेवाЗθतीयम्- इЗत उप˘ƒय- ऐतदाŹƒयЗमदं
सवЈं तत् सŹयं स आŹमा तτवमЗस इŹयाЗद उपसंहारात्।
बृहदारŸयकोपЗनषЗद- Όο ते ΌवाणीЗत उप˘ƒय, तदेतत् Όοापूवम
Ј नपरमनżतरमबाπमयमाŹमा Όο सवाЈनभ
ु ूЖरŹयनुशासनम् इЗत उपसंहारात्।
तैЗΰरीयोपЗनषЗद- ΌοЗवदाŽनोЗत परम् इЗत उप˘ƒय आनżदं Όοणो Зवθान् न ЗबभेЗत
कुतǿचनेЗत उपसंहारात्। तदुΨं काЖरकाकारैः “मृǼलोहЗवˇफु Зलङ् गाηैः सृिˆटयाЈ चोЗदताżयथा।
उपायः सोऽवताराय नािˇत भेदः कथंचन॥”
Зकŷच यथा शुЗΨकायां रजतदशЈनं बुЗγसापेΩं Зकżतु शुЗΨकाΪानं न बुЗγसापेΩं। एवं
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ιǿयमानं जगदЗप बुЗγसापेΩं ιǿयं। यत् बुЗγसापेΩं तत् Зमźया भЗवतुमहЈЗत। परमाथЈवˇतु तु
बुЗγЗनरपेΩं- अतः सŹयमेव। यˇमात् ΑुЗतЗनνЗपतं परतτवं ЗनЗवЈकारं Зनराकारं ЗनगुЈणं Зनिˆ˘यं
पूणǾЈ यापकं Зनरवयवं तˇमात् परमाथЈतˇतु न कˇयЗचत् केनЗचदЗप Ήकारेण कायЈकारणभाव
उपपηते। कथं? नािˇत असγेतक
ु म् असत् शशЗवषाणाЗदहेतःु कारणं यˇय असतः एव
खपुˆपादेः, तदसγेतक
ु म् असλ Зवηते सदЗप वˇतु असγेतक
ु ं नािˇत। तथा सŴच Зवηमानं
घटाЗदवˇŹवżतरकायЈं नािˇत, सद्कायЈम् असत् कुतः एव सƒभवЗत? न चाżयः कायЈकारणभावः
सƒभवЗत शŰयो वा कǼपЗयतुम्। अतो ЗववेЗकनाम् अЗसγ एव कायЈकारणभावः कˇयЗचत्
इŹयЗभΉायः “नासतो Зवηते भावो नाभावो Зवηते सतः” इЗत ˇमृतǿे च सदेकŹवावधारणात्।
तथाЗप आŹमनः ЗनЗवЈशषे ता बोधЗयतुं Ήवृΰा ΑुЗतः ŰवЗचत् पŷचकोशान् आŹमЗन आरोŽय
“Όο पुŴछं ΉЗतˆठा” इЗत ऐŰयं ΉЗतपाη जीवम् अभयपदे ˇवνपे ΉЗतˆठापयЗत; ŰवЗचत्
अवˇथा΄यमारोŽय तुयˇЈ वνपेण “Ήपŷचोपशमं शाżतं Зशवम् अθैतम्” जीवˇवνपं Зनǿचीयते।
समिˆटνपेण ईξराЗद ˇथावराżतं जगदŻयारोŽय- “तτवमЗस” उपदेशने जीवˇवνपं
बोधयЗत। एवम् अŻयारोपापवादνपΉЗ˘यां आधारं कृŹवा, ΑुЗतवाŰयνपोपकरणैः ЗनЗमЈतः
सƒΉदायЗवदाचायैЈः ΉदЗशЈतयुЗΨνपΉहारैǿच सुरЗΩतः अθैतवेदाżतЗसγाżतνपो महादुगЈः सवेषЈ ां
कǼयाणाय भवतु।
ЗववदŹˇवेव ЗनЗΩŽय Зवरोधोεवकारणम्।
तैः संरЗΩतसδुЗγः सुखं ЗनवाЈЗत वेदЗवत् ॥
शाżतं Зशवम् अθैतम्॥

dddddd
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ॐ
॥शङ् करदेЗशक मे शरणम्॥

यηЗप वेदाżतЗवचΩणानां शाङ् करभाˆयमनीЗषणां वेदाżतमुűयЗसγाżतसżदभेЈ न जातु
ЗकमЗप परोΩЗमव तथाЗप Ήसङ् गЗवचारावताराय वЗदˆयेऽ΄ Зकिŷचदावǿयकम्। अθैतवेदाżते
ΉŹयˇतЗमतसवोЈपाЗधЗवशेषˇय नेЗतनेतीŹयाЗदवाŰयसंवη
े ˇय Зनरŷजनˇयानुभवैकगोचरˇय ΌοाŹमन एव ΉЗतЗपपादЗयषा नाżयˇय कˇयЗचदЗप कथŷचनाЗप। “उपेयˇतु स एवाऽŹमा यǿचतुथЈे
अथात आदेशो नेЗत नेतीЗत ЗनЗदЈˆटः” (बृ.भा. ४-५-१५); “तदेतत् ΉŹयˇतЗमतसवोЈपाЗधЗवशेषं
नेЗत नेतीЗत सवЈЗवशेषापोहसंवη
े ं ”(ऐ.भा. २-३-३); “अनुभवाνढं च Зवηाफलम्” (बृ.भा.
३-४-१५) इŹयेतव
ै ाЈŰयशतैः त΄ त΄ोΨमेतद् भगवता भाˆयकारेण। अत एव च तैЗΰरीयके
सŹयΪानानżतलЗΩते ΌοЗण ЗनЗवЈशषे े शाˇ΄ीयोऽशाˇ΄ीयो वा साΩाŴछſदगोचरो Ǿयवहारो न मनागЗप संभवतीЗत सŹयाЗदΌοЗवशेषणाЗन “ЗवशेषणŹवेऽЗप सŹयादीनां लΩणाथЈΉाधाżयात्”। (तै.
भा. २-१-१) “तˇमादेव च न ΪानशſदवाŴयमЗप तद् Όο। तथाऽЗप भासकŹवेन बुЗγधमЈЗवशेषण
े
Ϊानशſदेन तǼलςयते न तूŴयते” (तै.भा. २-१-१) इЗत Зनǿचयेन लΩणाथЈŹवेन ǾयाűयाताЗन।
सू΄मЗप “अνपवदेव Зह तŹΉधाżयात्” (Ό.सू. ३-२-१४) इŹयाЗद ΆˆटǾयम्।
तथा पूŵयाЗभपूŵयैः संΉदायाचायैЈरЗप “न Зनरोधो न चोŹपЗΰः” इŹयारĪŋय तदथЈΆЗढƒने
“अजः किǼपतसंवŹृ या परमाथेЈन नाŽयजः” (मा.का. ४-९५) इŹयजशſदˇयाЗप परमाथЈतो
वाŴयŹवमाŹमनः कŸठरवेण Зनराकृतं चेद् अहो का कथाऽżयˇय कˇयЗचत्!
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Зकżतु अˇय सवЈΉЗतषेधˇय शूżयŹवाऽऽशङ् का ˇयात्, तदЗप ιढं दूरीकृतं भाˆयकृताऽżय΄
“Όοावसानोऽयं ΉЗतषेधो नाभावावसानः” (Ό.सू. ३-२-२२) इЗत Όुवता। तथा च
Зवηाफलकथनावसरे “ΌοЗवत् सवोЈऽपाЗधः सवाЈŹमा सवोЈ भवЗत” इЗत Ή˘ƒय ЗनµपाЗधЗनЈν
पाűयोऽनżतरोऽबाπ... इŹयेवं Зवशेषणो भवЗत” (बृ.भा. २-५-१५) इŹयाЗदवाŰये Όοावबोधˇय
ˇपˆटीकृतम् ॥
ΉЗतपादनΉЗ˘या Źवेषा

तदेतЗλµपाЗध Зनµपाűयं Όοˇवνपं कथं नाम मżदबुγीनां ЗजΪासूनां मुमुΩूणां
बुЗγपथमवतरेЗदЗत सृिˆटिˇथЗतकायЈकारणाЗदΉЗ˘या, तथा तदेतद् Όο कथं वा साЗΩŹवेन
ˇवाŹमŹवेनानुभवेयुЖरЗत पŷचकोशावˇथा΄याЗदΉЗ˘या चाθैतवेदाżतΉˇथानेषु ΑुЗतसंΉदाय
ताŹपयЈΪν
ै पायŹवेनोपाधीयते। तथा Зह “अŻयारोपापवादाĪŋयां ЗनˆΉपŷचं ΉपŷŴयते” (गी.भा.
१३.१३) इЗत संΉदायЗवदां वचनम्।
तˇमात् ΉЗतपादनΉयोजनЗमदमेकं Зवहाय ΑुŹयाŻयारोपणΉदशЈनाथЈं किǼपतानाम् ईξर
मायाऽЗवηाजीवबहु भवनसगЈΉवेशनादीनां Άˆटृ ιǿयचेतनाचेतनΉपŷचानामथाЈनां न ˇवतोऽथЈवτवं
तЗθΪानफलं वा ЗकिŷचदżयЗदˆयते वेदाżते। यηेषां सृˆटκादीनामाŹमन उदरमżतरं ˇवतż΄सΰा
वा परमाथЈतः कथमЗप कǼŽयेत Ήसŷŵयेत तदा Όοणः सजातीयЗवजातीयˇवगतभेदशूżयŹव
ЗनЗवЈशषे ŹवहाЗनरθैतǾयाकोपǿच। अतः शाˇ΄Ǿयवहारेऽङ् गीकृतानां सृˆटκाЗदसवЈЗवधवाŰयानां प्
रЗतपादनΉЗ˘याऽżतभूЈतŹवेनव
ै ताŹपयЈ˚हणं żयाǺयम्। सैव ΉЗ˘या “अŻयारोपापवादाĪŋयां”
इŹयेवमुαˆु टा ιǿयते।
तथैव च ˇमयЈते काЖरकासुमृǼलोहЗवˇफु Зलङ् गाηैः सृिˆटयाЈ चोЗदताżयथा।
उपायः सोऽवताराय नािˇतभेदः कथंचन ॥ (मां.का. ३-१५)

भाˆयवचनाżयЗप, “नЗह ΉपŷचΉЗतशेधνपादादेशनादżयŹपरमादेशनं Όοणोऽिˇत”
(Ό.भा. ३-२-२२) (ΉЗतषेधǿचारोपणं Зवना Ϊानेन ΪेयधЗमЈЗण न शŰयते कǼपЗयतुं,
ΪानˇयाऽकारकŹवाЗदЗत सारः) “मृदाЗदιˆटाżतैЗह.... ΉЗतपादयŴछाˇ΄ं नोŹपτयाЗदपरं
भЗवतुमहЈЗत।” (Ό.भा. ४-३-१४) “सुखबोधनΉЗतपτयथЈं .... नЗह सृˆटκाűयाЗयकाЗद
पЖरΪानािŹकंЗचŹफलЗमˆयते।” (ऐ.भा. २-१) “तˇमादेकŹवΉŹययदाढκाЈय सुवणЈमЗणलोहािŲन
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Зवˇफु Зलङ् गιˆटाżता नोŹपτयाЗदभेदΉЗतपादनपराः” (Ό.भा. २-१-२०) “भेददशЈनापवादाŴच
सृˆटκाЗदवाŰयानामाŹमैकŹवदशЈनाथЈपरŹवोपपЗΰः” (बृ.भा. १-४-७) “न πयं सृˆटκाЗदΉपŷचः
ΉЗतЗपपादЗयЗषतः न तŹΉЗतबγः किǿचŹपुµषाथोЈ ιǿयते शГयते वा”(Ό.भा. १-४-१४) “त΄
किǼपतνपΉŹयाűयेन Όοणः ˇवνपाऽवेदनЗमЗत ЗनणीЈयते...।” (Ό.भा. ३-२-२२) “गृहीते ŹवाŹमैकŹवे
बżधमोΩाЗदसवЈǾयवहारपЖरसमािŽतरेव ˇयात्” (Ό.भा. १-२-६) इŹयादीЗन शतश उदाहायाЈЗण ॥
पŷचकोशЗनνपणम्-

“सवЈǾयवहाराणामेव ΉाŲΌοाŹमताЗवΪानात् सŹयŹवोपपΰेः।”(Ό.भा. २-१-१४)
यथैवाŻयारोप˘मेण कायЈकारणाभेदं दशЈЗयतुं सगЈिˇथЗतवणЈनने
कायЈकारणΉЗ˘योपżयासः तथैव कोशपदवाŴयेĪŋयोऽλमयाЗदĪŋयः शरीराЗदĪŋयः तादाŹƒयमाŹमनो ǾयविŴछη
नेЗतनेतीЗत संवη
े साЗΩˇवνपे परΌοЗण शाखाचżΆЗनदशЈनविŴचΰसमाŻयवतारोपायŹवेन
तΰŹकोशाŻयारोपः तदनżतरं चोपसं˘मЗतना तदपवादः ΉदЗशЈतः तैЗΰरीयके। “अλमयाЗदĪŋयः
आनżदमयाżतेĪŋय आŹमĪŋयोऽĪŋयżतरतमं ΌοЗवηया ΉŹयगाŹमŹवेन ЗददशЈЗयषु शाˇ΄मЗवηाकृतपŷचकोशापनयनेन...।” (तै.भा. २-२)
“एवं च .... Όο परमेव यŹΉकृतं.... यˇय च ΉЗतपτयथЈं पŷचाλमयादयः कोशा
उपżयˇताः।”(तै.भा. २.५) “यथोΨलΩणाŹमΉЗतपτयथЈमव
े .... सं˘मणाЗद पЖरकǼŽयżते....।”
(तै.२-८) “तЗθΪापЗयषयैवाλमयादय-आनżदमयपयЈżताः पŷचकोशाः कǼŽयżते” (Ό.भा. १-१९) “न चैते ЗΉयЗशरˇŹवादयो ΌοधमाЈः .... अЗप च परिˇमन् ΌοЗण ЗचΰावतारोपायŹवेनव
ै ते े
पЖरकǼŽयżते, न ΆˆटǾयŹवेन” (Ό.भा. ३-३-१२) इŹयाЗदभाˆयवाŰयाЗन ˚ाπाżय΄।
तथा चािˇमżΉसङ् गे सं˘मणाЗदसमानादानżदमयाŹमनोऽЗप कायाЈŹमŹवं “Όο पुŴछं
ΉЗतˆठे Зत” Όοण एव वेηŹवेन ЗवधानЗमЗत आनżदमयाЗधकरणोΨमЗप ˇमतЈǾयम्।
अथ ЗजΪासूनां सुबोधाय पŷचकोशΉकरणं भाˆयवाŰयावलƒबेन ЗकिŷचЗदव संगπ
ृ ΉदǿयЈत-े “ΌοЗवदाŽनोЗत परम्” इЗत ΉЗतΪाय “सŹयं Ϊानमनżतं Όο ” इЗत लΩणं कृŹवा, अनżतरं
च कु΄ Зकल तδБο वेЗदतǾयЗमЗत ЗनधाЈरЗयतुं “यो वेद ЗनЗहतं गुहायां” इЗत गुहाˇथानकथनेन
तˇयैवाŹमŹवं सूЗचतम्। पुनः गुहाЗनЗहतˇय तˇयाŹमन एव सृिˆटकमЈЗण कतृЈŹवकारणŹवाЗदЗनवाЈहाय
सवЈǾयापकŹवं सवЈकतृЈŹवं सवЈΪŹवाЗदकारणधमЈं च दशЈयЗत “तˇमाθा एतˇमादाŹमन
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आकाशः संभूतः” इŹयाЗदना। त΄ आकाशाЗदपुµषाकाराżतं कायЈजातमाŹमशſदवाŴयˇय
Όοणो ЗनЗदЈǿय ΌοाŹमनोरैŰयΪापनपुरःसरं पुµषाकारˇय Όοणǿच कायЈकारणताऽЗप
ΉकाЗशता। पǿचाŴच अनामयाЗदˆवाŹमŹवेनाżतЗहЈतं Όο तदЗधˆठानयाथाŹƒयΉЗतपτया कथं
जानीयाЗदŹयाशयेन अЗवηाकृतˇयाλमयाЗदЗवशेषाŹमन आŹमŹवेनाŻयारोЗपतˇयानाŹमनोऽपोहाथЈं
तΰत् कोशोपˇथापनमनżतरकोशोपदशЈनने पूवक
Ј ोशापोहनं च Зवˇतरेण ΉवЗतЈतम् (तै.भा.२-८)
तदेतद् “अλमयमाŹमानमुपसं˘ामЗत” (तै.उ. २-८) इŹयादौ उपसं˘मणशſदेनोŴयते।
अ΄ेदं बोŻयम्- अЗवηाकृततादाŹƒयसंबżधेनाλमयाŹमानमेव आŹमŹवेनाЗभमżयमानोऽΪ
एतदुपसं˘मणЗवΪानेन सवЈЗपŸडˇयाЗप अλपЖरणामŹवेनाλाŹमकतां ЗवजानाЗत यदा
तदाऽλमयाŹमनो देहमा΄पЖरिŴछλतां ЗहŹवा Зवषयजातं सवЈं समिˆटЗपŸडाŹमनोऽλमयाद् ǾयЗतЖरΨं
न पǿयЗत। तदेव “अˇमाँǼलोकाŹΉेŹय” (तै.उ. २-८) लोकात् ΉेŹय- ΉŹयावृτय ЗनरपेΩो भू
ŹवाऽλमयमाŹमानमुपसं˘ामतीŹयुŴयते। एतЗθΪानकाले ऽλमयाŹमनः समिˆटνपमेवानुभवन्
देहाŹमाЗभमानमूढŹवं जहातीŹयथЈः। एवमेव ततोऽĪŋयżतरं Ήाणमयं सवाЈλमयˇयाŹमˇथं, ततो
मनोमयम्- इŹयेतˆे वЗप Ǿयिˆटभावमपोπ समिˆटभावमेव ΉЗतपηते। अżते तु आनżदमयाżतःˇथˇयैव
सवाЈżतरˇय आकाशाηλमयाżतं कायЈं सृˆट् वाऽनुΉЗवˆटˇय ρदयगुहाЗभसंबधादλमयाЗदषु
अनाŹमˇवाŹमЗवΎमः सं˘मणेनाऽŹमЗववेकЗवΪानोŹपτया ЗवनǿयЗत। (तै.भा.) अत एव
सं˘मणशſदेना΄ न जलू काЗदवŹसं˘मणЗमˆयते, नाЗप ΉािŽतः सं˘मणम्, अЗप तु ЗवΪानमा΄म्।
तथाЗह अλमयाηानżदमयाżताŹमǾयЗतЖरΨΪानमा΄ेण अЗवηाЗवΎमनाशे सं˘मणशſद उपचयЈत।े
(तै.भा.२-)
अथ ЗकЗमЗत “सवЈं वै तेऽλमाŽनुविżत” इŹयाЗद त΄ त΄ फलΑवणЗमЗत चेत?
् तदन्
नΌοोपासनमा΄ˇयैतदवाżतरफलΑवणम्। तदुपासनाżतरं Ήेतˇय ‘अλजोऽλाŹमाऽλΉलयोऽहЗम
Зत’ समˇताλाŹमΉािŽतЖरŹयेवम्। अथवा, उप˘मोपसंहारयोΌЈοाŹमैŰŹवΉЗतपादनेनव
ै ोपΩयाżमध्
ये ˚żथˇयाżयताŹपयेЈ गृπमाणे च वाŰयभेदाद् “अङ् गेषु ˇतुЗतः पराथЈŹवाЗदЗत” żयायेन (जै.सू.
४-३-१७) अλमयाЗदΉЗतपΰेः फलΑवणमथЈवाद एव तΰδुЗγिˇथरीकारˇय पूवपЈ ूवबЈ ुЗγЗवलापने
नाŹमΉЗतपЗΰशेषŹवाЗदЗत गृहाण।
इŹथं पŷचकोशЗववरणं Зह अλमयाЗदˆवЗवηाकृततादाŹƒयं ΌοाŹमानुभवं साΩाŹकतुंЈ
ЗनतरामयुΨं मżयते कµणामयी ΑुЗतभЈगवती ॥इЗत शम्॥
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Αीगुµः शरणम्

सवेषЈ ु दशЈनषे ु ιǿयमानˇय जगतो, Άˆटु जीЈवˇय, Βˆटु ǿच परमेξरˇय Зवषये चचाЈ Зवηते।
केЗचत् कˇयЗचत् सεावं साधयिżत, कˇयЗचŴचाभावम्। आिˇतकदशЈनˆे वЗप ΄याणामेषां
Зवषये समानो Зवचारो नािˇत। साङ् űया मीमांसकाǿच Зनरीξरा इЗत ΉЗसЗγः। वेदािżतनो
जगतो ЗमźयाŹवं जीवˇय च परमेξरŹवं ˇथापयिżत। तथा च तżमते Άˆटा ιǿयŷचेЗत θयमेव
ˇवीकृतЗमЗत वΨǾयम्। तदुΨमЗभयुΨैः ǿलोकाधेЈन ΉवςयाЗम यदुΨं ˚żथकोЗटЗभः।
Όο सŹयं जगिżमźया जीवो Όοैव नापरः।।

ΑुЗतЗसγЗमदं तτवं गौडपादकाЖरकासु सुˇपˆटं ЗनνŽयते। आचायЈगौडपादा Зह
Αीशङ् करभगवŹपादानां परमगुरवो माŸडू ŰयोपЗनषदो Ǿयाűयानं Ήथमे Ήकरणे कृŹवा
वैतźयΉकरणे अθैतΉकरणे अलातशािżतΉकरणे च सवЈं ЗववЗΩतमथЈं ΉЗतपादयिżत।
आचायЈΑीशङ् करभगवŹपादाः काЖरकाः ˇवǾयाűयानेन योजयिżत। त΄ मूल एव ŰवЗचत् पुˇतके
नाżतःΉΪЗमŹयाЗदवाŰयेऽιˆटपदˇथानेऽιǿयपदमिˇत। अ΄ तदवगżतुं ιǿयं ЗकЗमЗत Ήथमतो
ΪातǾयम्। ιǿयΪानं यηЗप सवेषЈ ामिˇत, तथाЗप वाŰयाथЈमवगżतुं Ήकृते तदथЈΪानमЗनवायЈम्।
ΉेΩणकमЈणो ιशेः Ήकृते न ΉेΩण- मा΄मथЈः, Зकżतु रसनाЗदकमЗप। तथा सЗत ιǿयं
ΪेयसामाżयЗमŹयथЈः पयЈवˇयЗत। Άˆटा च न ΉेΩक एव, Зकżतु Ϊाता। जा˚दादौ यद्ιǿयं यǿच
Άˆटा तदुभयΪानेन सवЈˇयाЗप Αेयः ЗसŻयЗत। तदुΨं गौडपादैः З΄षु धामसु यद् भोŵयं भोΨा यǿच ΉकीЗतЈतः।
वेदैतदुभयं यˇतु स भुŷजानो न ЗलŽयते।। इЗत।
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अ΄ शाङ् करभाˆयम् - З΄षु धामसु जा˚दाЗदषु ˇथूलΉЗवЗवΨानżदाűयं भोŵयमेकं З΄धा
भूतम्। यǿच Зवξ- तैजसΉाΪाűयो भोΨैकः सो।हЗमŹयेकŹवेन ΉЗतसżधानाद् Άˆटृ ŹवाЗवशेषाŴच
ΉकीЗतЈतः। यो वेदैतदुभयं भोŵयभोΨृतया अनेकधा Зभλं स भुŷजानो न ЗलŽयते। भोŵयˇय
सवЈˇयैकˇय भोΨुभोЈŵयŹवात्। न Зह यˇय यो Зवषयः स तेन हीयते वधЈते वा। न πिŲनः
ˇवЗवषयं दŲŻवा काˆठाЗद तθत्। - इŹयिˇत।
अ΄ जागЖरताЗद सवЈं ιǿयम्, ΆˆटाऽऽŹमेЗत ˇपˆटम्। उΰर΄ाЗप तुयंЈ तत् सवЈιक् सदा,
मायामा΄Зमदं θैतमθैतं परमाथЈतः इŹयादावЗप ιǿयं Зमźया, Άˆटृ सŹयЗमЗत Ϊायते।
अŻयासभाˆये युˆमदˇमŹΉŹययगोचरयोЖरŹयाЗदना ЗमźयेЗत भЗवतुं युΨЗमŹयżतमŻयासमाЗΩŽय,
तथापीŹयाЗदना समाЗहतम्। त΄ेदमˇमŹΉŹययगोचरयोЖरЗत वΨǾये युˆमद- ˇमŹΉŹययगोचरयोЖरЗत
कथनमŹयżतभेदोपलΩणाथЈं इŹयुΨं वाचˇपЗतЗमΑैः। तथा चेदЗमЗत Ήतीयमानं वˇतु Зवषयः,
अहЗमЗत Ήतीयमानो ЗवषयीЗत Ϊायते। अ΄ Άˆटृ ιǿययोरेवोǼले खो Зवηते। त΄ तयोः तमःΉकाशवद्
ЗवµγˇवभावŹवमुΨम्। ιǿयं तमःˇथानीयम्, Άˆटा च Ήकाशˇथानीयः। ЗचŹˇवभावˇय Άˆटु ः
जडˇवभावेĪŋयो बुγीिżΆयाЗदĪŋयो ЗवµγŹवम्। तथा च ЗवषЗयЗण ΆˆटЖर ЗवषयतγमाЈणामŻयासः,
Зवषये ιǿये ЗवषЗयतγमाЈणाŷचाŻयासो नाˇतीЗत मीमांसकादेराΩेपः।
अयमाΩेपः सङ् गŴछे त, यηहंΉŹयय आŹमतτवं ΉकाशेतŹे याЗदनाऽŻयासˇय सवЈलोकЗसγŹवं
Зसγाżते भामŹयादौ दЗशЈतम्।
सवЈˇयाЗप शाˇ΄ˇय दशЈनˇय वा Άˆटृ ιǿयЗववेकः ΉाधाżयेनाΉाधाżयेन वा ΉयोजनЗमЗत
वΨंु शŰयम्। अत एव Άˆटृ ιǿयाЗदЗवषये त΄ त΄ शाˇ΄ेषु कźयते। यथा पातŷजलयोगदशЈन-े
तदा Άˆटु ः ˇवνपेऽवˇथानЗमЗत सू΄ एव Άˆटृ शſदो Зवηते। तदवˇथे चेतЗस Зवषयाभावाद्
बुЗγबोधाŹमा पुµषः ˇवνपेऽवЗतˆठत इЗत सू΄ाथЈः।
पाЗणनीये - साΩाद् ΆˆटЖर संΪायाम् इЗत सू΄ं तЗγतΉकरणे ιǿयते। भΫोЗजदीЗΩतैः साΩाद् Άˆटा साΩीЗत त΄ैव ǾयुŹपЗΰः ΉादЗशЈ। वेदाżतशाˇ΄ं तु Ήायेण Άˆटृ ιǿयЗववेकपरम्।
Αीशङ् करभगवŹपादैः सू΄भाˆये ΆˆटБाЗदशſदो बहु ΄ ΉयुΨः। यथा -
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(१) यηŽयιˆटŹवाЗदǾयपदेशः Ήधानˇय सƒभवЗत, तथाЗप न Άˆटृ ŹवाЗदǾयपदेशः सƒभवЗत,
ΉधानˇयाचेतनŹवेन तैरĪŋयुपगमात्। अιˆटो ΆˆटाऽΑुतः Αोताऽमतो मżताऽЗवΪातो ЗवΪाता
(बृह.३.७.२३) इЗत Зह वाŰयशेष इह भवЗत। आŹमŹवमЗप न Ήधानˇयोपपηते।(१.२.१९)
(२) यηЗप Άˆटृ Źवादयो धमाЈˇतˇय सƒभविżत, तथाЗप घटाकाशवदुपाЗधपЖरिŴछλŹवाŴच
काŹˇżयेЈन पृЗथǾयाЗदˆवżतरवˇथातुं Зनयżतुं च शŰनोЗत। अЗप चोभयेЗप Зह शाЗखनः काŸवा
माŻयिżदनाǿचाżतयाЈЗमणो भेदेननै ं शारीरं पृЗथǾयाЗदवदЗधˆठानŹवेन ЗनयƒयŹवेन चाधीयते - यो
ЗवΪाने Зतˆठन् (बृ.३.७.२२) इЗत काŸवाः। य आŹमЗन Зतˆठन् इЗत माŻयिżदनाः। (१.२.२०)
(३) अЗप च पूव΄Ј ाιˆटŹवाηЗभलापसƒभवेऽЗप Άˆटृ ŹवाηЗभलापासƒभवाλ
ΉधानमĪŋयुपगतम्। इह ŹवιǿयŹवादयो धमाЈः Ήधाने सƒभविżत।(१.२.२१)
(४) त΄ाιˆटŹवाЗदǾयपदेशः ΉधानˇयाЗप सƒभवЗत। Άˆटृ ŹवाЗदǾयपदेशˇतु न सƒभवЗत,
अचेतनŹवात्। तथा नाżयदतोऽिˇत Άˆटृ नाżयदतोऽिˇत Αोतृ नाżयदतोऽिˇत मżतृ नाżयदतोऽिˇत
ЗवΪातृ इŹयाŹमभेदΉЗतषेधाλ शारीरˇयाŽयुपाЗधमतोऽΩरशſदवाŴयŹवम्। (१.३.१२)
(५) योऽЗΩЗण ΉЗसγो Άˆटा Άˆटृ Źवेन ЗवभाǾयते, सोऽमृताभयलΩणाद् Όοणोऽżयǿचेत्
ˇयात् ततोऽमृताभयΌοसामानाЗधकरŸयं न ˇयात्। (१.३.१९)
आŹमा वा अरे ΆˆटǾयः(बृ.२.४.५) इЗत। य आŹमापहतपाŽमा सोऽżवेˆटǾयः स
ЗवЗजΪाЗसतǾयः(छां. ८.७.१) आŹमेŹयेवोपासीत(बृ.१.४.७) आŹमानमेव लोकमुपासीत
(बृ.१.४.१५) Όο वेद Όοैव भवЗत(मु.ं ३.२.९) इŹयाЗदЗवधानेषु सŹसु कोऽसावाŹमा Зकं
तद् Όο इŹयाकाङ् Ωायां तŹˇवνपसमपЈणने सवेЈ वेदाżता उपयुΨाः - ЗनŹयः सवЈΪः सवЈगतो
ЗनŹयतृŽतो ЗनŹयशुγबुγमुΨˇवभावो ЗवΪानमानżदं Όο इŹयेवमादयः।(१.१.४)
ЗकमथाЈЗन तЗहЈ आŹमा वा अरे ΆˆटǾयः ΑोतǾयः इŹयादीЗन ЗवЗधŴछायाЗन वचनाЗन,
Ј ः ΉवतЈते पुµषः इˆटं मे
ˇवाभाЗवकΉवृЗΰЗवषयЗवमुखीकरणाथाЈनीЗत बГमः। यो Зह बЗहमुख
भूयादЗनˆटं मा भूЗदЗत, न च त΄ाŹयिżतकं पुµषाथЈं लभते, तमाŹयिżतकपुµषाथЈवािŷछनं
ˇवाभाЗवककायЈकरणसंघातΉवृЗΰगोचराद् ЗवमुखीकृŹय ΉŹयगाŹमΒोतˇतया ΉवतЈयिżत आŹमा
वा अरे ΆˆटǾयः इŹयादीЗन। तˇयाŹमाżवेषणाय Ήवृΰˇयाहेयमनुपादेयं चाŹमतτवमुपЗदǿयते। इदं
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सवЈं यदयमाŹमा (बृ.२.४.६) य΄ Źवˇय सवЈमाŹमैवाभूΰŹकेन कं पǿयेत् केन कं Зवजानीयात्
ЗवΪातारमरे केन Зवजानीयात् (बृ.४.५.१५) अयमाŹमा Όο(बृ.२.५.१९) इŹयाЗदЗभः। (१.४.४)
ननु - नािˇत तावद् ΪानΉЗतबżधकारणवानीξरादżयः संसारी, नाżयोऽतोऽिˇत Άˆटा
नाżयोऽतोऽिˇत ЗवΪाता (बृ.३.७.२३) इЗत Αुतःे । त΄ ЗकЗमदमुŴयते संसाЖरणः शरीराηपेΩा
ΪानोŹपЗΰनेЈξरˇयेЗत। अ΄ोŴयते - सŹयं नेξरादżयः संसारी। तथाЗप देहाЗदसंघातोपाЗधसंबżध
इˆयत एव, घटकरकЗगЖरगुहाηुपाЗधसंबżध इव Ǿयोƒनः। तŹकृतǿच शſदΉŹययǾयवहारो लोकˇय
ιˆटो घटिŴछΆं करकाЗदिŴछΆЗमŹयाЗदराकाशाǾयЗतरेकेऽЗप। तŹकृता चाकाशे घटाकाशाЗदभेदЗमźयाबुЗγιЈˆटा। तथेहाЗप देहाЗदसंघातोपाЗधसंबżधाЗववेककृतेξरसंसाЖरभेदЗमźयाबुЗγः।
ιǿयते चाŹमन एव सतो देहाЗदसंघातेऽनाŹमżयाŹमŹवाЗभЗनवेशो ЗमźयाबुЗγमा΄ेण पूवण
Јे । सЗत
चैवं संसाЖरŹवे देहाηपेΩमीЗΩतृŹवमुपपλं संसाЖरणः। (१.१.५)
ΉЗतЗषŻयत एव तु परमाथЈतः सवЈΪाŹपरमेξरादżयो Άˆटा Αोता वा नाżयोऽतोऽिˇत Άˆटा
(बृ.३.७.२३) इŹयाЗदना। परमेξरˇŹवЗवηाकिǼपताŴछारीरात् कतुЈभोЈΨु ЗवЈΪानाŹमाűयादżयः।
यथा मायाЗवनǿचमЈखङ् गधराŹसू΄ेणाकाशमЗधरोहतः स एव मायावी परमाथЈνपो भूЗमˆठोऽżयः।
यथा वा घटाकाशादुपाЗधपЖरिŴछλादनुपाЗधपЖरिŴछλ आकाशोऽżयः। ईιशं च ЗवΪानाŹमपरमाŹमभेदमाЗΑŹय नेतरोऽनुपपΰेः भेदǾयपदेशाŴच इŹयुΨम्।।(१.१.१७)
ΑुЗतˇतु - नाżयोऽतोऽिˇत Άˆटा नाżयोऽतोऽिˇत Αोता (बृ.३.७.२३) इŹयेवज
ं ातीयका परमाŹमनोऽżयमाŹमानं वारयЗत। तथा ˇमृЗतरЗप - Ωे΄Ϊं चाЗप मां ЗवЗγ सवЈΩे΄ेषु भारत(गी.१३.२)
इŹयेवजातीयक
ं
े Зत।
अ΄ोŴयते - सŹयमेवतै त्। पर एवाŹमा देहेिżΆयमनोबुψुपाЗधЗभः पЖरЗछηमानो बालै ः
शारीर इŹयुपचयЈत।े यथा घटकरकाηुपाЗधवशादपЖरिŴछλमЗप नभः पЖरिŴछλवदवभासते, तθत्।
तदपेΩया च कमЈकतृЈŹवाЗदभेदǾयवहारो न ЗवµŻयते Ήाक् तτवमЗस इŹयाŹमैकŹवोपदेश˚हणात्।
गृहीते ŹवाŹमैकŹवे बżधमोΩाЗदसवЈǾयवहारपЖरसमािŽतरेव ˇयात्।। (१.२.६)
एवमणीयˇŹवाЗदगुणगणोपेत ईξरˇत΄ ρदयपुŸडरीके ЗनचाǺयो ΆˆटǾय उपЗदǿयते।
यथा शाल˚ामे हЖरः। त΄ाˇय बुЗγЗवΪानं ˚ाहकम्। सवЈगतोऽपीξरˇत΄ोपाˇयमानः ΉसीदЗत।
ǾयोमवŴचैतद् ΆˆटǾयम्। यथा सवЈगतमЗप सϋोम सूचीपाशाηपेΩयाभЈकौकोऽणीयǿच
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ǾयपЗदǿयते, एवं ΌοाЗप। (१.२.७)
अनżतरे च मż΄े तावेव Άˆटृ ΆˆटǾयभावेन ЗवЗशनिˆट —
समाने वृΩे पुµषो ЗनमŲनोऽनीशया शोचЗत मुπमानः।
जुˆटं यदा पǿयŹयżयमीशमˇय मЗहमानЗमЗत वीतशोकः॥ (मु.ं ३.१.२) इЗत। (१.२.१२)

तदेतŹसτवं येन ˇवŽनं पǿयЗत, अथ योऽयं शारीर उपΆˆटा स Ωे΄Ϊˇतावेतौ सτवΩे΄Ϊौ
इЗत। नाŽयˇयाЗध करणˇय पूवपЈ Ωं भजते। नπ΄ शारीरः Ωे΄Ϊः कतृЈŹवभोΨृŹवाЗदना
संसारधमेण
Ј ोपेतो Зववςयते। कथं तЗहЈ? सवЈसस
ं ारधमाЈतीतो Όοˇवभावǿचैतżयमा΄ˇवνपः,
अनǿनλżयोऽЗभचाकशीतीŹयनǿनλżयोऽЗभपǿयЗत Ϊः इЗत वचनात्। तτवमЗस, Ωे΄Ϊं चाЗप
मां ЗवЗγ(गी.१३.२) इŹयाЗद- ΑुЗतˇमृЗतĪŋयǿच। तावता च ЗवηोपसंहारदशЈनमेवमेवावकǼपते,
तावेतौ सτवΩे΄Ϊौ न ह वा एवंЗवЗद Зकंचन रज आŻवंसते इŹयाЗद।(१.२.१२)
यЗद ΉधानमाŹमŹवΆˆटृ ŹवाηसƒभवाλाżतयाЈƒयĪŋयुपगƒयते, शारीरˇतπЈżतयाЈमी भवतु।
शारीरो Зह चेतनŹवाद् Άˆटा Αोता मżता ЗवΪाता च भवЗत, आŹमा च ΉŹयŰŹवात्। अमृतǿच,
धमाЈधमЈफलोपभोगोपपΰेः। अιˆटŹवादयǿच धमाЈः शारीरे ΉЗसγाः। दशЈनाЗदЗ˘यायाः कतЈЖर
ΉवृЗΰЗवरोधात्। न ιˆटे ΆЈˆटारं पǿयेः(बृ.३.४.२) इŹयाЗद- ΑुЗतĪŋयǿच। तˇय च कायЈकरणसङ् घातमżतयЈमЗयतुं शीलं भोΨृŹवात्। (१.२.१९)
कथं पुनरेकिˇमżदेहे θौ Άˆटारावुपपηेत,े यǿचायमीξरोऽżतयाЈमी यǿचायЗमतरः शारीरः।
का पुनЖरहानुपपЗΰः। नाżयोऽतोऽिˇत Άˆटा इŹयाЗदΑुЗतवचनं ЗवµŻयेत। अ΄ Зह Ήकृताद्
अżतयाЈЗमणोऽżयं Άˆटारं Αोतारं मżतारं ЗवΪातारं चाŹमानं ΉЗतषेधЗत।(१.२.१९)
अЗप च पूव΄Ј ाιˆटŹवाηЗभलापसƒभवेऽЗप Άˆटृ ŹवाηЗभलापासƒभवाλ ΉधानमĪŋयुपगतम्।
इह ŹवιǿयŹवादयो धमाЈः Ήधाने सƒभविżत। नचा΄ ЗवµŻयमानो धमЈः किǿचद् अЗभलŽयते।
(१.२.२१)
यदżयद् ΌοणोऽΩरशſदवाŴयЗमहाशङ् Űयते, तεावाЗददमƒबराżतЗवधारणमΩरं ǾयावतЈयЗत ΑुЗतः - “तθा एतदΩरं गाŲयЈιˆटं ΆˆटБΑुतं Αो΄मतं मż΄ЗवΪातं ЗवΪातृ” (बृ.३.८.११)
इЗत। त΄ाιˆटŹवाЗदǾयपदेशः ΉधानˇयाЗप सƒभवЗत। Άˆटृ ŹवाЗदǾयपदेशˇतु न सƒभवЗत,
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अचेतनŹवात्। तथा नाżयदतोऽिˇत Άˆटृ नाżयदतोऽिˇत Αोतृ नाżयदतोऽिˇत मżतृ नाżयदतोऽिˇत
ЗवΪातृ इŹयाŹमभेदΉЗतषेधाλ शारीरˇयाŽयुपाЗधमतोऽΩरशſदवाŴयŹवम्। अचΩुˆकमΑो΄मवागमनः(बृ.३.८.८) इЗत चोपाЗधमΰाΉЗतषेधात्। न Зह ЗनµपाЗधकः शारीरो नाम भवЗत। तˇमात्
परमेव ΌοाΩरЗमЗत Зनǿचयः।। (१.३.१२)
एवं सवЈशाˇ΄ेˆवЗप Άˆटु µǼले खो यηЗप ιǿयते, तथाЗप त΄ सवЈ΄ मतभेदो Зवηते। न Зह
सवेЈ दाशЈЗनका आŹमतτवं सιशं मżयżते। तЗददं दЗशЈतं दЗΩणामूЗतЈˇतो΄े देहं ΉाणमपीिżΆयाŸयЗप चलां बुЗγं च शूżयं Зवदुः ।
ˇ΄ीबालाżधजडोपमाˇŹवहЗमЗत Ύाżता भृशं वाЗदनः॥

त΄ ιǿयŹवं नाम वृЗΰǾयाŽयŹवं, फलǾयाŽयŹवं, वृЗΰǾयाŽयŹवे सЗत फलǾयाŽयŹवं, कदाЗचत्
कथिŷचत् ЗचЗθषयŹवं, ˇवǾयवहारे ˇवाЗतЖरΨसंЗवदżतरापेΩा Зनयतम् इЗत वा वदिżत।
ΑीमŴछङ् करभगवŹपादैः Ήणीतेषु Ήकरण˚żथेषु
Άˆटृ ιǿयЗववेक एव ŻयानाЗदना सΉयोजनो Зववृतः -

ιŲιǿयЗववेकोऽŽयżयतमः।

त΄

Зववेको नाम Зववेचनम्। यदा Зववेचनं करणीयम्, तदा θयमपेЗΩतम्। Ήकृते ιग् ιǿयŷचेЗत
θयमिˇत। इदं ЗववेΨंु संˇकारसंˇकृतः पुµष एव ΉभवЗत। Ήाकृतः पुµषः ιǿयं सवЈं सŹयं
ЗचżतयЗत। यΰेन न ιǿयते, तत् नाˇतीŹयेव मżयते। Зकżतु शाˇ΄ेण ΉŹयΩाЗदЗभरनवगतमЗप
Зकिŷचद् उŴयते। Ήाकृतः शाˇ΄ं न ЗवξЗसЗत। ΉाΪˇतु ΉाŽतसाΩाŹकारः ЗकमЗप कतЈǾयं न
पǿयЗत। अतो ЗववेचनЗमदं तेन करणीयम्, यो न Ήाकृतः, नाЗप ΉाΪः। एताιशोऽЗप ΄ेधा
भЗवतुमहЈЗत - मुमुΩुः धाЗमЈकः ЗजΪासुǿचेЗत। त΄ ЗजΪासुरेव ЗववेचनाЗधकारी।
सƒΉЗत Зववेचनˇय का वा आवǿयकतेЗत Ήǿनो जायते। यदा वˇतुθयं संसृˆटं , तदा
Зववेचनमेपेςयते। तŸडु लः पाषाणखŸडैः सह सिƒमΑǿचेत् पृथŰकरणं बुभुΩूणामЗनवायЈम्।
तŸडु ल इव पाषाणोऽЗप ξेतǿचेत् पृथŰकरणं न सुकरम्। अथवा वˇतुनोः यथाथЈΪानं नािˇत
चेदЗप ЗववेΨंु न शŰयते। यथा किǿचद् शुЗΨरजतयोभेЈदमेव न जानाЗत स शुЗΨमेव रजतं
मżयेत। Зθतीयः सूयЈ इव कदाЗचत् किǼपत एव ˇयात् Зθतीयः। तथा सЗत Зववेचनं अŹयżतं
कЗठनम्। Ήकृते Άˆटारं Зवना नाżयत् Зकिŷचद् वˇतुतो Зवηते। यथा ˇवŽने ˇवाŹमानं ЗवˇमृŹय
वˇतुजातं पǿयन् मुπЗत, तथा। त΄ ιǿयं सवЈं किǼपतमेव। ΆˆटЖर Ϊाते ιǿयं न Зशˆयते।
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मोΩः मुЗΨः परं Αेयः इŹयेवमादीनां शſदानां शſदभेद एव नाथЈभेदः इЗत सुΉЗसγः
शाङ् करवेदाżताधीЗतनाम्। तथाЗप लौЗककǾयवहारे ŰवЗचत् ЗशˆटǾयवहारे च सżयाЗसमृЗतЗवषयेऽЗप
मुЗΨशſदΉयोगोऽिˇत यथा “तżमठाधीशाः मुЗΨंगता, एतżमठाधीशाः मुЗΨंगता” इЗत तदा तदा
वाताЈपЗ΄कायां वयमवलोकयामः। परं भगवŹपादैः किˇमżΉकरणे कोऽथЈः पЖरगृहीतः इЗत
इदЗमदानИ Зवचारयामः।
Ήथमं तावत् मुЗΨनाЈम का? इЗत पृŴछायां बżधनЗनवृЗΰरेव मुЗΨशſदˇयाथЈः इЗत
भाˆयादवगƒयते। बżधनं नाम ЗकЗमЗत पृˆटे ऽЗवηाकामकमाЈЗण एव बżधनाЗन ताЗन (मृŹयोνपाЗण)
मृŹयुशſदवाŴयाЗन इЗत गƒयते। तथा Зह भाˆयं “मृŹयोνपाЗण मृŹयुः कमाЈЗवηाЗदः। न तˇयाżयदГपं
ˇवतः (Зवηते) कायЈकरणाżयेव अˇय νपाЗण। अतˇताЗन मृŹयोνपाЗण.... ” इЗत। मुΨेः
मोΩˇय वा Зवµγं पदं बżधनं तदЗवηाЗदЖरЗत यथोΨाεाˆयादवगƒयते। सा चाЗवηाऽŹमЗवषया
सती आŹमˇवνपपЖरΪानादेवापगŴछЗत। सैव Зवηा, सा च यथाविˇथताŹमˇवνपЗवषया। तˇयां
सŹयामवǿयमΪानं Зनरवशेषं बाधत एव। तथा Зह “Ϊानं चोŹपηमानं तЗθपरीतमΪानमवǿयं
बाधते इŹयĪŋयुपगżतǾयम्” इЗत Зह खलु (गी. २-२१) भाˆयम्। “Зवηायां सŹयां ....
ΉणाशमुपगŴछŹयЗवηा” (२-६९) इЗत πżय΄। “मोΩकारणЗवपयЈयेण बżधकारणमЗवηा
इŹयेतदЗप उΨमेव भवЗत” (बृ. ४-४-७) इŹयेवमादीЗन अनेकाЗन भाˆयवचनाЗन सिżत इЗत
ˇपˆटम्। ˇवतो जीवˇय न संसारधमोЈऽिˇत। उपाЗधЗनЗमΰमेव तु तˇय संसाЖरŹवं (तत्)
अЗवηाŻयारोЗपतम् (बृ.४-३-१९)। अतः बżधनνपेणाЗवηाकामकमЈणायं जीवः संसरतीЗत
Зसγं भवЗत। तˇयाǿच Ήधानकारणभूताया अЗवηायाः अपाय एव मुЗΨः परΉािŽतवाЈ
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नाथाЈżतरम्(मु. १-१-५) इЗत ЗवΪेयम्। अतः यावदनाŹमЗवषयाżकामान् अЗवηालΩणान् न
ЗवमुŷचЗत तावदयं जीवः मृŹयु˚ˇत एव, तδγ एवेŹयुΨं भवЗत। अतो मृŹयुЗवयोगे (सЗत)
Зवθान् जीवλेवामृतो भवЗत। अिˇमλेव शरीरे वतЈमानः Όο समǿनुते Όοभावं मोΩं ΉЗतपηते।
न पुनमोЈΩगमनाय देशाżतरगमनाηपेΩते (बृ. ४-४-७) इЗत उΨम्। इयमेव Зह Ήधाना मुЗΨनाЈम
भाˆयकाराЗभΉायेणाЗभΉेता, न देशाżतरलोकाżतरमरणाЗदकमपेΩते।
सवЈ΄ैव Зह Ήˇथान΄यभाˆये मुΨेरЗवηाǾयЗतरेकेण नाżयोऽżतरायः ΉЗतपाЗदतोऽिˇत।
तˇयाǿचाЗवηाया ЗवηाǾयЗतरेकेणा नाżयया ЗनवृЗΰरिˇत। अतोऽЗवηाया अपाय एव परं Αेयः
(मुЗΨЖरЗत) भाˆयोΨं सुिˇथतं भवЗत। अतोżयेन साधनेन ये मुЗΨΉािŽतं ΉЗतपादयिżत, तेषां
मते मुЗΨरЗनŹया कृतका चेŹयुΨं भवЗत। साधनसाŻयं सवЈमЗनŹयЗमЗत ΉЗसγम् अत एव
पूŵया भाˆयकाराः “यˇय तु मते मोΩः उŹपाηः आŽयˇसंˇकायोЈ ЗवकायोЈ वेЗत” ЗवकǼपान्
ΉदǿयЈ तżमते अЗनŹयŹवाηनेकान् दोषाżΉदशЈयिżत। अतः मोΩो नाम ˇवˇवνपावˇथानमेव।
ˇवνपानवˇथानकारणं देहाηनाŹमसु आŹमŹवबुЗγνपाЗवηा, इŹयसकृदुΨं भगवता भाˆयकारेण
ˇवीये भाˆये। अतः अЗवηाЗनवृЗΰθारेण ΉाŽयमाणाया मुΨेरेवानेकाЗन मोΩः, परंΑेयः, कैवǼयं,
ˇवाŹमżयवˇथानं, ΌοाŹमभावः, परःपुµषाथЈः, ΌाοीिˇथЗतः, अशरीŹवं इŹयेवमादीЗन नामाЗन
सिżत।
भाˆये ŰवЗचत्- कमЈवाЗदमते ˇवगोЈऽЗप मोΩशſदǾयपदेǿयŹवेन ЗनЗदЈˆटं ιǿयते यथा
“ЗनरЗतशयΉीतेः ˇवगЈशſƒदवाŴयायाः कमЈЗनЗमΰŹवाŹकमЈĪŋय एव मोΩः” (तै.शी.अव.भा)
इŹय΄। त΄ैव समुŴचयवाЗदमते “ΉŻवंसाभाववत् ЗनŹयोऽЗप मोΩः आरĪŋयते” कमाЈरĪŋयŹवं
च मोΩˇयोΨम्। तथैव कायЈΌοलोकवЗतЈनामЗप उपासकानां मुΨशſदǾयपदेशो ιǿयते
“जगदुपτयाЗदǾयापारं वजЈЗयवा अżयदЗणमाηाŹमकम् ऐξयЈं मुΨानां भЗवतुमहЈЗत” इЗत (सू.भा.
४-४-१७) इЗत। एतत् सवЈं पूवपЈ ΩमतŹवेन ΉासЗङ् गकŹवेन चोΨЗमЗत Ϊेयम्। मुűयो मोΩˇतु
यथोΨमेव।
एतवता Зवचारेण ЗकंफЗलतЗमŹयुΨे- शाˇ΄ाचायोЈपदेशजЗनतЗवΪानेनाЗवηाЗदसंसारध
मЈЗनवृΰौ अθैताŹमżयवˇथानमेव मोΩः इЗत उŴयते। सोऽЗप अŻयारोपιˆटκैवोŴयते, तźयतो
बżधमोΩयोरभावात् “न Зनरोधो न चोŹपЗΰ न बγो .... न वै मुΨः इŹयेषा परमाथЈता”
(गौ.का. २-३२) इŹयुΨŹवात्। अत एवाˇय मोΩˇय ΪानकायЈŹवमЗप औपचाЖरकЗमЗत
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Ϊेयम्। दशमΪानेन दशमΉािŽतЖरव ΌοΉािŽतǿचौपचाЖरकमेव एताιशΪाЗननो बाЗधतानुवτृ या
ЗमźयाΪानानुवΰ
ृ ेः सŹवेऽЗप तŵΪानˇय न काЗचत् ΩЗतः। यथैव तˇय कमЈणो लोकसं˚हाथЈτवेऽЗप
तˇय कमЈबżधाभावः तθत् तŹकृतोपदेशने मुमुΩुजनानु˚हेऽЗप न तिˇमन् तˇय वाˇतЗवकं
कतृЈŹवमिˇत ॥
मुЗΨθयƒयेयं मुЗΨः ЗवηाЗधगƒया सा ΪानसमकाललſधाŹमभावŹवात् सηोमुЗΨЖरŹयुŴयतेऽЗभयुΨैः । सैव च जीवżमुЗΨशſदǾयपदेǿया। Ǿयवहारιˆटκा जीवतैव लĪŋयŹवात्
यावŵजीवमनुवतЈनाŴच। शरीरपातानżतरं तु या Όονपेणव
ै ाविˇथЗतः सा ЗवदेहमुЗΨः,
ΌοЗनवाЈण,ं Ωेमः अपुनरावृЗΰЖरŹयेतःै शſदैµपचयЈत।े शरीराżतरादानहेतोः कमЈशषे ˇयाभावात्।
मुűयो मुЗΨˇतु सηोमुЗΨरेव। “Όοैव सन् ΌοाŽयेЗत”(बृ. ४-४-६) “अनुˆठाय (ΪाŹवा)
न शोचЗत”(कठ.२-२-१) इŹयाЗदΑुЗतΉामाŸयादवगƒयते। अżयाЗप एका मुЗΨЗवЈηते सा
˘ममुЗΨशſदЗनदेЈǿया- “कायЈΌοलोकΉलयΉŹयुपˇथाने सЗत त΄ैवोŹपλसƒयŲदशЈनाः सżतः
तदŻयΩेण ЗहरŸयगभेЈण सहातः परं पЖरशुγं Зवˆणोः परमं पदं ΉЗतपηżते। इŹथं ˘ममुЗΨः अना
वृŹयाЗदΑुŹयЗभधानेĪŋयोऽĪŋयुपगżŹवा। न Зह अŷजसैव गЗतपूЗवЈका परΉािŽतः सƒभवतीŹयुपपाЗदतम्
(सू.भा. ४-३-१०)” इŹय΄। मुűयो मोΩः अशरीरŹवलΩणः, सोऽЗप धमЈकायЈमˇतु इŹयुΨे तत्
नोपपηते इЗत “अशरीरŹवमेव धमЈकायЈЗमЗत चेत।् न। तˇय ˇवाभाЗवकŹवात्” (कठ. १-२२१) इŹय΄ ˇपˆटमुΨम् अशरीरŹवलΩणˇय मोΩˇय ˇवाभाЗवकτवЗमЗत।
एतदुΨं भवЗत- अЗवηया कायЈकरणसंघातं अहमेवЗे त तादाŹƒयेन यावदनुभवЗत
तावद् बγः इŹयुŴयते। यˇतु Зवηया तामЗवηामŹयżताय Зवनाǿय ˇवाŹमżयेवाजरेऽमरेऽभ
येऽवЗतˆठते स महाŹमा शरीरेिżΆयाЗदवЗजЈतोऽЗवηाकामकमЈЗभमुΨ
Ј Źवात् जीवżमुΨः इЗत
पЖरभाˆयते वेदाżतेष।ु “अ΄ Όο समǿनुत”े (कठ. २-३-१४) इЗत Αुतःे । स एव Ϊानी,
सः यηЗप अˇमदाЗदवत् देहेिżΆयसंघाताЗभमानवाЗनवाभाЗत तथाЗप ˇवेन पारमाЗथЈकेन Ϊानेन
ЗनŹयमसंˇपृˆट एव भवЗत। तथा Зह भाˆयम्- पूवЗЈ सγकतृЈτवभोΨृτवЗवपरीतं Зह “З΄ˆवЗप
Ј Зप कताЈ भोΨा वा अहमासं नेदानИ
काले षु अकतृЈτवाभोΨृŹवˇवνपं Όοाहमिˇम, नेतः पूवम
नाЗप भЗवˆयŹकाले ” इЗत ΌοЗवदवगŴछЗत। एवमेव च मोΩः उपपηते। (सू.भा. ४-१-१३)
इŹयुΨम्। अत एव करणाЗदǾयापरЗयतृτवमЗप Зमźयैव ΪाЗनιˆटκा। न Зह असङ् गˇयाŹमनः
तŹसाςयभूΰेन शरीरेण किǿचत् सƒबżधः कयाЗचत् युŰŹया दशЈЗयतुं शŰयते। न चानुभवιˆटκा
समिˇत शरीराЗदकम्, सवЈˇय परमाथЈसदГपानुभवेनव
ै ǾयाŽतŹवात् नानुभवाЗतरेकेणाżयत्
59

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi

Зकिŷचदिˇत। तˇय शरीराЗदसङ् घातˇय ΉЗतभासˇतु ǾयावहाЖरकः ˇवाŽनशरीराЗदΉЗतभासवत्
इЗत अżयथाŽयुपपηते। तˇयैव गीतासु िˇथतΉΪः, युΨः, भΨः, गुणातीतः इŹयेवमाЗदनामाżतरेण
Ǿयपदेशो ιǿयते। स च सवЈЗवधाЗवηाकामकमЈबżधनैमुΨ
Ј ः सवЈभूताŹमभूतΌοŸयेव िˇथतः
सुखदुःखाЗदθżθातीतः इЗत गƒयते। एतदेव वेदाżतЗवΪानफलं ρदय˚िżथभेदः, अЗवηा˚िżथभेदः
इЗत च पЖरभाˆयते ΑुЗतषु। एकाżतेन θैैतबाधे कथं Ǿयवहारः? इЗत पृˆटे तˇयेदं उΰरं यत्,
ˇवानुभवιˆटκा (Зवθद्ιˆटκा) नैव Ǿयवहारो तˇय Зवηते यηЗप लौЗककǾयवहारιˆटκा
सशरीरŹवं सेिżΆयτवमङ् गीकरोŹयेव, तथाЗप θैतदशЈनहेतोЗमЈźयाΪानˇय सƒयŲΪानेन बाЗधतτवात्,
तद् बाЗधतानुवŹृ यैव Ǿयवहारानुवΰ
ृ ेः न तेन जीवżमुΨेबाЈधो भवЗत। “बाЗधतमЗप तु ЗमźयाΪानं
ЗθचżΆΪानवत् संˇकारवशात् किŷचŹकालमनुवतЈत एव” (सू.भा. ४-१-१५) इЗत Зह भाˆयम्।
अ΄ बाЗधतानुवΰ
ृ ं ЗमźयाΪानं नाम न वाˇतЗवकाЗवηाले शः येन तŹकृतो बżधशेषोऽŽयनुवΰ
ृ ः इЗत
शङ् Űयेत। तˇमात् जीवżमुΨोΪानी Ǿयवहारे θैतं पǿयλЗप न पǿयЗत, कमाЈЗण कुवЈλЗप न करोЗत
इŹयेव Зसγाżतः। तदुΨं गीताभाˆये- “Зवθांˇतु पुनЗवЈηया अЗवηायां Зनवृΰायां शŰनोŹयेवाशेषतः
कमाЈЗण पЖरŹयΨुम्। अЗवηाŻयारोЗपतˇय शेषानुपपΰेः। न Зह तैЗमЖरकιˆटκाŻयारोЗपतˇय
ЗθचżΆादेः ЗतЗमरापगमे शेषोऽवЗतˆठते। एवं च सЗत इदं वचनमुपपλम् ‘सवЈकमाЈЗण मनसा’
”(गी.५-२३) इŹयाηुΨŹवात् (गी.भा. १८-४८) ΪाЗनЗन अЗवηाले शसƒभवः नोपपηत इЗत सवЈं
Зशवम् ॥

dddddd
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01.अ!यारोपापवादू*बयाःव.पम ्
शु γशङ्करΉЗ˘याभाˇकरतः ४. शाङ्करव ेदाżतΉЗ˘याˇवνपम्

ΉЗ˘यासारः : अथेदानИ सŹसंΉदायाЗभमतवेदाżतΉЗ˘याˇवνपं ЗनधाЈरणीयम्। त΄
ЗनŹयशुγे एवाЗθतीयाŹमЗन ΉमातृŹवाЗदलΩणं θैतमЗवηयैवाŻयारोЗपतं देहेिżΆयाЗदˆवहंममाЗभ
मानलΩणया इŹयतः तदपयनेन वˇतुतτवЗजΪापЗयषया वेदाżताः Ήवृΰाः; ˇवतःЗसγाŹमЗन
तु ते केवलमतγमЈЗनवतЈकŹवात् ΉमाणЗमŹयुपचयЈżते- इŹयुΨम्। त΄ कया ΉЗ˘यया ते
आŹमżयŻयारोЗपतान् अतγमाЈन् ЗनवतЈयżतीЗत? अ΄ोदाρतं गीताभाˆये(१) तथा Зह संΉदायЗवदां वचनम् ‘अŻयारोपापवादाĪŋयां ЗनˆΉपŷचं ΉपŷŴयते’ इЗत ॥
अ΄ायं ΉЗ˘यासारः - (1) शुγΌοाŹमवˇतुनः ЗनЗवЈशषे ŹवˇवाभाǾयं बोधЗयतुं
ˇथूलबुЗγЗभरŻयारोŽयमाणानां सवेषЈ ां Зवशेषाणां ΉЗतषेŻयŹवेनव
ै ЗनदेЈशः З˘यते ‘अˇथूलमन
ŸवΓˇवमदीघЈमलोЗहतमˇनेहमŴछायमतमोऽवाǺवनाकाशमसंगमरसमगंधमचΩुˆकमΑो΄मवागम
नोऽतेजˇकमΉाणममुखममा΄मनżतरमबाπं न तदǿनाЗत Зकŷचन न तदǿनाЗत कǿचन’ (बृ
3-8-8) इŹयाЗदЗभः ΑुЗतЗभः। एवं सवЈधमЈΉЗतषेधात् शूżयमेव तत् ˇयाЗदŹयाशङ् का मा भूЗदЗत
तˇयासτवबुЗγЗनरासाथЈम् उपाЗधकृतं ЗमźयाЗवशेषमЗप तγमЈवत् पЖरकǼŽय समुपदेशः। तदनु
ЗजΪासुΉЗतबोधनाथЈमव
े ं पЖरकिǼपतˇय वˇतुधमЈŹवमेवЗे त शङ् काЗनरासाथЈम् उपदेशपЖरसमाŽतौ
तˇयाŽयपवादः - इЗत ॥
ЗनˆΉपŷचे ΉपŷचकǼपनमुपदेशाथЈमव
े , न तु Ήपŷचो वˇतुसन् - त΄ यदΪैЗवЈकǼŽयते
Зवशेषः ˇवे आŹमЗन, यदЗप ΑुЗतЗभः पЖरकǼŽयते उपदेशाथЈम्, तदेतदुभयमЗप उपायमा΄Źवेन
वेदािżतЗभः परामृǿयते, न तु वˇतुसЗदЗत कृŹवा। इŹथं च ЗजΪासूनां ЗजΪासुŹवम्, तेषामΪानम्,
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शाˇ΄ाचायोЈपदेशजЗनतΪानेन तλाशः, ततǿच सΉपŷचŹवЗनवृΰौ आŹमनो ЗनˆΉपŷचŹवेनावˇथानम्
- इŹयेतत् सवЈमЗप अपरमाथЈमव
े सत् उपदेशोपायŹवेन Зसγवत् पЖरकǼŽयते। तदेतत्
ˇपˆटमЗभЗहतं संΉदायЗवЗεः ΑीगौडपादाचायैЈः अżयथा गृ¯णतः ˇवŽनो ЗनΆा तτवमजानतः।
ЗवपयाЈसे तयोः Ωीणे तुरीयं पदमǿनुते ॥

गौ.का. 1-15.

अनाЗदमायया सुŽतो यदा जीवः ΉबुŻयते।
अजमЗनΆमˇवŽनमθैतं बुŻयते तदा ॥

गौ.का. 1-16.

Ήपŷचो यЗद Зवηेत ЗनवतेЈत न संशयः।
मायामा΄Зमदं θैतमθैतं परमाथЈतः ॥

गौ.का. 1-17.

ЗवकǼपो ЗवЗनवतेЈत किǼपतो यЗद केनЗचत्।
उपदेशादयं वादो Ϊाते θैतं न Зवηते

गौ.का. 1-18.

इЗत। अ΄ (1) ˇवŽनजागЖरते ЗसγवŹकृŹय त΄ाżयथा˚हणलΩणˇवŽनŹवम् अŻयारोЗपतम्,
जा˚ŹˇवŽनसुषिु ŽतलΩणावˇथा΄यं ЗसγवŹकृŹय ЗतसृˆवЗप परमाथाЈΪानलΩणЗनΆाŹवमŻयारोЗपत
म्। त΄ च जा˚ŹˇवŽनयोरżयथा˚हणलΩणो ЗवपयाЈसЗवशेषः। अ˚हणलΩणा ЗनΆा यηЗप त΄ाЗप
Зवηत एव, तथाЗप केवलЗनΆाŻयारोपः सुषŽु तावेवЗे त स एवासाधारणो ЗवपयाЈसˇत΄ - इЗत θेधा
राशीकरणमवˇथानाम्। एवं चा˚हणलΩणो ЗवपयाЈसः, अżयथा˚हणलΩणो ЗवपयाЈसǿच यदा
तτवΪानेन बाŻयेते तदा ‘तुरीयोऽहम्’ इЗत Зनǿचयो भवतीЗत ΉथमǿलोकाथЈः ॥
तदेवं तτवाΪानतτवाżयथाΪानलΩणौ ЗवपयाЈसौ उपदेशाथЈं ΉकिǼपतौ Ήथमǿलोकेन।
अथ Зθतीयेन तावपवदЗत -अनाЗदमाययेЗत। ǿलोकाЗभΉायˇतु - (2) अ˚हणलΩणЗनΆा वा
अżयथा˚हणलΩणˇवŽनोवा नाˇŹयेवाŹमЗन वˇतुतः। तदुभयमЗप ˇवŽनवद् ЗवकिǼपतमेव।
अनाЗदमाययैव ЗनΆाˇवŽनौ यथोЗदतौ किǼपतौ त΄। यथा सुŽतःΉाकृतजनः ˇवŽने आŹमżयЗवηमानमेव Зवशेषं कǼपयЗत माययैव, एवं मृषव
ै ायं जीवः ˇवाŹमЗन अ˚हणाżयथा˚हणे कǼपयЗत अनाЗदमायाˇवापवशात्। यदा तु शाˇ΄ाचायोЈपदेशात् परमाथЈतτवं जानन्, एतˇमाżमायाˇवŽनात्
ΉЗतबुŻयते, तदा ‘नासीदिˇत भЗवˆयЗत वा, अ˚हणलΩणा ЗनΆा अżयथा˚हणलΩणः ˇवŽनो वा
मǺयजे ЗनŹयЗनरवˇथे अθैताŹमЗन’ इЗत तुरीयŹवं ЗवЗनिǿचनोतीЗत॥
अ΄ ‘यदा ΉबुŻयते तदा अजमЗनΆम् अˇवŽनम् अθैतं बुŻयते’ इŹयΩराथЈं गृहीŹवा
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अजŹवादयो ये आŹमनो धमाЈः, ते बोधादूŻवЈं बुŻयżते - इЗत न ΎЗमतǾयम्। जżमЗनΆादयो
नाŹमधमाЈ इЗत Ϊापने Зह ताŹपयЈं वाŰयˇय, न तु मायाˇवापादयः Ήाग् वˇतुसżतः Ήबोधेन
ЗनवŹयЈżते - इŹय΄ाЗप। वςयते Зह (अ) जżम मायोपमं तेषां सा च माया न Зवηते ॥ का.4-58.
इЗत। तˇमात्, माया वा, मायाˇवापो वा, ЗनवŹयЈजżमЗनΆाˇवŽनादयो वा, ЗनवतЈकΉबोधो वा
नैव Зवηżते परमाथЈιˆटκा, सवोЈऽŽयेष उपदेशाथЈ एव वादः - इЗत बोŻयम्। अत एवाजŹवादयोऽЗप
ЗनषेŻयापेΩयैव समुपЗदǿयżत इЗत बोŻयम्। यदЗप वςयते (आ) अजः किǼपतसंवŹृ या परमाथेЈन नाŽयजः ॥

का. 4-74. इЗत ॥

तृतीयǿलोकाЗभΉायˇŹवयम् - (3) नैवं मżतǾयम् अżयथा˚हणकाले सΉपŷचः सन्
जीवˇतτवΪानादूŻवЈं ЗनˆΉपŷचो भЗवता - इЗत। कुतः ? वˇतुतः Ήपŷचˇय मायामा΄Źवेन
सवЈदाŽयभावात्, ΉपŷचोपशमŹवमेवाˇय ˇवभावः: - इЗत ॥
अथ तुरीयǿलोकाЗभΉायः - (4) नैवŹे थमЗप ΉŹयेतǾयम् अżयः Зशˆयः ˇवाżयेन शाˇ΄ेणाचायेЈण
च ΉЗतबोЗधतः, ˇवˇय ЗनˆΉपŷचŹवं बुŻयत इЗत। यŹकारणम्, उपायमा΄ЗमदमुपदेशाथЈं किǼपतं
वेदाżतेषु शाˇ΄ं, शाˇता, Зशˆयः, अΪानम्, ΉЗतबोधǿचेЗत। Ϊाते तु परमाथЈतτवे नैवािˇत
ЗशˆयाЗदЗवकǼपोऽЗप परमाथЈत इЗत Зनǿचीयत इЗत ॥
वेदाżतेˆवĪŋयुपगतोऽŻयारोपो न तŹΉामाŸयЗवहżता-यथोΨरीŹया आŹमżयनाŹमाŻयारोपो
ЗθЗवधो भवЗत, नैसЗगЈकाЗवηाकृतः शाˇ΄कृतǿचेЗत। त΄ाЗवηाकृतो लौЗककǾयवहारो
ЗमźयाभूतोऽЗप सŹयŹवाЗभЗनवेशपूवक
Ј इЗत संसारानथЈहेतःु , शाˇ΄कृतˇतु तτवोपदेशाथЈमनूηमानः
संǾयवहारमा΄ालं बनो ЗजΪासुजनबुЗγवैशηाथЈं भवतीЗत Зववेकः। यथाहु ः ΑीगौडपादाचायाЈः (1) संवŹृ या जायते सवЈं शाξतं नािˇत तेन वै।
सεावेन πजं सवЈमुŴछे दˇतेन नािˇत वै ॥ 4-57

इЗत। अ΄ संवЗृ तनाЈम संवरणम्, अЗवηाЗवषयो लौЗकको Ǿयवहारः। Ǿयवहारιˆटκा
सवЈЗमदं जायत एव, तेन अЗवηाЗवषये Ǿयवहारे शाξतं नाम न Зकिŷचदिˇत सεावेन तु
परमाथЈιˆटκा वीςयमाणं सवЈमŽयजाŹमतτवमेव, तेन न कˇयाŽयुŴछे दः - इŹयथЈः ॥
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(2) योऽिˇत किǼपतसंवŹृ या परमाथेЈन नाˇŹयसौ।
परतż΄ाЗभसंवŹृ या ˇयाλािˇत परमाथЈतः ॥

4-73.

अ΄ किǼपतसंवЗृ तनाЈम1 परमाथЈΉЗतपτयुपायŹवेन शाˇ΄ेणाचायेЈण वा अĪŋयुपगƒयमानो
Ǿयवहारः। यथा सबाπाĪŋयżतरो πजः (मु)ं इŹयाЗदˇथले अĪŋयुपगƒयमानः, बाπाЗदЗवशेषरЗहते
सांűयकाणादाηЗभमतΉमाणΉमे
बाπाĪŋयżतरŹवाЗदमτवǾयवहारः।
परतż΄ाЗभसंवЗृ तˇतु
यसŹकायЈवादपरमाणुकारणवादाЗदǾयवहारः ॥ तदेतदुभयमЗप संǾयवहारमा΄ालं बनЗमЗत
तτवबोधाĪŋयुपायमा΄म् - इЗत बोŻयम् ॥
तदेवं लौЗककǾयवहारो वैЗदकǾयवहारǿचेŹयुभावЗप यηŽयЗवηाभूमावेव, तथाЗप
े
अŻयारोपापवादΉЗ˘यायाम् वेदाżतेषरू रीЗ˘यमाणोऽŻयारोपो न शाˇ΄ΉामाŸयЗवहżता उपदेशाथЈमव
केवलमनूηमानŹवात् - इЗत गौडपादैः सुˇपˆटं दЗशЈतमेव शाङ् करभाˆयेˆवनुЗΒयत इЗत न
ЗवˇमतЈǾयम् ॥
अŻयारोपापवादेनव
ै बोधने हेतःु - ˇवतःЗसγˇयाŹमनो ЗवषयŹवाभावाद् दुबोЈधŹवमालςय
ЗवЗवधाŻयारोपं कुवЈżती ΑुЗतः, अŻयारोЗपतोपायˇय ЗमźयाŹवाद˚ाπŹवमेव ΪापयŹयपवादेन इतीदमЗप ΉЗ˘यारहˇयं संΉदायЗवЗεगौЈडपादैµαोЗषतम् स एष नेЗतनेतीЗत Ǿयाűयातं Зन¯नुते यतः।
सवЈम˚ाπभावेन हेतनु ाजं Ήकाशते ॥ गौ.का. 3-26.

यηदुपायŹवेन Ǿयाűयातं तत् सवЈम् अ˚ाπЗमЗत हेतोरेव ΑुЗतः ‘स एष नेЗतनेŹयाŹमा’
(बृ.3-9-26, 4-2-4, 4-4-22, 4-5-15) इЗत पदे पदे Зन¯नुत।े अजमθयमाŹमतτवं तु ततः
ˇवयमेव Ήकाशत इЗत काЖरकाथЈः ॥
Όοणः परΉЗतषेधैकगƒयता Ήˇथान΄यसंमता - ЗनЗवЈशषे ŹवादЗवषयŹवाŴच Όο
अŻयारोЗपतपरΉЗतषेधैकगƒयЗमЗत बादरायणीयसू΄ेऽŽयुΨम्, उपЗनषŹसु बोЗधतम्, गीताˇमृŹयुपЗदˆटं
च इЗत भाˆयकारेण Ήˇथान΄यसंगानं ΉदЗशЈतम् ॥
(1)दशЈयЗत चाथो अЗप ˇमयЈते ॥

वे.सू. 3-2-17.

(2)अत एव चोपमा सूयक
Ј ाЗदवत् ॥ वे.सू. 3-2-18.
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इŹय΄ भाˆयोदाρताЗन ‘अथात आदेशो नेЗत नेЗत’ ‘अżयदेव तЗθЗदतादथो अЗवЗदतादЗध’
‘यतो वाचो ЗनवतЈżते’। अΉाŽय मनसा सह’ ‘उपशाżतोऽयमाŹमा’ ‘न सΰλासदुŴयते’
‘सवЈभूतगुणयै ЈुΨं मैवं मां ΪातुमहЈЗस’ ‘उपाЗधना З˘यते भेदνपः’ ‘एकधा बहु धा चैव ιǿयते
जलचżΆवत्’ - इतीमाЗन वाŰयाЗन पЖरशीलनीयाЗन ॥
अŻयारोŽयोपदेशः सवЈ΄ाЗप तदżयΉЗतषेधाथЈः :- अŻयारोपापवादΉЗ˘याΉकाराˇŹवनżताः। त΄ कЗतЗचदेवावाżतरΉЗ˘याЗवशेषाˇतΰŹसमाűयया ΉЗसγाः। तासु कािǿचदुΰरिˇमन्
लेे खने समालोचЗयˆयामः। ते तु ΉदशЈनाथाЈ एवेЗत ЗवΪापनाथЈं तावत् काँिǿचदżयानŽयŻयारोपΉकारान् अżतणीЈताżयЗनषेधाथाЈन् अ΄ोदाहЖरˆयामः। (1) ΉŹयˇतЗमतसवЈЗवशेषऽे Зप
सवЈगतसवाЈŹमŹवेन ЗनŹयΉाŽतेऽЗप ΌοЗण आŽयŹवम् ΑुЗतषु ŰवЗचदŻयारोŽयते, ‘ΌοЗवदाŽनोЗत
परम्’ (तै. 2-1) इŹयाЗदषु। तЗददं ΪानाЗतЖरΨसाधनΉाŽयŹवЗनराकरणायैव ‘आŽनोЗत
ˇवाराŵयम्’ (तै. 1-6) इŹयाЗदˇथले इव गЗतपूवक
Ј ΉाŽयŹवं िŹवह न ЗववЗΩतЗमЗत Ϊापनाय
च। एवं ŰवЗचŵΪेयŹवमŻयारोŽयते ‘एतŵΪेयं ЗनŹयमेवाŹमसंˇथम्’ (ξे. 1-12), ‘नारायणं
महाΪेयम्’ (तै.ना. 13-29), ‘येनाΑुतं Αुतं भवŹयमतं मतमЗवΪातं ЗवΪातम्’ (छां. 6-1-3)
इŹयाЗदˇथले ष।ु तΰु ΪानेनाŹयżतमΪाननाशः, ΪातǾयाżतराभावǿच इЗत ΪापनाथЈम्। ŰवЗचΰु
ΪातृŹवाŻयारोपेण ΪेयŹवं Зनरˇयते ‘ЗवΪातारमरे केन Зवजानीयात्’ (बृ. 2-4-14) इŹयाЗदˇथले षु
यथा। ŰवЗचŹपुनः साЗΩŹवमŻयारोŽयते ΪातृŹवˇयाŽयप¯नवाय, ‘साΩी चेता केवलो ЗनगुЈणǿच’
(ξे 6-11) इŹय΄ यθत्। अżय΄ ˇवνपमेव ЗनЗदЈǿयते ‘नेЗत नेЗत’ (बृ. 2-3-6) इЗत
साЗΩŹवादेः सवЈˇयाЗप ЗवशेषधमЈˇय ЗनषेधाथЈम्। एवं ŰवЗचद् वेदाżतवाŰयगƒयŹवमŻयारोŽयते
ΉŹयΩाηगƒयŹवबोधनाय, यथा ‘वेदाżतЗवΪानसुЗनिǿचताथाЈः’ (मुं 3-2-6) इŹयाЗदˇथले ष।ु
ŰवЗचΰु मनोगƒयŹवमुŴयते इिżΆयागोचरŹवं ΪापЗयतुम्, ‘मनसैवानुΆˆटǾयं नेह नानािˇत Зकŷचन’
(बृ. 4-4-19) इŹयाЗदवाŰयेषु यथा। ŰवЗचΰु मनोवागगोचरŹवमेवोŴयते तϋЗतЖरΨानुभवमा΄ग
ƒयŹवबोधनाथЈम् ‘यतो वाचो ЗनवतЈżते। अΉाŽय मनसा सह। आनżदं Όοणो Зवθान्। न ЗबभेЗत
कुतǿचनेЗत’(तै. 2-9) इŹयाЗदˇथले षु यथा। एवमżय΄ाŽयूπं सुधीЗभः ॥
त΄ैकैकेनाŻयारोपेण एकैकˇयैव ЗवकǼपˇय Зनरासो Зववςयत इŹयЗप न Зनयमः।
तηथा - आŹमЗन ΪेयŹवाŻयारोपेण न केवलं तदżयˇयाΪेयŹवम्, Зकं तु तŵΪानेन सवЈΪŹवम्,
अΪानˇयाŹयिżतकनाशǿच - इŹयЗप गƒयते। आŹमाΪानमेव θैतΉЗतभासहेतःु , आŹमΪाने सЗत
पुननЈ ΪातृΪानΪेयЗवभागः - इŹयाηЗप ततो गƒयत एव। तदेवम् आŹमाЗतЖरΨमЗप ΪेयमˇतीЗत
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ЗवकǼपः, आŹमΪानेन तżमा΄मेव Ϊातं ˇयाЗदЗत ЗवकǼपः, तŵΪाने सŹयЗप पुनरŽयΪानं
कदाЗचद् ΉादुभЈूयाЗदЗत ЗवकǼपः, θैतं Зवηमानमेव ΉЗतभासत इЗत ЗवकǼपः, ΪातेऽŽयाŹमЗन
ΪातृŹवमवЗशˆयत एवेЗत ЗवकǼपǿचेŹयेवमाηनेकЗवकǼपЗनवारणम् आŹमЗन ΪेयŹवाŻयारोपाद्
ЗववЗΩतं भवЗत ॥
Зदङ् मा΄Зमह दЗशЈतं यथा कˇय कˇयाŻयारोपेण Зकं Зकमपोηत इЗत सूςमबुЗγЗभरेवमेवोπम्
अżय΄ाŽयŻयारोपˇथले ष।ु इदं तु न ΉˇमतЈǾयं यत् ЗनधЈमक
Ј े परमाथЈतτवे य΄ य΄
यηदारोपपूवक
Ј मुपЗदǿयते त΄ त΄ केवलं तΰदżयΉЗतषेध एव Ήाधाżयेन Зववςयते, न तु
वˇतुनˇतΰγमЈŹवमЗप, अżय΄ तˇयाŽयारोЗपतˇय कंठरवेण Зनषेधात् इЗत ॥

dddddd
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3*4Sयम ्

व ेदाżतΉЗ˘याΉŹयЗभΪातः :- ǾयावहाЖरकावˇथायां ΉमाणाЗदЗवभागसŹयŹवम् -

४८. यηЗप यथोΨनीŹया ΌοाŹमाЗतЖरΨं वˇतुसλाˇŹयेव वेदाżते ‘Όοैवदे ं ЗवξЗमदं
वЖरˆठम्’ (मु.ं २-२-१२), ‘य΄ नाżयŹपǿयЗत नाżयŴछृ णोЗत नाżयЗθजानाЗत स भूमा’(छां. ७-२४१), ‘आŹमैवदे ं सवЈम्’ (छां. ७-२५-२), ‘इदं सवЈं यदयमाŹमा’ (बृ. २-४-६), ‘ऐतदाŹƒयЗमदं
सवЈं तŹसŹयं स आŹमा तτवमЗस’ (छां. ६-८-७), ‘नेह नानािˇत Зकŷचन’ (बृ. ४-४१९) इŹयाЗदΑुЗतĪŋय:। तथाЗप Ήागेतˇमात् तτवЗवΪानाЗदˆयत एव सवोЈ लौЗकको वैЗदकǿच
ΉमाणाЗदǾयवहारो यथाιˆट:। तेन न ιˆटापलाप: शŰयापादनो वेदाżतनये यथा महावैनाЗशकपΩे।
अमुˆयां च ǾयावहाЖरकावˇथायां लोकιिˆट:, शाˇ΄ιिˆटǿचेЗत ιिˆटθयमवलƒſय ΉमाणाЗदЗवभाग
आˇथीयते। त΄ ˇवाभाЗवकी रागθेषाЗदयुΨा लौЗककी ιिˆट:, यया ˇवाभाЗवकΪानानुसारेण
З˘यमाणं कमाЈनथाЈय भवЗत। यदा िŹविżΆयЗन˚हं कृŹवा शाˇ΄ानुसारेणव
ै ΉवतЈत,े तदा
अवलƒſयमाना शाˇ΄ιिˆटभЈवतीЗत कमЈЗण लौЗककशाˇ΄ιिˆटЗववेक:। एवं ΪानЗवषयेऽЗप
ЗववेΨǾयम्। यया नैसЗगЈकबुψा, केवलΉŹयΩाЗदΉमाणबलाद् वा शरीरेिżΆयसंघात
एवाहंममाЗभमानं करोЗत सा लौЗककी ιिˆट:। यया पुन: शाˇ΄मनुसरżदेहेिżΆयाηसंपृΨे
कतृЈŹवभोΨृŹवरЗहते शुγाŹमżयेवाŹममЗतं करोЗत सा शाˇ΄ιिˆटЖरЗत। शाˇ΄ιिˆट:, आषЈदशЈनम्,
पारमाЗथЈकιिˆटǿचेЗत पयाЈया:। लौЗककιिˆट:, ˇवाभाЗवकιिˆट:। ǾयावहाЖरकιिˆट:इЗत च। शाˇ΄ιिˆटǿचेयं परमाथЈतτवदशЈनलΩणां सती तτवदЗशЈन आचायЈˇयाЗप भवतीЗत
‘आचायЈιिˆट:’ इŹयЗप ǾयपदेशमहЈЗत। अत एव शाˇ΄ाचायोЈपदेशमनुसृŹय यदनुभवारोपणं तत्
‘अनुदशЈनम्’ इЗत ǾयवЗΓयते ŰवЗचत्। अत एव ‘तमाŹमˇथं येऽनुपǿयिżत धीरा:’(का.२-२-१२)
इЗत ΑुЗतवाŰयं भाˆयकारो Ǿयाचˆटे ‘तमेतमीξरं ये Зनवृΰबाπवृΰयोऽनुपǿयिżत
आचायाЈगमोपदेशमनु साΩादनुभविżत’ इЗत। त΄ ˇवाभाЗवकИ लौЗककιिˆटं Ǿयुदˇय शाˇ΄ιˆटκा
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ΑेयोमागेЈऽĪŋयुदयЗन:Αेयसफले ΉˇथातǾयЗमЗत वेदेन बोŻयते, अЗवηाभूमौ (२६, २७)। अत एव
चाŹमΪानात् ΉŹयΩादीनां शाˇ΄ोपदेशˇय च न तत ऊŻवЈं ΉवृЗΰЖरŹयुΨं। तत् ˇमतЈǾयम् ॥
(१) नπयं सवЈΉमाणΉЗसγो लोकǾयवहारोऽżयΰŹवमनЗधगƒय शŰयतेऽप¯नोतुम्।
अपवादाभावे उŹसगЈΉЗसγे: ॥ सू.भा. २-२-३१,भा.भा.६४.
(२) य: शाˇ΄ЗवЗधमुŹसृŵय वतЈते कामकारत:।
न स ЗसЗγमवाŽनोЗत न सुखं न परां गЗतम् ॥
तˇमाŴछाΒं Ήमाणं ते कायाЈकायЈǾयविˇथतौ।
ΪाŹवा शाˇ΄ЗवधानोΨं कमЈ कतुЈЗमहाहЈЗस ॥
गी. १६-२३, २४.
(३) या Зह पुµषˇय ΉकृЗत: सा रागθेषपुर:सरैव ˇवकायेЈ पुµषं ΉवतЈयЗत। तदा
ˇवधमЈपЖरŹयाग: परधमाЈनˆु ठानं च भवЗत। यदा पुन:, रागθेषौ तŹΉЗतपΩेण ЗनयमयЗत,
तदा शाˇ΄ιिˆटरेव पुµषो भवЗत न ΉकृЗतवश: ॥ गी. भा.३-३४,भा.भा.२१०.
(४) ‘उपसंहारदशЈनाλेЗत चेλ ΩीरवЗγ’ (वे.सू. २-१-२४) इŹय΄ तु बाπЗनЗमΰЗनरपेΩमЗप
ˇवाΑयं कायЈं भवतीŹयेतǼलोकιˆटκा ЗनदЗशЈतम्। शाˇ΄ιˆटκा तु पुन: सवЈ΄ैवξ
े रापेΩŹवम्
आपηमानं न पराणुηते ॥सू.भा.२-२-३,भा.भा.११.

(५) शाˇ΄ιˆटκा तूपदेशो वामदेववत् ॥ वे.सू. १-१-३०.
भाˆयम्-इżΆो नाम देवताŹमा ˇवमाŹमानं परमाŹमŹवेन ‘अहमेव Όο’ इŹयाषेण
Ј दशЈनने
यथाशाˇ΄ं पǿयλुपЗदशЗत ˇम ‘मामेव ЗवजानीЗह’ इЗत ॥
सू.भा.१-१-३०.
(६) ननु ‘हŹवाЗप न हिżत’ इЗत ЗवΉЗतЗषγमुŴयते यηЗप ˇतुЗत:। नैष दोष:।
लौЗककपारमाЗथЈकιˆटκपेΩया तदुपपΰे:, देहाηाŹमबुψा हżताहम् इЗत लौЗककИ
ιिˆटमाЗΑŹय ‘हŹवाЗप’ इŹयाह। यथादЗशЈतां पारमाЗथЈकИ ιिˆटमाЗΑŹय ‘न हिżत न
ЗनबŻयते’ इЗत ॥ गी.भा. १८-१७.
(७) नżवैकŹवैकाżताĪŋयुपगमे नानाŹवाभावात् ΉŹयΩादीЗन लौЗककाЗन ΉमाणाЗन
Ǿयाहżयेरन्। ˇथाŸवाЗदिˆवव पुµषाЗदΪानाЗन। तथा ЗवЗधΉЗतषेधशाˇ΄मЗप भेदापेΩŹवात्
तदभावे Ǿयाहżयेत। मोΩशाˇ΄ˇयाЗप ЗशˆयशाЗस΄ाЗदभेदापेΩŹवात् तदभावे Ǿयाघात:
ˇयात्।...अ΄ोŴयते। नैष दोष:। सवЈǾयवहाराणामेव ΉाŲΌοाŹमताЗवΪानात्
सŹयŹवोपपΰे:, ˇवŽनǾयवहारˇयेव Ήाक् Ήबोधात्। यावЗγ न सŹयाŹमैकŹवΉЗतपЗΰ:,तावत्
ΉमाणΉमेयफलΩणेषु ЗवकारेˆवनृतŹवबुЗγनЈ कˇयЗचदुŹपηते। Зवकारानेव तु ‘अहं मम’
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इŹयЗवηया अŹमाŹमीयेन भावेन सवोЈ जżतु: ΉЗतपηते ˇवाभाЗवकИ ΌοाŹमतां ЗहŹवा।
तˇमात् Ήाग् ΌοाŹमताΉЗतबोधादुपपλ: सवोЈ लौЗकको वैЗदकǿच Ǿयवहार:। यथा सुŽतˇय
Ήाकृतˇय जनˇय ˇवŽने उŴचावचान् भावान् पǿयतो Зनिǿचतमेव ΉŹयΩाЗभमतं ЗवΪानं
भवЗत Ήाक् Ήबोधात्, न च ΉŹयΩाभासाЗभΉायˇतŹकाले भवЗत। तθत् ॥ सू.भा.२-१-

१४, भा.भा.४३६.
शु γशङ्करΉЗ˘याभाˇकतः

52. ιिˆटθयाङ् गीकारेण सवЈदोषपЖरहारः - तदेवम΄ Ήˇथाने, अЗवηाकिǼपतǾयवहारιˆटκैव
Ήपŷचसεावः, जीवानां ΉमातृŹवकतृЈŹवभोΨृŹवलΩणः संसारः, उपाˇयोपासकाЗदभेदः,
शाˇ΄ाचायЈवाŰयΉामाŸयम्, Ϊानसाधनानुˆठानम्, ΪानेनाΪानЗनवृЗΰः, बंधमोΩौ च - इŹयेवमादयः
सवेЈ Ǿयवहारा अĪŋयुपगƒयते। परमाथЈιˆटκा तु नैवािˇत ЗकंЗचत् ЗनЗवЈशषे ΌοǾयЗतЖरΨम् इŹयĪŋयुपगमात्, अĪŋयुपगमˇय चाˇय ΑुЗतयुŰŹयनुभवसंगानेनोपपादनाŴच न किǿचदिˇत
वेदाżताथोЈऽसाЗधतः, न किǿचβोषोऽˇŹयपЖरρतः। अत एवा΄ ΑुЗतˇमृЗतपुराणानां यथासंभवं
ΉामाŸयम् उररीकृŹय मीमांसाżयायाधारेण वाŰयाथЈЗनणЈयः, Зवनेयान् ΉЗत तΰदЗधकारानुगुणं
शाˇ΄तकाЈदानेन ΑुЗतयुŰŹयनुभवसंगानΉदशЈकवादकथासरŸया उपदेशः, पराЗभमतΉˇथानżतराणाम्
असारŹवΉűयापनेन मुमुΩूणां ततो Зवमुखीकरणाय यथायोगं जǼपЗवतंडाЗदकथा अŽयाЗΑŹय
Ήयतनं च - इŹयेतत् सवЈमवकǼपते, Ήˇथानाżतरेषु तु नैवम् - इЗत सुमहद् वैलΩŸयम्।
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03.

*व;ाऽ*व;ाःव.पम,्

अ*व;ा>नविृ Bः

Зवशु γव ेदाżतपЖरभाषा-२

अЗवηा

यηЗप ˇवνपेण वेηवेЗदतृवदे नाЗदभेदवЗजЈतमेव Όο ЗनŹयशः, तथाЗप तिˇमन्
अˇमŹΉŹययगोचरŹवलΩणं वेЗदतृŹवं तЗदतरŹवेन ЗवभाЗवते च इदंΉŹययगोचरŹवलΩणं
वेηŹवं च ΉकǼŽय ǾयवहरЗत ‘अहЗमदं वेЗζ’ इЗत; तथा आŹमЗन कतृЈŹवं भोΨृŹवं च
ΉकǼŽय ǾयवहरЗत लोकः ‘अहЗमदं करोЗम; तेन सुखं दुःखं वा अनुभवाЗम’ इЗत। त΄
इदंΉŹययगƒयम् अनाŹमνपं वेηम्- अहंΉŹययगƒयˇय वेЗदतुः; युˆमŹΉŹययगोचरोऽЗप भवЗत;
बुψादीनामेकैकमŽयनाŹमानं संबोधेन ЗवषयीकृŹय ‘Źवम्’ इŹयЗप Ǿयपदेˆटुं शŰयते यतः। त΄
अहङ् कारम् अनृतνपमेव सŹयˇवνपे आŹमżयŻयˇय, तं च सŹयमाŹमानम् अनृतऽे हङ् कारे
अŻयˇयЗत लोकः, सŹयानृतसतτवЗववेकाभावात्। तयोǿच सŹयानृतयोः, आŹमनः ΉŹयŰŹवं
बोγृŹवं चाहङ् कारे, अहङ् कारˇय ЗवЗ˘यावτवं बोŻयŹवं चाऽऽŹमЗन सवЈЗवЗ˘यासाЗΩЗण
अŻयˇय ‘अहं वेЗदता, कताЈ, भोΨा च’ इЗत मृषव
ै ाЗभमżयते। तदेवम् अˇमŹΉŹययगोचरे
ǾयावहाЖरके ЗवषЗयणी युˆमŹΉŹययगोचरणामЗप देहेिżΆयमनोबुγीनां Зवषयभूतानाम्, तЗθपयЈयेण
तेषु ЗनŹयЗवषЗयण आŹमनǿच तादाŹƒयं ताγƒयЈं चाŻयˇय ‘अहं ˇथूलः, कृशः, गौरः, कृˆणः,
मूकः, वाŲमी; ЗतˆठाЗम, गŴछाЗम; अżधः, चΩुˆमान्’ इЗत, ‘सङ् कǼपयाЗम, इŴछाЗम, θेिˆम,
संशये, अŻयवˇयाЗम’ इЗत चैवं ǾयवहरЗत, इतरेतरतτवाЗववेकेनैव ॥
तमेतम् आŹमानाŹमनोЖरतरेतरतादाŹƒयताγƒयाЈŻयासम् ‘अЗवηा’ इЗत मżयżते तτवदЗशЈनः;
तЗθवेकेन च वˇतुˇवνपावधारणं Зवηाम् आहु ः ॥४॥
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तदेवम् आŹमानाŹमनोरżयोżयाŹमकताऽऽकलनलΩणं अżयोżयधमЈवΰाऽऽकलनलΩणं च
ЗमźयाΪानम् अЗवηायाः ˇवνपम्; तˇय ЗनЗमΰं चाऽऽŹमानाŹमनोЖरतरेतरЗववेकाभावः; कायЈं तु
अनृतνपˇयानाŹमनः ΉŹयुपˇथापनम्, ततǿच ΉमाणΉमेयǾयवहारः, कतृЈŹवभोΨृŹवǾयवहारǿच इЗत िˇथतम् ॥
स चायं Ǿयवहारः, लौЗकको वैЗदको वा वˇतुतτवЗववेकाभावЗनबżधनЗमźयाबुЗγमा΄हेत-ु
Źवात्, उŹपλाŹमानाŹमसतτवЗववेकΪानˇय ЗमźयाबुЗγलΩणाЗवηाЗनवृΰौ ЗनवतЈत;े अЗवηायाǿच
ЗवηाЗवरोЗधŹवात् वˇतुतτवЗववेकलΩणЗवηोŹपЗΰमा΄ाЗλवृЗΰः ॥
एवं च सЗत, अЗवηया ЗमźयाЗवकǼपνपया य΄ यदГपŹवाŻयासः, यγमЈवτवŻयासो
वा, तŹकृतेन गुणने वा दोषेण वा- अणुमा΄ेणाЗप -ЗवकǼपाˇपदभूतं तद् वˇतु न परमाथЈतः
संबŻयते। तथा च आŹमचैतżयाŻयासकृतेन ΉŹयŰŹवΪातृŹवलΩणेन गुणने अहङ् कारो न कदाЗप
ЗकिŷचदЗप संबŻयते; तथा अहङ् कतृЈभोΨृŹवाŻयासकृतेन ЗवЗ˘यावτवसुखदुःखभोगाЗदνपेण
दोषेण वा नाŹमा तŹसाΩी ईषदЗप संबŻयते। एवम् अˇमŹΉŹययगोचर आŹमा ˇविˇमλŻयारोЗपत
देहेिżΆयमनोबुЗγЗभः Зवषयभूतरै नाŹमЗभˇतγमैव
Ј ाЈ नाणुमा΄मЗप संबŻयते ŰवЗचदЗप परमाथЈतः।
एवं देहेिżΆयादयोऽЗप ˇविˇमλŻयारोЗपतचैतżयνपेण, आŹमŹवνपेण वा धमेण
Ј न परमाथЈत एव
ЗचŹˇवνपा आŹमˇवνपा वा ˇयुः। अЗप च सूςमेЗΩकया वीςयमाणे ΪातृŹवं कतृЈŹवं भोΨृŹवं
च नैवाŹमनः, नाŽयनाŹमनः संभवЗत। अЗवЗ˘यŹवादाŹमनः, अचेतनŹवात्, अЗवηाΉŹयुपˇथाЗप
तानृतˇवभावŹवाŴचानाŹमनः। यथोΨं भाˆयकारेण“तथा च ΑुЗतः ‘य΄ वा अżयЗदव ˇयाΰ΄ाżयोऽżयŹपǿयेत’् इŹयाЗदना ˇवŽनιˆटहˇŹयाЗद
ǾयवहारवदЗवηाЗवषय एव कतृЈŹवाЗदǾयवहारं दशЈयЗत। ‘य΄ Źवˇय सवЈमाŹमैवाभूΰŹकेन
कं पǿयेत’् (बृ. ४-५-१५) इŹयाЗदना च ЗववेЗकनः कतृЈŹवाЗदǾयवहाराभावं दशЈयЗत ॥”
(सू.भू. १-२-१२) इЗत ॥

सेयम् अЗवηाЗप अЗवηाιˆटκैव लौЗककैः ˇवाŹमżयŻयˇतेЗत न तया िˇथतया वˇतुतः
एवाЗवηावτवं तेषाम्, न च तया Зवηया ЗनवЗतЈतया वˇतुत एव ЗनवृΰाЗवηŹवं तेषाम्। अत
एवोΨं भाˆयकारैः“एवमयमनाЗदरनżतो नैसЗगЈकोऽŻयासो
सवЈलोकΉŹयΩः ॥” (अŻया.भा)

ЗमźयाΉŹययνपः
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इЗत। युΨं चैतत्। न πŻयˇतˇय वˇतुत एवोŹपЗΰनाЈशो वा उपपηते। तैЗमЖरकιˆटˇय
ЗθतीयचżΆˇय नाऽऽŹमलाभो नाशो वा अिˇत यθत्। तˇमात् साधूΨЗमदं यद् वेदाżतशाˇ΄म्
अЗवηाकिǼपतवेηवेЗदतृवदे नाЗदभेदमपनयदेव ΌοЗण ΉमाणЗमŹयुपचयЈत इЗत ॥
Зवθद्गोˆठी-८

सƒयŲΪानमा΄ात् परमपुµषाथЈЗसЗγЖरЗत वेदाżतमयाЈदा इŹय΄ाЗवΉЗतपЗΰः सवेषЈ ां
शाङ् कराθैЗतनाम्। तथा च वेदाżताः ‘ΌοЗवदाŽनोЗत परम्’ (तै.) ‘स यो ह वै तत् परमं
Όο वेद Όοैव भवЗत’ (मु.ं ३-२-९) इŹयाηाः। न च Ϊानमा΄ाद् Ήहीयेत ЗवηमानोऽŽयथЈः।
अत एवाहु भЈगवŹपादाः ‘अˇयानथЈहेतोः Ήहाणाय, आŹमैकŹवЗवηाΉЗतपΰये सवेЈ वेदाżता
आरĪŋयżते’ इЗत। अ΄ यηनथЈहेतŹु वम् अЗवηाया उपादानकारणЗवधया, तЗहЈ कारणनाशादेव
ˇयादनथЈहाЗनः, न तु Зवηोदयमा΄ात्। उपЗदशिżत तु वेदाżता ΌοदशЈनमा΄ात् सवाЈनथЈΉहाЗणम्
‘Зभηते ρदय˚िżथिǿचηżते सवЈसश
ं याः। Ωीयżते चाˇय कमाЈЗण तिˇमन् ιˆटे परावरे’ (मु.ं )
इŹयाηाः। न च ते जगŹकारणभूतΉकृЗतशſदवाŴयमूलाЗवηाΉणाशनं पुµषाथЈहेतŹु वेनोपЗदशिżत,
ΌοΪानकारणŹवेन वा। यЗद नामोपЗदशेयुः ŰवЗचत्, तथाЗप तेषामथाЈżतरं कǼŽयं।
साΩाŵजगżमूलΉणाशनˇय पुµषमा΄ेणाशŰयकरणŹवात्। न Зह वचनशतमЗप अशŰयЗवषयमुपदेशं
कुवЈत् ΉामाŸयमुपेयाЗदЗत॥
अŻयासलΩणाЗवηायाः कतृЈŹवभोΨृŹवΉयोजकŹवात् तˇया हानाथЈं ЗवηामुपЗदशिżत
वेदाżताः- इЗत ΉЗतΪानादेव भाˆयकाराणाम् अŻयासकारणाżवेषणं न तेषां ρЗद िˇथतЗमŹयनुमातुम्
शŰयते। न πनथЈहेतरु ЗवηेЗत ЗवΪाते, पुनˇतγेतगु वेषणमथЈवद् भवेत।् न च तŹकारणनाशात्
तˇया ЗवЗनवृЗΰः ˇयाЗदЗत तद्गवेषणाथЈवτवम्। नЗह कारणनाशθारा कायЈनाशने ŰवЗचदЗप
Зवηा Ǿयापृता ιˆटा, येन अ΄ाЗप तथा ˇयाЗदЗत शङ् कनीयं भवेत।् उदाρतं च भगवŹपादीयं
वाŰयं अЗवηामा΄Ήहाणाय Зवηोपदेशने सवЈवदे ाżतΉवृЗΰं Ϊापयत्। कŸठरवेणाŽयाहु ˇते‘एवमयमनाЗदरनżतो
सवЈलोकΉŹयΩः।’

नैसЗगЈकोऽŻयासो

ЗमźयाΉŹययνपः,

कतृЈŹवभोΨृŹवΉवतЈकः

इЗत। न च नैसЗगЈकˇयाŻयासˇय हेतःु शŰयाżवेषणः। यŹकारणम्, योऽयं ιǿयते
शГयतेऽЗप वा θैतΉपŷचो हेतफ
ु लाŹमकः, नायं परमाŹमनोऽżयः, न च जीवो नाम
З˘याकारकफलाŹमकोऽżयोऽिˇत परमाŹमाЗतЖरΨः- इŹयुαोषयिżत Αुतयः ‘Όοैवदे ममृतं
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पुरˇतात्...’(मु.ं २-२-११), नाżयोऽतोऽिˇत Άˆटा (बृ.३-७-२३)- इŹयाηाः। तदेवम्
अयमΌοΉŹययो देशकालЗनЗमΰЗ˘याकारकफलाηाŹमकΉपŷचदशЈकः, अЗवηामा΄ं रŵŵवाЗमव
सपЈΉŹययः इЗत िˇथते, को नाम Зववेकी पृŴछे त् ‘अЗवηायाः Зकं कारणम्?’ इЗत न Зह Ήपŷचं
ˇवΩे΄म् अतीŹयाЗप कायЈकारणभावΉŹययः परˇतादŽयŻयसात् ΉधाЗवतुं जङ् घालो भवेЗदЗत।
तˇमात् खे शकुनीनां पदाżवेषणमेवदे म् अŻयासˇय ЗनЗमΰोपादानाЗदगवेषणЗमЗत िˇथतम्।
‘इतरेतराЗववेकेन’ (अŻया.भा.), ‘Ωे΄Ωे΄ΪˇवνपЗववेकाभावЗनबżधनः’ (गी.भा. १३-२६)
-इŹयाЗदˇथले षु अŻयासˇय ЗववेकाभावЗनЗमΰकŹवोЗΨˇतु नाभावˇय कारणताЗववΩया -न
खǼवभावः कˇयЗचदЗप ЗनЗमΰं कायЈकारणΉपŷचेऽЗप, मूŴछाЈЗदˆवЗप कायोЈŹपЗΰΉसङ् गात्; Зकमु
वΨǾयम् अŻयासˇय ЗनЗमΰनैЗमЗΰकाЗदसवЈǾयवहारमूलˇय त΄ ЗनЗमΰЗमЗत। तˇमात्, नायं
अŻयासˇय नैЗमЗΰकŹवं ΉЗतपादЗयतुं यŹनः- Зकं तЗहЈ, अЗवηायाः ЗवηाűयЗववेकΉकाशोदयमात्
रЗवनाǿयˇवलΩणŹवΪापनायेЗत संतोˆटǾयम्॥
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04.

ूा>तभा>सकवःतLपिB*वचारः
ू

Зवθद्गोˆठीतः ९ पृ .

सवЈवदे ाżतानां ΉवृЗΰः सƒयΪानΉЗतपτया ЗमźयाΉŹययलΩणनैसЗगЈकाЗवηाЗनवतЈना
यैव, नतु कायЈकारणाЗदपЖरशीलनाय- इЗत िˇथते, ЗवηाЗवηावैलΩŸयं ΉηोतЗयतुं यदुदाहरणं
वेदाżताЗभयुΨैः शुЗΨरजतरŵजुसपाЈदेः, न तत् तźयतो रजतादीनां त΄ त΄ोŹपЗΰЗवनाशाЗदΉЗतपा
दनाथЈम्, Зकं तЗहЈ, अЗववेकमा΄ादżयथा ΉЗतभासमानˇय Зववेकमा΄ेण ˇवνपЗनधाЈरणं भवेЗदЗत
ЗनदशЈनाथЈम् इŹयथाЈत् ЗसŻयЗत। उΨं कŸठरवेण भाˆये(१) Ωे΄Ωे΄Ϊयोः ЗवषयЗवषЗयणोः Зभλˇवभावयोः इतरेतरतγमाЈŻयासलΩणः
संयोगः Ωे΄Ωे΄ΪˇवνपЗववेकाभावЗनबżधनः, रŵजुशЗु Ψकादीनां तЗθवेकΪानाभावात्
अŻयारोЗपतसपЈरजताЗदसंयोगवत्। गी.भा. १३-२६
(२) ЗनरˇतसवोЈपाЗधЗवशेषं Ϊेयं Όοˇवνपेण यः पǿयЗत, ‘Ωे΄ं च मायाЗनЗमЈतहिˇतˇव
ŽनιˆटवˇतुगżधवЈनगराЗदवत् असदेव सЗदव अवभासते’ इЗत एवं ЗनिǿचतЗवΪानः यः,
तˇय यथोΨसƒयŲदशЈनЗवरोधात् अपगŴछЗत ЗमźयाΪानम्॥ गी.भा. १३-२६

अ΄ गीताभाˆयवाŰये ЗववेकΪानलΩणЗवηाЗवनाǿयं ЗमźयाΪानम् अŻयासशſदवाŴयम्इЗत दाˆटाЈिżतकाथЈЗनदशЈनाथЈं शुЗΨरजतरŵजुसपЈमायाहिˇतˇवŽनιˆटवˇतुगżधवЈनगरιˆटाżता
आनीताः ; न कु΄ाЗप वˇतुवΰ
ृ ेन रजताЗदΉतीЗतЗवषयाणां केनाЗप νपेणोŹपЗΰरŽयुΨा ЗववЗΩता
वा- इЗत ˇपˆटम्। यηЗप Ύािżतकाले रजतादीЗन त΄ त΄ िˇथताżयेव वˇतूनीЗत मżयते लोकः,
तथाЗप सवЈ΄ाЗप त΄ ЗमźयाЗभЗनवेश एवापराŻयЗत; न तु तथाЗवधं वˇतु Зवηते- इЗत Зह
ΉЗतपादनरीЗतः। एवं छांदोŲयेऽЗप ЗθचżΆाЗदभेदΉŹयय एव चżΆाηेकŹवΉŹययेन उपमृЗदतǾयŹवेन
Зशˆटः, नतु ЗθतीयचżΆाηुŹपЗΰरŽयभीˆटЗमЗत; आकाशे च तलमलबुψुŹपЗΰरेव ЗनЗषγः न तु
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तलमЗलनŹवोŹपЗΰरपीЗत च ˇपˆटम्॥
उपЗदˆटǿच त΄ त΄ ΉЗतभासमानानाЗमव ЗवभाǾयमानानाम् अभावो ЗनˇसिżदŲधतया(३) एकाЗधकरणŹवं घटाЗदЗवशेˆयाभावे न युΨम् इЗत चेत,् न। ‘इदमुदकम्’ इЗत
मरीŴयादौ अżयतराभावेऽЗप सामानाЗधकरŸयदशЈनात्॥ गी.भा. २-१६.
(४)ΌοापЈणम्। येन करणेन ΌοЗवत् हЗवः अŲनौ अपЈयЗत, तत् Όοैव इЗत पǿयЗत।
तˇय आŹमǾयЗतरेकेण अभावं पǿयЗत, यथा शुЗΨकायां रजताभावं पǿयЗत। तदुŴयते
Όοैव अपЈणЗमЗत, यथा यद् रजतं तत् शुЗΨकैवेЗत॥ गी.भा. ४-२४.
[इह ΉाЗतभाЗसकˇय ˇवकǼपनाˇपदνपेणव
ै सτवम्, Ήतीतνपेण Źवभाव एवेŹयुपЗदˆटम्॥]

अत एव हेतोः, शुЗΨरजतदीनां űयाЗतः Зकंकारणं कथं भवतीЗत ЗवचारΉयासोऽЗप
मुधैवЗे त मżमЗतः। फǼगुΉयोजनŹवात्। अŻयासलΩणमेव Зह Ήकृतं सू΄ोपोαातभाˆये, न तु
űयाŹयżतराणां परीΩणम्। मतżतरोपżयासˇतु ˇवाЗभमतलΩणˇय सवЈवाЗदसंΉЗतपλŹवΉदशЈनाथЈ
इЗत भगवŹपादैरेव ˇफु Зटतम्(५) ‘सवЈथाЗप तु अżयˇयाżयधमाЈवभासतां न ǾयЗभचरЗत’

इŹयुपसंहЗεЈः। तˇमात्, एकिˇमन् ΌοЗण चेतनाचेतनाŹमकΉपŷचाŻयासः- एकमेव Όο
θैतΉपŷचवदवभासते अЗववेЗकनाम्- शुЗΨकाЗदЖरव रजताЗदवत्, एकǿचżΆ इव च सЗθतीयवत्इŹयेतावत् ΉयोजनमЗभΉेतम् अŻयासलΩणιˆटाżतयोः ΉणयनेनŹे यˇमदЗभΉायः॥

dddddd
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Зवθद्गोˆठीतः ११ पृ .

यŹपुनरǾयΨाǾयाकृताЗदशſदवाŴयं Ǿयाकृतनामνपजगδीजम्, तˇय ЗमźयाΪानΉЗत
बγνपेणव
ै ानुमानम् इŹय΄ भाˆयवाŰयं (सू.भा. २-१-९) ΉमाЗणतं (ЗवΪŽतौ)। तˇय च
देहाЗदसंघातνपेणपЖरणतˇय शЖररˇय Ωे΄लΩणˇय Ωे΄Ϊेन मृषासंबżध एव अЗवηाशſदवाŴय:इŹय΄ाЗप भाˆयवचनमिˇत१) देहˇयारƒभकाЗण भूताЗन पŷच Зवषयाǿच ΉकृЗतसंभवाः Зवकाराः पूवोЈΨाः इह
‘कायЈ’˚हणेन गृπżते। गुणाǿच ΉकृЗतसंभवाः सुखदुःखमोहाŹमकाः करणाΑयŹवात्
‘करण’˚हणेन गृπżते। तेषां कायЈकरणानां कतृЈŹवम् उŹपादकŹवं यत् तत्
कायЈकरणकतृЈŹवं तिˇमन् कायЈकरणकतृЈŹवे हेतःु कारणम् आरƒभकŹवेन ΉकृЗतः उŴयते।
एवं कायЈकरणकतृЈŹवेन संसारˇय कारणं ΉकृЗतः। गी.भा. १३-२०.
२) यदा पुनः कायЈकरणसुखदुःखˇवνपेण हेतफ
ु लाŹमना पЖरणतया ΉकृŹया भोŲयया
पुµषˇय तЗθपरीतˇय भोΨृŹवे न अЗवηाνपः संयोगः ˇयात्, तदा संसारः ˇयात् इЗत॥
गी.भा. १३-२०.

अ΄ Ήकृतेः कायЈकरणसंघातोपादानकरणŹवेन संसारहेतŹु वमुΨम्। तया च
संघातνपेण पЖरणतया पुµषˇय असङ् गˇयाЗप सत, ‘अЗवηाνपः’- अŻयासνपः, यः
षЗड् वश
ं Зततमǿलोकभाˆये ΉपŷचЗयˆयते सः - संयोगः संसारानथЈˇय हेतЖु रŹयुΨम्। एतेन,
भाˆयोपाΰपЖरभाषया न ΉकृЗतरЗवηा, Зकं तु ΉकृЗतपुµषाŻयास एवाЗवηा- इЗत ˇफु टं भवЗत॥
३) यЗद वˇतुभूता गुणाः, यЗद वा अЗवηाकिǼपताः, तγमЈः कमЈ, तदाŹमЗन
अЗवηाŻयारोЗपतमेव॥ गी.भा. १८-४८.
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४) तˇमात् गुणा इव ЗनŹयपरतż΄ाः Ωे΄Ϊं ΉЗत अЗवηाŹमकŹवात् Ωे΄Ϊं ЗनबŻनżतीव।
तम् आˇपदीकृŹय आŹमानं ΉЗतलभżते इЗत ЗनबŻनिżत इЗत उŴयते। ते च ΉकृЗतसंभवाः
भगवżमायासंभवाः ЗनबŻनżतीव॥ गी.भा. १४-५.

अ΄ Ήथमोदाहरणेन सांűयाЗभमतान् ΉकृЗतगुणान् अङ् गीकृŹयैव ΉЗ˘याΉणयनात् सवЈ΄ैव
तŹΉЗ˘यायां संΉЗतपЗΰः इЗत मा भूत् कˇयЗचदЗप मЗतः- इЗत ‘परमतमΉЗतЗषγम् अनुमतं
भवЗत’ इЗत żयायानुसारेण गुणानामङ् गीकारेऽЗप तेषां वˇतुसτवं नाङ् गीЗ˘यत इЗत ˇफु टЗयतुम्
उΨम् ‘यЗद वा अЗवηाकिǼपताः’ इЗत। न Зह साङ् űयाः ΉकृतेरЗवηाकिǼपतŹवम् अनुमżयżते
इЗत। एवं च अЗवηाकिǼपतया ΉकृŹया पुµषˇय भोΨृŹवेन यदŻयासलΩणः संबżधः स एव
संसारहेतःु - इŹयुΨं भवЗत॥
Зθतीयिˇमंˇतु वाŰये एतदुΨम् यद् गुणाः अЗवηाकिǼपŹवात् अЗवηामा΄शरीराः, अत एव
ˇवाˇपदीभूतं पुµषमाЗΑŹयैव ˇवाŹमानं लभżते सपाЈदय इव रŵŵवाЗद- इЗत गुणा इव परतż΄ा,
तैǿच वˇतुवΰ
ृ ेन Ωे΄Ϊोऽणुमा΄ेणाЗप न संबŻयते इŹयतˇतं ‘ЗनबŻनżतीव’ इŹयभाЗण॥
तदेतदǾयΨाЗदशſदवाŴयं ЗमźयाΪानΉЗतबżधानुЗमतं जगδीजं सुषिु ŽतमरणΉलयेषु
ЗसγवŹकृŹयैव पुनµŹथानपुनज
Ј Јżमपुनःसृˆटˇय उपपाηżते ΑुŹयżतरेष।ु एतदुपजीǾयैव च
माЗयककायЈकारणΉЗ˘या आΑीयते। न तु वˇतुवΰ
ृ ेन ताˇववˇथासु आŹमżयЗवηाकामकमЈसƒबżधो
वा कारणŹवं वा समिˇत। अत एव Зह बीजरЗहतेनव
ै ˇवνपेण ЗनЗदЈЗदΩायां सवЈЗवशेषाप¯नवेनव
ै
‘नेЗत नेЗत’ इŹयाЗदνपेणोपЗदˆयत आŹमा। आवाङ् मनसगोचरŹवात्। अ΄ेमाЗन
वाŰयाżयनुसध
ं ेयाЗन५) ЗनबीЈजतयैव चेत् सЗत Ήलीनानां संपλानां सुषिु ŽतΉलययोः पुनµŹथानानुपपЗΰः
ˇयात्। मुΨानां च पुनµŹपЗΰΉसङ् गः। बीजाभावाЗवशेषात्। Ϊानदाπबीजाभावे च
ΪानानथЈŰयΉसङ् गः। गौ.का.भा. १-२
६) तˇमात् सबीजŹवाĪŋयुपगमेनव
ै सतः ΉाणŹवǾयपदेशः सवЈ ΑुЗतषु च कारणŹवǾयपदेशः।
अत एव “अΩरात् परतः परः” “सबाπाĪŋयżतरो πजः” (मु.ं २-१-२) “यतो वाचो
ЗनवतЈżते” (तै. २-९) “नेЗत नेЗत” (बृ. २-३-६) इŹयाЗदना सबीजवτवापनयनेन
Ǿयपदेशः॥ गौ.का.भा. १-२.
७) तामबीजावˇथां तˇयैव ΉाΪशſदवाŴयˇय तुरीयŹवेन देहाЗदसंबżधरЗहतां पारमाЗथЈकИ
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पृथŲवςयЗत॥
[‘तˇयैव ΉाΪˇय’ इŹयुΨेः ΉाΪे सЗबजŹवमЗवηाकिǼपतमेवЗे त ˇफु Зटतम्।]
८) अЗवηाकामकमЈЗवЗनमुΨ
Ј मेव तदГपं यत् सुषŽु ते आŹमनो गृπते ΉŹयΩतः॥ बृ.भा.
४-३-२२.

े ा, सैवाǾयΨΉकृŹया
तदेवं सुषिु ŽतΉलयाηवˇथासु या बीजावˇथा जगतः, ЗमźयाΪानानुमय
Зदशſदशिſदता कायЈकरणसंघातलΩणेन Ωे΄νपेण पЖरणता माया, अЗवηा तु ΉकृЗतˇथŹवाűया
Ωे΄ΉŹयुपˇथापकोऽŻयासः, ततादाŹƒयभावनालΩणǿच- इЗत ˇफु टम्॥
अयम΄ सं˚हः। रŵजुसपЈयोЖरव सŹयानृतयोराŹमानाŹमनोरżयोżयं मृषासंयोगलΩणोऽŻयासः
एव शाङ् करΉЗ˘यायाम् अЗवηा। तŹΉयुΨ एव च सवोЈ जीवˇय लौЗकको वैЗदकǿच Ǿयवहारः।
सा चाЗवηा ˇवयम् अǾयΨैव सती जीवानाम् अΪŹवं ЗवषयतृˆणापρतबुЗγŹवं काЗमŹवं कतृЈŹवं
भोΨृŹवं च ΉŹयाययЗत; सैव च तेषाम् अनेकजżमानुिˆठतपुŸयाЗहतसंˇकारेण ЗववेकवैराŲयश
मदमाЗदसंपЗΰशाˇ΄ाचायोЈपदेशलſधЗवηापЖरपाकतो ЗनŹयशुγबुγमुΨे ˇवाŹमЗन ΌοЗण िˇथЗतं
च दशЈयЗत। अतः सैव ‘महतः परमǾयΨम्’ इЗत ΑुŹयुЗदताǾयΨशſदाहाЈ मुűयवृŹया। यथोΨं
भगवЗεभाЈˆयकारैःयदा तु जीवो महान्, तदाŽयǾयΨाधीनŹवाŵजीवभावˇय महतः परमǾयΨम् इŹयुΨम्।
अЗवηा Зह अǾयΨम्। अЗवηावτवेनव
ै जीवˇय सवЈः संǾयवहारः संततो वतЈत॥
े सू.भा.
१-४-३.

इЗत। यत् पुनरǾयाकृतनामνपाबीजाŹमकं जगδीजावˇथालΩणम्, तदŽयǾयΨम्।
Ǿयवहारे ǾयΨˇय ǾयाकृतनामνपाŹमकजगदपेΩया अǾयΨŹवात्। Ήतीतेन ˇवेन νपेण च
आŹमनः ˇवνपेण तदżयŹवेन वा अशŰयЗनνपणŹवाŴच। तदपेΩयाЗप परमाŹमनः सूςमतरŹवं
सवЈΉŹयगाŹमŹवं च ЗनЗदЈЗदΩुЗभЗहЈ ΑुЗतЗभः ˇमृЗतЗभǿच तद् बीजमǾयΨाΩराЗदशſदैǾयЈपЗदǿयते।
तथा च भाˆयम्२) अΩरम् अǾयाकृतं नामνपबीजशЗΨνपं भूतसूςमम् ईξराΑयं तˇयैवोपाЗधभूतम्,
सवЈˇमाद् Зवकारात् परो योऽЗवकारः, तˇमाŹपरतः परः॥ सू.भा. १-२-२२.
३) अ) पूवोЈΨाद् भूत˚ामबीजभूतात्, अЗवηालΩणात्, अżयो ЗवलΩणो भावः॥ गी.भा.
८-२०.
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आ) तमेवाΩरसंΪकम् अǾयΨं भावमाहु ः परमां Ήकृˆटां गЗतम्॥ गी.भा. ८-२१.

तΰु अΩराЗदशिſदतम् जगδीजम् ‘अЗवηािŹमका’, ‘अЗवηालΩणा’, ‘अЗवηाकृता’
इŹयाЗदЗवशेषणैः, मृषाΉतीЗतηोतकमायाशſदेन च त΄ त΄ ЗवЗशंषżŹयाचायाЈः ४) अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन
तτवाżयŹवाżयŹवाĪŋयाम् अЗनवЈचनीयेन Όο पЖरणामाЗदसवЈǾयवहाराˇपदŹवं ΉЗतपηते॥
सू.भा. २-१-२७.
५) अЗवηािŹमका Зह बीजशЗΨरǾयΨशſदЗनदेЈǿया परमेξराΑया मायामयी महासुिŽतः॥
सु.भा. १-४-३.
६) अǾयΨा Зह सा माया। तτवाżयŹवЗनνपणˇयाशŰयŹवात्॥ सू.भा. १-४-३.
७) न ǾयΨमǾयΨम्, अǾयाकृतम्, ईξरशЗΨः, ‘मम माया दुरŹयया’ इŹयुΨम्॥ गी.भा.
१३-५.
८) ΉकृЗतरीξरˇय ЗवकारकारणशЗΨः, З΄गुणािŹमका माया॥ गी.भा. १३-१९.

य΄ाЗप ‘अЗवηाŻयारोЗपत’(सू.भा. २-१-९), ‘अЗवηाकिǼपत’ (सू. २-१-४),
‘अЗवηाŻयˇत’ (गौ.का.भा. २-३२)- इŹयाЗदΉयोगा ιǿयżते भाˆये, त΄ाЗप ‘ЗमźयाΉŹययदЗशЈत’
इŹयेषाथोЈऽवसेयः। कЖरकलभेŹयाЗदΉयोगवत् त΄ाŻयˇताЗदशſदानां ˚हणЗवषयभूतЗवशेˆयमा΄वा
ЗचŹवसƒभवात्। न तु तावतैवाЗवηा अŻयासǾयЗतЖरΨाЗप काЗचत् कǼपनीया। भाˆयΉˇथाने
ताιशाЗवηाया अनĪŋयुपगमाЗदЗत ˇपˆटम् ॥
ै
Ήसङ् गाЗददमपीह ЗचżŹयम्। अǾयΨाΩरΉकृŹयाЗदशिſदतां नामνपबीजशЗΨं मायाशſदेनव
Ǿयवहरिżत भाˆयकाराः, न ŰवЗचदŽयЗवηाशſदेन। एवम् अŻयासं ЗनयमेनाЗवηेŹयेवाЗभदधΰे, न
तु मायेЗत। त΄ कˇतेषामाशयः? Зकं बीजशЗΨरŽयЗवηाशſदमहЈЗत, न वा? तथा यथोΨЗवηाЗप
मायाशſदǾयपदेशाहाЈ, न वा? -इЗत। अ΄ ममैवं भाЗत। य एवाЗवηाιˆटκा Ήतीयते पदाथЈः
तमेवाभूताथЈं माЗयकЗमЗत ǾयपЗदशЗत लोकः। तˇमात् यηदभूतं वˇतु, अЗवचाЖरतЗसγम्,
तŹसवЈं मायाशſदाहЈम्, अЗवηाशſदˇतु सƒयŲΪानЗवЗनवŹयाЈΪानवाचकŹवेनव
ै ΉЗसγो लोके,
न पुनΪेЈयपदाथЈवाचकŹवेन। तˇमात् अŻयास एवाЗवηाशſदमहЈЗत, तŹकिǼपतΉातीЗतकाथЈˇतु
मायाशſदЗमŹयेव युΨम्। तथाЗप यηदЗवηया Ήतीयते, तΰदŽयЗवηाकिǼपतЗमЗत ηोतनЗववΩया
लΩणया अЗवηाशſदेन यЗद लςयते, तदा न कोऽЗप दोषः। एवम् यदा अЗवηाया
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ΪानЗवशेषŹवमुपसजЈनीकृŹय तˇया ΐुЗΰνपेणावभासमानतैव Ήाधाżयेन Зववςयते, तदा साЗप
मायाशſदेन Ǿयपदेˆटुं शŰयैव। उΨं Зह तैЗΰरीयभाˆये९) तˇमात् नामνपपΩˇयैव ЗवηाЗवηे। नामνपे च नाŹमधमौЈ। ‘नामνपयोЗनЈवЗЈ हता ते
यदżतरा तद् Όο’ इЗत ΑुŹयżतरात्। ते च नामνपे सЗवतयЈहोरा΄े इव किǼपते न परमाथЈतो
Зवηमाने॥ तै.भा. २-८.
इЗत। अ΄ ЗवηाЗवηयोवृЗЈ ΰΪानˇवνपŹवमुपगƒय किǼपतनामνपŹवोŰŹया मायाशſदाहЈŹवं
सूЗचतЗमЗत ˇपˆटम्। अ΄ सारासारЗनणЈये तु भाˆयाथЈЗनŸयЈकोЗवदा एव Ήमाणम्॥
एतावता Зवचारेण इदमेकं सुЗनˆपλं यदŻयारोपιिˆटमवˆटĪŋय शाˇ΄कारैµपदेशाथЈमव
े दे ं
सवЈं ΉकिǼपतं ЗवηाЗवηाЗवभागः, अЗवηामायाЗवभागǿचेŹयाЗद परमाथЈतτवЗवЗजΪापЗयषया
तदुपायŹवेन। ЗवΪाते तु तτवे अЗवηा तŹकिǼपता माया वा नासीλािˇत न भЗवˆयतीЗत ЗवΪायत
इЗत। अत एव πЗभयुΨोЗΨःन Зनरोधो न चोŹपЗΰनЈ बγो न च साधकः।
न मुमुΩुनЈ वै मुΨ इŹयेषा परमाथЈता॥ गौ.का.२-३२

इЗत॥

dddddd
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06.

शाFूामाGयम ्

शु γशाङ्करΉЗ˘याभाˇकरतः २९ उपखŸडः

शाˇ΄ΉामाŸयΉЗ˘या - ‘एवं तं ŹवौपЗनषदं पृŴछाЗम’ (बृ. 3-9-26), ‘सवेЈ वेदा
यŹपदमामनंЗत’ (का. 1-2-15) इЗत च Αुतःे , आŹमन उपЗनषżमा΄वेηŹवोЗΨः ΉŹयΩाЗदΉमाणांतरागƒयŹवηोतनायैव, न तु शſदΪाŽयŹवमङ् गीकृŹय यथाह भगवान् भाˆयकारः (1)वाŰयाथЈЗवचारणाŻयवसानЗनवृΰ
Ј ा ॥
Ј ा Зह ΌοावगЗतः, नानुमानाЗदΉमाणाżतरЗनवृΰ
सू.भा. 1-1-2.
(2)νपाηभावाद् Зह नायमथЈः ΉŹयΩˇय गोचरः। Зलङ् गाηभावाŴच नानुमानादीनाम्।
आगममा΄समЗधगƒय एव ŹवयमथोЈ धमЈवत् ॥ सू.भा. 2-1-6.

आगममा΄समЗधगƒयŹवमेव ŹवЗभΉेŹय सूЗ΄तं भगवता बादरायणेन ‘शाˇ΄योЗनŹवात्’
(वे.सू. 1-1-3) इЗत, भाЗषतं च भाˆयकारेण ‘शाˇ΄ादेव Ήमाणात् जगतो जżमाЗदकारणं
ΌοाЗधगƒयत - इŹयЗभΉायः’ इЗत। न तु तावता ΉमाणΉमेय-Ǿयवहारः पारमाЗथЈक - इЗत,
शाˇ΄ं च ΉŹयΩाЗदΉमाणवदेव ΉमाणादनЗधगतं Όο ΪापयतीЗत वा ΎЗमतǾयम् ‘यθाचानĪŋयुЗदतं येन वागĪŋयुηते’ (के. 1-5) इŹयाЗदΑुतःे । Ήमाणानां शाˇ΄ाणां च, अЗवηापुरˇसरमेव
Ήवृΰेǿच। यदाह भाˆयकारः (1) शाˇ΄ं तु अżŹयं Ήमाणम् अतγमाЈŻयारोपण-मा΄ЗनवतЈकŹवेन ΉामाŸयमाŹमनः
ΉЗतपηते, न ŹवΪाताथЈΪापकŹवेन ॥ गी.भा. 2-18.
[ अतγमЈЗनवतЈकŹवमा΄ेण इЗत Зभλ˘मो मा΄शſदः ]
(2) ΉमातृŹवं Зह आŹमनो ЗनवतЈयЗत अżŹयं Ήमाणम्, ЗनवतЈयदेव च अΉमाणीभवЗत
ˇवŽनकालΉमाणЗमव Ήबोधे॥ गी.भा. 2-69.
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[ अЗवηाकृतΉमातारमाЗΑŹयैव ΉमाणǾयवहारΉवृΰेः, Αुतरे Зप ΉमाणŹवमЗवηाιˆटκैवोप
चयЈते - इЗत भावः ॥ ]
(3) तमेतमЗवηाűयम् आŹमानाŹमनोЖरतरेतराŻयासं पुरˇकृŹय सवेЈ ΉमाणΉमेयǾयवहाराः
लौЗकका वैЗदकाǿच Ήवृΰाः। सवाЈЗण च शाˇ΄ाЗण ЗवЗधΉЗतषेधमोΩपराЗण ॥
अŻयासभाˆयम्, सू.भा.
[ ‘सवे’Ј इŹयЗवशेषवचनात् मुमुΩुमुΨǾयवहारा अЗप अЗवηाιˆटκैवŹे युΨं भवЗत।
‘मोΩपराЗण’ इŹयनेन आŹमЗवषयकमЗप शाˇ΄ं सांवЗृ तकΉमाणǾयवहारमाЗΑŹयैव
ΉवृΰЗमŹयुΨं भवЗत ॥ ]

तदेवं वेदािżतनां ΉमाणΉमेयǾयवहारः, शाˇ΄ाЗदǾयवहारǿच तŹवोपदेशाथЈम् अŻयारोपाप
वादΉЗ˘यामाЗΑŹयैवЗे त Зसγम्॥
ΉЗ˘या ΉŹयЗभΪातः २२७ खŸडसङ्űया

‘Ήकाशकं Ήमाणम्’ इЗत ΉमेयЗवषये यηЗप लोकιˆटκा सƒयगेव, Όο तु वेЗदतुराŹमैव
ˇवयंΉकाशम् इЗत न त΄ ΉमाणǾयापारावसर:। शाˇ΄ं तु Ήमा΄ाЗदभेदΎािżतЗनषेधकृत्। यथोΨं
बृहदारŸयकभाˆये(अ) ननु ЗवµγЗमदमुŴयते अΉमेयम्, Ϊायत इЗत च।...नैष दोष:। अżयवˇतुवत् अना
गमΉमाणΉमेयŹवΉЗतषेधाथЈŹवात् ॥
ै आगामोऽЗप ЗवΪापयЗत न ŹवЗभधानाЗभधेयलΩ
(आ) ΉमातृΉमाणाЗदǾयापारΉЗतषेधेनव
णवाŰयधमाЈङ्गीकरणेन।....... ΉЗतपादЗय΄ाŹमभूतं Зह तत्। ΉЗतपादЗयतु: ΉЗतपादनˇय
ΉЗतपाη- ЗवषयŹवात्। भेदे Зह सЗत तεवЗत ॥४-४-२०, पा. ९२८

यदाЗप ЗनवतЈकमेव, Ήमाणम्, तदाЗप न मूतΆЈ ǾयापनयनतुǼया ЗनवृЗΰ: Зकं ŹवЗवηाΉŹययˇय
बाधनमेवŹे युΨम्। रŵजुसपाЈЗदवत् θैतˇयाŻयˇतŹवात्, तδाध एव कतЈǾयो न तु वाˇतवं
ЗकिŷचЗλवतЈनमपीЗत वेदाżतЗसγाżत:। तथा Зह माŸडू Űयभाˆयम्(इ) कथं पुन:ˇवνपे Ǿयापाराभावे शाˇ΄ˇय θैतЗवΪानЗनवतЈकŹवम् ? नैष दोष:। रŵवां
सपाЈЗदवदाŹमЗन θैतˇयाЗवηाŻयˇतŹवात्।... यतोऽЗवηाŻयारोЗपतसुЗखŹवाЗदЗवशेषΉЗतबżधादेवाŹमन: ˇवνपेणानवˇथानम्, ˇवνपावˇथानं च Αेय:-इЗत सुЗखŹवाЗदЗनवतЈकं
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शाˇ΄म् आŹमżयसुЗखŹवाЗदΉŹययकरणेन नेЗत नेŹयˇथूलाЗदवाŰयै:। अŹमˇवνपवत्
असुЗखŹवाηЗप सुЗखŹवाЗदभेदेषु नानुवΰ
ृ ोऽिˇत धमЈ: ॥ गौ.का. भा. २-३२, पा. २०५

यदŽयुŴयते ЗनवतЈकŹवपΩेऽЗप अΪानЗनवतЈकŹवЗमЗत, त΄ाŻयास एवाΪानं चेत,् ओЗमЗत
बГम:। अŻयासˇय ΎािżतΉŹययŹवΪापनमेव Зह तЗλवृЗΰЖरЗत। अथ ΉाŽतˇयैव कˇयЗचत्
ЗनवृЗΰरΪानЗनवृЗΰЖरˆयते, न त΄ ΪानǾयापार:। मोΩोऽЗनŹयǿच भवेत् ΉाŽतापनयनपΩे।
यΰूदाहरणं ‘Зसγं तु ЗनवतЈकŹवात्’ इЗत तˇयाŽयŻयासबाधने ताŹपयЈम्, भाˆयकारैरेव तथोΨŹवात्।

Зवशु γव ेदाżतपЖरभाषा ७ खŸडः

तदेवम्, कूटˇथचैतżयैकˇवνपˇयैव सत आŹमनः ΉŹयाΩाЗद ΉमाणाЗΑतτवम्,
ΉमाणǾयापारЗयतृŹवलΩणं च ΉमातृŹवं, Ήमेय Зवषये अΪŹवं, Ήमाणैः Ήमेयं पЖरिŴछη तत्
तŹवावगЗतνपफलभाŰτवं चेЗत ΉमाणΉमेयǾयवहारः सवोЈऽЗप अЗवηा पुरˇसर एवेŹयुपपηते। अत
एव ΉमातृनानाŹवं ЗवभागǿचेŹयेतत् सवЈमЗप ǾयावहाЖरकमेव न परमाथЈसत् इŹयЗप Зसγं भवЗत,
अЗवηाकृतΉमातृŹवालƒबनŹवात् सवЈˇयाŽयˇय Ǿयवहारˇय। ˇवŽनोऽЗप परमाथाЈŹमżयेकिˇमλेव
ΉमातृनानाŹवम्, ΉŹयΩाЗदΉमाणǾयवहारǿच Ήाक् पबोधात् अनुवतЈत,े ˇविˇमन् सŹयŹवबुЗγं
चावहЗत। न च तावता तˇय परमाथЈसτवम् आयातीЗत। तदाह भाˆयकारः“यथा सुŽतˇय Ήाकृतˇय जनˇय ˇवŽने उŴचावचान् भावान् पǿयतो Зनिǿचतमेव
ΉŹयΩाЗभमतं ЗवΪानं भवЗत Ήाक् Ήबोधात्, न च ΉŹयΩाभासाЗभΉायˇतŹकाले भवЗत,
तθत्॥”

सू.भा. २-१-१४ इЗत ॥

एवं वेदΉामाŸयǾयवहारोऽЗप यावदЗवηाǾयवहारानुवЗृ ΰˇतावदेव, तˇयाŽयЗवηाΉŹयुपˇथा
ЗपतΉमा΄ाЗΑतŹवात्। Зवηायां तु जातायां नैव शाˇ΄म्, न शाˇता, न च Зशˆयः- इŹयतो
वेदΉामाŸयǾयवहारˇयाЗप Ήाक् ΉबोधादेवानुवЗृ ΰЖरЗत युΨम्। तथा Зह भाˆयम्ΉŹयΩाηभावे Αुतरे ŽयभावΉसङ् ग इЗत चेत।् न। इˆटŹवात्। ‘अ΄ ЗपताऽЗपता भवЗत’
इŹयुप˘ƒय, ‘वेदा अवेदाः’ इЗत वचनात्, इˆयत एव अˇमाЗभः Αुतरे Žयभावः Ήबोधे॥
सू.भा. ४-१-३. इЗत॥

आŹमЗवषयकाЗवηाЗनबżधनŹवादेव ΉमाणΉमेयǾयǾहारˇय, अЗवηा अनुभवमा΄Зसγा,
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न तˇयां Ήमाणानां ΉवृЗΰЖरЗत ЗसŻयЗत। ΉमाणैЗवषयीकतुंЈ योŲयोऽЗप Зवषये तावत्, तЗθषया
अЗवηा ΉमाणΉवृΰेः Ήागेव Зसγा, न पुनः Ήमाणैः ЗसषाधЗयषЗत तां किǿचЗदЗत सवЈЗवЗदतम्।
Зकं पुनवЈΨǾयम् अЗवषयभूतΌοाŹमЗवषयाम् अЗवηाम् अЗवηाΉŹयुपˇथाЗपताЗन ΉमाणाЗन वा
न केЗचद् ЗवषयीकतुंЈ ΉभवेयुЖरЗत। न πЗवषये ΌοाŹमЗन कˇयЗचदЗप Ήमाणˇय ΉΐुЗΰः शŰया
ЗचżतЗयतुमЗप। Ήमातैव तावत् न Ήमाणानां Зवषयः। यथोऽΨं गीताभाˆयेЗसγे Зह आŹमЗन ΉमातЖर ΉЗमŹसो: Ήमाणाżवेषणा भवЗत। न Зह पूवंЈ ‘इŹथमहम्’इЗत
आŹमानं Ήमाय पǿचात् ΉमेयपЖरŴछे दाय ΉवतЈत॥
े गी.भा. २-१८.

इЗत। न च ΉमाणानामЗप ΉमाणЗवषयता। न Зह ˇवयं ΉमेयΪापकं सत् Ήमाणं ˇवΪापने
Ήमाणाżतरं समपेΩते इЗत युΨं ˇयाद् वचः; न Зह दीपˇय ˇवΉकाशने दीपाżतरापेΩा इЗत
एवं च ЗसγЗमदं ΉमातृΉमाणΉमेयЗवभागाŻयासˇयाˇपदभूतः परमाथाЈŹमा सवЈथा न कˇयЗचदЗप
Ήमाणˇय Зवषय इЗत। तदेवं Ήमाणानां Ήमातुǿच ΉमाणΉकाǿयŹवकाङ् Ωणाभावात्, परमाŹमनǿच
सवЈसाЗΩणोऽЗवषयŹवात्, ˇवयंΉकाशकूटˇथचैतżयˇवνपŹवेन ЗनŹयЗसγŹवात्, ΉमातृΉमाणाЗद
ЗवकǼपाˇपदŹवाŴच न ΉमाणЗवषयता; अЗवηायाǿच ΉमाणΉमेयाЗदЗवकǼपΉŹयुपˇथापकŹवात्,
ЗवचारासЗहˆणुˇवभावŹवाŴच न ΉमाणЗवषयता इЗत िˇथतम्॥
८. ΌοाŹमनः शſदΉमाणकतवम्

अथ कथं ‘सवेЈ वेदा यŹपदमामनिżत’ (का. १-२-१५), ‘उपदेςयिżत ते Ϊानं
ΪाЗननˇतŹवदЗशЈनः’ (गी.भा. ४-३४)- ΑुЗतˇमृЗतवचनाЗन? कथं वा गीताभाˆयवचनम् ‘शास्
΄ाचायोЈपदेशशमदमाЗदसंˇकृतं मन आŹमदशЈने करणम्’ (गी.भा. २-२१) इЗत? न Зह शाˇ΄म्,
आचायोЈЗΨवाЈ शſदŹवाЗवशेषे ˇवसामźयЈमЗत˘ƒयाŽयाऽऽŹमतτवं ΉकाशЗयतुमलं भवेत।् अ΄ोऽŴयते‘न Зह शाˇ΄Зमदंतया Зवषयभूतं Όο ΉЗतЗपपादЗयषЗत। Зकं तЗहЈ, ΉŹयगाŹमŹवेनाЗवषयतया
ΉЗतपादयत् अЗवηाकिǼपतं वेηवेЗदतृवदे नाЗदभेदमपनयЗत।’ इЗत। तदनुसżधेयम्। ЗनЗवЈशषे े
सवЈशſदΉŹययΉवृЗΰЗनЗमΰवЗजЈऽŽयाŹमतτवे देहेिżΆयाηनृतЗमźयोपाЗधसंबżधकृतं ΉमातृŹवम्
अŻयारोŽयैवोपЗदशЗत शाˇ΄म् ‘तτवमЗस’ इЗत। त΄ ‘Źवम्’ इЗत संसाЖरΉमातृνपम् अनूη
तदपनयनेन ‘तत्’ असंसाЖर ΌοाЗस इЗत बोधयद् Зह शाˇ΄म् आŹमनः ΉमातृŹवमेवापवदЗत।
सोऽयम् अŻयारोपापवादाűयो żयायः सवेषЈ ु वेदाżतेषु परमाथाЈŹमतτवोपदेशाथЈं समाЗΆयते॥
यˇमादेवम् अŻयारोपιˆटκा ΉमातृŹवं ЗमźयाνपमाŹमधमЈवत् पЖरकǼŽय तदपवादेन
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सवЈǾयवहारातीतं परमाथЈं Όο समपЈयЗत, अत एवेदम् ‘अżŹयं Ήमाणम्’ इЗत पЖरभाˆयते। न Зह
तτवबोधानżतरमЗप ΉमाणΉमेयǾयवहारोऽवЗशˆयत इЗत कृŹवा। तदुΨं भाˆये“अЗप च, अżŹयЗमदं Ήमाणम् आŹमैकŹवˇय ΉЗतपादकम्, नातः परं Зकिŷचदाकाङ् ςयमिˇत,
सवाЈŹमैकŹवЗवषयŹवादवगतेः। सЗत Зह अżयिˇमλवЗशˆयमाणेऽथेЈ आकाङ् Ωा ˇयात् ; न
ŹवाŹमैकŹवǾयЗतरेकेणावЗशˆयमाणोऽथोЈऽिˇत य आकाङ् ςयेत॥” सू.भा. २-१-१४.

इЗत। तथा अżय΄ाЗप“तˇमात् अहं ΌοाˇमीŹयेतदवसाना एव सवेЈ Зवधयः सवाЈЗण चेतराЗण ΉमाणाЗन।
न Зह अहेयानुपादेयाθैताŹमावगतौ सŹयाम्, ЗनЗवЈषयाЗण अΉमातृकाЗण च ΉमाणाЗन
भЗवतुमहЈżतीЗत।” सू.भा. १-१-४. इЗत॥

अत एवा΄ शſदो न केवलशſदŹवेन Ήमाणं यथा धमЈЗजΪासायाम्, Зकं तЗहЈ अनुभवानुसारेण
तτवं ЗवΪापयत्, अनुभवानुसाЖरतकЈे ण चाŹमतτवं ЗववेचयŴच ‘Ήमाणम्’ इŹयुपचयЈत।े तदेतदुΨं
भाˆये“न धमЈЗजΪसायाЗमव ΑुŹयादय एव Ήमाणं ΌοЗजΪासायम्। Зकżतु ΑुŹयादयोऽनुभवादयǿच
यथासंभवЗमह Ήमाणम्, अनुभवावसानŹवात् भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय।” सू.भा.
१-१-२.- इЗत॥

अˇय भाˆयˇयायमЗभΉायः- यηदनुभवाधारेण तτवं ΪाŽयते स स अनुभवः Ήमाणम΄।
यिˇमंˇतुअżŹयेऽनुभवे अवगŹयपराЗभधाने अθैतΌοाŹमतτवसमपЈके पЖरसमाŽयते ЗजΪासा, स
Ήमाणफलम् इЗत पЖरभाषा। अ΄ मीमांसायां य΄ कमЈΉЗतपादनं वा उपासनाΉЗतपादनं वा
अιˆटफलकं Ή˘ƒयते, त΄ ΑुŹयादय एव Ήमाणम्; य΄ ιˆटानुसारेण ΉमेयतτवाЗधगमोपायः
ΉЗतपाηते, त΄ ΉŹयΩादयोऽЗप Ήमाणम्; य΄ पुनः केवलं साΩादपरोΩम् आŹमवˇŹवेव
ΉЗतपाηते, त΄ ΉŹयΩाЗदΉमाणानामŽयनु˚ाहकम् अनुभवमा΄ं Ήमाणम् इЗत ‘यथासंभवम्’ इЗत
ЗवशेषादानЗमЗत। तथा Зह भाˆयम्“कतЈǾये Зह Зवषये नानुभवापेΩाˇतीЗत ΑुŹयादीनामेव ΉामाŸयं ˇयात्, पुµषाधीनाŹमलाभŹवाŴच कतЈǾयˇय।” सू.भा. १-१-२.
“ΉŹयΩफलŹवाŴच Ϊानˇय फलЗवरहाऽऽशङ् कानुपपЗΰः; कमЈफले Зह ˇवगाЈदौ
अवनुभवानाνढे ˇयादाशङ् का। भवेθा न वा इЗत; अनुभवाνढं तु Ϊानफलम् ,‘यत्
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साΩादपरोΩाδБο'(बृ.३-४-१) इЗत Αुतःे , ‘तτवमЗस’ इЗत Зसγवदुपदेशात्॥” सू.भा.
३-३-३२
Ј ौ संभवासंभवौ अवधायेЈत,े न पुनः संभवासंभवपूवक
Ј े
“ΉमाणΉवृτयΉवृЗΰपूवक
ΉमाणΉवृτयΉवृΰी। यЗγ ΉŹयΩादीनामżयतमेनाЗप ΉमाणेनोपलĪŋयते तŹसंभवЗत। यΰु
न केनЗचदЗप ΉमाणेनोपलĪŋयते, तλ संभवЗत। इह तु यथाˇवं सवैरЈ Зप ΉमाणैबाπोऽथЈ
उपलĪŋयमानः कथं ǾयЗतरेकाǾयЗतरेकाЗदЗवकǼपैनЈ संभवतीŹयुŴयेत? उपलſधेरेव।”
[अ΄ बाπाऽथेЈ ΉŹयΩादीनामेव ΉामाŸयम्, न केवलतकЈˇय इŹयुΨम्॥]

dddddd

88

07. अनुभवˇवνपम्

07.

अनुभवःव.पम ्

Зवशु γव ेदाżतसारः-अनु भवΉधानιˆटκा उपदेशः १५खŸडः

अनुभवैकगƒयं Όο

१५. अपगतो भगवŹΉसादात् अЗवηागतः संǿयः। ЗजΪासवः पुनः केन साŻयेन तद् Όο
Зवजानीयुः ˇवाŹमŹवेन? - इŹयेतΰु भगवान् मे ΪापЗयतुमहЈЗत ॥
एतदЗप खलु सोƒय, उΨमेव मया। वेदाżतैयथा यथा तŹˇवνपमुपЗदǿयते तथा तथा
ˇवानुभवमेव साधनीकृŹय ЗवΪातुमहЈЗस। न Зह ˇवयंЗसγमाŹमवˇतु बाπΉमेयपदाथЈ इव Ήमाणेन
पЖरŴछे दं भवेत,् अतोऽनुभवेनने व
ै Όο ˇवाŹमŹवेन ЗवЗजΪासˇव ॥
एवं तЗहЈ भगवन्, ΌοŸयЗप ΉमाणΉमेयЗवभागोऽˇतीŹयेवापλम्, यावता अनुभवˇत΄
Ήमाणम्, तेन च Όο Ήमीयत इЗत। कथमेतद् Зवजानीयाम् अЗθतीयं Όο ममाऽऽŹमा, अनुभवेन
ΪातǾयं चेЗत? नżवेतदЗप ЗवΉЗतЗषγम् ॥
न ЗवΉЗतЗषγम्। अΉमेयं तत्, ˇवाŹमभूतमेव - इЗत ЗवΪाने ΉमाणΉमेयЗवभागानवतारात्।
ΑुŹयुपЗदˆटЗवधया अतγमЈवारणेनव
ै एकνपं तत् - इЗत Ϊाने Зह न Зवरोधः। न च ЗजΪासायाः
फलाभावः, अनुभवैकदेशने तΰदŻयारोЗपतांशापोहेनाżततः परमानुभवνपफलावसानŹवाद्
Зवचारˇय। तथा चोΨं संΉदायЗवЗεः
‘न धमЈЗजΪासायाЗमव ΑुŹयादय एव Ήमाणं
ΌοЗजΪासायाम्, Зकं तु ΑुŹयादयोऽनुभवादयǿच यथासंभवम् इह Ήमाणम्। अनुभवावसानŹवात्,
भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय '(सू.भा. १-१-४*)इЗत। एवं च न ΉमाणΉमेयЗवभागो भवŹय΄;
ΉमाणभूतानुभवैकदेशानामЗप फलभूतानुभवˇयेव ΌοाŹमाǾयЗतरेकात्, अनुभवˇवνपŹवाŴच
ΌοाŹमनः। तदŽयुΨम् अЗभयुΨैः ‘अकǼपकमजं Ϊानं ΪेयाЗभλं ΉचΩते। ΌοΪेयमजं
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ЗनŹयमजेनाजं ЗवबुŻयते’ (गौ.का. ३-३३) इЗत ॥
ननु भगवन्, अनुभवोऽЗप ΉЗतǾयЗΨ ЗभλЗभλो भवЗत। शीतोˆणाηनुभववत् त΄
कˇय वाऽनुभवः सवЈसΉं Зतपλः ˇयात्? अЗप च सवЈЗसγाżतानामЗप ˇवˇवानुभवापेΩया
उपपλŹवमेवङ् गीЗ˘यते वाЗदЗभः। न खलु सवЈशżू यवाηЗप तकЈे ण ˇवЗसγाżतमनुभवЗसγŹवेन
न साधयतीЗत ॥
न मया शीतोˆणाηनुभववद् वेदनाνपोऽनुभवोऽЗभΉेतः। Зकं तЗहЈ साΩादाŹमानुभव
एव। न Зह किǿचत् संशत
े े ˇवाŹमЗन, आŹमा वा न वा - इЗत। सावЈЗ΄कǿचायमनुभवो न
कैिǿचदЗप ताЗकЈकैरप¯नोतुं शŰयते। अनुभवमा΄शरणा Зह वादाः सवЈΉमाणЗवदां ताЗकЈकाणां
च। अनुभवपयЈवसायीżयेव Зह ΉमाणाЗन ΉमाणŹवेन पЖरगŸयżते। न च शूżयवाηЗप किŷचत्
तकЈमेताιशानुभवापयЈवसाЗयनं तकЈŹवेनोपˇथापЗयतुं Ωमते। ΉЗतवाЗदताЗकЈकैरЗप खलु
अनुभवानुसाЖर तकЈ एव अनुभवपयЈवसायी सΰकЈŹवेनाĪŋयुपगƒयत इЗत। यथोΨं तकЈतτवЗवЗεः
सुरेξराचायैЈः - ' इमं ΉािǿनकमुЗβǿय तकЈŵवरभृशातुराः। ŹवािŴछरˇकवचोजालै मोЈहयżतीतरेतर
म्। ' (नै. Зस. २-५९) इЗत। तˇमात्,सवЈवदे ाżतगƒयम् अनुभवˇवνपमाŹमानं सावЈЗ΄कानुभववेηं
न ǾयЗभचЖरतवैयЗΨकानुभवैˇतुलЗयतुमहЈЗस ॥
सू ΄भाˆयाथЈतτवЗवव ेचनी २७ खŸड

अनुभवादयǿच यथासƒभवं Ήमाणम्-इŹयˇयाथЈःत΄ ‘अनुभवावसानŹवात्’ इЗत फलभूतानुभवΉदशЈनं परमाथЈतτवावगतौ एकाżतेन
ЗजΪासापЖरसमािŽतः- इЗत ηोतनाथЈЗमЗत ˇपˆटमेव; ‘स यो ह वै तत् परमं Όο वेद Όοैव
भवЗत’ (मु.ं ३-२-९), ‘आनżदो ΌοेЗत Ǿयजानात्’ (तै. ३-६), ‘सτवशुγौ ·ुवा ˇमृЗतः’
(छां. ७-२६-२०) इŹयाЗदषु कृतकृŹयताΉकाशनाथЈम् उपाΰाः Зवηाः ЗवΪान-·ुवˇमृŹयाЗदशſदाः
एतमेवानुभवं परामृशिżत। स चानुभवः (१) अवाżतरवाŰयजżयΪानाżयनुभवशſदवाŴयाЗन, (२)
अनुभवसंЗनकृˆटांˇतकाЈन् ΑुŹयनुगृहीतान्, (३) तदुपजीवकांǿच लौЗककान् Ήमाणशſदशिſदतान्
अवǿयमपेΩते ˇवोŹपΰौ ιˆटफलकानुभवपयЈवसानŹवािŵजΪासाया इЗत ˇफु टमेव। अत एव Зह
ЗशˆयΉǿनाचायЈΉЗतवचनलΩणसंवादνपया आűयाЗयकया ЗजΪाˇयं वˇतु ˇमयЈते ‘कथं नु भगवः
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स आदेशो भवЗत’ (छां. ६-१-३), ‘भूय एव मा भगवान् ЗवΪापयिŹवЗत तथा सोƒयेЗत होवाच’
(छां. ६-८-७) इŹयाЗदЗभवЈचनैः। अ΄ ΉमाणभूतानुभवǿſदवाŴयः कः पदाथЈः इЗत ЗवЗचżŹयम्।
न तावत् ΉŹयΩानुभवः, नाЗप सुखदुःखρदयशूलाЗदवेदनालΩणोऽनुभवो मानसः। ΉŹयΩानुभवो
Зह बाπΉमेयमा΄Зवषयः, इिżΆयसंЗनकषЈजżयǿच ŰवाЗचŹकः ; सुखदुःखानुभवˇतु वैयЗΨकः,
तΰदाŻयािŹमकवेदनाЗवशेषः, ŰवाЗचŹकǿच। अयं पुनः सवЈबाπाŻयािŹमकवेηЗवषयकः Ήकाशः
आŹमˇथः। कृŹˇनानाŹमसंЗनधौ, तदभावे च सुषŽु ताЗदषु सदैवक
ेै νपेण वतЈमानः सवЈदेशकालिˇथतपुµषमा΄साधारणः। तदेवं सवाЈżतरानुभवतदनुसाЖरतकЈΉमाणसहकृता ΌοЗजΪासा ΑुŹयाηाधेयЗवΪानोŹपЗΰबżधकसंशयाЗदЗनवृЗΰθारेण, अЗधकाЖरणाम् अवगŹयपराЗभधानानुभवाЗभǾयΨौ
पयЈवˇयतीŹयेष राγाżतो वेदाżताथЈЗवΪानЗवषयकः॥
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08.

अPवय5य>तरे कPयायः

तक2 D

सू ΄भाˆयाथЈतτवЗवव ेचनी-(४१खŸड)

अथ ЗकЗमदं मीमांसाशाˇ΄म्, कǿचासौ तदЗवरोЗधतकोЈ नाम? इतीदं ЗवЗवŴयते। त΄
मीमांसाशſदˇŹवावत् कˇयचनानुˆठे यˇय, यथाविˇथतवˇतुनो वा, सतτवˇय ЗनधाЈरणे Ήवृΰˇय
Зवचारˇय वाचकŹवेन वेदाżतेषु ǾयवЗΓयते। तηथा- ‘अथातो ΐतमीमांसा’ (बृ. १-५-२१) इŹय΄
उपासनकमЈЗवचारणा मीमांसाशſदǾयपЗदˆटा ΉाणΐतोपदेशाथाЈ साथЈवादमारĪŋयते। यथा च‘सैषानżदˇय मीमांसा भवЗत’ (तै. २-८) इŹय΄ ЗनµपाЗधकानżदˇवνपाŻयवसानाथЈं Зवचारणा
Ήतायते मीमांसाशſदǾयपЗदˆटै व। तθЗदहाЗप वेदाżतगताЗन वाŰयाЗन ЗकंपराणीЗत ЗवचायЈ
Όοˇवνपम्, शारीराŹमनˇतदǾयЗतЖरΨता, ΌοोपासनΉकारǿचेŹयादीनां सतτवं ЗनणेˆЈ यत इतीयं
Зवचारणा ‘वेदाżतमीमांसा’, ‘शारीरकमीमांसा’ इЗत च ǾयपЗदǿयते। ताιशमीमांसाΉकारΉदशЈना
थЈŹवात् शाˇ΄मЗप मीमांसŹे युपचयЈत इЗत मżतǾयम्। यηЗप शाˇ΄शſदोऽयम् ऋŲवेदाЗदЗभЗवЈभΨˇय
वेदˇयैव वΨा मुűयया वृτया, शािˇत-अनुˆठे यं Зवधΰे इЗत, परमाथЈतτवं अनुशाˇतीЗत वा कृŹवा;
तथाЗप ताιशशाˇ΄वाŰयाथЈЗनधाЈरणाथЈŹवात् सू΄ाŹमक˚żथमЗप शाˇ΄ЗमŹयुपचरिżत। अˇय च
मीमांसाशाˇ΄ˇय वेदाżतवाŰयाЗन मीमांसतया Зवषयः, ताŹपयЈЗनणЈयΉकारं बुभुŹसुरЗधकारी
यथोΨसाधनसƒपλः, तЗλणЈयाŴच ΉाŽयं ЗनःΑेयसं Ήयोजनं इŹयतः सानुबżधं शाˇ΄ЗमŹयЗभΉायेण
‘वेदाżतमीमांसा’, ‘तदЗवरोЗधतकोЈपकरणा’, ‘ЗनःΑेयसΉयोजना’ इЗत Зवशेषणा΄यादानЗमЗत
Ϊेयम्॥
(४२.) मीमांसोपकरणभूतˇतकЈः- अथ तकंЈ ΉЗत Зचżता। उΨमेतद् Όοावगतेः
पुµषाथЈतोपपादनΉˇतावे (खं २४,पा.५७), यथा महावŰयेन Όοावगतौ जनЗयतǾयायाम्,
तदवाżतरवाŰयाЗन,आŹमżयŻयारोЗपततΰदनाŹमांशापोहेनोपकुवЈżतीЗत। तηथा तैЗΰरीयके
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‘ΌοЗवदाŽनोЗत परम्’ इЗत ΉЗतΪाय, ‘यो वेद ЗनЗहतं गुहायाम्’ इŹयुΨरीŹया Όοण आŹमŹवं
ЗवЗनЗदЈǿय, तदवगŹयुŹपादनाथЈम् ‘अżयोऽżतर आŹमा Ήाणमयः’ (तै.२-२), ‘अżयोऽżतर
आŹमा मनोमयः’(तै. २-३), इŹयाЗदना ‘अżयोऽżतर आŹमाऽऽनżदमयः’ (तै. २-५) इŹयżतेन
वाŰयजातेनाथЈतोऽनुसध
ं ीयमानेन देहΉाणमनआηाŹमताबुЗγः ˘म˘मेणापोπमाना ‘स यǿचायं
पुµषे’ (तै. ३-१०) इЗत वाŰयΑवणेन अΉЗतबγΌοाŹमावगЗतΉाŽतौ θारीभवतीЗत यथोΨावा
żतरवाŰयाथाЈनस
ु ध
ं ानजः पŷचकोशЗववेकः ‘ΑुŹयनुगृहीततकЈः’ इŹयुŴयते। एवमेव मुŸडकाЗदषु
त΄ त΄ शГयमाणाЗन सृिˆटवाŰयाЗन जगतो ΌοाŹमकŹवΉदशЈनθारा ΌοाŹमावगŹयनुकूलं
तकЈमनुगृ¯णिżत। एवम् अवˇथा΄यपरीΩणवाŰयाżयЗप बृहदारŸयकाЗदषु ‘एष Όοलोकः
सΏाडेनं ΉाЗपतोऽसीЗत’ (बृ. ४-४-२३) इŹयाЗदपЖरसमािŽतवाŰयजżयावगŹयङ् गŹवेन
तदनुकूलतकЈमनुगृ¯णżतीЗत बोŻयम्॥
सोऽयं ΑुŹयनुगृहीतˇतकोЈऽЗप ΑुŹयżतभाЈवने
ΑुЗतरेवЗे त िˇथते, नागमЗवधया
तτवमुपЗदशЗत, तकЈЗवधया तु - इЗत कृŹवा तकЈशſदेन ǾयवЗΓयत इЗत बोŻयम्। अथ
सवЈˇयाˇय वेदाżतवाŰयकलापˇय कु΄ परमताŹपयЈЗमЗत ЗनधाЈरЗयतǾये, उप˘मोपसंहारĪŋयासा
पूवतЈ ाफलाथЈवादोपपЗΰलΩणताŹपयЈЗलङ् गानां समवधानेन वाŰयाथाЈनगु मपयाЈलोचनνपा या
‘मीमांसा’, ЗजΪासुĪŋयः Зशˆयते, साЗप तकЈ एव। वाŰयाथाЈĪŋयूहνपमानसǾयापारŹवात्। ये
चा΄ोपकाЖरणः पुवतЈ ż΄Зसγा żयायाः सगुणЗवηाЗवषयाः, याǿच ΑुताथाЈपЗΰιˆटाथाЈपЗΰलΩणा
उपपΰयोऽ΄ोपżयˇयżते वाŰयाथЈЗनणЈयाय तेऽЗप मीमांसाνपतकाЈżतगЈता एव ΆˆटǾयाः॥
अथ ये यथोΨΑुŹयनुगृहीततकЈमीमांसालΩणतकोЈभयЗवलΩणा लौЗककाˇतकाЈ
वेदाżततकोЈपˆटƒभकाः, ये च Ήमाणानु˚ाहकाः केवलाǿच तकाЈः परमतЗनराकरणाथЈमुपयोςयमाणाः,
ते सवेऽЈ ΄ तदЗवरोЗधतकाЈ उŴयżते। अ΄ च तŴछſदेन वेदाżतवाŰयाżयेव पराΏुǿयżते, न
तु वेदाżतवाŰयमीमांसा। ‘वेदाżतवाŰयाЗन Зह सू΄ैµदाρŹय ЗवचायЈżते ... अनुमानमЗप
वेदाżतवाŰयाЗवरोЗध
Ήमाणं
भवλ
ЗनवायЈत’े
इŹयुΰरसू΄भाˆयानुरोधात्।
त΄
ΑुŹयनुगृहीततकोЈपˆटƒभकˇय लौЗककतकЈˇयोदाहरणं यथा- मृदाЗदЗवकाराणां घटादीनाЗमव
ΌοकायाЈणां तेजोऽबλानां वाचारƒभणŹवोपपादनνपΑुŹयनुगृहीततकाЈनस
ु ारेण सवЈˇयाЗप
जगतः ˇवकारणानżयŹवं वाचारƒभणशſदाЗदĪŋयो हेतĪŋु यः ΉसाŻय, तˇयाˇय मीमांसालΩणˇय
तकЈˇयोपकरणŹवेन ‘भावे चोपलſधेः’ (२-१-१५) इЗत कारणभावे एव कायЈˇयोपलſधेǿचैवम्
इЗत लौЗककतकЈ उपˇथाŽयते। परमतЗनराकरणाय लौЗककतकЈˇयोपादानं यथा93
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‘नाभाव उपलſधेः’ (२-२-२८) इЗत ΉŹयΩोपलſधˇय बाπवˇतुनोऽभावŹवमनुपपλЗमЗत
ЗवΪानवादЗनराकरणावसरे Ήमाणानुसारी लौЗककतकЈ आनीयते। अथ केवलतकाЈदानं यथा‘समवायाĪŋयुपगमाŴच साƒयादनविˇथतेः’(२-२-१३) इЗत परमाणुकारणवादЗनराकरणाथЈम्,
कारणभूताणुĪŋयामŹयżतЗभλˇय ϋणुकˇय समवायलΩणेन संबżधेन ताĪŋयं संबżधमĪŋयुपगŴछतः,
समवायˇयाЗप समवाЗयĪŋयोऽŹयżतЗभλŹवात्, अżयेन समवायलΩणेन सƒबżधेन तैः
संबżधोऽĪŋयुपगżतǾयः ˇयात्; ततǿच अżयाżयसंबżधकǼŽनेनानवˇथादोषः Ήादुःˆयात्- इЗत
केवलतकЈ उपकरणŹवेनादीयत इЗत। त एताιशाˇतकाЈः, मीमांसाशरीराżतगЈततकाЈणामुपकाЖरणो भविżत पाकाŻयΩˇयेव सहकाЖरणः पЖरचारका इЗत ‘उपकरणाЗन’ इŹयुŴयżते। तदेतत्
सवЈमЗभΉेŹयाह- ‘वेदाżतवाŰयमीमांसा तदЗवरोЗधतकोЈपकरणा .... Ήˇतुयत इЗत’ इЗत सवЈं
Зनराकुलम्॥
जगŵजżमाЗदकारणवाЗदनीनां ΑुतीनामथЈ˚हणदाढκाЈय Зह तकЈसाहाǺयमूरीकृतं भाˆये।
त΄ जगŵजżमाЗदवाŰयानां Зकं ΑुЗतवाŰयŹवादेव ΌοЗण ΉामाŸयं ˇवीЗ˘यते, Зकं वा
कायЈЗलङ् गकानुमानЗवधया, अहोिˇवत् ˇवबोŻयाथेЈ ΉЗमЗतजनकतया- इЗत ЗववेΨǾयम्। त΄ न
तावत् केवलं वाŰयŹवेन। ‘तद् ЗवЗजΪासˇव’ इŹयाηुप˘मसामźयाЈद् ЗवΪानाथЈताया एवावगमात्।
ЗवΪानं Зह नामानुभवः। अत एव न कायЈЗलङ् गकानुमानЗवधया। तथा Зह ‘अिˇत ЗकमЗप
जगŵजżमाЗदЗलङ् गकं Όοाűयं वˇतु’ इЗत मЗतः ˇयात्, न पुनЖरदं तत् इЗत ЗवΪानम्। इह पुनः
‘अधीЗह भगवो Όο’, ‘तЗθЗजΪासˇव तδБο’, ‘आनżदो ΌοेЗत Ǿयजानात्। आनżदाψेव
खिǼवमाЗन भूताЗन जायżते... ॥’ इŹयाЗदवाŰयसżदभЈपयाЈलोचनया ЗवЗशˆटЗवΪानाधायकŹवमे
वोЗβˆटЗमЗत गƒयते। उपपाЗदतं च Ήाग् यथा लΩणसू΄ˇयाˇय तदनुगतजżमाЗदवाŰयानां च न
केवलं ΌοािˇतŹवसεावनामा΄परŹवम्। Зनराकृतǿचानुभवशſदˇय ΌοसाΩाŹकाराथЈˇवीकारवादो भाˆयबЗहभूЈतŹवोपपादनेन ताιशवादˇय। तˇमाλेदं तकाЈनभ
ु वशſदयोः सƒयŲǾयाűयानЗमЗत
िˇथतम्॥
कथं तЗहЈ ‘अनुभवादयǿच यथासंभवЗमह Ήमाणम्’ इЗत वाŰयं ǾयाűयेयЗमЗत? तदुŴयतेउΨमधˇतात् यथा जगŵजżमाЗदवाŰयाżयЗप ΑुŹयनुगृहीततकाЈŹमकानीह अनुभवाङ् गŹवेनाΑीयżत
इЗत। सŹसु Зह ‘सŹयं Ϊानमनżतं Όο’ (तै. २-१), ‘सदेव सोƒयेदम˚ आसीदेकमेवाθीतीयम्’
(छां. ६-२-१) इŹयाЗदषु ΑुЗतवाŰयेषु ΌοˇवνपावगमाथेЈष,ु तदЗधगमाथЈम् एवŷजातीयकाˇतकाЈः
ΑुŹयनुगृहीता अनुभवाङ् गŹवेनोपΉदǿयЈमाना अЗप आगमЗवधयैव ЗवЗनयुΨा भविżत। वςयЗत
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Зह भाˆयकारोऽЗप ‘ΑुŹयनुगृहीत एव π΄ तकोЈऽनुभवाङ् गŹवेन आΑीयते- ˇवŽनाżतबुγाżतयोЖरतरेतरǾयЗभचारादाŹमनोऽनżवागतŹवम्, संΉसादे च ΉपŷचपЖरŹयागेन सदाŹमना संपΰेЗनЈˆΉपŷचसदाŹमŹवम्; Ήपŷचˇय Όο ΉभवŹवात्, कायЈकारणानżयŹवżयायेन ΌοाǾयЗतरेकःइŹयेवज
ं ातीयकः’ (सू.भा.२-१-६) इЗत। त΄ागमνपैरेताιशवाŰयैЗनЈˆपाηमानोऽनुभवो
ЗवΪानापरपयाЈयः ‘सŹयं Ϊानम्’, ‘सदेव सोƒय’, ‘तτवमЗस’ इŹयाЗदवाŰयैµिŹपपादЗयЗषतानुभवˇय ‘Ήमाणम्’इЗत भाˆयते। वाŰयजżयावगЗतǿच फलνपा ‘अनुभवावसानŹवात्’ इŹय΄Źयेन
अनुभवशſदेन परामृǿयते। ‘अनुभवादयǿच’ इŹयाЗदशſदेन अवाżतरवाŰयजżयΪानोपबृंहकः
ΑौततकЈः, तदनुसाЖरणी लौЗककयुЗΨः, तदЗवरोЗधनी च इŹयेते अЗप ΉमाणŹवेनोपलςयżते।
ΌοाŹमानुभवνपाम् अवगЗतं ΉЗत परƒपरया करणŹवेन, उपकरणŹवेन चानीयमानŹवात्॥
नˆै कƒयЈЗसЗγः ŰलेशापहाЖरЗणǾयाűया समते ा-उपोαाततः

वाŰयाथाЈΉЗतपΰौ Źवं पदाथाЈनЗभΪŹवं हेतःु (नै.Зस. २-१)। यˇय ŹवंपदाथЈЗववेकः
ˇवΉयŹनेनव
ै , अथवा दैववशात् जातः, न तˇय भूयो भूयो वाŰयाथЈˇमारणमावǿयकम् (नै.
Зस. २-३, ३-६४)। यˇय पुननЈ Źवं पदाथЈЗववेकः, स अżवयǾयЗतरेकपुरःसरं ˇमारणीयः (नै.
Зस. २-९,३-६४)। अżवयǾयЗतरेकǿच θेधा, बुψुपाЗधकृतं ΪातृŹवोपाЗधमाŹमानं पЖरगृπ
Άˆटृ ιǿयЗववेकः (नै.Зस. २-५८), अЗवηापЖरकिǼपतसाЗΩŹवमाЗΑŹय साЗΩसाςयЗवभागǿचेЗत
(नै.Зस. ३-५४)। त΄ाηेनाहंममŹवादेः, Зθतीयेन तु कतृЈŹवादेǿचानाŹमŹवेन पЖरŹयागो भवЗत
(२-५८)॥
आŹमा अहंΉŹययगƒयः - इЗत मीमांसकपΩः एवं Зनरसनीयः - (१) अहङ् कारो
Зह ΪातुЗवЈषयः (२-२४), (२) तˇयाżतःकरणधमЈŹवं ΉŹयΩेणव
ै ानुभूयते (२-२५)। (३)
आŹमा ЗनЗवЈभागः, Зनरंशः, अЗवषयǿच (२-२६); अहङ् कारˇतु आगमापायी (२-२२)
Ήमाणैवगƒयः (२-३७); सुषŽु ते तˇय ˇवνपǾयЗभचारोऽЗप भवЗत (२-३२)। एवं तावत्,
Άˆटृ ιǿयाżवयǾयЗतरेकाĪŋयां गƒयते। अथ साЗΩसाςयाżवयǾयЗतरेकाĪŋयाम् अżवयǾयЗतरेको यथा सुषŽु तौ अżतःकरणЗवकाराभावे सЗत ‘इदम्’ इЗत बुψा ЗवषयाΪातृŹवं नोपलſयते, नाЗप Зवषये
‘मम’ इЗत बुψुŹथोपकाЖरŹवापकाЖरŹवे वा त΄ ιǿयेते (३-६२)। आŹमा अशेषबुЗγΉचाराणां
साΩी। बुЗγः खलु तΰЗθषयाकारेण पЖरणƒय पयाЈयेण Зवषयान् जानाЗत। साΩी पुनः
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ˇवνपचैतżयेन जाŹयमЗणः ˇवΉकाशेनव
े सवाЈन् संЗनЗहतान् Ϊा΄ादीन् युगपदवभासयЗत (२६४...८९)। बुγेदЈेहाηुपाŻयपेΩया ΉŹयŰŹवं ΉŹयोŹपЗΰहेतत
ु ो ΪातृŹवं चावभासेत,े आŹमनˇतु
ΉŹयŰŹवं ΪातृŹवं च ˇवभाव एव (३-१८,१९); बुγेЖरव ते नैव जातुЗचत् परˇपरं ǾयЗभचरतः। न
वा तयोधЈमध
Ј ЗमЈभावः (३-१२,१३,१४)। कूटˇथानुभवाŹमŹवात् आŹमनो नैव ЗवЗ˘या जातुЗचत्।
बुЗγधमाЈŻयासादेव तु तिˇमन् ΉमातृŹवं भोΨृŹवं च (२-६१... ६३)। देहǾयЗतЖरΨे बाπे
वˇतुЗन इदंबुψाअनाŹमŹवं ˇवतःЗसγम्। ΪातुरŽयाŹमता ˇवत एव Зसγा; मŻये िˇथतानां तु
देहाЗदबुψżतानां तारतƒयेन अहंबुЗγЗवषयŹवं (३-७२) इदƒबुЗγЗवषयŹवं च ιǿयत इŹयतो
मोमुπते जनः (४-४,५,६)। एष च मोहः पुरˇतादЗभЗहतЗθЗवधाżवयǾयЗतरेकżयायाĪŋयामपसर
Зत (४-७)। तथा च सवЈЗमदं बुψाЗददेहाżतमनाŹमैवЗे त Зनǿचयो भवЗत॥
सोऽयमाŹमानाŹमЗवभागोऽЗप अЗवηाकायЈमव
े (४-१४); आŹमा ˇवतःЗसγः अनाŹमा
तु अЗवचाЖरतЗसγः (२-९७), आŹमा कुटˇथबोधνपः अनाŹमा तु ЗमźयाŻयास एव;
तयोǿचाЗवηाЗनЗमΰः संबżधः (३-१)। अˇयाǿच अЗवηायाः वेदाżतवाŰयजżयΪानादेव
ЗनΐुЗΰः (२-१०१,१०२,१०३; ३-६)। केवलम् अżवयǾयЗतरेकżयायानुसरणाλाЗवηाЗनवृЗΰः
ˇयात्; देहाЗदЗवलΩणोऽहम् इЗत- इŹयेव ˇवभावνपं Ϊानं तेनोपजायते। Зलङ् गजżयेन Ϊानेन
आŹमािˇतŹवमा΄ं Зनǿचीयते (३-५७) नायमाŹमा, भेदरЗहतǿचायम्- इŹयेतावदेव तु ЗवΪायते (२९४, ३-६) ‘अЗθतीयाŹमाऽहम्’ इЗत तु Ϊानं वेदाżतवाŰयादेव (३-३३)। अżवयǾयЗतरेकपूवक
Ј ं
वाŰयमेव अवाŰयाथЈνपं आŹमानं ΉЗतपादयЗत (३-३९,४०,६३)। अżवयǾयЗतरेकाĪŋयां
सवाЈननाŹमनो Зनरˇय ‘कोऽˇमीЗत’ इЗत वीΩापλˇय ‘तτवमЗस’ इЗत ΑुЗतबЈƒभणीЗत (३-५३)।
अ΄ दशमवाŰयं ιˆटाżतः (३-६४,६५,६८,७०; ४-३४,३५)॥
वाŰयाथЈΪाने तτवंपदयोह् सामानाЗधकरŸयम्, पदाथЈयोЗवЈशˆे यЗवशेषणभावः, पदाथЈयोः
ΉŹयगाŹमनǿच लςयलΩणभावǿच ˘मेण बोŻयः। लςयलΩणभावΉЗतपΰौ ŹवंपदाथЈˇय
सθयŹवम्, तŹपदाथЈˇय च पारोςयमपनीयते, अЗθतीयΉŹयगाŹमैव अवाŰयाथोЈ ЗवΪातो भवЗत
(३-७६,७७,७८)। ‘तτवमЗस’ इЗत वाŰये Źवंपदम् ‘अहं Όοािˇम’ इЗत वाŰये अहंपदं च
अहंǾयाजेन ΉŹयगाŹमानमेवाθयं बुबोधЗयषЗत। अहंवЗृ ΰं मुŰŹवा न कयाŽयżयया वृŹया आŹमा
लΩЗयतुं शŰयः, तदा Зह परमाŹमा अनाŹमैवЗे त मЗतभЈवते ,् ΑुЗतǿचाΉामाŸयं इयात् (३-९८, )

dddddd
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ЗवशुγवेदाżतपЖरभाषा १६ खŸडः, ८५-उपखŸडः

जागЖरताηवˇथानां पЖरशीलनं ΉŹयवˇथम्, ˇवνपापेΩया अवˇथाżतरापेΩया
चेЗत θेधा भवЗत। तηथा ˇवŽनसुषŽु तापेΩयैव जागЖरतˇय जागЖरतŹवम् ; ˇवνपेण तु
ˇवाŹमżयŻयˇतकायЈकरणसङ् घातावˇथाŹवम्। एवं ˇवŽनˇय ˇवŽनŹवं सुषŽु तापेΩयैव, ˇवνपेण तु
ˇवाŹमżयŻयˇतवासनाΉपŷचावˇथाŹवम्। एवं सुषŽु तेरЗप ˇवŽनापेΩया अदशЈनवृЗΰЗनΆावˇथाŹवम्,
जागЖरतापेΩया च ЗवΑाżतकरणǾयापारावˇथाŹवं; ˇवνपेण तु ˇवŽनकामЗवरЗहतЗनΆावˇथाŹवम्,
ΌοसंपτयवˇथावŹवं वा। अत एव ΑुЗतः सुषिु Žतˇवνपकथनायाऽऽह- ‘य΄ सुŽतो न कŷचन
कामं कामयते न कŷचन ˇवŽनं पǿयЗत तत् सुषŽु तम्’ (मां.५) इЗत, ‘य΄ैतŹपुµषः ˇवЗपЗत नाम
सता सोƒय तदा संपλो भवЗत’ (छां. ६-८-१) इЗत च। एवं समाŻयाηवˇथा अЗप ЗवΪेयाः।
अत एव दशЈनवृЗΰˇवνपमपेςय भाˆयकार आह- ‘न ˇथानतोऽЗप परˇयोभयЗलङ् गं सवЈ΄ Зह’
(सू. ३-२-११) इЗत सू΄ाथЈǾयाűयानमारभमाणः(१) “येन Όοणा सुषŽु ŹयाЗदषु जीव उपाŻयुपशमाŹसंपηते, तˇयेदानИ ˇवνपं ΑुЗतवशेन
ЗनधाЈयत
Ј ॥
े ” सू.भा. ३-२-११.

इЗत। एवं जागЖरतापेΩया तु सुषिु Žतम्, िˇथŹयपेΩया च Ήलयावˇथां पЖरशीलयλाह(२) “यथा लोके पुंˇŹवादीЗन बीजाŹमना Зवηमानाżयेव बाǼयाЗदˆवनुपलĪŋयमानाЗन
अЗवηमानवदЗभΉेयमाणाЗन यौवनाЗदˆवाЗवभЈविżत; न अЗवηामानाżयुŹपηżते,
षŸडादीनामЗप तदुŹपЗΰΉसङ् गात् एवम् अयमЗप बुЗγसंबżधः शŰŹयाŹमना Зवηमान एव
सुषŽु तΉलययोः पुनः ΉबोधΉसवयोराЗवभЈवЗत; एवं Зह एतηुŵयते; न Зह आकिˇमकी
कˇयЗचदुŹपЗΰः संभवЗत। अЗतΉसङ् गात्।” सू.भा. २-३-३१.

इЗत। न चैवं बुŻयाηुपाЗधसƒबżधोऽवЗशˆयते वा न वा सुषŽु तादौ - इŹय΄ ЗवЗनगमनाЗवरहः ;
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Ǿयवहारιˆटκा अˇतीŹयनुमीयते, परमाथЈतˇतु नािˇत- इЗत ˇवνपपरνपापेΩया Ǿयवˇथासंभवात्।
तदŽयाह भाˆयकृत् ˇवयमेव(३) “अЗप च ЗमźयाΪानपुरःसरोऽयमाŹमनो बुψुपाЗधसंबżधः। न च ЗमźयाΪानˇय
सƒयŲΪानादżय΄ ЗनवृЗΰरिˇत- इŹयतो यावद् ΌοाŹमताऽनवबोधः, तावदयं बुψुपाЗधसंबżधो
न शाƒयЗत।” सू.भा. २-३-३०.
(४) “यथा Зह सुषिु ŽतसमाŻयादावЗप सŹयां ˇवाभाЗवŰयाम् अЗवभागΉाŽतौ
ЗमźयाΪानˇयानपोЗदतवात् पूवव
Ј त् पुनः Ήबोधे Зवभागो भवЗत, एवЗमहाЗप भЗवˆयЗत।
ΑुЗतǿचा΄ भवЗत ‘इमाः सवाЈः Ήजाः सЗत संपη न Зवदुः सЗत संपηामह इЗत, त
इह Ǿया˛ो वा Зसंहो वा वृको वा वराहो वा कीटो वा पतङ् गो वा दंशो वा मशको वा
यηεविżत तदा भविżत’ इЗत।” सू.भा. २-१-९.
[सुषŽु तौ Ήलये च ˇवाभाЗवकी सŹसंपЗΰः, Ήबोधे िˇथतौ च पुनǾयाЈ˛ाЗदभावो जीवानां
ЗमźयाΪानЗनЗमΰः- इŹयुΨम΄॥]
(५) “यथा Зह अЗवभागेऽЗप परमाŹमЗन ЗमźयाΪानˇयानपोЗदतŹवात् ЗमźयाΪानΉЗतबγो
ЗवभागǾयवहारः ˇवŽनवदǾयाहतः िˇथतौ ιǿयते, एवम् अपीतावЗप ЗमźयाΪानΉЗतबγैव
ЗवभागशЗΨरनुमाˇयते॥” सू.भा. २-१-९.
[अ΄ परमाŹमा सदा θैतЗवभागरЗहत एव सन्, िˇथतौ अŻयˇतЗवभागˇयाˇपदभूतो यथा
तथा ΉलयेЗप अŻयˇतЗवभागशЗΨǾयЈवहारιˆटκैव- इŹयुΨम्। अŻयासˇतु सुषŽु तौ Ήलये
वा न कदाЗप संभवतीЗत तदा सŹसंपЗΰः ˇवाभाЗवŰयेव इЗत च॥]
(६) “ ‘तेजः परˇयां देवतायाम्’ (छां. ६-८-६) इŹय΄ ΉकरणसामźयाЈत् तत् यथाΉकृतं
तेजः साŻयΩं सΉाणं सकरण˚ामं भूताżतरसЗहतं Ήयतः पुंसः परˇयां देवतायां संपηतइŹयेतदुΨं भवЗत। कीιशी पुनЖरयं संपЗΰः ˇयाЗदЗत ЗचżŹयते। त΄ आŹयिżतक एव
तावत् ˇवνपΉЗवलय इЗत ΉाŽतम्। तŹΉकृЗतŹवोपपΰेः। सवЈˇय Зह जЗनमतो वˇतुजातˇय
ΉकृЗतः परा देवता- इЗत ΉЗतˆठाЗपतम्। तˇमात्, आŹयिżतकी इयमЗवभागापЗΰЖरЗत।
एवं ΉाŽते, बГमः। तत् तेजआЗद भूतसूςमं Αो΄ाЗदकरणाΑयभूतम् आ अपीतेः
संसारमोΩात् सƒयŲΪानЗनЗमΰात् अवЗतˆठते ‘योЗनमżये Ήपηżते शरीरŹवाय देЗहनः।
ˇथाणुमżयेऽनुसय
ं िżत यथाकमЈ यथाΑुतम्’ (का. २-२-७) इŹयाЗदसंसारǾयपदेशात्।
अżयथा Зह सवЈः Ήायणसमय एव उपाЗधΉŹयˇतमयात् अŹयżतं Όο संपηेत। त΄
ЗवЗधशाˇ΄म् अनथЈकं ˇयात्, Зवηाशाˇ΄ं च। ЗमźयाΪानЗनЗमΰ च बżधो न सƒयŲΪानाιते
ЗवΒंЗसतुमहЈЗत। तˇमात् तŹΉकृЗतŹवेऽЗप सुषिु ŽतΉलयवत् बीजभावावशेषव
ै एषा
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सŹसंपЗΰЖरЗत॥” सू.भा. ४-२-८.

इЗत॥
अ΄ापरЗवηाऽपरसंΪासूपासनासु Зवθान् साΩाŹकृतेξरः, Ήायणकाले परˇयाम् देवतायां
संपηते इЗत वΨुमारſधЗमदं Ήकरणम्, ‘देवो भूŹवा देवानŽयेЗत’ (Όु. ४-१-२) इЗत ΑुЗतमाЗΑŹय।
अत एव Зह समनżतरपूवभ
Ј ाˆये ЗलЗखतम्(७) “अЗवθान् देहबीजभूताЗन भूतसूςमाŸयाЗΑŹय कमЈΉयुΨो देह˚हणमनुभЗवतुं संसरЗत,
Зवθांˇतु ΪानΉकाЗशतं मोΩनाडीθारमाΑयते॥” सू.भा. ४-२-७.

इŹयाЗद। तˇमात् बीजभावावशेषŹवं सŹसƒपΰेЖरहोΨं न परΌοЗवदः। वςयते च
गŹयुŹ˘ाżŹयोरभावो ΌοЗवदः ‘ΉЗतषेधाЗदЗत चेλ शारीरात्’ (सू.भा. ४-२-१२) इŹयत आरĪŋय।
इदमेव च वैलΩŸयमाЗΑŹय बीजावशेषसŹसंपЗΰЗनबीЈजसŹसंपτयोः तारतƒयं भाˆयकारेणोΨम्
अżय΄(८) “अЗवηाΉŹयुपˇथाЗपतθैतसंपृΨ आŹमा ˇवŽनजागЖरतावˇथयोः कताЈ दुःखी भवЗत।
सः तŴछБ मापनुΰये ˇवमाŹमानं परं Όο ΉЗवǿय ЗवमुΨकायЈकरणसंघातः, अकताЈ सुखी
भवЗत संΉसादावˇथायाम्। तथा मुŰŹयवˇथायामЗप अЗवηाŻवाżतं ЗवηाΉदीपेन Зवधूय,
आŹमैव केवलो ЗनवृतЈ ः सुखी भवЗत।” सू.भा. २-३-४०. इЗत॥

तदेवम्, सुषिु Žत-मूछाЈ-समाЗध-Ήलय-मरणाηवˇथासु सŹसंपЗΰः ˇवाभाЗवŰयЗप सती,
यावЗθηोदयं ЗमźयाΪानЗनЗमΰोपाЗधसंपकंЈ Ήहातुं न ΉभवतीЗत वेदाżतमयाЈद। अЗप चासु
सŹसंपЗΰः शГयमाणा सावधानं ΉŹयЗभΪाता ˇफु टतरं ΌοाŹमैकŹवЗवΪानं लƒभयतीŹयेतावता
पुनःपुनµपЗदǿयते वेदाżतेष,ु न पुनरदशЈनवृЗΰसुषŽु ताηवˇथाˇवेव सŹसंपЗΰभЈवतीЗत कृŹवा।
यथाह भाˆयकृत्“अЗप च न कदाЗचŵजीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇय अनपाЗयŹवात्।
ˇवŽनजागЖरतयोˇतु उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते
ˇवνपापЗΰवЈςयते” सू.भा. ३-२-७.

एवं समाŻयाЗदˆवЗप ǾयुŹथानाηवˇथासु ЗवभाǾयमानपरνपापЗΰЗमवापेςय परνपोपशमात्
ˇवνपापЗΰµŴयत इŹयЗतदेˆटǾयम्॥
99
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ЗववरणΉˇथानपरीΩा- व ेदाżतΉЗ˘याΉŹयЗभΪातः

सुषŽु तौ अЗवηासεावे न Зकिŷचत् Ήमाणमिˇत। अЗवηाया अŻयासνपाया
ЗवशेषΪानलΩणŹवात्। ЗवशेषΪानˇय सुषŽु तावभावात्, तदभावे ЗनŹयЗवΪानˇवνपाŹमЗवभΨЗθतीयवˇŹवभावˇयैव हेतŹु वेन ΑुŹयैव बोŻयमानŹवात्, ‘यद् वै तλ ЗवजानाЗत Зवजानन् वै तλ
ЗवजानЗत न Зह ЗवΪातुЗवЈΪातेЗवЈपЖरलोपो ЗवηतेऽЗवनाЗशŹवाλ तु तद् Зθतीयमिˇत ततोऽżयद्
ЗवभΨं यत् Зवजानीयात्’ (बृ.४-५-३०) इЗत। अत एव Зह भाˆयकृतोΨम्(अ) त΄ सЗत संपλˇतावदेकŹवाλ ЗवजानातीЗत युΨम्। ‘तत् केन कं Зवजानीयात्’ इЗत
Αुत:े ॥सू.भा. ३-२-७. इदानИ योऽसौ सवाЈŹमभावो मोΩो Зवηाफलं З˘याकारकफलशूżयम्,
स ΉŹयΩतो ЗनЗदЈǿयते य΄ अЗवηाकामकमाЈЗण न सिżत ॥ बृ.भा. ४-३-२१,

इЗत च। सुषŽु तौ ˇवνपेऽŽयय: उपाЗधकृतЗवशेषाभावाЗदЗत
मनइिżΆयलΩणोपाЗधθयˇयैव ЗनयमेनोΨेǿचैतदेवЗमЗत Зनǿचीयते-

ΉЗतपादनˇथले

(ई) स उपाЗधθयोपरमे सुषŽु तावˇथायाम् उपाЗधकृतЗवशेषाभावात् ˇवाŹमЗन Ήलीन
इवेЗत ‘ˇवं πपीतो भवЗत’ इŹयुŴयते॥ सू.भा. १-१-९, पा. ३२-३३
(उ) Αाżत: शरणं ΉेŽसुµभयνपादЗप शरीराЗभमानात् समुŹथाय सुषŽु तावˇथायां
परं ŵयोЗतराकाशशिſदतं परं Όοोपसंपη ЗवशेषЗवΪानवτवं च पЖरŹयŵय ˇवेन
νपेणाЗभЗनˆपηते ॥ सू.भा. १-३-२०, पा. ११६
(ऊ) बुψाηपाЗधˇथानЗवशेषयोगादुεतू ˇय ЗवशेषЗवΪानˇयोपाŻयुपशमे य उपशम: स
परमाŹमना संबżध इŹयुपाŻयपेΩयैव उपचयЈते न पЖरЗमतŹवापेΩया ॥सू.भा. ३-२-३४,
पा. ३७१
(अ΄ सवोЈपाŻयुपशम एवोŴयते न ŹवЗवηालΩणोपाŻयवशेष इतीदमवधेयम् ॥)

ˇवŽनιˆटाżतादानेन तूλीयते यथा ˇवŽनΉपŷच: सुŽतपुµषιˆटκैव समिˇत, एवं
सुŽतपुµषιˆटκा ЗकमЗप नािˇत सुषŽु तौ इЗत। एतावांǿचेदЗभΉाय:, तЗहЈ समीचीन एव स:।
अΪाने सवोЈपादाने सवЈं Зवलीनं भवतीЗत चेत,् न समीचीन:। ΑुЗतभाˆययुŰŹयनुभवЗवरोधात्।
ΑुЗतˇतावत्(अ) ‘यदा सुŽत: ˇवŽनं न कŷचन पǿयŹयथािˇमन् Ήाण एवैकधा भवЗत तदैनं वाक्
सवैनЈ ाЈमЗभ: सहाŽयेЗत..’ (कै ४-१९) ‘एतˇमादाŹमन; Ήाणा यथायतनं ЗवΉЗतˆठżते
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ΉाणेĪŋयो देवा देवĪŋे यो लोका:’ कौ.४-२०

इŹयाŹमżयेव ΉभवΉलयौ Ήाह, नाΪाने। आŹमˇवνपΉЗतबुबोधЗयषया चैतदेवं शГयते।
तेन ЗवµŻयेत यЗद सुषŽु तेऽΪाने Ήलयोऽङ् गीЗ˘येत। न πΪानयुΨे आŹमЗन ЗववЗΩते
गाŲयाЈजातश΄ुसव
ं ादΉकरणं ЗवशुγपरमाŹमΪानЗवषयकЗमŹयवकǼपेत। सवЈं चेदं Ήकरणं
परमाŹमЗवषयकЗमЗत गƒयते। वाŰयाżवयात्। ‘यो वै बालाक एतेषां पुµषाणां कताЈ यˇय
वैतŹकमЈ’ इЗत ΉЗतΪावाŰयात्, Зवˇफु Зलङ् गιˆटाżतेन यथोΨाŹमन एव सृˆटे ˇतिˇमλेव
चाŽययˇय Αवणात्, ‘एवमेवव
ै ΉाΪ आŹमेदं शरीरमनुΉЗवˆट:’ इЗत सृˆटावनुΉवेशवचनात्,
‘यावγ इżΆ एतमाŹमानं न ЗवजΪौ तावदेनमसुरा अЗभबभूव:ु स यदा ЗवजΪावथ हŹवासुरान्
ЗवЗजŹय सवेषЈ ां भूतानां Αैˆठκं ˇवाराŵयमाЗधपŹयं पयेЈЗत’ इЗत च (कौ.४-२०) फलसंकीतЈनने
संˇतुतŹवाŴचाŹमΪानˇयेЗत ॥
(आ) सुषिु Žतकाले च परेण Όοणा जीव एकतां गŴछЗत। परˇमाŴच Όοण: ΉाणाЗदकं
जगŵजायत इЗत वेदाżतमयाЈदा ॥सू.भा. १-४-१८

इЗत भाˆयम्। तेन ЗवµŻयतेऽयमΪानेऽहङ् काराЗदΉलयाĪŋयुपगम:।
जीवŹवЗवЗनमुΨ
Ј ायामवˇथायाम् अЗवηाऽĪŋयुपगमो युΨ इЗत ॥

न

Зह

युЗΨरЗप- यЗद सुषŽु तौ अΪानं ˇयात्, तЗहЈ अΪानादेव जगŵजातम् इЗत Зनǿचीयते
जनैµिŹथतै:। न Źवेतदिˇत, ‘सुषŽु ते न ЗकिŷचŴचेЗततं मया यथेदानीम्’ इŹयेव तु सौषुŽतपरामशोЈ
लोकˇयेЗत ॥
अЗप च न कदाЗचŵजीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇयानपाЗयŹवात्। ˇवŽनजागЖरतयोˇतूपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते। अतǿच
सुŽतावˇथायां कदाЗचत् संपηते कदाЗचλ संपηते इŹययुΨम् ॥सू.भा. ३-२-७

इЗत भाˆयं सुषŽु ते Зनयमेन ˇवνपभूतपरमाŹमसंपЗΰमाह। तेन च ЗवµŻयतेऽहङ् कारादेरΪाने
Зवलय इЗत वचनम् ॥
अनुभवोऽЗप सौषुŽतो ЗवµŻयतेऽनेनाĪŋयुपगमेन। न Зह सुषŽु ते ЗकिŷचदŽयनुभूयते लोकै:।
आŹमानुभवˇतु ЗनЗवЈकǼपोऽिˇत त΄ ‘न ЗकिŷचदवेЗदषम्’इŹयनुभूतЗवषयЗनराकरणावЗधŹवात्
परामशेЈ आŹमानुभवˇय। यथाहु वाЈЗतЈककारा:101
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न चेदनुभवǾयािŽत: सुषŽु तˇयाĪŋयुपेयते।
नावेЗदषं सुषŽु तेऽहЗमЗत धी: Зकंबलाद् भवेत् ॥
बृ.वा. ३-४-१०३
तथा अΪानाभावЗमŹयाहु ˇत एवा΄ावˇथायाम्तΰु Зθतीयं नेहािˇत तमोऽनथЈˇय कारणम्।
ΆˆटБाЗदνपसंभेदाद् यŹपǿयेŵजागरे यथा ॥बृ.वा. ३-४-१४१९

इЗत ॥

dddddd
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10.

अवःथाऽय*ववे कः

अवˇथा΄यΉЗ˘याया असाधारणधमाЈः-(माŸडू ŰयरहˇयЗववृ Зतः पृ .१००)

अवˇथापरीΩा नाम तदविŴछλˇयाऽऽŹमनः ˇवνपЗनνपणमेव-त΄ावˇथा΄यपरीΩाΉЗ˘यायाः ΑुЗतΉदЗशЈताया असाधारण धमाЈˇतावदवधारणीयाˇतτवЗज
ΪासुЗभः। यηŽयवˇथा΄यं नाम जा˚ŹˇवासुषŽु तय इЗत सवЈलोकЗवЗदतЗमЗत न ЗकंЗचदˇतीव
ै परीΩा Ήतायते येन
त΄ परीΩणीयम्। तथाЗप वेदाżतेषु नावˇथा΄यˇय Зवषयभूतˇय तादźयेЈनव
तЗλνपणं ǾयथЈΉयासŹवेन शङ् कनीयं ˇयात्; Зकं तЗहЈ अनूη लोकЗसγमवˇथा΄यं तदनुभЗवतुः
परमाथЈˇवνपं ЗनधाЈरЗयतुमव
े । अवˇथा΄यवτवं Зह Зमźयाνपं परमाथЈत एवाऽऽŹमनो धमЈ इЗत
ЗवकǼपयЗत लोकः। तदेतЗθकǼपन-मŻयारोपιˆटκा तावदĪŋयुपगƒयाऽऽŹमनः ˇवνपमЗवηागृही
ताŹˇवνपाЗθलΩणं तŹसाЗΩνपं ЗवΪाŽयाθैताŹमानं समЗधगमयЗत भगवती ΑुЗतः। अЗधगते तु
तिˇमंŹˇवνपेऽवˇथावτवमŽयपनयЗत। तथा च दशЈनम् सोऽयमाŹमा चतुˆपात् (मं. २) इŹयुप˘ƒय
नाżतःΉΪं न बЗहःΉΪम् स....स आŹमा स ЗवΪेयः (मं. ७) इŹयżतम्॥
ЗतसृˆवेवावˇथाˇवżतभाЈवोऽżयासामवˇथानाम्-

यηЗप
जा˚दाηवˇथाЗ΄कǾयЗतЖरΨा
अŽयवˇथा
समनुभूयżते
लोकैः,
तूˆणीमवˇथामदमूछЈЗनΆाЗवहार (somnambulism) मौढκ (idiocy) िˇथŹयुżमाद (insanity)
परवǿयता (mesmeric or hypnotic state) मरणाηवˇˇथानां लोकЗसγŹवात्।
समाЗधमुŰŹयवˇथयोǿच शाˇ΄ΉЗसγेः। तथाЗप लौЗककैः शŰयानुभवायाः सवЈˇया अŽयवˇथाया
दशЈनवृτयदशЈनवृτयżयतरŹवावǿयंभावात्, दशЈनवृЗΰνपायाः सŹयŹवेन ЗवभाǾयमानाया
जागЖरतसमानयोगΩेमŹवात्, ЗमźयाŹवेन ЗवभाǾयमानायाˇतु ˇवŽनसमानयोगΩेमŹवात्, अदशЈन103
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वृЗΰνपायाः सुषिु ŽतसमानयोगΩेमŹवाŴच जा˚ŹˇवŽनसुषŽु ताűयावˇथा΄यमेव सƒयЗङ् नνЗपतमलं तτवЗनणЈयायेЗत न कǿचन żयूनताशङ् कातङ् कोऽ΄ समिˇत। अवˇथाǿचैताः ˇवˇयैव
ЗनνЗपता ЗजΪासोरलं तτवपЖरसमाŽŹयै। ˇवˇमादżयŹवेनोपलĪŋयमानानां Зह सवेषЈ ां पुµषाणां
ˇवजा˚ŹˇवŽनयोरżयतरˇयामेवावˇथायामुपलƒभात् तेऽЗप ˇवानुभवपरीΩणेनव
ै
परीЗΩता
भवżतीЗत न ΪेयैकदेशˇयापरीЗΩतŹवमापतेत।् तथा πाह भगवान् भाˆयकारोऽलातशािżतǾयाűयाने
Ϊेयमेताżयेव ΄ीЗण। एतϋЗतरेकेण Ϊेयानुपपΰेः (४-८८) इЗत।
अवˇथायाः ΉपŷचǾयापकŹवम्--

अżयŴचेदमिˇत मनЗस करणीयम΄ ΉЗ˘याया असाधारणνपŹवेन यŵजागЖरताηवˇथानां
न ΉपŷचाżतभूЈतŹवं ˚ाπं Зकं तु तΰदवˇथाżतगЈतŹवमेव त΄ त΄ समुपलĪŋयमानˇय
˚ाπ˚ाहकΉपŷचˇय कृŹˇनˇयापीЗत। यηЗप ΉमातृιिˆटमवˆटĪŋय जा˚ŹΉपŷचाżतगЈतमेवाऽऽŹमानं
ˇवˇवदेहपЖरिŴछλं चाЗभमżयते सवोЈऽЗप जनः, तथाЗप शाˇ΄ιˆटκा समˇतजा˚ŹΉपŷचोपाЗधकतŹसाЗΩŹवेनाЗभलςयमाणपरमाथाЈŹमापेΩया सोऽЗप Ήमाता जा˚ŹΉपŷचाżतगЈत-ˇवानुमय
े सकले त
रΉमातृगणसЗहतˇतŹΉपŷचाżतगЈत एव, स च Ήपŷचो जागЖरतावˇथाǾयाŽत एव। तदЗतरेकेणा
żय΄ाननुभूयमानŹवाЗदЗत Żयेयम्। अत एव Зह ΑुЗतजाЈगЖरतˇथानमाŹमानं सकलΉपŷचोपЗहतं
ЗवΪापयЗत सŽताङ् ग एकोनЗवंशЗतमुखः ˇथूलभुŲवैǿवानरः Ήथमः पादः (मं. ३) इЗत, तˇयाऽयं
जागЖरतˇथान आŹमा सवЈΉपŷचोपाЗधकः Ήथमः पाद इЗत तदथЈः॥
अवˇथानां परˇपरवैलΩŸयमिˇत, न तु परˇपरसंबγŹवं परˇपरЗभλŹवं वाअयमपरो Зवशेषोऽˇयाः ΉЗ˘याया अЗवˇमरणीयो यŵजा˚दाηवˇथानां परˇपरЗवलΩणŹवेन
Ήतीयमानानां न कǿचनसंबżधः शŰयावधारण इЗत। यतः सूςमेЗΩकया Зवमृǿयमाने З΄Źवमेव
तावदवˇथानां न घटते, यावता तासामżयतमावˇथाने तЗदतरयोरЗप सहिˇथЗतनाЈĪŋयूЗहतुमЗप
शŰया। न Зह किǿचηुगपŵजागЗतЈ ˇवŽनं पǿयЗत सुषŽु तमनुभवतीЗत च शŰयकǼपनमेतЗदЗत।
न चैकिˇमन् देशेऽवतЈमानानामेकिˇमन् काले आनुपूवीЈमभजमानानां वा भावानां संűयेयΰा
भाЗगनी। ˇवŽनजागЖरताżतगЈतभेदानां तΰदवˇथोЗचताżयाιशाżयाιशकालदेशभाŰŹवमेव Ήतीयत
इЗत तु सवाЈनभ
ु वЗसγमेतत्। न च तΰŹˇथानाЗवनाभूतŹवेन ЗनǿचीयमानΉपŷचमा΄े ЗवभाǾयमाना
कालदेश-बुЗγµभयोरЗप तयोः साधारणभूतकालदेशाżतरसεावे Ήमाणं भवेत।् सुषŽु तावˇथायाˇतु
नाżतनЈ बЗहवाЈ कालदेशौ संˇत इŹयतो जा˚दाηवˇथानां З΄ŹवबुЗγΎाЈिżतरेवЗे त Зसγम्। अत एव
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तासां ЗमथोЗभλŹवं सुतरां दुःसƒपादम्। न Зह कालदेशपЖरŴछे दं Зवना ιǿयानां ЗभλŹवं अЗभλŹवं
वा भवेत।् अत एव च तासां कोऽЗप संबżधो न शŰयकǼपनः। Зभλानामेव Зह भावानां संबżधः
कǿचन कǼपनीयो भवЗत न तु परˇपरमुखानЗभΪानां मायाˇवŽनगżधवЈनगरˇथानानाЗमवेЗत॥
अनुभवˇय Ήामुűयम्--

अЗप चायमपरो Зवशेषोऽˇयां ΉЗ˘यायां यदनुभवˇयैव Ήाधाżयमाˇथीयतेऽ΄ न तु
ΉŹयΩाЗदΉमाणानाЗमЗत। अवˇथा एव Зह तावλ ΉŹयΩाЗदगƒयाः, Ήागेव चाŹमा ˇवयंЗसγः।
न Зह त΄ेिżΆयालोचनˇय पुµषमЗतΉभवˇय तकЈˇय वाऽवकाशोऽिˇत। तदЗवषयŹवात्।
शाˇ΄ाचायोЈपदेशνपागमˇतु
अतγमЈЗनरासकŹवमा΄ेणानुभवЗसγमाŹमानमावेदयतीЗत त΄
ΉमाणŹवेनोपचयЈत इŹयżयदेतत्। उपपЗΰरŽय΄ ΉЗ˘यायामानीयमाना ΑुŹयनुगृहीता
तदЗवरोЗधतकЈνपा वेЗत साŽयनुभवायΰैवЗे त न पृथŰΉमाणŹवेन पЖरगŸयते। अनुभवशſदेन
चा΄ न पातŷजलाЗदतż΄ाżतरीययोगजसमाЗधजżयˇतपोमż΄ाЗदЗसЗγजżयो वा ΉŹयΩाЗदΉमाणजżयानुभवो वा वैयЗΨकवेदनाЗदνपानुभवो वा ǾयपЗदǿयते। Зकं तु सवЈजनसाधारणः ˇवाभाЗवक एव, यः खिǼविżΆयाżतःकरणǾयापारानपेΩो जा˚दाЗदसवाЈवˇथानां साΩाЗθΪापकः सवैरЗप
Ј
वाЗदЗभरनपलपनीय इЗत॥
अवˇथा΄यΉЗ˘याЗसγः Зसγाżतः--

यथोΨासाधारणधमЈयुΨावˇथा΄यΉЗ˘यानुसध
ं ानेन संˇकृताżतःकरणानां सवЈΉपŷचोपशमः
Зशवोऽθैत आŹमैवक
ै ः परमाथЈ इЗत सƒयङ् मЗतजाЈयते। यηЗप अवˇथा΄यानुभववानहम्,
शरीरेिżΆयЗवषयवेदनावान् दुःखमनुभवाЗम जागЖरतˇवŽनयोभूЈयो भूयः सुषिु ŽतΉЗतपτया ЗवΑƒय
ЗवΑƒयेЗत नैसЗगЈकोऽयं लोकǾयवहारः। तथाЗप जा˚ŹΉमातृιˆटκैव सः, न Źववˇथा΄यसाधारणे
सावЈЗ΄कानुभवसंमत इŹयुपेςयः। न Зह जा˚ŹΉमाता ˇवŽनसुषŽु तयोरЗप ˇवासाधारणवेषण
Ήमाणैˇतद्गतΉमेयЗवशेषान् ΉЗमणोЗत येन तˇयानुभवं तЗθषयेऽЗप ΉमाणीकुमЈहे। अत एव
च योऽЗप सुखमहमˇवाŽसЗमЗत ˇवŽनमΆाΩЗमЗत वा जागЖरते ˇमरणाभासः Ήमातुः, तदЗप
ЗवकǼपमा΄ЗमЗत ЗनǿचेतǾयम्। ˇवŽनेऽżयाιशˇयैव ΉमातुǾयाЈपारˇय सुषŽु तौ सवЈΉमा΄भावˇय
च तेनव
ै Ήमा΄ा परामशाЈЗदŹयवधेयम्। यः पुनराŹमा सवाЈवˇथासाधारणः, तˇय सवЈ΄
ΪˇवνपाЗवशेषात्, जागЖरताηुपाधीनां तŹकृतबЗहःΉΪŹवाżतःΉΪŹवाЗदЗवशेषνपाणां च परˇपरǾयЗभचाराŴच ЗनŹयЗनरवˇथ एव स आŹमाऽЗθतीय इŹयवगƒयते। स एवैकः सवेषЈ ां न
आŹमेЗत सवेЈ वयमाЗदत एवाजाθयाŹमˇवνपा एव ЗनŹयशुγबुγमुΨˇवभावा इЗत च Зसγम्।
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तЗददमाह ΑुЗतः “एकाŹमΉŹययसारं Ήपŷचोपशमं शाżतं Зशवमθैतं चतुथंЈ मżयżते स आŹमा स
ЗवΪेयः”(मं.७) इЗत॥
Зवθद्गोˆठी- Vedantins Meet. १५ पृ.

तदेवं वाˇतЗवकेन वृΰेन नाˇŹयेवावˇथा΄यसंबżध आŹमन इЗत िˇथते, अЗवηाιˆटκा
अŻयˇतदेहाЗदयोगात् तŹसंबżधम् अĪŋयुअपगƒय वेदािżतनोऽЗप लोकЗसγमनुवदिżत- जागЖरते
θैतΪानमिˇत, ˇवŽने च तθासनाकृतो Ϊानाभासोऽिˇत; सुषŽु ते पुनः ЗकिŷचदЗप जीवो न
जानातीЗत। स च Ϊानाभावः ЗकंЗनबżधनः? - इЗत Зवचारं ΉˇतुŹय त΄ ΑुŹयुपЗदˆटमुΰरं θेधा
Зवभŵय वदिżत- अЗवηाकिǼपतबुψुपाЗधसंबżधत एव जीवˇय जीवŹवम्। स च संबżधः
सƒयŲΪानोदयात् ऋते न शाƒयतीЗत सुषŽु तेऽЗप यηЗप शŰŹयाŹमना Зवηत एव, तथाЗप त΄
तˇयानЗभǾयΨŹवात् न ЗवशेषЗवΪानहेतŹु वं ΉЗतपηते। यदा तु अЗवηाकामकमЈवशात् ΉबुŻयते,
तदा स संबżधः पुनराЗवभЈवतीЗत ‘इदЗमŹथम्’, ‘अयमहमिˇम’- इЗत ЗवजानातीЗत Зवशेषः। इदं
तावदेकमुΰरम् अŻयारोपιˆटκा॥
अथ Зθतीयम् अपवादιिˆटम् अवˆटĪŋयोŴयते। नैव परमाथЈतो जीवˇय ЗनŹयमुΨˇवभावात्
परमाŹमनोऽżयŹवमिˇत। यदाЗप जागЖरते कायЈकरणवाЗनव ЗवभाǾयते, तदाЗप तŹसंबżधं सवЈथा
अŹयेतीЗत सुΉЗसγम्। ˇवŽने तु यद् θैतदǿनЈम्, तिżमźयादशЈनमेव , तθासनाΉायबुЗγवृτयुεाЗवतŹवात्। सुषŽु तौ पुनः परमाŹमना एकीभावं गŴछЗत जीव इŹयतो Зθतीयाभावादेव हेतोनЈ
ЗकिŷचŵजानाЗत। तˇमात्, वˇतुतो ЗनŹयशुγबुγमुΨˇवभाव एव सन् अЗवηाकिǼपतोपाЗधधमाЈŻयासवशेनव
ै संसारबżधनमनुभवतीवेЗत ЗवΪेयम्। अयमेव च żयायोऽЗतЗदǿयते जżमजीवनमरणावˇथाЗवचारे, सृिˆटिˇथЗतΉलयЗवचारे चेЗत सवЈं सुˇथम्। अŻयारोपदॄˆटκा यηदुररीЗ˘यते
बुЗγसंबżधाЗद जा˚ŹˇवŽनयोः, जीЗवतावˇथािˇथЗतकालयोǿच, यदЗप तˇय संबżधˇय बीजाŹमना
अवˇथानम् अनुमीयते सुषŽु तौ मरणΉलयोǿच- तदेतत् सवЈं ЗमźयाΪानЗनबżधमेवŹे यप¯नूयते
अपवादιˆटκा इŹयЗवरोधो ΆˆटǾयः॥
माŸडू ŰयोपЗनषЗद तŹकाЖरकाभाˆययोǿच पुनः- जा˚ŹˇवŽनयोः सवЈसमताΉЗतपादनेन,
अवˇथा΄यˇय ǾयЗभचरŹˇवνपदशЈनने च तदप¯नुŹय, अθैताŹमचैतżयˇयैवाǾयЗभचरŹˇवνपŹवात् परमाथЈŹवЗमЗत ΑुЗतयुŰŹयनुभवसंगानेनोपपाЗदतम्। तदŽयŻयारोपापवादżयायमनुसृŹयैवŹे य
नवηम्॥
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ये पुनवाЈˇतवेनव
ै वृΰेन सुषŽु ताЗदषु कािŷचदЗवηाशЗΨम् अĪŋयुपयिżत, तेषां सवЈथाЗप
तदЗनवृЗΰदुЈवाЈरणा भवЗत। न Зह सुषŽु ŹयाЗदषु समिˇत Зकिŷचत् साधनं Ϊानोपदेशे तŴछБ वणादौ
वा ; न च जागЖरतलĪŋयेन केनЗचदुपायेन कथिŷचदЗप तЗλवृЗΰः शŰयसंपादना इЗत॥
अ΄ काЗनЗचदेव वाŰयाЗन ΉमाणाथЈमुपżयˇयżते। भाˆयेषु ताιशाЗन परःशतं सुवीΩणाЗन
वाचकानाЗमЗत१) यावदेव चायं बुψुपाЗधसंबżधः, तावŵजीवˇय जीवŹवं संसाЖरŹवं च; परमाथЈतˇतु न
जीवो नाम बुψुपाЗधसंबżधपЖरकिǼपतˇवνपǾयЗतरेकेणािˇत; न Зह ЗनŹयमुΨˇवνपात्
सवЈΪात् ईξरात् अżयǿचेतनो धातुЗθЈतीयो वेदाżताथЈЗनνपणायाम् उपलĪŋयते॥ सूभा.
२-३-६०.
२)यदा असौ ˇवŽनो भवЗत ˇवापवृЗΰं ΉЗतपηते धीः, तदा सोऽЗप ˇवŽनवृЗΰं ΉЗतपηते।
यदा धीЗजЈजागЖरषЗत तदा असावЗप॥ बृ.भा. ४-३-७.
३) ˇवŽनो भूŹवा ˇवŽनवृЗΰमवभासयन् Зधयः ˇवापवृŹयाकारो भूŹवा इमं लोकं
जागЖरतǾयवहारलΩणं कायЈकरणसङ् घाताŹमकं लौЗककशाˇ΄ीयǾयवहाराˇपदम् अЗत˘ामЗत, अतीŹय ˘ामЗत ЗवЗवΨेन ˇवेन आŹमŵयोЗतषा ˇवŽनािŹमकां धीवृЗΰम्
अवभायन् अवЗतˆठते यˇमात् तˇमात् ˇवयŷŵयोЗतःˇवभाव एवासौ। Зवशुγः स
े तु उभयलोकसंचाराЗदसंǾयवहारकतृЈЗ˘याकारकफलशूżयः परमाथЈतः, धीसाιǿयेनव
Ύािżतहेतःु । बृ.भा. ४-३-७.
४) कथं पुनः अżतःΉΪŹवादीनाम् आŹमЗन गƒयमानानां रŵŵवादौ सपाЈЗदवत् ΉЗतषेधात्
असτवं गƒयते इЗत ? उŴयते। ΪˇवνपाЗवशेषऽे Зप इतरेतरǾयЗभचारात् असŹयŹवम्,
रŵŵवादाЗवव सपЈधाराЗदЗवकिǼपतभेदवत्; सवЈ΄ अǾयЗभचारात् Ϊˇवνपˇय सŹयŹवम्।
सुषŽु ते ǾयЗभचरЗत इЗत चेत।् न। सुषŽु तˇय अनुभूयमानŹवात्। मां भा. ७.
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11.

काय2कारणू*बया

सू ΄भाˆयाथЈतτवЗवव ेचनी ५२-खŸडः

Зसγाżते Όοण एव जगŹकारणŹवोपपЗΰः- ननु, अŻयासलΩणाЗवηावाЗदनोऽЗप जगतो
मायाकारणकŹवं दुरप¯नवम्। ‘मायां तु ΉकृЗतं Зवηात्’ (ξे. ४-१०), ‘अǾयΨाद् ǾयΨयः
सवाЈ ΉभवżŹयहरागमे। राΛयागमे Ήलीयżते त΄ैवाǾयΨसंΪके॥’ (गी. ८-१८), ‘एतηोनीЗन
भूताЗन सवाЈणीŹयुपधारय॥’ (गी. ७-६) इŹयाЗदΑुЗतˇमृЗतĪŋयः। आह च गीताभाˆयकारः
‘ΉकृЗतθयθारेणाहं सवЈΪ ईξरो जगतः कारणम्’ (गी.भा. ७-६) इЗत। अतः कथЗमदं
ǾयाűयानΉˇथानΉŹयाűयानं शोभत इЗत?
न। उΨोΰरŹवात्। अЗवηाकिǼपतैव ΉकृЗतः, अǾयाकृतनामνपलΩणा मायाशſदǾयपदेǿया;
ते च नामνपे सवЈΪˇयेξरˇय आŹमभूते इव किǼपते तτवाżयŹवाĪŋयाम् अЗनवЈचनीये आЗΑŹयैव
ईξरˇय कारणŹवǾयवहारो माЗयनः, न तु परमाथЈतो Зवηया अपाˇतसवोЈपाЗधˇवνपˇय
कारणŹवं कायЈŹवं वा- इŹयुΨोΰरЗमदं चोηम्। ΌοाŹमभावΉЗतपादनपरा Зह सवाЈ सृिˆटΑुЗतः,
न परमाथЈЗवषया। यथोΨमЗभयुΨैः ‘मृǼलोहЗवˇफु Зलङ् गाηैः सृिˆटयाЈ चोЗदताżयथा। उपायः
सोऽवताराय नािˇत भेदः कथŷचन॥’ (गौ.का. ३-१५) इЗत। तˇमात्, माЗयकνपЗवशेषण
े व
ै
Όο जगŵजżमाЗदकारणЗमЗत ǾयपЗदǿयते, न तु ˇवेन पारमाЗथЈकेन νपेण। ‘अपूवम
Ј नपरम्’(बृ.
२-५-१९) इЗत Αुतःे । तदाह भाˆयकारः ‘अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन
ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο पЖरणामाЗदसवЈǾयवहाराˇपदŹवं
ΉЗतपηते; पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते।’ (सू.भा. २-१-२७)
इЗत। वˇतुतः कायЈकारणभावरЗहतमेव Όο अŻयारोपιˆटκा कारणŹवेनानूη, उपदेशाżते
कारणŹवमपोη Όοतτवं ΉЗतबोधЗयतुं Ήवृΰा वेदाżतः - इŹयेतद् वाЗतЈककारैरЗप सुˇपˆटमुΨम्
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‘अकारणं सदΪानात् कारणŹवं यथैŹयजम्। सवЈकारकतामेवं З˘यातŹफलतामЗप॥ साŻयसाधनतां
तˇमात् अΪानैकǾयपाΑयाम्। उŴचैरनूη तΰτवं वेदाżताः ΉŹयपीपदन्॥ अकारणमकायЈं च
कायЈकारणतामगात्। मोहादेव ततः शाˇ΄ं तदुिŴछΰौ ΉवतЈत॥
े ’ (बृ.वा. १-२,१२८,१२९,१३०)
इЗत। न चैवं ЗजΪाˇयŹवेन ΉЗतΪातˇय शुγΌοणो नेदं लΩणं ˇयाЗदŹयЗनˆटΉसЗΨः।
ЗजΪाˇयŹवǾयवहारˇयाЗप अŻयारोपιˆटκैवाङ् गीकारात्। पЖरशुγे Зह ΌοЗण तτवतो ЗवΪाते
न ЗजΪाˇयŹवं न वा जगŵजżमाЗदकारणŹवम्। सवЈǾयवहाराणामЗप तदżतŹवात्। तदेवं िˇथते
Όοणो माЗयकेन νपभेदेन कारणŹवे, मायायाǿच ΌοŹवेन तदżयŹवेन वा अЗनवЈचनीयŹवे,
यżमायायाः कारणŹवमुΨम् ŰवЗचत् Αुतौ ˇमृतौ वा, तदЗवηाकिǼपतνपभेदवतो Όοण
एवोΨं भवЗत। तदेवं Αुतौ, सू΄े, तεाˆये च यŵजगŵजżमाЗदकथनं तत् सृˆटκाЗदकाल΄येऽЗप
जगतो ΌοाŹमŹवावधारणथЈं इЗत Зसγम्। अतो मूलाЗवηासंЗΪतमायायाः ˇवातżΛयेण
जगŹकारणŹवमातˇथुषां ǾयाűयानΉˇथानˇय, Όοणो मायया जगŵजżमाЗदकारणŹवं ˇवीकुवЈतः
ΑौतΉˇथानात् सुमहद् वैषƒयम् इЗत िˇथतम्। िˇथते चैवं सू΄θयवżमायाЗवЗशˆटं Όο कारणम्,
मायाशЗΨमद् Όο कारणम्, मायाΑयं Όο कारणम् इЗत वा ЗनबЈżधो ЗनरथЈकः। Όοाधीनसΰाका
Зह माया, न तया सЗθतीयं ΌοेЗत। तˇमात् अŻयारोЗपतνपभेदेन Όοैव जगŵजżमाЗदकारणЗमЗत
यथा Ǿयाűयात एव सू΄ाथोЈ Ϊेयः॥
Зसγाżते ǾयावहाЖरककायЈकारणभावोपगमः कथम्? - अ΄ाह यηेकाżतेनव
ै कायЈकारणभावो
ЗनषेγЗु मˆटः ΑुЗतसू΄योः, ЗकमथЈं तŹΉЗतकूलतया सृिˆटः ΑाǾयते ‘आŹमन आकशः संभूतः’
(तै. २-१), ‘इदं सवЈमसृजत .... सŴच ŹयŴचाĪŋवत्। ЗनµΨं चाЗनµΨं च। Зनलयनं चाЗनलयनं
च। ЗवΪानं चाЗवΪानं च। सŹयं चानृतं च सŹयमभवत्। यЗददं Зकŷच’ (तै. २-६) इŹयाЗदना?
सूЗ΄ते च ‘आŹमकृतेः पЖरणामात्’ (वे.सू. १-४-२६), ‘भोΨБापΰेरЗवभागǿचेत् ˇयाǼलोकवत्’
(वे.सू. २-१-१३) इŹयाЗदना? न Зह ЗनЗवЈकारˇय चेतनाचेतनνपजगदाकारेण पЖरणामो
लोकιˆटκाŽयसंभाǾयमानः ΑुŹया Ήमाणभूतया ˇवेनव
ै समुЗदǿयते, पǿचाŴचापोηते ˇवेनव
ै इЗत युΨं कǼपЗयतुम्। नाЗप भगवता सू΄कारेण अЗवηमानो ΌοपЖरणामः ˇवेनव
ै संसΛू य तदनु
‘तदनżयŹवम्’ (वे.सू. २-१-१४) इЗत ˇवेनव
ै ΉЗतЗषŻयत इЗत युΨम्। ‘ΉΩालनाद् Зह पङ् कˇय
दूरादˇपशЈनं वरम्’ इЗत Зह żयायः। अतः कथिŷचत् सृिˆटपरŹवमЗप Αुतीनां सू΄ाणां चोपपादनीयम्।
तˇमात्, सृिˆटपरŹवमЗप Αुतीनां चोपपादनीयम्। तˇमात्, सृिˆटΑुЗतमाЈयाЗवЗशˆटाद् Όοणः
सकाशािżमźयाजगŹसृिˆटमाचˆटे ; ‘आनżदो ΌοेЗत Ǿयजानात्’ (तै. ३-६) इŹयाηा तु शुγानżद
लΩणΌοˇवνपसमЗपЈका- इЗत Ǿयाűयानमेव साधु लςयत इЗत चेत।्
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अ΄ बГमः। नैवं शŰयं ЗवΪातुम्। सृिˆटΑुतीनामżयपरŹवˇय ΉЗतˆठाЗपतŹवात्। या पुनµदाρता
पЖरणामΑुЗतः, यŴच ΌοपЖरणाम˚ाहकं सू΄म्, त΄ Ǿयवहारιˆटκा ΉाŽतˇयैव पЖरणामˇयोपżयासः
ΉयोजनाżतरमुЗβǿय- इЗत न दोषः। लोको Зह उपलſधेः समथЈЗ˘याकाЖरŹवाŴच बाπवˇतूनामिˇतŹवेऽЗभЗनवेशते। कायЈकारणभावोऽЗप वˇतुसλेवŹे यЗभमżयते; तथा ΉमाणΉमेयǾयवहारः,
З˘याकारकफलभेदǾयवहारः संसारानुभवǿच- इŹयेतत् सवЈं परमाथЈसŹयमेवЗे त ιढा˚हं धΰे।
तदीιगЗवηावˇथायां वतЈमानानां कमЈफलाЗथЈनां मुमुΩूणां च कृते जżमाżतरलोकाżतरसंबżŻयाŹमािˇतŹवम्, फलसाधनाЗन, दुЖरतΩयाथाЈЗन च कमाЈЗण, जżमाżतरेˆटाЗनˆटΉािŽतपЖरहारोपायЗवशेषम्,
Όοणो जगŵजżमाЗदहेतŹु वम्, Όοण उपाˇयŹवम्, जीवानाम् चोपासकŹवम्, अĪŋयुदय˘ममुŰŹयथाЈżयुपासनाЗन च - इŹयेतत् सवЈम् उपЗदशЗत ΑुЗतः। वेदाżतवृγाǿच तदनुसारेणव
ै ोपЗदशिżत,
अЗधकारतारतƒयमपेςय Зवनेयानाम्। यथाहु ः संΉदायЗवदःउपलƒभात् समाचारादिˇतवˇतुŹववाЗदनाम्।
जाЗतˇतु देЗशता बुγैः अजातेˇ΄सतां सदा॥ गौ.का. ४-४२.
आΑमािˇ΄Зवधा हीनमŻयमोŹकृˆटιˆटयः।
उपासनोपЗदˆटे यं तदथЈमनुकƒपया॥ गौ.का. ३-१६.

इЗत च। सवЈЗमदमŻयारोपιˆटκैव मżदमŻयमाЗधकायЈन˚ु हाथЈम्। उΰमाЗधकाЖरणां तु,
अजाθयाŹमतτवमेवोपЗदǿयते Αुतौ सηोमुЗΨफलकΪानोदयाथЈम्। सू΄कारोऽЗप एतामेव
साƒΉदाЗयकИ सरЗणमनुµżγे। उΨं Зह भाˆयकृताЗप(१) “अिˇत वˇतुभावः इŹयेवं वदनशीलानाम् ιढा˚हवतां Αγधानानां मżदЗववेЗकनाम्
अथोЈपायŹवेन सा देЗशता जाЗतः। तां गृ¯णżतु तावत्। वेदाżताĪŋयाЗसनां तु ˇवयमेव
अजाθयाŹमЗवषयो Зववेकः भЗवˆयЗत इЗत। न तु परमाथЈबुψा। ते Зह ΑोЗ΄याः
ˇथूलबुЗγŹवात् अजातेः अजाЗतवˇतुनः सदा ΄ˇयिżत आŹमनाशं मżयमाना अЗववेЗकनःइŹयथЈः”॥ गौ.का.भा. ४-४२.
(२) “उपासना उपЗदˆटा इयं तदथЈं मżदमŻयमιˆटκाΑमाηथЈम् कमाЈЗण च। न च आŹमा
एक एव अЗθतीयः इЗत ЗनिǿचतोΰमιˆटκथЈम्॥ गौ.का.भा. ३-१६

इЗत। अपवादιˆटκा तु θैतवˇतुसεावो नैवˆे यते वेदािżतЗभः। अजाЗθतीयकूटˇथचैतżयमा΄ं
परमाथЈतτवम् इЗत ˇवीकारात्110
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(३)
उपलƒभात् समाचाराżमायाहˇती यथोŴयते।
उपलƒभात् समाचारादिˇत वˇतु तथोŴयते॥
जाŹयाभासं चलाभासं वˇŹवाभासं तथैव च।
अजाचलमवˇतुŹवं ЗवΪानं शाżतमθयम्॥
गौ.का. ४-४४,४५.

इЗत। भाˆयकारǿच सू΄काराशयम् एवमेवाЗभवणЈयЗत ˇम(४) यˇमात् तयोः कायЈकारणयोरनżयŹवम् अवगƒयते। कायЈं आकाशाЗदकं बहु Ήपŷचं
जगत्, कारणं परं Όο; तˇमात् कारणात् परमाथЈतोऽनżयŹवं ǾयЗतरेकेण अभावः
कायЈˇयावगƒयते॥ सू.भा. २-१-१४.
(५) सू΄कारोऽЗप परमाथाЈЗभΉायेण ‘तदनżयŹवम्’ इŹयाह; ǾयवहाराЗभΉायेण तु
‘ˇयाǼलोकवत्’ इЗत महासमुΆाЗदˇथानीयतां Όοणः कथयЗत। अΉŹयाűयायैव
कायЈΉपŷचं पЖरणामΉЗ˘यां चाΑयते सगुणषे पू ासनेषु उपयोςयत इЗत॥ २-१-१४.

इЗत। तदेवं मżदमŻयमιˆटीनामЗधकाЖरणां कृते जाŹयाηुपदेशकΑुतीनाम् अŻयारोपापवादΉЗ˘यामवलƒſयैव ΉवृЗΰः, न तु ताŹपयेЈणЗे त सवЈमनाकुलम्॥
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12.

पlकोश*ववे कः

तैЗΰरीयभाˆयाथЈЗवमЗशЈनी-उपोαाततः ४-खŸडः

पŷचकोशЗववेकΉЗ˘या

यथैवाकाशाЗदसृिˆटΉЗ˘या ΌοणोऽजाЗθतीयाŹमŹवΪापनाथेЈЗत गƒयते, एवमेव, अλमया
ηाŹमपŷचकवणЈनΉЗ˘याЗप आŹमनः पŷचकोशЗवलΩणŹवΉЗतपादनेन अЗθतीयानżदˇवνपŹव
ΪापनाथैЈव, ˇवΉधानेЗत गƒयते। सा Зह ΉЗ˘या एवं Ήवृΰा- आकाशाЗद˘मेणाλरसमयपुµषाżतं
कायЈं सृˆट् वा तदेवानुΉЗवˆटं Όο बुЗγसंबżधेन Άˆटृ ŹवΑोतृŹवाЗदЗवशेषधमЈवЗदवोपलĪŋयते। त΄
यथैवाλमये देहे आŹमभावेन लोको वतЈत,े एवमेव Ήाणमये, मनोमये, ЗवΪानमये, आनżदमये
च कोशˇवνपे आŹममЗतं करोЗत। त΄ाλमयादीनां पूवपЈ ूविЈ ˇमन् आŹममЗतपЖरŹयाŵयजनाथЈं
ΑुЗतः, उΰरिˇमλुΰरिˇमन् Ήाणमयादौ आŹमबुЗγमŻयारोपयЗत, शाखाचżΆЗनदशЈनżयायेना
Źमतτवं दशЈЗयतुम्। त΄ च ǾयिˆटभूताλमयाЗदकोशˇय ЗवराडाηुपाЗधलΩणसमˆटκनżयताम्,
आŹमनǿच ˘मेण सू΄ाŹमतां वेदाŹमЗहरŸयगभЈˇवνपताम्, समिˆटबुψुपाЗधकЗहरŸयगभाЈЗभλ
ताम्, समˆटκानżदोपाЗधकЗहरŸयगभाЈनżयतां च बोधЗयŹवैव अЗवηाकिǼपताλमयाЗदकोशलΩ
णेˆवाŹममЗतं पЖरहाŽय पयЈżते आनżदमयपुŴछŹवेनाθैतं ЗनЗवЈशषे ं Όοैव सवाЈŹमभूतं आŹमŹवेन
ЗवЗनЗदЈशЗत। इहाЗप च भृगुवǼलीवत् समˆटκλाηुपासनं तŹफलोЗΨǿच मŻयमाЗधकाЖरणामुपका
रायावाżतरताŹपयेЈणव
ै । परमताŹपयेЈण तु, आŹमनः सŹयΪानानżतΌοŹवबोधनमेवानुगƒयते इЗत
न ΉकरणЗवŴछे दः॥
Όο चानżदमयˇय ΉЗतˆठाŹवेन ЗनЗदЈˆटं ЗनµपाЗधकŹवात्, ЗनЗवЈशषे ŹवाŴच नाˇŹयेवЗे त
मżदमतीन् ΉЗतभायात् इЗत, ‘जगŹकारणŹवात्, ЗवΪानगुहायां जीवνपापλЗमवोपलĪŋयमानŹवात्,
नामνपाŹमना चेतनाचेतनЗवभΨŹवेन चावभासात्, सुकृतŹवेन ΉЗसγेः, आनżदरसŹवात्, का
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यЈकारणसंघातचेˆटानामुपपादकŹवात्, भयाभयहेतŹु वाŴच तदˇतीŹयेवावगżतǾयम्’ इЗत ΪापयЗत
ΑुЗतः। तिˇमंǿचाЗवηाकिǼपतमूताЈमूतध
Ј माЈन् ιǿयŹवाЗदलΩणानपोη ΉŹयˇतЗमतसवЈЗवशेषे
आŹमभावेन यः ΉЗतˆठां गŴछЗत, स एवाभयνपं परमपुµषाथЈं गŴछЗत इЗत ΉЗतजानीते॥
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13.

ि4ृ3ँय*ववे कू*बया

व ेदाżतΉЗ˘याΉŹयЗभΪातः ३८-खŸडः

Άˆटृ ιǿयΉЗ˘यापЖरशीलनम्-

३८. नैसЗगЈकιˆटκा वीЗΩतं जगЗददं ‘अहЗमदमनेन पǿयाЗम’ इЗत Άˆटृ दशЈनιǿयЗ΄पुटीलΩणं
ЗवभाǾयते। त΄ Άˆटा करणǾयापारेण Зवषयान् ǾयाŽयानुभЗवता। दशЈनं करणं चΩु:Αो΄ाЗद।
ιǿयं शſदˇपशЈνपाЗद ЗवषयलΩणम्। करणǾयापारˇय फलमЗप दशЈनशſदवाŴयं यिˇमन् जाते
‘पǿयЗत’ ‘ΑृणोЗत’ ‘मनुत’े ‘ЗवजानाЗत’-इŹयाЗदǾयवहारो भवЗत। त΄ैवं िˇथते ιǿयЗवषयाद्
ЗवЗवŴय Άˆटारं यΰत् ˇवνपЗनधाЈरणं तद् ‘Άˆटृ ιǿयЗववेक’ इŹयुŴयते। त΄ Άˆटा तावत्
‘अहंΉŹययगƒय:’ ιǿयं तु ‘इदंΉŹययगƒयम्’ इЗत Άˆटृ ιǿयЗवभागे अहЗमदं ΉŹययतż΄े िˇथते,
य΄ैकाżततोऽहंΉŹययगƒयŹवमेव न जातुЗचत् इदंΉŹययगƒयŹवं, स एव परमाथЈΆˆटा; तЗदतरे तु
गौणा Άˆटार:, ЗमźयाΆˆटारो वा भЗवतुमहЈिżत। त΄ लोके ‘राजा चारचΩुषा पǿयЗत’ इŹय΄
गौणं Άˆटृ Źवम्। राजचारयोभेЈदे ΉЗसγे सЗत चारΆˆटृ Źवˇय राЗΪ उपचारात्, देहेिżΆयाЗदषु
Άˆटृ ŹवबुЗγशſदौ तु न गौणौ, Зकं तु Зमźयैव। त΄ सवЈ΄ चΩुरादौ अΆˆटृ भूतऽे Зप ‘अहं पǿयाЗम’
इŹयेवमाЗदबुЗγशſदयोЗनЈµपचЖरतयोरेवोŹपЗΰदशЈनात्। अत एव Зह ΑुЗत: “य΄ Зह θैतЗमव
भवЗत तЗदतर इतरं पǿयЗत तЗदतर इतरं Зज˛Зत तЗदतर इतरं रसयते तЗदतर इतरमЗभवदЗत
तЗदतर इतरं ΑृणोЗत तЗदतर इतरं मनुते तЗदतर इतरं ˇपृशЗत तЗदतर इतरं ЗवजानाЗत”
(बृ.४-५-१५) इŹयाЗवηकθैतЗवषय एव Άˆटृ ιǿयЗवभाग इŹयाह। सेयम् आЗवЗηकी लौЗककी
ιिˆट: अżत:करणवृЗΰνपŹवादЗनŹया। वृΰयǿच जायमाना एव चैतżयǾयाŽता Зचदाभासाǿच
जायżत इЗत लौЗककैˇत एव ΪानशſदवाŴया इЗत गŸयżते। या पुनЗनЈŹयचैतżयˇवνपा
आŹमन: ˇवभावभूता, सैव पारमाЗथЈकी ιिˆट:,। ЗनŹयाЗवपЖरलु ŽतˇवाभाǾयात्। त΄ च
सЗवतृतŹΉकाशवदЗभλŹवं Άˆटृ ιǿययो:। एतयैव ιˆटκा Άˆटे ŹयुŴयते परमाŹमा तŹΉकाǿयŹवेन
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ιǿयभूतम् अżत:करणवृτयाηपेςय। अयं तु Άˆटै व न ιǿयं जातुЗचदपीŹयत: परमाथЈΆˆटा। ‘न
ιˆटे ΆЈˆटारं पǿयेनЈ Αुत:े Αोतारं Αृणयु ा न मतेमżЈ तारं मżवीथा न ЗवΪातेЗवЈΪातारं Зवजानीया:।
एष त आŹमा सवाЈżतर:’(बृ.३-४-२) इЗत Αुत:े । लौЗककं तु Άˆटृ Źवम् अिˇमन् तΰदżत:करणवृτयŻयारोपापेΩम्। इदमेव Зह ΉमातृŹवं नामाŹमन: यβेहेिżΆयमनआЗदˆवहंममाЗभमानकृतЗमŹयवोचाम Ήाक्(खं.२५.)। अनयैव चाЗनŹयιिˆटǾयापृŹया ˇवीयŹवेनाЗवηाŻयारोЗपतया ‘पǿयЗत’
‘ΑृणोЗत’ इŹयाЗदǾयवहाराˇपदं भवŹयाŹमा। अनयैव Зह ιˆटκा समिżवतŹवेन ЗवभाǾयमानोऽयं
Ήाणभृत् ‘Άˆटा ˇपृˆटा Αोता ˛ाता रसЗयता मżता बोγा कताЈ ЗवΪानाŹमा पुµष:’(Ή.४-९)
इЗत चोŴयते। वˇतुतˇतु नैव ЗनŹयιिˆटमत: सवЈसाЗΩण: परमाŹमनोऽżयो ΆˆटाˇतीЗत कृŹवा
ΑुЗतЗवЈΪापयЗत ‘न Зह Άˆटु ιЈˆटे ЗवЈपЖरलोपो Зवηते’ (बृ.४-३-२३) इЗत। ‘नाżयोऽतोऽिˇत Άˆटा
नाżयोऽतोऽिˇत Αोता नाżयोऽतोऽिˇत मżता नाżयोऽतोऽिˇत ЗवΪाता’ (बृ.३-७-२३) इЗत च।
यदा तु लौЗककीयं ιिˆटǾयЈЗभचरŹˇवνपŹवेन सुषŽु Źयाηवˇथानुशीलनेन ЗवЗनǿचीयते, तदा Ά
ˆटБाЗदЗ΄पुटीरЗहतŹवेनाŻयवˇयते सवЈǾयवहारातीत एवेŹयŻयारोपापनयनेन ЗवΪाŽयते ‘य΄Źवˇय
सवЈमाŹमैवाभूत् तत् केन कं पǿयेत् तत् केन कं Зज˛ेत् तत् केन कं रसयेत् तत् केन कमЗभवदेत्
तत् केन कं Αृणयु ात् तत् केन कं Зवजानीयाद् येनदे ं सवЈं ЗवजानाЗत तं केन Зवजानीयात् स एष
नेЗत नेŹयाŹमा’ (बृ. ४-५-१५) इЗत ॥

dddddd
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14.

ौवणमननाnदःव.पम ्

पारमह ंˇयमीमांसा- अŻयाय-४, पृ .५८

ΑवणाЗदसतτवЗनνपणम्, न Αवणादयः Зवधयः

त΄ ΑवणमननЗनЗधŻयासनानां Ϊाने साΩात् साधनŹवात् तŹसतτवं ЗनµपЗयˆयते। अ΄
केЗचत् वदिżत ΑवणЗवЗधΉयुΨैव ΌοЗजΪासा कतЈǾयŹवेन सूЗ΄ता Αीमता बादरायणेन ‘अथातो
ΌοЗजΪासा’ इЗत। एवं Зकल तेषाम् अЗभΉायः “ˇवाŻयायोऽŻयेतǾयः” (तै.आ. २-१४) इЗत
ЗनŹयाŻयायनЗवЗधना अधीतसाङ् गˇवाŻयाये “तЗθЗजΪासˇव” (तै. ३-१), “सोऽżवेˆटǾयः स
ЗवЗजΪाЗसतǾयः” (छां ६-८-१), “आŹमा वा अरे ΆˆटǾयः” (बृ. २-४-५) इЗत आŹमदशЈनम् अनूη
तदथЈŹवेन मनЗनЗदŻयासनाĪŋयां फलोपकायЈङ्गाĪŋयां सह Αवणं नाम अЗङ् ग Зवधीयते। त΄ Αवणे
को अЗधकायाЈЗदЗवशेषः इЗत ЗजΪासोः उपकाराय अपेЗΩताЗधकाЖरЗवषयफलानुबżध΄यं żयायेन
ЗनणेतЈ ंु सू΄यामास “अथातो ΌοЗजΪासा” इЗत। त΄ Αवणं नाम वेदाżतवाŰयताŹपयЈЗवषयको
Зवचारः। ΑवणमननाĪŋयां ЗनधाЈЖरतˇय अथЈˇय अनżयЗचΰतया अनुसध
ं ानमेव ЗनЗदŻयासनं च
इЗत॥
वयं तु मżयामहे नायं साधुः अЗभΉायः इЗत। यावता ‘तЗθЗजΪासˇव’ इŹयादीЗन वाŰयाЗन
किŷचत् कृŹयЗवशेषं Зवधातुं न ΉवृΰाЗन इЗत ΉकरणपयाЈलोचनया अवगƒयते। त΄ ‘तЗθЗजΪासˇव’
इЗत वाŰयं तावत् Зपतरम् उपसृŹय “अधीЗह भगवो Όο” इЗत पЖरΉǿनं कुवाЈणं भृगंु ΉЗत Зपतुः
वµणˇय ΉЗतवचनम्। न त΄ अिˇत वचनममृतŹवकामः Αवणं कुयाЈत् इŹयेवं Зवधायकम्।
एवम् “आŹमा वा अरे ΆˆटǾयः” इŹयЗप “ΉΐЗजˆयन् वा अरे अहमिˇम” इŹयुΨवżतं याΪवǼŰयं
ΉЗत “Зकमहं Зवΰेन आवृता अमृता ˇयाम् उताहोिˇवλेЗत” इЗत Ήǿनोपżयासं कृतवती मै΄ेयी।
तŹΉЗतवचनं “यथैव उपकरणवतां जीЗवतं तथैव ते जीЗवतं ˇयात्, अमृतŹवˇय तु न आशािˇत
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Зवΰेन” इЗत ΉЗतवचनम् उपΑुŹय “येनाहं नामृता ˇयां Зकमहं तेन कुयाЈं यदेव भगवान् वेद
तदेव मे बГЗह” इЗत ΉाЗथЈतवती। त΄ मुनःे ΉЗतवचनम् “आŹमनˇतु कामाय सवЈं ЗΉयं भवЗत”
इŹयतः “आŹमा वा अरे ΆˆटǾयः” इŹयाह। तदेवं यथोदाρतवाŰयेषु कु΄ाЗचदЗप ΑवणाЗदЗवЗधः
न ιǿयते। अतः ΑवणाЗदΉयुΨ एव ЗवЗवЗदषासंżयासः, अżयथा ЗवЗधं Зवना Зवचारे Ήवृΰˇय
आŹमदशЈनम् अकृŹवा तत उपरमे आνढपЗततŹवं च ˇयाЗदЗत वादोऽ΄ न ˇवरसः। “यदहरेव
Зवरजेत् तदहरेव Ήΐजेत”् इЗत ЗवЗधΉेЖरतˇयैव आŹमलोकΉाŽतीŴछया पाЖरΐाŵयोपपΰेः। इतǿच
सुˇपˆटं च ΑवणाЗदषु ЗवŻयभावमाह भाˆयकृत् “ЗकमथाЈЗन तЗहЈ आŹमा वा अरे ΆˆटǾयः
ΑोतǾयः” इŹयादीЗन ЗवЗधŴछायाЗन वचनाЗन? ˇवाभाЗवकΉवृЗΰЗवषयЗवमुखीकरणाथाЈनीЗत
बГमः। यो Зह बЗहमुख
Ј ः ΉΥतते पुµषः इˆटं मे भूयात् अЗनˆटं माभूत् इЗत, न च त΄ आŹयिżतकं
पुµषाथЈं लभते। तमाŹयिżतकपुµषाथЈवािŷछनं ˇवाभाЗवकात् कायЈकरणसंघातΉवृЗΰगोचरात्
ЗवमुखीकृŹय ΉŹयगाŹमˇ΄ोतˇतया ΉवतЈयिżत “आŹमा वा अरे ΆˆटǾयः” इŹयादीЗन। तˇय
आŹमाżवेषणाय Ήवृΰˇय अहेयम् अनुपादेयं च आŹमतτवमुपЗदशिżत “इदं सवЈं यदयमाŹमा”
(बृ. २-४-६), “य΄ Źवˇय सवЈमाŹमैवाभूत् तŹकेन कं पǿयेत,् तŹकेन कं Зवजानीयात्”,
“ЗवΪातारमरे केन Зवजानीयात्” (बृ. ४-५-१५) “अयमाŹमा Όο (बृ. २-५-१९) इŹयाЗदЗभः।”
(सू.भा. १-१-४) तˇमात् साधनचतुˆटयसंपλˇय Αुतवेदाżतˇय ˇवयमेव ЗजΪासा समुŹपηते।
ΑवणाЗदЗवЗधŴछायावचनाЗन तु ΉŹयगाŹमाЗभमुűयं कुवЈिżत न तु किŷचत् ЗवЗधं Зकिŷचत् ЗवदधЗत
किŷचЗλयोजयिżत वा इЗत ˇपˆटम्। आνढपЗततŹवं तु न ΑवणЗवЗधΉयुΨΉवृЗΰŹवात्, Зकं तु
अżयथैव इŹयुपपाЗदतम् “तεूतˇय तु नातεावो जैЗमनेरЗप ЗनयमातदГपाभावेĪŋयः” (सू.भा.
३-४-४०) इЗत सू΄भाˆये- “अŹयżतमाŹमानं आचायЈकुले अवसादयन् इЗत, अरŸयЗमयात् इЗत
पदं ततो न पुनरेयात् इŹयुपЗनषत्, आचायेЈणाĪŋयनुΪातः चतुणाЈम् एकम् आΑमम्। आЗवमोΩात्
शरीरˇय सोऽनुЗतˆठे त् यथाЗवЗध॥ इЗत च एवंजातीयको Зनयमः ΉŴयुŹयभावं दशЈयЗत। यथा
च ‘ΌοचयЈं समाŽय गृही भवेत’् ‘ΌοचयाЈदेव Ήΐजेत’् इЗत च एवमादीЗन आरोहνपाЗण
वचांЗस उपलĪŋयżते, नैवं ΉŹयवरोहνपाЗण, न चैवम् आचाराः Зशˆटा Зवηżते। यΰु पूवक
Ј मЈसु
अनुˆठानЗचकीषЈया ΉŹयवरोहणम् इЗत। तदसत्। ‘Αेयान् ˇवधमोЈ Зवगुणः परधमाЈŹˇवनुिˆठतात्’
इЗत ˇमरणात्, żयायाŴच। यो Зह यं ΉЗत Зवधीयते स तˇय धमЈः, न तु यः येन ˇवनुˆठातुं
शŰयते, चोदनालΩणŹवाγमЈˇय” (सू. ३-४-४०) इЗत। तˇमात् ΑवणЗवЗधः न अपेΩते
संżयाЗसनः आνढपЗतŹवोपपादनाय। यŹपुनः ΑवणाЗदЗवŻयĪŋयुपगमदशЈनं ŰवЗचत् तदżयथा एव
नेयम्। तηथा-117
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ŹवंपदाथЈЗववेकाय संżयास: सवЈकमЈणाम्।
साधनŹवं ΐजŹयेव शाżतो दाżतानुशासनात्॥
ŹवमथЈं ΉŹयगाŹमानं पǿयेदाŹमानमाŹमЗन।
वाŰयाथЈं तत आŹमानं सवЈं पǿयЗत केवलम्॥
उप. १८-२११,२१२
यथेˆठाचरणΉािŽत: संżयासाЗदЗवधौ कुत:।
पदाथाЈΪानबुγˇय वाŰयाथाЈनभ
ु वाЗथЈन:।
उप. १८-२१८

इЗत ιǿयते उपदेशसाहΧयाम्। एवम् उपदेशसाहΧयामЗप संżयासं सवЈकमЈणां साधनŹवं
ΐजŹयेव, ‘शाżतोदाżतानुशासनात्’ इŹय΄ शमादीनां पǿयेत् इЗत Зवधानात्, शमादीनां
च संżयाЗसनामेव काŹˇżयेЈन शŰयलाभात्, संżयासः Ϊानाङ् गसाधनं भवतीŹयथЈः। एवं
यथेˆटाचरणΉािŽतः इŹय΄ाЗप ЗवरΨˇय पाЖरΐाŵयЗवधानात् तˇय च शमाЗदЗवधानात् ‘तЗθΪानाथЈं
स गुµमेवाЗभगŴछे त’् इЗत गुवЗЈ भगमनˇय ЗवΪानाङ् गŹवेन ЗवधानाŴच न ˇवेŴछाΉवृЗΰसƒभवः
इŹयेव अЗभΉायः। अत एव ΑवणाЗदЗभः आŹमानुभवाथЈः इЗत पΩः कŸठरवेण Зनराकृतः
उपदेशसाहΒीकारैःअशनायाЗदЗनमुΨ
Ј : Зसγो मोΩˇŹवमेव स:।
ΑोतǾयाЗद तवेŹयेतЗθµγं कथमुŴयते ॥ उप. १८-२०६

इЗत। तˇमात् अयम΄ ЗनˆकषЈ- वाŰयाथЈΪानाथЈं Ήवृΰः ˇवयमेव ΑवणाЗदकं करोЗत इЗत
न तं ΉЗत तЗθधीयते। अЗप तु बЗहमुűЈ ˇय परमपुµषाथЈसाधनम् अपǿयतः आŹमΑवणाЗदकमेव
आŹमΪानजननθारा अमृतŹवसाधनम् इЗत ΉŹयङ् मुखŹवं कायЈते इЗत तावżमा΄ेण ЗनयमЗवЗधŹवं
Αवणादीनाम्। आŹमैव ΑोतǾयो मżतǾयǿच न अनाŹमा, स एव अżवेˆटǾयŹवात्, एवमżवेˆटǾयः
इЗत च। एतदेव अЗभΉेŹय सू΄भाˆये ‘ЗवЗधŴछायावचनाЗन’ इŹयुΨम्। अिˇत त΄ ЗवЗधकृŹयं
Зकिŷचत् यावता आŹमैव Αवणमननνपाżवेषणेन वेЗदतुम् एˆटǾयः इЗत ΉŹयगाŹमΒोतˇतया
ΉवतЈनं संżयाЗसनः Зचΰˇय इЗत। न तु ΑवणΪाने मननफलभूतΪाने वा ΉवतЈनं शŰयकरणं
ΑुŹयाЗप। वˇतुत΄ं Źवात् Ϊानˇय इЗत Ϊेयम्॥
मननЗनЗदŻयासनयोः Зववेकः
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अथ ЗकंलΩणं मननं ЗकंलΩणं वा ЗनЗदŻयासनम् इЗत Зकिŷचत् Зवमृǿयते। त΄ ‘मननं
नाम ΑुताथЈˇयैव युЗΨЗभः Зवचारः। ЗनЗदŻयासनं तु Żयानेन ΑुताथЈˇय अपरोΩीकरणम्’ इŹयेके।
ΑवणमननЗनЗदŻयासनानां
ΌοसाΩाŹकारोदयपयЈżतम् आवृЗΰः कायाЈ, ‘आवृЗΰरसकृदुपदेशात्’ (Ό.सू. ४-१-१) इЗत
ते मżयżते। अपरे तु Αवणादेव साΩाŹकारो भवेत,् मननЗनЗदŻयासने तु असंभावनाЗवपरीतभावना
νपΉЗतबżधθयЗनरासθारेण एव उपयुŵयेते इЗत मżयżते। त΄ Αवणं नाम वेदाżतवाŰयताŹपयЈˇय
अवधारणम् इŹय΄ सवЈसΉं ЗतपЗΰ अिˇत। मननं तु युЗΨЗभः अनुЗचżतनम् इЗत तु अधЈसŹयं,
यतः भाˆयकारः आह“यदЗप ΑवणǾयЗतरेकेण मननं ЗवदधŴछſद एव तकЈमŽयादतЈǾयं दशЈयतीŹयुΨम्, नानेन
Зमषेण शुˆकतकЈˇया΄ाŹमलाभः संभवЗत; ΑुŹयनुगृहीत एव π΄ तकोЈऽनुभवाङ् गŹवेनाऽऽΑीयते
ˇवŽनाżतबुγाżतयोµभयोЖरतरेतरǾयЗभचारात् आŹमनोऽनżवागतŹवम्, संΉसादे च ΉपŷचपЖरŹयागेन
सदाŹमना संपΰेЗनЈˆΉपŷचसदाŹमकŹवम्, Ήपŷचˇय ΌοΉभवŹवात् कायЈकारणानżयŹवżयायेन
ΌοाǾयЗतरेकः -इŹयेवज
ं ातीयकः। ‘तकाЈΉЗतˆठानात्’ (Ό.सू. २-१-११) इЗत च केवलˇय तकЈˇय
ЗवΉलƒभकŹवं दशЈЗयˆयЗत।” इЗत।
ं ेयाः। ΑुŹयनुकूलोऽЗप
अżयेऽЗप ΑुŹयनु˚हीततकाЈ दुżदुЗभιˆटाżताηुपबृंЗहताः अ΄ अनुसध
तकЈः मननशſदेन गृπेतव
ै । केवलतकЈˇयैव अ΄ Зनषेधात्। त΄ोदाहरणं अ΄ैव “ιǿयते तु”
इЗत सू΄भाˆये वाŰयशेषण
े दЗशЈतं “चेतनकारणΑवणबले नव
ै समˇतˇय जगत चेतनतामुŹΉेΩेत,
तˇयाЗप ‘ЗवΪानं चाЗवΪानं च’ इЗत चेतनाचेतनЗवभागΑवणं ЗवभावनाЗवभावनाĪŋयां चैतżयˇय
शŰयत एव योजЗयतुम्।” इЗत। तˇमात् मननं नाम ΑुŹयनुगृहीतः ΑुŹयनुगुणǿच इЗत ЗθЗवधतकЈ
एव इЗत अवगƒयते॥
अथ ЗनЗदŻयासनं यΰु पठκते ЗनЗदŻयासनं नाम ΑवणमननाĪŋयां ЗनधाЈЖरतˇय अथЈˇय
अनżयЗचΰतया अनुसध
ं ानम् इЗत। त΄ यЗद अयमЗभΉायः- आŹमतŹवˇय ΑुŹयनुगुणने Зचżतनेन
तदЗपधानˇयेव ΉЗतभासतो अनाŹमनः Зतरˇकरणेन आŹमभावावˇथानानुकूलः ЗचΰǾयापारः त΄
ओम् इЗत बГमः। यΰु कैिǿचदुŴयते- ЗनЗदŻयासनं नाम भावनाЗवशेषः येन समाЗधरवाŽयते,
तेन च आŹमसाΩाŹकार इЗत, तदसत्। आŹमनः ЗनŹयापरोΩŹवात् “यŹसाΩात् अपरोΩात्
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Όο” इЗत Αुतःे । पदाथЈЗवषयकाΪानˇय ЗनरासाथЈमव
े मननं तŴच अżवयǾयЗतरेकाűयतकЈे ण
देहाηनाŹमाŻयारोपˇय अपोहनमेव। न देशकालाЗदǾयवЗहतवˇतुन इव Ǿयवधानापनयनेन
साΩाŹकरणम्। तदुΨं- “त΄ येषाम् एतौ पदाथौЈ अΪानसंशयЗवपयЈयΉЗतबγौ, तेषां ‘तτवमЗस’
इŹयेतθाŰयं ˇवाथेЈ Ήमां नोŹपादЗयतुं शŰनोЗत, पदाथЈΪानपूवक
Ј Źवात् वाŰयाथЈΪानˇय-- इŹयतः
तान् ΉЗत एˆटǾयः पदाथЈЗववेकΉयोजनः शाˇ΄युŰŹयĪŋयासः। यηЗप च ΉЗतपΰǾय आŹमा
Зनरंशः, तथाЗप अŻयारोЗपतं तिˇमन् ब¯वंशŹवं देहेिżΆयमनोबुЗγЗवषयवेदनाЗदलΩणम्। त΄
एकेन अवधानेन एकमंशमपोहЗत, अपरेण अपरम् इЗत युŵयते त΄ ˘मवती ΉЗतपЗΰः; तΰु
पूवν
Ј पमेवाŹमΉЗतपΰेः। येषां पुनः Зनपुणमतीनां न अΪानसंशयЗवपयЈयलΩणः पदाथЈЗवषयः
ΉЗतबżधोऽिˇत, ते शŰनुविżत सकृदुΨमेव तτवमЗसवाŰयाथЈम् अनुभЗवतुЗमЗत, ताżΉЗत
आवृτयानथЈŰयЗमˆटमेव” (Ό.सु. ४-१-२) इЗत। तदेवं Αवणमा΄ेण उΰमाЗधकाЖरणाŹमानुभवः,
तदशΨानां शाˇ΄युŰŹयावृЗΰलΩणं मननम् अЗप अपेΩते इЗत िˇथतम्। ЗनЗदŻयासनं पुनः
ΉŹयङ् मूखीभूय इिżΆयादीनाम् उΰरोΰरं सूςमǾयापकΉŹयΨरे ˇवˇवकारणे ΉЗवलयपूवक
Ј ः
आŹमतτवदशЈने यŹनЗवशेषः ΉЗणधानलΩणः। अत एव काठके “ΑवणायाЗप बहु ЗभयोЈ न
लĪŋयः” (का.१-२-७) इЗत Αवणमा΄ेण अलſधाŹमनां मननम् उŰŹवा-एष सवेषЈ ु भूतषे ु गूढोऽऽŹमा न Ήकाशते।
ιǿयते ŹवΖयया बुψा सूςमया सूςमदЗशЈЗभः॥
यŴछे θाङ् मनसी ΉाΪˇतηŴछे ŵΪान आŹमЗन।
ΪानमाŹमЗन महЗत ЗनयŴछे ΰηŴछे Ŵछाżत आŹमЗन॥
का.१-३-१२-१३

इЗत मननेऽЗप असŷजाताŹमदशЈनानाम् अŻयाŹमयोगः उपЗदˆटः।
Зवशु γव ेदाżतपЖरभाषा १४.ΑवणाЗदसतτवЗवचारः

ΑवणाЗदसतτवЗवचारः

अथ Αवणादीनां ˇवνपकायाЈЗद ЗनνŽयते। त΄ Αवणं नाम वेदाżतानामЗθतीयΌοाŹमावगЗतपयЈżतΪानजनकŹवसामźयЈЗनधाЈरणाथЈं वाŰयताŹपयЈЗनधाЈरणानुकूलЗवचारणा। अ΄
Зवचारणा न केवलं वेदानां वेदŹवेन ΉामाŸयं ˇवीकृŹय, Зकं तЗहЈ वेदाżतवाŰयानाम् अनुभवानु120
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साЖरΪानकारणŹवम्, Ϊानˇय ˇवतःЗसγाЗθतीयΌοाŹमावगЗतपयЈżतŹवं चाĪŋयुगƒयेŹयुΨम् (खं.
८-३२,३३)। वाЗतЈककारैरŽयुΨम्- ‘न च वेदोЗΨतो वेदः ΑγेयाथЈ इहोŴयते। Зकं ŹवमानŹवहेतनू ां
वेदवाŰयेˆवसंभवात्’ (बृ.वा. २-४-३२५) इЗत। अत एव च भाˆयकरो वाŰयΑवणमा΄ेणाЗप
Όοावबोधो जायते इŹयाह(१) “या Зह चोदना धमЈˇय लΩणम्, सा ˇवЗवषये Зनयुŷजानैव पुµषमवबोधयЗत;
Όοचोदना तु पुµषमवबोधयŹयेव केवलम्, अवबोधˇय चोदनाजżयŹवाλ पुµषोऽवबोधे
Зनयुŵयते। यथा अΩाथЈसЗं नकषेण
Ј अथाЈवबोधे, तθत्।” सू.भा. १-१-१.
[वेदाżतΑवणजżयΪाने न ЗवЗधः संभवतीŹयुΨम΄।]
(२) “ΪातुЗमŴछा ЗजΪासा। अवगЗतपयЈżतं Ϊानं सżवाŴयाया इŴछायाः कमЈ,
फलЗवषयŹवाЗदŴछायाः। Ϊानेन Зह ΉमाणेनावगżतुЗमˆटं Όο। ΌοावगЗतЗहЈ पुµषाथЈः,
ЗनःशेषसंसारबीजाЗवηाηनथЈЗनबहЈणात्। तˇमाδБο ЗजΪाЗसतǾयम्॥” सू.भा. १-१-१.
[अनुभवफलावसानपयЈżतं वाŰयЗवचारणा कतЈǾया- इŹयुΨम΄।]
(३) “लोकेऽЗप ‘इदं पǿय, इदमाकणЈय’ इЗत च एवंजातीयकेषु ЗनदेЈशषे ु ΉЗणधानमा΄ं
कुµ इŹयुŴयते, न साΩाŵΪानमेव कुµ इЗत। ΪेयाЗभमुखˇयाЗप Ϊानं कदाЗचŵजायते,
कदाЗचλ जायते; तˇमात् तं ΉЗत ΪानЗवषय एव दशЈЗयतǾयो ΪापЗयतुकामेन। तिˇमżदЗशЈते
ˇवयमेव यथाЗवषयं यथाΉमाणं च ΪानमुŹपηते।” सू.भा. ३-२-२१.
[लोके Αवणशſदेन पदाथЈΪानाथЈं Αो΄ेिżΆयΉЗणधाने З˘या Зववςयते; Αावणं Ϊानं तु
Ήमाणतż΄ं वˇतुतż΄ं चेЗत न Зवधेयम्- इŹयुΨम΄॥]

मननं नाम, ΑुЗतदЗशЈतमागेЈणव
ै अЗθतीयΌοाŹमˇवνपЗनǿचयाथЈम् अनुЗΒयमाणः, अनुभवानुसारी अżवयǾयЗतरेकलΩणˇतकЈ इŹयुΨम् (खं. ८, ८४. पा.४१)। न तु ΉमाणाżतरЗवरोधः
शङ् काЗनवारणाथЈमाЗΆयमाणः, अनुमानाЗदलΩणˇतकЈ इह संभवЗत। ΉमाणाżतराЗवषयŹवाद्
Όοणˇताιशशङ् काया एवानुŹथानात्। यथाह भाˆयकारः(४) “न हीदमЗतगƒभीरं भावयाथाŹƒयं मुЗΨЗनबżधनं आगममżतरेणोŹΉेЗΩतुमЗप शŰयम्।
νपाηभावाЗγ नायमथЈः ΉŹयΩˇय गोचरः, Зलङ् गाηभावाŴच नानुमानादीनाЗमЗत
चावोचाम।” सू.भा.२-१-११.

इЗत। य΄ ΉमाणाżतरΉवृЗΰशङ् काЗप नािˇत, त΄ को वाऽवसरः ΉमाणाżतरЗवरोधशङ् कायाः? -इЗत॥
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ЗनЗदŻयासनं च ΌοाŹमतτवावधारणाथЈं परािŲवषयेĪŋयो Зचΰं ǾयावŹयЈ ˇवाŹमżयेव
ΉЗणधानकरणνपो मानसǾयापारः। न तु ΑवणमननाĪŋयां ЗनिǿचतˇयाŹमΪानˇय,
केवलΑवणΪानˇय वा, अĪŋयासो ЗमźयाΉŹययसंˇकारापनयनाथЈम्, यथाहु ः Ήसङ् űयानǾयसЗननः। नЗह तτवΪानम् उŹपλम्, ЗमźयाΉŹययसंˇकारˇतु नापЗनत इЗत युЗΨयुΨं ˇयाθचः।
यदाह भाˆयकृत्(५) “सकृदुŹपλैव Зह आŹमΉЗतपЗΰः अЗवηां ЗनवतЈयतीЗत, ना΄ किǿचदЗप
˘मोऽĪŋयुपगƒयते।” सू.भा. ४-१-२. इЗत॥

अथ Зकंνपा तЗहЈ ΑवणादीनामावृЗΰः, ЗकंΉयोजना च? - इŹयेतλ ΉˇमतЈǾयम्। यदाह
भाˆयकृत्“यथाभूतΌοाŹमЗवषयमЗप Ϊानं न चोदनातż΄म्। तЗθषये Зलङादयः शГयमाणा
अЗप अЗनयोŵयЗवषयŹवात्, कुŸठीभविżत उपलाЗदषु ΉयुΨΩुरतैςŸयाЗदवत्;
अहेयानुपादेयवˇतुЗवषयŹवात्। ЗकमथाЈЗन तЗहЈ ‘आŹमा वा अरे ΆˆटǾयः ΑोतǾयः’
इŹयादीЗन ЗवЗधŴछायाЗन वचनाЗन ? ˇवाभाЗवकΉवृЗΰЗवषयЗवमुखीकरणाथाЈनीЗत बГमः।”
सू.भा. १-१-४.

इЗत॥
ΑवणादीनामावृЗΰˇतु इŹथमुपपाЗदता भाˆये(१) “भवेदावृτयानथЈŰयं तं ΉЗत, यः ‘तτवमЗस’ इЗत सकृदुΨमेव ΌοाŹमŹवमनुभЗवतुं
शŰनुयात्; यˇतु न शŰनोЗत, तं ΉЗत उपयुŵयत एव आवृЗΰः। तथा Зह ŴछाżदोŲये
‘तτवमЗस ξेतकेतो’ इŹयुपЗदǿय, ‘भूय एव मा भगवान् ЗवΪापयतु’ इЗत पुनः पुनः
पЖरचोηमानः तΰदाशङ् काकारणं ЗनराकृŹय, ‘तτवमЗस’ इŹयेवासकृदुपЗदशЗत। तथा
च ‘ΑोतǾयो मżतǾयो ЗनЗदŻयाЗसतǾयः’ इŹयाЗद दЗशЈतम्। ननु उΨम् सकृŴछБु तं चेत्
तτवमЗसवाŰयं ˇवमथЈमनुभावЗयतुं न शŰनोЗत, तत आवŹयЈमानमЗप नैव शςयतीЗत।
नैष दोषः। न Зह ιˆटे ऽनुपपλं नाम; ιǿयżते Зह सकृŴछБु तात् वाŰयात् मżदΉतीतं वाŰयाथЈं
आवतЈयżतः तΰदाभासǾयुदासेन सƒयŰΉЗतपηमानाः।” सू.भा. ४-१-२.

इЗत। अ΄ आवृЗΰनाЈम न ‘तτवमЗस’, ‘तτवमЗस’- इŹयाЗदνपेण वाŰयजपः,
नाЗप उपЗदˆटवाŰयानां पुनः पुनः पाठः, Зकं तЗहЈ वाŰयाथЈЗवचारणायां Ήवृΰˇय तΰηुŰŹया
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अनुभवानुसाЖरŸया अथाЈभासЗनराकरणपूवक
Ј ं यथाथाЈविˇथताŻयवसानΉयŹनः -इЗत गƒयते।
उपपŹयżतरमЗप Ήाह भाˆयकृत् शाˇ΄युŰŹयĪŋयासˇयाथЈवτवे(२) “अЗप च ‘तτवमЗस’ इŹयेतθाŰयं ŹवंपदाथЈˇय तŹपदाथЈभावमाचˆटे ; तŹपदेन च
Ήकृतं सत् Όο ईЗΩतृ जगतो जżमाЗदकारणमЗभधीयते ‘सŹयं Ϊानमनżतं Όο’ (तै.२१) ‘ЗवΪानमानżदं Όο’ (बृ.३-५-२८) ‘अιˆटं Άˆटृ .... अЗवΪातं ЗवΪातृ’ (बृ. ३-८११) ‘अजमजरममरम्’ (बृ.४-४-२५) ‘अˇथूलमनŸवΓˇवमदीघЈम्’ (बृ. ३-८-८)
इŹयाЗदशाˇ΄Зसγम्। त΄ अजाЗदशſदैजЈżमादयो भावЗवकारा ЗनवЗतЈताः। अˇथूलाЗदशſदैǿच
ˇथौǼयादयो ΆǾयधमाЈः। ЗवΪानाЗदशſदैǿच चैतżयΉकाशाŹमकŹवमुΨम्। एष ǾयावृΰसवЈसं
सारधमЈकोऽनुभवाŹमको ΌοसंΪकˇतŹपदाथोЈ वेदाżताЗभयुΨानां ΉЗसγः। तथा ŹवंपदाथोЈऽЗप
ΉŹयगाŹमा Αोता देहादारĪŋय ΉŹयगाŹमतया संभाǾयमानः चैतżयपयЈżतŹवेनावधाЖरतः। त΄
येषाम् एतौ पदाथौЈ अΪानसंशयЗवपयЈयΉЗतबγौ, तेषां ‘तτवमЗस’ इŹयेतθाŰयं ˇवाथेЈ Ήमां
नोŹपादЗयतुं शŰनोЗत, पदाथЈΪानपूवक
Ј Źवात् वाŰयाथЈΪानˇय-- इŹयतः तान् ΉЗत एˆटǾयः
पदाथЈЗववेकΉयोजनः शाˇ΄युŰŹयĪŋयासः।” सू.भा. ४-१-२.

इЗत। अ΄ ΪेयΌοˇवνपं तŹपदाथЈः; स तु समżवयाŻयायदЗशЈतनीŹया उप˘मोपसंहारौ,
अĪŋयासः, उपपЗΰः, अपूवतЈ ा, फलं चेŹयेतˇै ताŹपयЈЗलङ् गैः, ‘ΑुЗतЗलङ् गवाŰयΉकरणˇथानसमाűयानां समवाये पारदौबЈǼयमथЈЗवΉकषाЈत’् (जै.सू. ३-३-१४) इŹयुΨΉमाणैǿचोΰरोΰरं दुबल
Ј ैः
पूवम
Ј ीमांसापЖरशोЗधतżयायादेवावधायЈः। ŹवंपदाथЈˇतु ЗजΪाˇवाŹमयाथाŹƒयं ΑुŹयनुगृहीताżवयǾयЗतरेकतकЈसाहाǺयेनावधायЈम्। त΄ येषां सुकृЗतनां ΉाΨनसंˇकारЗवशेषात् पदाथЈЗवषयकः
ΉЗतबżधोऽΪानाЗद लΩणोऽिˇत, तेषामावृЗΰरावǿयकी यथोपवЗणЈता इŹयुΨमधˇतात्। अथ यदुΨं
शङ् कावाЗदना, आŹमनो ЗनЗवЈशषे े ΌοЗण सामाżयЗवशेषЗवभागाभावात्, अĪŋयासो नापेЗΩत इЗत,
त΄ाŽयाह भाˆयकृत्“यηЗप च ΉЗतपΰǾय आŹमा Зनरंशः, तथाЗप अŻयारोЗपतं तिˇमन् ब¯वंशŹवं देहेिżΆयमनो
बुЗγЗवषयवेदनाЗदलΩणम्। त΄ एकेन अवधानेन एकमंशमपोहЗत, अपरेण अपरम् इЗत
युŵयते त΄ ˘मवती ΉЗतपЗΰः। तΰु पूवν
Ј पमेवाŹमΉЗतपΰेः॥” सू.भा. ४-१-२.

इЗत॥
एवं च वेदाżतमीमांसाżयायानुसारेण ŹवंपदाथЈः शोधЗयतǾयः। शोЗधतŹवंपदाथЈˇयैव
ΌοाŹमानुभवो भवेλाżयˇय इŹयुΨं भवЗत॥
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अЗधगतपदाथЈЗववेЗकनां तु Αवणमा΄ेणाŽयनुभवो
समुŴचयोऽनपेЗΩत एवेЗत सुˇपˆटमाह भाˆयकृत्-

जायेतव
ै Зे त

तेषां

ΑवणाЗद-

(१) “येषां पुनः Зनपुणमतीनां न अΪानसंशयЗवपयЈयलΩणः पदाथЈЗवषयः
ΉЗतबżधोऽिˇत, ते शŰनुविżत सकृदुΨमेव तτवमЗसवाŰयाथЈम् अनुभЗवतुЗमЗत, ताżΉЗत
आवृτयानथЈŰयЗमˆटमेव। सकृदुŹपλैव Зह आŹमΉЗतपЗΰः अЗवηां ЗनवतЈयतीЗत, ना΄
किǿचदЗप ˘मोऽĪŋयुपगƒयते।” सू.भा. ४-१-२.
(२) “यथा ЗवЗधЗवषये क΄ाЈηनेककारकोपसंहारθारेण वाŰयाथЈΪानकालादżय΄ानुˆठे यो
ऽथोЈऽिˇत अिŲनहो΄ाЗद लΩणः, न तथेह परЗवηाЗवषये, वाŰयाथЈΪानसमकाल एव तु
पयЈवЗसतो भवЗत॥” (मु.ं भा. १-१-६)

इЗत। अतः Αवणमा΄मेवालं ΌοाŹमावगतये उΰमाЗधकाЖरणाम्; अЗधकाЖरतारतƒयˇतु
ΑवणावृЗΰः, ΑवणयुŰŹयĪŋयासः, ЗनЗदŻयासनं चापेςयत इЗत Зसγम्॥
युΨं चैतत्, नЗह ˇवयंЗसγˇय ΌοाŹमतτवˇय वाŰयेन ˇमारणं मुŰŹवा अżयत्
ЗकिŷचदपेЗΩतЗमЗत संभाǾयते। अत एवा΄ ΉयŹनं Зवना वाŰयΑवणमा΄ेण संसारानथोЈ न
कˇयЗचदЗप ЗनवतेЈत- इЗत उपासनाЗदЗवЗधǾयसЗननां ΪानाĪŋयासाЗदǾयसЗननां च शङ् कामुεाǾय
पयЈहाषीЈद् भाˆयकारः“सŹयमेवं युŵयेत, यЗद कˇयЗचत् एवं ΉЗतपЗΰभЈवते ;्
बलवती Зह आŹमनो
दुःЗखŹवाЗदΉЗतपЗΰः। अतो न दुःЗखŹवाηभावं किǿचत् ΉЗतपηत इЗत चेत।् न।
देहाηЗभमानवत् दुःЗखŹवाηЗभमानˇय ЗमźयाЗभमानŹवोपपΰेः। ΉŹयΩं Зह देहे Зछηमाने
दπमाने वा ‘अहं Зछηे दπे’ इЗत च ЗमźयाЗभमानो ιˆटः। तथा बाπतरेˆवЗप पु΄Зम΄ाЗदषु
संतŽयमानेषु ‘अहमेव संतŽये’ इŹयŻयारोपो ιˆटः। तथा दुःЗखŹवाηЗभमानोऽЗप ˇयात्।
देहाЗदवदेव चैतżयाद् बЗहµपलĪŋयमानŹवाद् दुःЗखŹवादीनाम्, सुषŽु ताЗदषु च अननुवΰ
ृ ेः।
चैतżयˇय तु सुषŽु तेऽЗप अनुवЗृ ΰमामनिżत ‘यθै तλ पǿयЗत पǿयन् वै तλ पǿयЗत’
Ј ै कचैतżयाŹमकोऽहЗमŹयेष आŹमानुभवः। न च एवम्
इŹयाЗदना। तˇमात् सवЈदःु खЗवЗनमुΨ
आŹमानमनुभवतः ЗकंЗचदżयत् कृŹयमवЗशˆयते॥” (सू.भा. ४-१-२)

इЗत। अ΄ देहेिżΆयमनˇसु तγमेषЈ ु च अहंममाЗभमान आŻयाЗसक
एवेŹयुपपाЗदतŹवादŻयासभाˆये, यथा देहादेः ˇवयमŻयˇतˇय धमोЈ ιǿयŹवात् किǼपतŹवाŴच नाŹमनो
भवЗत, एवमेव सांसाЖरकदुःखमЗप नाŹमनो भЗवतुमहЈिżत, ЗवषयŹवेनोपलĪŋयमानŹवातŻयारोЗपत124
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ŹवाŴच इЗत तकЈः, सुषŽु ते अЗθतीयाŹममा΄ावशेषानुभवǿच ΉदЗशЈतः, उपदेशमा΄ेण दुःЗखŹवЗनवृЗΰः
ˇयादेवŹे य΄। अतो यथाΉदЗशЈतात् अनुभवतोऽżयः ‘साΩाŹकारो’ नाम Ήसङ् űयानाЗदलĪŋयःइŹयािˇथतवतां वावदूकानां मतं दूरЗनरˇतं भवЗत। न Зह कूटˇथЗनŹयावगЗतνपˇय तˇय
सवЈˇयाŽयनाŹमनः साΩाŹकारोऽżयत आकाЗङ् ΩतǾयः, ‘यत् साΩात् अपरोΩात् Όο य आŹमा
सवाЈżतरः’ (बृ. ३-४-१) इЗत ΑुतЖे रЗत। यथोΨं उपदेशसाहΧयाम्(२) ЗवΪातेयˇЈ तु ЗवΪाता स ŹवЗमŹयुŴयते यतः।
स ˇयादनुभवˇतˇय ततोऽżयोऽनुभवो मृषा॥ उप. १२-८ इЗत॥

dddddd
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15.

मोZःव.पम-् जीवPमुि\ः

Зवशु γव ेदाżतसारः-अथ कृतकृŹयलΩणम्

जीवżमुЗΨः

३१. Зशˆयः - ΪानЗनˆठया कृतकृŹयानां Зकं लΩणम्? कथं लोके ΪानЗनˆठो महाŹमा
अЗभΪातǾयो भवЗत मुमुΩुЗभः?
गुµः - अЗवηया कायЈकरणसङ् घातमहमेवЗे त तादाŹƒयेनानुभवन् बγ इŹयुŴयते। यˇतु
Зवηया तामЗवηामŹयżताय Зवनाǿय ˇवाŹमżयेव अजरे अमरेऽमृतऽे भये अवЗतˆठते, स महाŹमा
शरीरेिżΆयाЗदवЗजЈतोऽЗवηाकामकमЈЗभमुΨ
Ј Źवात् 'जीवżमुΨ' इЗत पЖरभाˆयते वेदाżतेष।ु तथा Зह
ΑुЗतः - ‘यदा सवेΉЈ मुŴयżते कामा येऽˇय ρЗद ЗΑताः। अथ मŹयोЈऽमृतो भवŹय΄ Όο समǿनुते
॥ यदा सवेЈ ΉЗभηżते ρदयˇयेह ˚żथयः। अथ मŹयोЈऽमृतो भवŹयेतावψनुशासनम् ॥’ (का.
२-३-१४,१५) इЗत ॥
जीवत एव मानवˇय कथं शरीराЗदराЗहŹयं ˇयात्? जीवनं Зह नाम शरीरे िˇथŹवा
करणǾयापारЗयतृŹवम् ॥
सŹयम्, Ǿयवहारιˆटκा शरीरेिżΆयसङ् घातेन ǾयापारवŹवमेव जीवनम्। सा तु
ιिˆटरЗवηाकृता इЗत ΉदЗशЈतं Ήाक्। पारमाЗथЈकιˆटκा तु शरीराŹमाЗभमानलΩणं ЗमźयाΪानं
मुŰŹवा अżयतः सशरीरŹवं न Зवηत एव। न πसङ् गˇयाŹमनˇतŹसाςयभूतने शरीरेण किǿचत्
संबżधः कयाЗचद् युŰŹया दशЈЗयतुं शŰयते। न चानुभवιˆटκा समिˇत शरीराЗदकम्, सवЈˇय
Зह परमाथЈसदГपानुभवेनव
ै ǾयाŽतŹवात् नानुभवाЗतरेकेणाऽिˇत ЗकिŷचदपीЗत। ΉЗतभासˇतु
ǾयावहाЖरकः शरीराЗदसङ् घातˇय ˇवाŽनशरीराЗदΉЗतभासवदżयथाŽयुपपηते। शरीरे ‘अहम्’ इЗत
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ΉŹययˇतु नैसЗगЈकाЗवηाफलЗमŹयवोचम्। न चायं गौणः ΉŹययः ‘अयमाŹमा, इदं शरीरम्’ इЗत
ЗवЗवΨΉŹययादशЈनात्। तदुΨं सू΄भाˆयकारेण " यथा मżदाżधकारे ˇथाणुरयं इŹयगृπमाणЗवशेषे
पुµषशſदΉŹययौ, ˇथाणुЗवषयौ, यथा वा शुЗΨकायाम् अकˇमात् 'रजतम्' इЗत Зनिǿचतौ
शſदΉŹययौ, तθद् देहाЗदसङ् घाते 'अहम्' इЗत Зनµपचारेण शſदΉŹययौ आŹमानाŹमाЗववेकेन
उŹपηमानौ कथं गौणौ शŰयौ वЗदतुम्? आŹमानाŹमЗववेЗकनामЗप पिŸडतानाम् अजाЗवपालानाЗमव
अЗवЗवΨौ शſदΉŹययौ भवतः। तˇमात्, ЗमźयाΉŹययЗनЗमΰŹवात् सशरीरŹवˇय Зसγं जीवतोऽЗप
ЗवदुषोऽशरीरŹवम्। तथा च ΌοЗवЗθषया ΑुЗतः ‘तηथाऽЗहЗनǼवЈयनी वǼमीके मृता ΉŹयˇता
शयीतैवमेवदे ं शरीरं शेत।े अथायमशरीरोऽमृतः Ήाणो Όοैव तेज एव’ (बृ.४-४-८) इЗत।’ (सू.
भा. १-१-४) इЗत ॥
अथ एव करणाЗदǾयापारЗयतृŹवमЗप Зमźयैव ΪाЗनιˆटκा। यथोΨं भगवता ‘नैव Зकिŷचत्
करोमीЗत युΨो मżयेत तτवЗवत्। पǿयŷशृŸवन् ˇपृशिŷज˛λǿनन् गŴछन् ˇवपन् ξसन्।
Ήलपन् Зवसृजन् गृ¯णλुिżमषЗλЗमषλЗप। इिżΆयाणीिżΆयाथेЈषु वतЈżत इЗत धारयन् ॥’ (गी.५८,९) इЗत। ‘सवЈकमाЈЗण मनसा संżयˇयाˇते सुखं वशी। नवθारे पुरे देही नैव कुवЈन् न कारयन्
॥’ (गी.५-१३) इЗत च। यηŽयेवं गीतासु इिżΆयाणाम् इिżΆयाथाЈनां च ЗवषयЗवषЗयभावलΩणः
संबżध उŴयते सांűयΉЗ˘यानुसारेण, तथाЗप ΉकृतेरЗप मायाऽपरसंΪाया अЗवηाकिǼपतŹवात्,
मायापЖरणामŹवाŴच शरीरेिżΆयादेः, अशरीरŹवमेव ˇवाभाЗवकम्। यηŽयुΨं भगवता ‘न कतृЈŹवं
न कमाЈЗण लोकˇय सृजЗत Ήभुः। न कमЈफलसंयोगं ˇवभावˇतु ΉवतЈते ॥’ (गी. ५-१४)
इЗत। Ǿयाűयातं च भाˆयकारेण “कˇतЗहЈ कुवЈन् कारयंǿच ΉवतЈत इЗत? उŴयते- ‘ˇवभावˇतु
ΉवतЈत’े । ˇवो भावः ˇवभावः, अЗवηालΩणाΉकृЗतः, माया ΉवतЈत”े (गी. ५-१४) इЗत ॥
यηŽयेवं Ϊानी ˇवयं मżयेत ‘नाहं शरीराЗदसङ् घातवान्, नाЗप कताЈ भोΨा वा’ इЗत,
तथाЗप कथं परैरसौ ЗवΪायते ‘जीवżमुΨोऽयम्’ इЗत?
एतˇय लΩणम् ‘िˇतथΉΪŹवम्’, ‘युΨŹवम्’, ‘भΨŹवम्’, ‘З΄गुणातीतŹवम्’, इЗत च
भगवद्गीतासु ЗθतीयषˆठθादशचतुदЈशषे ु अŻयायेषु वЗणЈतम्। सङ् Ωेपेण तु तˇय समुदाहЖरˆयमाणैः
ǿलोकैµλेतंु शŰयते। अЗधकं तु सम˚गीताशाˇ΄ाथЈЗवचारणादŻयवसेयम् ॥
जीЈवżमुΨो

नाम

सवЈЗवधाЗवηाकामकमЈबżधनैमुΨ
Ј ः,
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िˇथतः, सुखदुःखाЗदθżθातीतः- इЗत गƒयते। एतदेव वेदाżतЗवΪानफलं ‘ρदय˚िżथभेदः’,
‘अЗवηा˚िżथभेद’ इЗत च पЖरभाˆयते ΑुЗतषु ‘यदा सवेЈ ΉЗभηżते ρदयˇयेह ˚żथयः। अथ
मŹयोЈऽमृतो भवŹयेतावψनुशासनम् ॥’ (का. २-३-१४,१५), ‘पुµष एवेदं Зवξं कमЈ तपो Όο
परामृतम्। तηो वेद ЗनЗहतं गुहायां सोऽЗवηा˚िżथं ЗवЗकरतीह सोƒय॥’(मु.ं २-१-१०), ‘Зभηते
ρदय˚िżथिǿछηżते सवЈसश
ं याः। Ωीयżते चाˇय कमाЈЗण तिˇमżιˆटे परावरे॥’ (मु.ं २-२-८)
इŹयाηासु ॥
अ΄ च याЗन Зवदुषो जीवżमुΨˇय लΩणाżयुŴयżते ΑुЗतˇमृЗतषु, ताżयेव परमपुµषाथЈसाधनाЗन
मुमुΩोः ; तदुΨम्- “सवЈ΄ैव Зह अŻयाŹमशाˇ΄े कृताथЈलΩणाЗन याЗन, ताżयेव साधनाżयुपЗदǿयżते,
यŹनसाŻयŹवात्”(गी.भा. २-५५) इЗत। अतˇŹवमЗप ΑुЗतˇमृЗतΉकाЗशताЗन मुΨलΩणाЗन
मनˇयनुसध
ं ाय तŹसाधनानुˆठानपरो भव ॥
जीवżमुЗΨनЈ गौणी मुЗΨः

३२. Зकं जीवżमुΨǾयवहारानुकरणमेवालं कृताथЈतायै, उत ЗकिŷचदżयदЗप अवЗशˆयते?
े
यतो Ǿयवहारे θैतदशЈनमनुवतЈते एव, θैतदशЈनं चाЗवηाकृतम्। अतः Зकं न यŹनाżतरं न कायЈमव
θैतादशЈनाथЈम्? Зकŷच, केЗचद् वदिżत ЗवदेहमुЗΨरेव मुűया मुЗΨЖरЗत; ΑुЗतǿचा΄ भवЗत
‘ЗवमुΨǿच ЗवमुŴयते’ (का.२-२-१) इЗत। अतो ЗवदेहमुЗΨलाभाय Зकं यŹनाżतरमाˇथेयम्, Зकं
वा जीवżमुЗΨरेवालम्? इЗत मे संशयः ॥
न युΨˇतव संशयः। यतो नाˇŹयेव वˇतुतः कˇयЗचदЗप देहेिżΆयाЗदः। ‘अशरीरं
शरीरेˆवनवˇथेˆवविˇथतम्। महाżतम् ЗवभुमाŹमानं मŹवा धीरो न शोचЗत’ (का. १-२-२२),
‘अΉाणो πमनाः शुΎः’ (मु.ं २-१-२), ‘असङ् गो πयं पुµषः’(बृ. ४-३-१५) इŹयाЗदΑुЗतĪŋयः।
अЗवηाकिǼपतनामνपЗवकार एव Зह देहेिżΆयसङ् घातो नाम। अत एवावोचम्- जीवतोऽЗप
Зवदुषः ˇवाभाЗवकमशरीरŹवЗमЗत। तˇमात्, सशरीरमुŰŹयशरीरमुЗΨЗवभागो न कतЈǾयः। यΰु
शГयते ‘ЗवमुΨǿच ЗवमुŴयते’ (का. २-२-१), ‘Όοैव सन् ΌοाŽयेЗत’(बृ.४-४-६) इŹयЗदˇथले ष,ु
त΄ ǾयावहाЖरकιˆटκा सशरीरŹवमुररीकृŹय ЗवदेहमुŰŹयुपदेशः З˘यते इЗत बोŻयम्। सदा मुΨ
एव सन् ЗवηाΉभावादЗवηाЗदĪŋयो ЗवमुΨो भूŹवा ЗवमुŴयते, पुनः शरीरं न गृ¯णातीŹयЗभΉायः।
तदुΨं बृहदारŸयकभाˆये “न Зह तˇय अΌοŹवपЖरŴछे दहेतवः कामाः सिżत। तˇमात् इहैव
Όοैव सन् ΌοाŽयेЗत, न शरीरपातोΰरकालम्। न Зह Зवदुषो मृतˇय भावाżतरापЗΰः, जीवतोऽżयो
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भावः; देहाżतरΉЗतसżधानाभावमा΄ेणव
ै तु ΌοाŽयेतीŹयुŴयते। भावाżतरापΰौ Зह मोΩˇय
सवोЈपЗनषЗθवЗΩतोऽथЈः आŹमैकŹवाűयः स बाЗधतो भवेत;् कमЈहेतक
ु ǿच मोΩः ΉाŽनोЗत न
ΪानЗनЗमΰः- इЗत ॥” (बृ.भा. ४-४-६) इЗत ॥
यŹपुनराŹथ, Ǿयवहारे दैतदशЈनमनुवतЈत;े θैतदशЈनं चाЗवηाकृतम्-इЗत। नैष दोषः।
Зवदुषो ιˆटκा θैतदशЈनाभावात्, ' य΄ Źवˇय सवЈमाŹमैवाभूत् तŹकेन कं पǿयेत् '(बृ. ४-५१५) इЗत Αुतःे । लौЗककǾयवहारιˆटκा यηЗप सशरीरŹवं सेिżΆयŹवं चाˇŹयेव, तथाЗप
θैतदशЈनहेतोЗमЈźयाΪानˇय बाЗधतˇयैवानुवΰ
ृ ेः, न तेन जीवżमुЗΨबाधः ˇयात्। यथोΨं भाˆये
' अक΄ाЈŹमबोधोऽЗप Зह ЗमźयाΪानबाधनेन कमाЈŸयुिŴछनЗΰ; बाЗधतमЗप तु ЗमźयाΪानं
ЗθचżΆΪानवत् संˇकारवशात् किŷचत् कालमनुवतЈते एव '(सू.भा ४-१-१५) इЗत। तˇमात्,
बाЗधतЗमźयाΪानˇय तŹकृतθैतदशЈनाभासˇय च Ǿयवहारιˆटκा अनुवतЈनऽे Зप न कोऽЗप दोषः। न
चेदं बाЗधतानुवΰ
ृ ं ЗमźयाΪानं वाˇतЗवकाЗवηाले शः, येन तŹकृतो बżधशेषोऽŽयनुवΰ
ृ ः शङ् Űयेत।
तˇमात्, जीवżमुΨो Ǿयवहारे θैतं पǿयλЗप न तźयतः पǿयЗत, कमाЈЗण कुवЈλЗप न करोतीŹयेव
Зसγाżतः। तथा πुΨं गीताभाˆये "Зवθांˇतु पुनЗवЈηया अЗवηायां Зनवृΰायां शŰनोŹयेवाशेषतः
कमЈ पЖरŹयΨुम्, अЗवηाŻयारोЗपतˇय शेषानुपपΰेः। न Зह तैЗमЖरकιˆटκा अŻयारोЗपतˇय
ЗθचżΆादेः, ЗतЗमरापगमे शेषोऽवЗतˆठते। एवं च सतीदं वचनमुपपλम् ' सवЈकमाЈЗण मनसा '
(गी. ५-१३) इŹयाЗद, ' ˇवे ˇवे कमЈŸयЗभरतः संЗसЗγं लभते नरः ' (गी. १८-४५), ' ˇवकमЈणा
तमĪŋयŴयЈ ЗसЗγं ЗवżदЗत मानवः ' (गी.१८-४६)-इЗत च ॥
अżय΄ाŽयुΨम्सुषŽु तवŵजा˚Зत यो न पǿयЗत θयं च पǿयλЗप चाθयŹवतः।
तथा च कुवЈλЗप Зनिˆ˘यǿच यः स आŹमЗवλाżय इतीह Зनǿचयः ॥
उ.सा १०-१३ इЗत ॥

तˇमात्, Ϊानसमकाल एव या मुЗΨः सैव मुűया मुЗΨः, ЗवदेहमुЗΨˇतु देहाżतराΉाŽŹयपेΩया
मुЗΨЖरŹयुपचयЈत।े एतत् सवЈं Ǿयवहारιˆटκा। परमाथЈतˇतु बżधमोΩǾयवहारोЗप नािˇत
किǿचदĪŋयुपगतो वेदाżते। तथाĪŋयुपगमे πाŹमनः बγावˇथा, मुΨावˇथा चेЗत θे अवˇथे
वाˇतЗवके भवत इЗत ЗवЗ˘यावान् ˇयात् आŹमा,अЗनŹयǿच; तŴचЗनˆटम्। तथा πाहु रЗभयुΨाः129
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न Зनरोधो न चोŹपЗΰनЈ बγो न च साधकः।
न मुमुΩुनЈ वै मुΨ इŹयेषा परमाथЈता ॥ गौ.का. २-३२

इЗत ॥
व ेदाżतΉЗ˘याΉŹयЗभΪा-पृ . ५२२

अЗवηाले शˇय तŹसंˇकारˇय च वा जीवżमुΨेऽङ् गीकतृЈЗभः सवैरЈ ŽयθैЗतЗभǾयЈवहारιˆटκैव
तदĪŋयुपगƒयत इЗत ˇपˆटम्। त΄ संˇकारपΩ एव ŵयायाЗनЗत िǿलˆयते। अżयथा πΪानं Ϊानेन
बाŻयमेव Ϊानेनव
ै च बाŻयЗमЗत सवЈसΉं Зतपλो Зनयमो भŵयेत। जीवżमुΨे Ϊानेन सहाŽयΪानानुवृτयङ् गीकारात्, ˇवयमेव Зवनाशाङ् गीकारΉसङ् गाŴचाΪानˇय। वाŰयΉामाŸयाŴछБ γामा΄गƒयǿच ˇयात् आŹयिżतकाЗवηामोΩः आ शरीरधारणमΪानले शानुवτृ यĪŋयुपगमात् इЗत ˇफु टम्।
अत एव भाˆयकारैµΨम्बाЗधतमЗप तु ЗमźयाΪानं ЗθचżΆΪानवत् संˇकारवशात् किŷचत् कालमनुवतЈते एव।
अЗप च नैवा΄ ЗववЗदतǾयं ΌοЗवदा किŷचŹकालं शरीरं З·यते न वा З·यत इЗत। कथं
πेकˇय ˇवρदयΉŹययं Όοवेदनं देहधारणं च अपरेण ΉЗतΩेŽतुं शŰयेत। सू.भा. ४-१-१५
[अ΄ ЗमźयाΪानं बाЗधतम् इЗत वचनात्, न ЗमźयाΪानशेषः, समथЈЗ˘याकाЖरЗमźयाΪानसंˇकारशेषो वा अĪŋयुपगƒयते त΄भवता आचायेЈण, Зकं तु तदाभासानुवЗृ ΰरेव
ЗनिǿचतशुЗΨतτवˇयाЗप रजताभासानुवЗृ ΰवत्। बाЗधतΉतीŹयनुवτृ या Зह ΉŹयेतनु Ј किǿचदुपकारोऽपकारो वेЗत। एवं शरीरधारणमЗप बाЗधत एवेЗत गƒयते। एतŴचाŻयारोपापवादΉЗ˘यानुगुणम्। तदाभासानुवЗृ ΰरेवЗे त ЗमźयाΪानानुवЗृ ΰमŻयारोŽय शरीरधारणाЗदΉतीतेः ΉारſधकमाЈभासΉयुΨŹवोपपादनात्, तािτवकशरीरानुवτृ याηपवादात्। तˇय बाЗधततŹवोŰŹया
ЗमźयाΪानानुवΰ
ृ ेरŽयवादाŴच।]
सु गमा- पृ .११६

ननु - ЗवदुषामЗप θैतΉपŷचो भासते न वा ? भासते चेΰेषां का Зवθΰा ? न भासते चेत,् कथं
सƒΉदायΉवतЈकाचायЈभावŹवम्? अथ ΉारſधकमЈशषे ण
े तŹफलभोगाथЈं θैतानुवЗृ ΰः ˇवीЗ˘येत। तदा
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तदाЗΩŽताЗवηाले शोऽŽयवǿयमाЗΩŽयेत। तथा च ЗवθτवमЗवθτवं चैकˇयैव पुµषˇय सह भवेताम्।
तदेवं सवЈथाŽयसमŷजसैवये ं ΉЗ˘या भातीЗत चेत।् न। ΉारſधकमЈशषे ण
े बाЗधतθैतΉЗतभासˇयैव
ЗθचżΆΪानवदनुवЗृ ΰЖरЗत ΉागेवाऽऽवेЗदतŹवात्। अЗवηाले शˇŹवनĪŋयुपगमादेव Зनरˇतः। का तЗहЈ
θैतΪानˇय ЗवदुˆयŽयनुवतЈमानˇय गЗतः ? न Зह θैतΪानं Зवना गुµЗशˆयाЗदǾयवहारः सेŹˇयतीЗत
चेत।् बाЗधतानुवЗृ ΰरेव गЗतः। उΨं Зह बृहदारŸयकभाˆये - “न च ЗवपरीतΉŹययो Зवηावत
उŹपηते। ЗनЗवЈषयŹवात्। अनवधृतЗवषयЗवशेषˇवνपं Зह सामाżयमा΄माЗΑŹय ЗवपरीतΉŹयय
उŹपηमान उŹपηते, यथा शुЗΨकायां रजतЗमЗत। स च ЗवषयЗवशेषावधारणवतोऽशेषЗवपरीतΉŹययाΑयˇयोपमЗदЈतŹवाλ पूवव
Ј त् संभवЗत। शुЗΨकादौ सƒयŰΉŹययोŹपΰौ पुनरदशЈनात्।
ŰवЗचΰु Зवηायाः पूवोЈŹपλЗवपरीतΉŹययजЗनतसंˇकारेĪŋयो ЗवपरीतΉŹययावभासाः ˇमृतयो
जायमाना ЗवपरीतΉŹययΎािżतमकˇमात् कुवЈिżत। यथा ЗवΪातЗदिŲवभागˇयाŽयकˇमाЗβिŲवपयЈयΎमः। सƒयŲΪानवतोऽЗप चेत् ЗवपरीतΉŹयय उŹपηते, सƒयŲΪानेऽŽयЗवΒƒभात् शाˇ΄ाथЈЗवΪानादौ
ΉवृЗΰरसमŷजसा ˇयात्। सवЈं च ΉमाणमΉमाणं संपηेत, ΉमाणाΉमाणयोЗवЈशषे ानुपपΰेः” (बृ.
भा. १-४-१०, भा.भा १७३) इЗत ॥
ननु चैवं बाधकेन Ϊानेन भेदΪानकारणˇयानाηΪानˇय सवЈथा ЗवनˆटŹवात् कथं
भेदΪानानुवЗृ ΰः ? तदभावे च कथं ЗशˆयेĪŋयˇतτवΪानोपदेशः ? तदनुवΰ
ृ ौ ˇवयमΪˇय
कथमाचायЈŹवम्? बाЗधतानुवЗृ ΰˇवीकारेऽЗप कथं ЗमźयाЗवषयŹवЗनǿचये सŹयुपदेशाय ΉवृЗΰः?
कथं च ЗनŹयЗनवृΰाΪानˇय भगवतोऽजुЈनं ΉЗत गीतोपदेशः ? तˇमाЗθηाЗवηाˇवνपЗवभागोऽ
यमसमŷजस एवेЗत नः ΉЗतभातीЗत चेत।् अ΄ ΉˆटǾयो भवान्। Зकं θैतसŹयŹवबाधकमθैतΪानमङ् गीकृŹयेदं Ήǿनजालं Ήतायतेऽथवा अनĪŋयुपगƒयेЗत। त΄ Ήथमे कǼपे तावλ Ήǿनो नाЗप
चोΰरम्। न πЗθतीयतτवΪाने सЗत पुनरЗप ЗकंЗचŴचोηं भवЗत। Зθतीये तु कǼपेऽΪιˆटκा
सवोЈऽŽययं ǾयवहारोऽवकǼपत एवेЗत न कˇयЗचदाΩेपˇयावकाशः। न πθैतЗसγाżते ΪानोŹपτयΪानबाधगुµЗशˆयभेदोपदेशाЗदकं परमाथЈ इŹयĪŋयुगƒयते ΉपŷजसεावतЗλवृΰी वा पारमाЗथЈके
इЗत। θैतΪानसżदूЗषतЗचΰानां तु Зशˆयाणां ˘मेण बोधनायेदं सवЈं ΉЗ˘यारचनЗमЗत ना΄
Зकिŷचदसामŷजˇयम्। यथाऽऽह भगवान् भाˆयकारः - “एकिˇमन् ΌοЗण ЗनµपाЗधके नोपदेशो
नोपदेˆटा न चोपदेश˚हणफलम्” (बृ. भा. २-१-२० भा.भा. ३२६) इЗत।
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The Nature of Avidyā अЗवηाˇवνपम्
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ΑीगुµĪŋयो नमः
In Advaita Vedānta the prime position is occupied by the discussions on the
manner in which the jīva is bound, bandha, the method of getting released, moksha and the Knowledge, vidyā that brings about moksha. In the sequel a brief
survey of the Āchārya Bhagavatpāda Śaṅkara’s Bhāshya is made in order to bring
out certain features of ‘bandha’ (avidyā) .
Avidyā is ignorance. What does this mean? In the adhyāsa Bhāshya the Āchārya
has said:

१. तमेतं एवंलΩणमŻयासं पिŸडता अЗवηेЗत मżयżते। तЗθवेकेन वˇतुˇवνपावधारणं Зवηामाहु ः।
(This superimposition of the stated nature is called ‘ignorance’ by the knowers.
The determining of the real thing there, by discrimination, they call ‘knowledge’.)
A little later, in this document itself He says:

२. अŻयासो नाम अतिˇमżˇतδुЗγЖरЗत अवोचाम।
(superimposition is verily knowing one thing as another)
Now, here it appears that the Āchārya has given a definition of avidyā. In simple
terms avidyā = adhyāsa. Adhyāsa is normally translated as ‘misapprehension’,
wrong cognition, viparīta pratipatti, etc. The main idea is that adhyāsa means
seeing/mistaking one thing in the place of another. For example: Mistaking nacre
to be silver. This is not the only place the Āchārya has told us what He means by
avidyā. For example in the Bhagavadgītā Bhāshyam (13.2) He says:

३ (१) तामसो Зह ΉŹययः आवरणाŹमकŹवात् अЗवηा Зवपरीत˚ाहकः, संशयोपˇथापको वा अ˚हणाŹमको
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वा..
(Since ignorance has the nature of covering, it is indeed a notion born of
tamas; it makes one perceive contrarily, or it arouses doubt, or it leads to
non-perception.)
Here itself, in a subsequent sentence He says:

३ (२) तामसे च आवरणाŹमके ЗतЗमराЗददोषे सЗत अ˚हणादेः अЗवηा΄यˇय उपलſधेः
(When there is present the enveloping ignorance of the nature of a defect,
the three manifestations of avidyā namely non-apprehension and the like
are experienced. )
In the Maṅḍūkya Kārikā Bhāshya (I.16) Bhagavatpāda says:

४. तτव-अΉЗतबोधνपेण बीजाŹमना, अżयथा˚हणलΩणेन च, अनाЗदकालΉवृΰेन मायालΩणेन...॥
(as the nature of a seed that is characterized by non-apprehension of the
Truth, and wrong-apprehension that is coming down from beginningless
time as of the nature of māyā…)
In the Bṛhadāraṇyakōpanishad Bhāshya (I.iv.10) He writes:

५. अतो ΌοЗवηायां सŹयां अЗवηाकायЈ-अनुपपΰेः, Ήदीप इव तमःकायЈˇय।
[Therefore, when the knowledge of Brahman is present, there is no reason
why the effects of avidyā should remain, even as the effects of darkness no
longer remain when a lamp is lit.]
In the Bṛhadāraṇyakōpanishad Bhāshya (I.iv.16) He writes:

६. वˇतुˇवνपावरणािŹमका Зह सा। ΉवतЈकबीजं तु ΉЗतपηते अżधŹवЗमव गताЈЗदपतनΉवृЗΰहेतःु ।...
ˇवाभाЗवŰयां अЗवηायां वतЈमाना बालाः...
[Avidyā is of the nature of enveloping the true nature of the Thing, Brahman. One, however, does encounter the seed that propels man to action,
just as effects such as falling in a pit are the effects propelled by darkness.
Immature people continue in ignorance that is natural…]
A little later in this very Bhāshyam (1.4.17) He says:

७. ˇवाभाЗवŰया ˇवाŹमЗन क΄ाЈЗदकारकЗ˘याफलाŹमकता-अŻयारोपणलΩणया अЗवηावासनया
वाЗसतः सोऽकामयत काЗमतवान्।
[Being tinged by the impressions of ignorance that are natural to one and
consist in a superimposition on the Self the ideas of action, its factors such
as agent, and its results, he desired.]
In the Bhāshyam for the Gītā verse 15.3 we find a separation made by the
Āchārya between avidyā-effect (vikshepa śakti) and avidyā-cause (āvaraṇa śakti):
While describing the saṁsāra tree, He says: न νपमˇय इह.....ˇवŽन-मरीŴयुदक-माया-गżधवЈनगर-
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समŹवात्...[This is the standard ‘manifest’ form of avidyā clearly bringing out the
अतिˇमन् तδुЗγः definition of adhyāsa. It is this that is popularly termed as ‘vikshepa
shakti’ of avidyā. ] The Āchārya concludes this Bhāshyam by saying ‘असङ् गशˇ΄ेण
िŴछτवा संसारवृΩं सबीजं उद्ιŹय’..[‘by the sword of detachment having cut the saṁsāra-tree
along with its seed/cause’] . Here He says that the saṁsāra tree seen in all its
manifest form (adhyāsa/vikshepa) is to be cut along with its root/bījam.
Actually, the word ‘mūlam’ translates to ‘root’/cause, etc. The Gītā context is:
‘the saṁsāra tree, the product of the primordial ignorance, mūlaṃ avidyā, has
to be ‘uprooted’ in order to gain liberation.’ (ऊŻवЈमूलं...सुЗवνढमूलम्). This brings out
the special significance of the Bhāshyam: sa-bījam.. This bījam is the cause of the
adhyāsa/vikshepa and is what is called ‘āvaraṇa ’. Thus, it is only based on the
Āchārya’s statements regarding avidyā, āvaraṇa, adhyāsa, tamas, bījam, mūlam,
shakti, etc., spread across the prasthāna traya Bhāshyas that the later Advaita
Ācāryas have talked about the Āvaraṇa (concealing) shakti and the Vikshepa (projecting/multiplicating) shakti as pertaining to ajñāna.]
In the ‘Upadesha sāhasrī’, a work agreed to be genuinely of the Āchārya, we
find the use of the word ‘vikshepa’ in the verse XIII.14. The word ‘bījam’ is used
in the verses: XVII.26,27,28.
This list of quotes from the Āchārya’s Bhāshya works mainly, which obviously
shows a variety of meanings/senses for the word ‘avidyā’, tells us that it would be
improper to conclude that ‘the Āchārya has given a complete and comprehensive
definition of avidyā in the adhyāsa Bhāshya by saying that the term ‘avidyā’ connotes adhyāsa alone’ by considering the adhyāsa Bhāshya in isolation.
That the above supposed view of Bhagavatpāda can be seen to be questionable from looking at the quote no.3. Here we find that the Āchārya is mentioning
adhyāsa (viparīta-grahaṇam) as only one of the three manifestations of avidyā.
Quite interestingly, the Āchārya restricts the meaning of adhyāsa to viparītagrahaṇa in the quote no.2 above. This leaves us with a strict definition for adhyāsa
(= mis-apprehension) and frees the term adhyāsa from over-pervading into the
senses of agrahanam (non-apprehension) and samśaya (doubt). Thus, according
to the Āchārya avidyā can mean three things: 1. agrahanam 2. viparītagrahanam
and 3. samśaya. All these are grouped under ‘tāmasa pratyayas’.
Generally tamas is avidyā, ignorance. The word ‘Āvaraṇātmakatvāt’ is also
interesting. It says that tamas has the power to cover/conceal/envelop. He reiterates this idea in quote 3 (2). This meaning is brought out by Him specifically in
the quote no.6 where He says that avidyā has the power to conceal the true nature of the object/vishaya under consideration. It is only when this is present the
‘atasmin tad buddhirūpa adhyāsa’ takes place. Hence, avidyā does not mean only
adhyāsa/anyathāgrahana/aviveka. The quote no. 6 too conveys this very meaning.
He differentiates between avidyā and its effect and gives the analogy of tamas,
darkness, the Āvaranātmaka, and its effect namely getting into problems, in other
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words, atasmin tad buddhiḥ (taking one thing for the other).
The quote no.4 gives another dimension to avidyā. It says it is anādi. It also says
that it is of the nature of a seed: bījātmanā. What is the seed He is referring to
here? A seed is something that has the potency to give rise to some effect. Here
māyā is the seed and it works in two ways:
1.The tattva/svarūpa (of Ātman/Brahman) is concealed resulting in agrahanam,
non-apprehension.
2. This results in anyathāgrahaṇam (adhyāsa).
The initial agrahaṇam results in anyathāgrahaṇam and this result begets further results of saṁsāra continuing birth after birth. This creates a vāsana (see
quote no.7) which results in further and further saṁsāric experiences in multiple
births. In and through all this the basic agrahaṇam is kept intact. The quote no.6
demonstrates this.
The Āchārya compares avidyā to andhatva, impairment of vision, blindness.
When a person is blind, he does not know what is in front and he is bound to
fall in a pit. The meaning is clear: andhatva is the cause for agrahanam which
is the cause for falling in a pit which is anyathāgrahaṇam and its effects. Thus
there is an avidyā-paramparā and this is anādi. For all that results in a series
from anyathāgrahaṇam which the Āchārya specifies in the quote no. 7 ˇवाभाЗवŰया
ˇवाŹमЗन क΄ाЈЗदकारकЗ˘याफलाŹमकता-अŻयारोपणलΩणया अЗवηावासनया वाЗसतः as the basic andhatvam,
tattva-agrahanam, as the cause. Thus we can clearly see a ‘causal’ Avidyā and a
‘resultant’ avidyā being admitted by the Āchārya.
A reference to this is made by the Āchārya in His Maṅḍūkya Kārikā Bhāshya
(I.2):The discussion starts with the words of the Bhāshya: ‘कथं ΉाणशſदŹवं आŹमनः?’
He goes on to say: ‘यηЗपसδБο ΉाणशſदवाŴयं त΄ (in the Chāndōgya 6.8.2 mantra ‘Ήाणबżधनं

Зह सोƒय मनः’ तथाЗप जीवΉसववीजाŹमकŹवम् अपЖरŹयजैव ΉाणशſदŹवं सतः ......यЗद Зह ЗनबीЈजνपं ЗववЗΩतं Όο
अभЗवˆयत् ‘नेЗत नेЗत’ ...इŹयवैςयत्। (pl. read the entire discussion for a clear understanding
of the Āchārya’s position regarding the persistence of Avidyā in deep sleep.) He
says: If we do not admit the persistence of avidyā in deep sleep, there will be
the absurd consequence of those who enter suṣupti/pralaya emerging from those
states (since they are wrongly admitted to be merged in the Sat, Brahman, the
rule being: He who has merged in the Sat does not return to saṁsāra, ‘यद्गŹवा न
ЗनवतЈżते’ –Bh. Gītā 15.6). And the muktas are to face the consequence of coming out
of Brahman and entering saṁsāra, since the absence of the avidyā-bīja will be
common to the mukta-s and baddha-s during sleep. He concludes the discussion
by declaring:”तˇमात् सबीजŹव-अĪŋयुपगमेनव
ै सतः ΉाणŹवǾयपदेशः सवЈΑुЗतषु च कारणŹवǾयपदेशः।” [In all
the Śruti passages, therefore, Existence has been referred to as ‘prāṇa’ ONLY
after admitting its seeded (सोपाЗधक) nature. So also all references to the causehood
of Existence.] Thus, the Āchārya admits of a state of avidyā/māyā-tainted Brahman which is the causal state.
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One more thing is discernible from the above study. The Āchārya says avidyālakshaṇa to be (quote no.4.)
(1)tattva-apratibōdha-rūpeṇa bījātmanā [the
(seeded) ignorance about the Reality] , AND (2) anyathāgrahaṇalakshaṇena ca,
anādikālapravṛttena Māyalakshaṇena….[of the nature of wrong cognition…having been in existence from beginingless time and of the nature of māyā..]
This brings us to the conclusion that avidyā is not adhyāsa (taking one thing
for the other) ALONE but it ALSO is tattva agrahaṇa (not knowing the Truth).
It is clear from the above quotes that adhyāsa HAS A CAUSE and that is tattva
agrahaṇa. This is of the nature of concealing, Āvaraṇātmaka. The Āchārya admits
an āvaranātmaka cause that precedes adhyāsa. This has been pointed out by the
Ratnaprabha commentary on the Adhyāsa Bhāshya for the quote no.1. The commentary says that here the Āchārya is specifying ‘kārya-avidyā’. This implies that
there is a ‘kāraṇa avidyā’. And that, we saw above, is admitted by the Āchārya.

सवЈΪˇय ईξरˇय आŹमभूते इव अЗवηाकिǼपते नामνपे तτवाżयŹवाĪŋयां अЗनवЈचनीये,
संसारΉपŷचबीजभूत,े सवЈΪˇय-ईξरˇय मायाशЗΨः, ΉकृЗतः इЗत च ΑुЗतˇमृŹयोµपलĪŋयेत।े ताĪŋयामżयः
ईξरः....एवमЗवηाकृतनामνपोपाŻयनुरोधी ईξरो भवЗत, Ǿयोमेव घटकरकाηुपाŻयनुरोЗध। स च
ˇवाŹमभूतानेव घटाकाशˇथानीयान् अЗवηाΉŹयुपˇथाЗपत-नामνपकृत-कायЈकरणसंघातानुरोЗधनः
जीवाűयान् ЗवΪानाŹमनः ΉЗत ईˆटे ǾयवहारЗवषये। (२.१.१४)
Belonging to the Self, as it were, of the omniscient Lord, there are name and
form, the figments of Nescience, not to be defined either as being (i.e. Brahman),
nor as different from it, the germs of the entire expanse of the phenomenal world,
called in Śruti and Smṛti the illusion (māyā), power (śaktī), or nature (prakṛti) of
the omniscient Lord. Different from them is the omniscient Lord himself, as we
learn from scriptural passages such as the following, ‘He who is called ether is
the revealer of all forms and names; that within which these forms and names
are contained is Brahman’ (Ch. Up. VIII, 14, 1); ‘Let me evolve names and forms’
(Ch. Up. VI, 3, 2); ‘He, the wise one, who having divided all forms and given all
names, sits speaking (with those names)’ (Taitt. Ār. III, 12, 7); ‘He who makes
the one seed manifold’ (Śve. Up. VI, l2).--Thus the Lord depends (as Lord) upon
the limiting adjuncts of name and form, the products of Nescience; just as the
universal ether depends (as limited ether, such as the ether of a jar, &c.) upon the
limiting adjuncts in the shape of jars, pots, &c. He (the Lord) stands in the realm
of the phenomenal in the relation of a ruler to the so-called jīvas (individual souls)
or cognitional Selfs (vijñānātman), which indeed are one with his own Self--just as
the portions of ether enclosed in jars and the like are one with the universal ether-but are limited by aggregates of instruments of action (i.e. bodies) produced from
name and form, the presentations of Nescience.
The scheme of jīva, jagat and Īshwara and Brahman as essentially brought out
by Śaṅkara is as follows:
1. By Avidyā, names and forms are projected.

5

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi
2A. Names and forms form the basis/seed/material for the principle called
Īshwara. Names and forms cannot be said to be different from Īshwara as they are
‘nothing’ without the sentience and existence borrowed from Īshwara. Nor can
they be said to be the ‘same’ as Īshwara as that would render Īshwara insentient.
Being thus inexplicable, anirvacanīya, they form the seed for the saṁsāra of the
jīvas and the prapañcha, the world of experience. The word ‘Māyāśaktiḥ’ of the
Bhāshyam implies that it is non-different from avidyā, the cause of samskāra-s
that form the material for Īshwara to engage in creation, etc.
2 B. Names and forms form the basis/seed for the principle called ‘jīva’. These
names and forms are a product of avidyā.
3. ‘Īshwara’ is the one that is ‘associated’ with the avidyā-created name-form upādhi.
4. ‘jīva’ is non-different from Īshwara, and is conditioned by avidyā-created,
name-form created body-mind apparatus upādhi.
5. Thus Īshwara and jīva have the same avidyā-created upādhis, with a distinction in the nature of upādhis: For Īshwara the śakti is the collective samskāras
(of all jīva-s) created by avidyā, non-different from māyā, prakṛti, etc. as different
names found in the scriptures.
6. Ātman is the locus where the avidyā, avidyā-created upādhi-s rest. When
vidyā is secured, it destroys all the upādhi-s and Ātman is known to be ever-free
of upādhi-s, both of Īshwara and jīva.
7. The Scriptures temporarily adopt the पЖरणामवाद-ΉЗ˘या, the scheme/method of
the pariṇāmavāda, only with the objective of enabling the jīva to engage in karma
yōga and upāsanā. This would be possible only when creation of the world is
spoken of, Īshwara, the Creator, is specified and Īshwara’s role in the creation,
maintenance, etc. Once the purpose of cultivating/preparing the mind is accomplished, the jīva comes to appreciate the upādhi-free Ātman, free of creation, free
of Īshwara and jīva upādhi-s. The Ratnaprabha quotes a verse in this connection:
कृपणधीः पЖरणाममुदीΩते ΩЗयतकǼमषधीˇतु ЗववतЈताम् (source not provided). [‘The unprepared
aspirant understands only the ‘creation, transformation’ scheme whereas the one
who has purified his mind of all dross is able to appreciate the ‘transfiguration’
vivarta of Ātman/Brahman as appearing as the world and jīva-s.’]
8. Śaṅkara does not say ‘avidyā has created māyā’. He only says avidyā has
projected names and forms. It is only the Veda that gives the term māyā / avyakta
/ prakṛti and so on to that power Īshwara uses for creation and managing the
creation. Śaṅkara only alludes to this saying that this avidyā-created names and
forms are named māyāśakti, etc. by the Śruti. By this much it would be incorrect
to conclude that Śaṅkara has treated māyā as a figment of avidyā.
9. It could be contended that ‘since names and forms are called māyā by the
śruti and alluded so by Śaṅkara, names and forms themselves could be treated as
māyā and in that way why can’t we hold māyā to be a figment of avidyā?’ The reply
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to this is: By this same logic, what is wrong in treating māyā as non-different from
avidyā since as per the above contention ‘māyā is a figment of avidyā’? After all,
Śaṅkara has strongly held that the effect, kāryam, is non-different from its cause,
kāraṇam. That way māyā is non-different from avidyā indeed.
10. As the study of the Bhāshyam quotes reveal and as the general method of
the Upanishads as taught by Gauḍapādācārya and Śaṅkarācārya make it clear,
the Upanishads/Smṛti initially talks about the creation and the created world and
jīva-s as distinct entities and Īshwara as a distinct All-powerful Creator. In this
stage the Upanishads have to maintain that Īshwara’s power is māyā/avyakta/
avyakṛta and jīva-s’ conditioning power is avidyā. From the Bhāshyam (2.1.14)
quote we saw above, it is clear that Śaṅkara alludes to this and thereby uses the
term: नामνपे ...संसारΉपŷचवीजभूत.े
Here we see Śaṅkara mentioning that the nāma-rūpa combine is responsible
for 1. Saṁsāra which is the jīva-s ‘creation’ and 2. Prapañcha which is Īshwara’s
creation.
Elsewhere in the Bṛhadāraṇyaka mantra and Bhāshya we learn that the jīva,
owing to avidyā and kāma (ignorance and desire) engages in karma and accumulates apūrva, samskāras. This forms the stock material for Īshwara to provide the
jīva with the ‘appropriate’ prapancha consisting of the names and forms. We can
see here that the jīva creates his samskāras and Īshwara provides the appropriate
prapancha for further bhoga and further karma. In this way, avidyā of the jīva
provides the material for Īshwara’s creation. We are able to immediately appreciate that avidyā-created saṁsāra is non-different from mayashakti, the material for
prapancha.
11. If it is held that avidyā, the power that conditions jīva and makes him
subordinate to it, ‘creates’ māyā, the power of Īshwara who wields it to create
the world, etc., a question arises thus: How can the durbala/daurbalya-creating
avidyā (for the jīva) ever bring about a mahābala, great power called māyā śakti
of Īshwara? It would be most appropriate, therefore, to hold that one Śakti itself
is called, owing to upādhi, avidyā with respect to the jīva and māyā with respect
to Īswara.
12. Accordingly, the terms ‘avidyā’, ‘māyā’, etc. are all used only in the state
of bondage, vyavahāra. Their synonymity and functional difference is also maintained only in this realm. From the Absolute, Pāramārthika, standpoint, however,
no words obtain.
Is avidyā an ‘existent’ entity, ‘bhāva rūpa’ ?
A straightforward commonsense answer to the above question is: If it is not,
the Śāstram would not be prescribing means for its eradication. No one would be
spending time, effort and money to treat a diseased hare’s horn. The very fact that
avidyā is to be consciously addressed by sādhakas is itself proof of the Śāstram
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considering avidyā as an existing entity. It is given an ‘asti, bhāva’ status, although
not that which is equal to Brahman the pāramārthika Sat. In the Maṅḍūkya Kārikā
Bhāshya (I.2) that we have already seen above, the Āchārya says:

Ϊानदाπवीजाभावे च ΪानानथЈŰयΉसङ् गः। [If there is no seed at all that has to be burnt by
Knowledge, the very purpose of Atma jñāna taught in the Śruti is a waste.] The
word ‘abhāve’ in vyatireka mode in the Bhāshya is the proof of the Bhāshyakāra
considering, implicitly, the avidyā that is dispelled by knowledge to be bhāvarūpa.
The jñānadāhya bīja avidyā is bhāvarūpa for the Bhāshyakāra.
‘jñāna abhava’, absence of knowledge, cannot bring out a bhāva vastu, saṁsāra,
as its effect. Avidyā produces its effect, saṁsāra. Śaṅkara has criticized the proposal of ‘abhāvāt bhāvotpattiḥ’ (an existent entity arising out of non-existence) in
several places across the prasthānatraya Bhāshya. For example, in the The Taittiriya Upanishad Bhāshyam for the very introduction of the Upanishad He says:
Besides the non-performance of obligatory duties is a negation, abhāva,
from which an evil consequence cannot reasonably follow… .there will
emerge a positive entity (bhāva padārtha) from a non-entity, which fact
will nullify all means of valid knowledge.
Also at the end of the Bhāshyam for the Bhagavadgītā 4.28 the Āchārya makes
this comment. It can easily be seen that even though the ‘effect’ Śaṅkarācārya
is referring here belongs to the vyāvahārika reality only, still He objects to even
such a ‘positive’ effect emerging from any ‘abhāva.’ That makes it very clear that
the Āchārya does not admit of any ‘jñāna abhāva’ as the cause for the ādhyāsika
prapancha even though such a prapancha enjoys only a vyāvahārika satya.
For the mantra ‘utthishṭhata jāgrata prāpya varān nibodhata…’ of the Kathopanishad (I.iii.14) the Āchārya writes:

….अतः तβशЈनाथЈं अनाηЗवηाΉसुŽता उЗΰˆठत हे जżतव आŹमΪानाЗभमुखा भवत, जा˚त अΪानЗनΆाया
घोरνपाया सवाЈनथЈबीजभूतायाः Ωयं कुµत।
The gist of the above is:
Therefore with a view to have the vision of the Truth, ye who are immersed
in the avidyā-caused sleep (that has no beginning)…wake up…uproot the
terrible ajñāna that has given rise to all evil effects..
The Muṇḍakōpanishat says:

…सोऽЗवηा˚िżथं ЗवЗकरतीह सोƒय (the Jnani cuts asunder the knot of avidyā here itself).
These are just two of the numerous instances where the Śastra/Bhāshyam speak
of avidyā as an existent entity. One can never talk in such positive terms about any
non-existent thing.
By seeing the consummation of sadhana also it is clear that avidyā is not to be
seen as abhāva rūpa. There is agrahaṇa of the tattva. The realization of the Truth
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removes this agrahaṇa dosha and THEN ONLY destroys samsāra, although there
is no time gap in between. This has to be admitted.
Let us consider an example. I go to a doctor with a severe stomach ache. The
doctor asks me some questions. I am not interested in all that as I want relief from
the unbearable pain. He gives some tablets to be taken thrice a day for two days.
I get the cure. Even though from my side there was no concern about the cause
of the pain, the doctor would not leave it like that. He has to probe into the cause.
Stomach ache can be caused by several factors. It could be viral infection, bacterial infection, food poisoning, over-eating, indigestion, or even a muscular catch
while doing some bending activity, or it could be due to gastric causes, etc. He has
to ascertain the factor and give a suitable medicine. When the medicine gives me
relief from pain, it has addressed the cause and only after that the pain has gone.
In the same way, even though the sadhaka might say: Why bother about what
is the cause of adhyāsa or that there is a cause for adhyāsa? Will not the Shruti
operate as an independent Pramāṇa even if I hold adhyāsa as the starting point?
The answer to such questions would be both yes and no. One may not know the
cause of adhyāsa and yet practice the remedial measures prescribed by the Guru/
Śastra and still attain liberation. The Gītā 13th chapter has a verse: अżये Źवेवमजानżतः
ΑुŹवाऽżयेĪŋय उपासते। तेऽЗप चाЗततरżŹयेव मृŹयुं ΑुЗतपरायणाः॥१३.२६॥ “Others, again, who do not know
thus, take to thinking after hearing from others; they, too, who are devoted to
hearing, certainly overcome death.” Like the medicine giving me the cure even
though I am not concerned about the cause of the pain. But as a Darśanakāra
the Āchārya has to specify the cause of adhyāsa. He is aware of the fact that
the remedial measures will give the fruit ONLY AFTER addressing the cause. He
recognizes this and while laying out a system of philosophy He makes it logically
tight, elegant and practicable.
So, whether we bother to know the cause of adhyāsa or not, the fact is that
there is a cause that precedes adhyāsa and it is this cause that is first eliminated
by samyag-darśanam. Says the Āchārya in the Muṇḍaka Bhāshyam (II.i.10):

“स एवं ЗवΪानात् अЗवηा˚िżथं ˚िżथЗमव ιढीभूताम् अЗवηावासनां ЗवЗकरЗत ЗवЗΩपЗत नाशयЗत
जीवλेव, न मृतः सन् …….”
Translation: “…..he by virtue of such realization throws away = destroys the
knot of ignorance = the tendencies and impressions created by ignorance that
are hard to untie like knots here, even while living, and not after death….” The
sequence is clear. Sādhana culminates in generating the realization of the Truth,
this destroys the ‘non-apprehension of the Truth’, tattva-agrahanam, that was
all along present in the seeker in the form of Āvaraṇa, andhatva, tamas. (The
Maṅḍūkya kārikā and Bhāshya clarify that ‘tattva agrahaṇam’ is present in all the
three states, and only the Turīya is free from this.) This results in the destruction
of the effects of such non-apprehension which are the saṁsāric tendencies. ‘jñātvā
devam sarva pāshāpahāniḥ’, ‘jñānam labdhvā parām śāntim’, etc. are all pointers
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to this sequence. It may not be explicitly spoken of. Yet, it is unmistakable.
Even in the common error of rope-snake, the error goes only when the ropeknowledge is had. When we look at the mechanism we find that the error, adhyāsa,
was caused due to non-apprehension, agrahaṇam, of the rope (as rope) in the first
place. Now, the proper apprehension of the vastu, rope, resulted in removing the
non-apprehension dosha and only then the wrong-apprehension goes.
Here is just one proof from the Bhāshyam about the Āchārya admitting Brahman to be the locus of avidyā:
(The reference is to the Brihadāraṇyaka Upanishad Bhāshya 1.4.10) Objection: We do not say that there is no superimposition on Brahman of attributes not belonging to It, as in the case of a mother-of-pearl, but that Brahman
is not the cause of the superimposition of these attributes on Itself, nor the author
of ignorance.
Reply: Let it be so. Brahman is not the author of ignorance nor subject to error.
But it is not admitted that there is any other conscious entity but Brahman which
is the author of ignorance or subject to error. Witness such Śruti texts as, …..
The point is clear. (Brahman is the locus of avidyā). Then, is it absolutely true
that Brahman has/had avidyā? Let us consider an example:
In a dream, a couple of terrorists belonging to a banned outfit knock on my
door at midnight. When I open the door, one of them opens a suitcase full of currency notes in bundles. The other one points an AK47 at me. The message is clear.
I let them in and they hide themselves in an interior room. Shortly after, I hear the
siren of the police jeep. As it nears my house, I tremble in fear. I wake up from the
dream. Now, once awake, do I entertain the fear of being questioned by the police
for ‘sheltering the terrorists’? The case with the locus of avidyā being Brahman/
jīva is similar to this.
Bondage/saṁsāra/avidyā is a fact to be reckoned with and addressed in the
appropriate manner. But this is only as long as bondage persists. If there is no
locus of avidyā, who is it that is called a sadhaka? Why should he bother to do
hard sādhana if he is not the locus of avidyā but something else, the mind is? If
he has the viveka to say from unshakable conviction: ‘Avidyā is only for the mind,
I am not the mind’, then he is already enlightened. As long as he is a sadhaka, he
identifies himself with the mind and suffers the pain of saṁsāra. What is wrong in
saying that he is the locus of avidyā?
In the foregoing we have considered in some detail the nature of avidyā, its removal, in the passing and the locus of avidyā, with Āchārya Śaṅkarabhagavatpada’s
Bhāshyam.

Αीसद्गुµचरणारЗवżदापЈणमˇतु
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I would like to write an essay on the topic of Māyā – and examine selected
excerpts of Āchārya Śaṅkara’s writings about the subject.
In his independent treatise the Upadesha Sāhasri the Āchārya provides a precise definition of Māyā svarūpa:
The Brahman that is immediate and direct, the innermost Self (ya ātma
sarvāntarah) ...is by virtue of Its inscrutable power the cause of the manifestation
of unmanifested name and form which abide in the Self through its very presence,
but are different from It, which are the seed of the universe (jagad-bījam), are
describable neither as identical with It nor different from It (anirvachanīyayoh)
and are cognized by It alone.
Here-in we find the Āchārya precisely defining māyā as a anirvachanīya and
inscrutable b. the Seed c. Brahman’s intrinsic power or Śakti. We find the same
idea being emphasized further in the same text: That one seed called Māyā is
evolved into three states which come one after another again and again. The Self,
the substratum of Māyā, though only one and immutable appears to be many like
reflections of sun in water.
In this particular sentence, the substratum of Māyā is unmistakably mentioned
as to be the Self alone. And the analogy of the One sun appearing as different due
to its reflections in water is provided for enabling an easy understanding of this
concept. This point is reiterated for emphasis by the Āchārya once again:
Just as the one seed called māyā is regarded according to the different states
such as the Undifferentiated, etc so the Self appears to be different in waking and
dream bodies like reflections of the moon in water. Thus we find in numerous instances in his seminal work the Upadesha Sāhasri, that ādi Śaṅkara has provided
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a working definition of adhyāsa, precisely assigned its Cause, has illustratively
elucidated its substratum, nature and effects, has interchangeably used the terms
avidyā and māyā, and has of course asserted all along that with self-knowledge to
which it is opposed this Seed of Ignorance can be rendered sterile and incapable
of germinating saṁsāra.
Now we will take up for closer scrutiny a few excerpts from his most important
and voluminous work – the Brahma Sūtra Bhāshya.
BSB 1.2.22
The distinctive attributes mentioned here, such as being of a heavenly nature,
and so on, can in no way belong to the individual soul, which erroneously considers itself to be limited by name and form as presented by Avidyā - avidyāpratyupasthāpita and erroneously imputes their attributes to itself taddharmān
svātmani kalpayataḥ
Here we find Śaṅkara talking about Avidyā as the cause of adhyāsa. The erroneous attributes being superimposed on itself is adhyāsa - why does this happen? Because of avidyā. Without avidyā such a error would not be possible. Furthermore continues Śaṅkara. Here the term ‘Imperishable’ aksharam means that
undeveloped avyākṛtam entity which represents the seminal potentiality of names
and forms nāmarūpa-bīja-śakti-rūpam, contains the subtle aspects of the material
elements bhūtasūkshmam, abides in the Lord, Iśwara-Aśrayam forms His limiting
adjunct, tasyaiva upādhi bhūtam.
Here the same saṁsārabījam or seed of saṁsāra is referred to by the term
seed of names and forms - nāmarūpabījam. And while it was referred to as avidyā
before, here it is referred to by the term śakti. The potential power – Parāśakti
Herself. And what does this śakti consist of - the subtle aspects of the material
elements. The abode of this Parāśakti is also clearly defined for us - Parameśwara
Himself is both Her abode and it this Parāśakti alone that represents as it were
His upādhi.
Thus we find the terms Avidyā and Śakti describing the seed potentiality of
these diverse names and form.
Elsewhere Śaṅkara very poignantly sums up the entire teaching and subject
matter of the whole Brahma Sūtra in one single line! “The theme of this śārīrakaśāstra is thus : There is only one Supreme Lord - Eka eva Parameshwara - Eternal
Unchanging - kuṭasthanityo – Absolute Consciousness - vijñānadhatur - and Who,
like a magician - māyāvivat – appears multifariously - anekadhā vibhāvyate - by
means of māyā - māyayā otherwise known as avidyā - avidyayā. Besides this there
is no other Consciousness as such.
This one sentence is a direct clincher as it were for many points.
That Brahman alone is the substratum for māyā - and it is none other than
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the ParaBrahman’s intrinsic innate Śakti - and that it alone is Avidyā. From the
standpoint of Brahman there is naught else - there can be no talk of anything.
From the standpoint of the jīva who talks about avidyā it is very much a Supreme
Power - māyā Śakti. It is in this instance that we find the Āchārya clearly using
the very terms avidyā and māyā in one and the same contextual conformity. [One
would do well to read this sentence in parallel with Śakti-rūpam Iśwara-āshrayam
quoted earlier to arrive at this understanding. That māyā Avidyā Śakti Paraśakti in
essence refer to one and only one entity. Truly has it been said of this māyā Śakti
Sukhachidhakhanda vibodhamadvithīyam, Viyadanilādi vinirmatau niyojya,
Bhrāmayati bhavasāgare nithantham, Tvaghaṭitha-ghatanā patiyasī māyā.
Māyā ,which is skilful in accomplishing the impossible, makes the Self, which
is of the nature of bliss and consciousness which is impartite and non-dual, whirl
round very much in the ocean of saṁsāra by associating it with the created elements - space, air, etc.
Furthermore we find the Āchārya glossing in 1.3.30 - This world when being
dissolved (in a mahāpralaya) is dissolved to that extent only that the Śakti (causal
potentiality) of the world remains Śaktyavaśeshameva - and (when it is produced
again) it is produced from the root of that Śakti - śakti mūlam eva cha prabhavati ;
otherwise we should have to admit an effect without a cause itaratha ākasmikatva
prasangatvāt.
Here we find Śaṅkara defining for us Śakti as that Primordial Cause unto which
this entire manifest Sṛśti dissolves unto and from which alone spurts forth another cycle of this manifold Nature. The term the Āchārya uses in this context is
mūla-Śakti. Compare this with another instance elsewhere in the SūtraBhāshya
where-in is described our “everyday” pralaya - also known as sushupti. Compare
how similar this is with what the revered Bhāshyakāra writes while glossing over
a different Sūtra - 2.3.30-- So the contact of the soul with the buddhi exists potentially merely during deep sleep and pralaya, and again becomes manifest at
the time of waking and the time of creation, because nothing can be assumed to
spring up unless from something else na hi ākasmikī kasyachid utpattih sambhavati atiprasangāt; otherwise we should have to suppose that effects spring
up without causes. That the rising from deep sleep is due to the existence of
seed avidyā - avidyātmakabījam sadbhāvakāritam We cannot help notice that
the Āchārya uses almost identical language in both these instances citing the
absurdity of a cause ex nihilo. What is also relevant here is the terminology used
to establish that Causal Potency from which both the individual or the Creation
emerge are mūla-Śakti and bīja-avidyā. Thus again we find interchangeable use
of the terms mūla-avidyā/bīja-Śakti to represent that Supreme avyakta. A more
thorough treatment for this avyakta is going to be handed to us by the Āchārya
very soon - which we will examine now.
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1.4.3: Pūrvapakshin “In order to prove the possibility of the body being called
undeveloped - avyakta - you admit that this world - jagadidam - in its antecedent seminal condition - nāmarūpabījātmakam - before either names or forms are
evolved - abhivyaktam - can be called undeveloped avyakta, you virtually concede
the doctrine that the pradhāna is the cause -pradhānakāraṇa -of the world. For we
(Sāṅkhyas) understand by the term pradhāna nothing but that primordial condition of the world.”
Here the Sāṅkhya wants to show that his Pradhāna and Advaita’s Avyakta is
one and the same thing. They both talk about an antecedent seed potentiality to
all of Creation. How then do you say anything different from what I say - asks
the Sāṅkhya. To this Śaṅkara clarifies..”Things lie differently, we rejoin. If we
admitted some antecedent state - pragavastham - of the world - jagatah - as the
independent - svatantra kāraṇatve - cause of the world, we should indeed implicitly, admit the pradhāna doctrine. What we admit is, however, only a primal state
dependent - ādhīna - on the Supreme Lord - Parameśwara, not an independent
state - na svatantra.”
Here in we find ādi Śaṅkara clearly delineating for us the two Orders of Reality.
One is the independent Real - svantantra - pāramārthika Satyam - Nārayaṇa as
ParaBrahman. The other is the dependent Reality or mithyā which is vyāvahārika
satyam, and the latter of course borrows its satta from or has its abode on the
former. Furthermore - “Such a causal state must necessarily be admitted āvaśyamabhyupagantavya -, since it is according to sense and reason - arthavatī
hi sa. For without it - tayā vinā - the Supreme Lord - Parameshwarasya - could
not be conceived as creator - srashṭṛtvam sidhyati-, as he could not become
active - pravṛttiyanupapatteḥ- if he were destitute of the potentiality of action
-Śakti-rahitasya. The existence of such a causal potentiality -bījam-śakti- renders
it moreover possible that the released souls -muktānām- should not enter on new
courses of existence, as it is destroyed by perfect knowledge -vidyayā.”
Śaṅkara clarifies here that nirguṇa Brahman cannot be conceived as a Creator
- an intelligent Creation that we clearly perceive has to have a Supreme Power
that renders this possible - and that is none other than Ma Para- Śakti herself. And
it is crucial here to see that the presence of such a Śakti alone would ensure that
those souls who acquire the Supreme knowledge that allows them to trascend Her
domain get Total Liberation by attaining to their True Nature Vishnor paramam
padam. Śaṅkara continues “For that causal potentiality is of the nature of Avidyā - avidyātmikā hi sā
bījaśakti; it is rightly denoted by the term ‘undeveloped; -avyakta shabda nirdeshya’ it has the Supreme Lord for its substratum -Parameśwara āshraya; it is
of the nature of an illusion māyā - mayī; it is a universal sleep -Mahāsupti in
which are lying the transmigrating souls -samsāriṇō jīvāḥ, destitute for the time
of the consciousness of their individual character -svarūpapratibodha rahitāḥ.
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This undeveloped principle is sometimes denoted by the term Ākāsha - so, for
instance, in the passage, ‘In that Imperishable then, O Gārgi, the ether is woven
like warp and woof’ (Bri. Up. III, 8, 11). Sometimes, again, it is denoted by the
term Akshara, the Imperishable; so, for instance (Mu. Up. II, 1, 2), ‘Higher, than
the high Imperishable.’ Sometimes it is spoken of as māyā - māyeti sūchitam - so,
for instance (Sve. Up. IV, 10), ‘Know then Prakṛti is māyā, and the Supreme Lord
is the Master of māyā.’ For māyā is properly called undeveloped - Avyakta hi
sā māyā - since it cannot be defined either as that which is or that which is not
tattvānyatvanirūpanamya-ashakyatvat. The statement of the Katha Up. that ‘the
Avyakta is beyond the Mahat’ is based on the fact of the Mahat originating from
the Avyakta, if the Mahat be the intellect of Hiranyagarbha. If, on the other hand,
we understand by the Mahat the individual soul, the statement is founded on
the fact of the existence of the individual soul depending on the Undeveloped
avyaktādhīnatva jīvabhavasya, i.e. Avidyā. Avidyā hi avyaktam. And it is because
of the possession of ignorance by the individual that all kinds of empirical behavior continue forever jīvasya sarvah sanvyavahāra.
How painstakingly does the Āchārya apply the same coat of hue in brush after
brush! Here-in we find such a vivid all-encompassing presentation from the benevolence of our beloved Āchārya.
That Primordial Power is Bīja Śakti; That bīja Śakti is Avidyā; This avidyā, this
Śakti is termed Avyakta; This Avyakta alone ....................is Māyā; This Māyā is also
called Akshara, the Imperishable; Māyā is also called Prakṛti; Avyakta is Avidyā
alone; And this Śakti/ māyā/Avidyā/Prakṛti/Avyakta can neither be characterized
as Real nor Unreal, and it has for its substratum the Supreme Lord Parabrahman.
We will finally take note of one more excerpt from the Sūtrabhasya - 2.1.14.
Pūrvapakshin: Since the believers in a changeless Brahman have a predilection
for Absolute Unity, the assertion that the Lord is the cause of the world is contraindicated Īshwarakāraṇapratijñāvirōdha, since there will be no distinction of a
Ruler and the ruled. Here the interlocutor talks about an absurdity he perceives
- in postulating a homogenous Absolute, and the obvious divisions of a jagat with
numerous jīvas, and a jagatkāraṇam Īshwara.
Vedāntin: No - since that Omniscience sarvajñatvam is contingent on the manifestation of name and form, which are creations of Avidyā and which constitute the
seeds of the world - avidyātmaka nāmarūpabījam. The fundamental tenet which
we maintain (in accordance with such scriptural passages as, ‘From that Self originated space, Taitt. Up. II, 1) is that the creation, sustenance, and reabsorption of
the world jagatjanisthitipralayah proceed from the Lord who is by nature eternal,
pure, intelligent and free, omniscient, omnipotent Lord nityaśuddhabuddhamukta
svarūpasarvajnāt sarvaśaktiśwara, and not from a non-intelligent achetana pradhna or any other principle. To this the Pūrvapakshin counters: But how, the question
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may be asked, can you make this last assertion while all the while you maintain
the absolute unity atyantātmanam ekatvam advitīyam cha and non-duality of the
Self?
The Pūrvapakshin, still insists that there is an incongruity here - a postulate of
Absolute non-duality on one hand and a proposition of Brahman and this vastu Avidyā - which is the seed of the diverse manifold Universe. One plus one makes
two - no?
Vedāntin: Listen how. Name and form which constitute the seeds of the entire
phenomenal existence, saṁsāraprapañcha bījabhute and which are conjured up
by Avidyā avidyākalpite are, as it were, non-different from the omniscient God
sarvajñasya īshwaraysa, ātmabhūte iva - and they are non-determinable either
as real or unreal,anirvachanīya, and are mentioned in the Śruti and Smṛti as the
power called māyā of omniscient Lord sarvajña-Īśwarasya māyāśakti, or as Prakṛti.
But Omniscient God is different from them, tābhyāmanya sarvajña Īshwara as is
known from the Upanishadic text - ‘That which is Space is the accomplisher of all
forms and names; that within which these forms and names are contained is Brahman’ (Ch. Up. VIII, 14, 1); ‘Let me manifest names and forms’ (Ch. Up. VI, 3, 2);
‘He, the wise one, who having divided all forms and given all names, sits speaking
(with those names)’ (Taitt. Ar. III, 12, 7); ‘He who makes the one seed manifold’
(Sve. Up. VI, l2). Evam avidyākṛta nāmarūpa-upādhyanurodhi Īshwaro bhavati.
Thus the Lord conforms (as Lord) to the limiting adjuncts of name and form, the
products of Avidyā; just as the universal space Vyōmeva ghatakarakōpādhyanurōdhi
conforms (as limited space) to the limiting adjuncts in the shape of jars, pots, etc.
He (the Lord) stands within the realm of the phenomenal vyavahāravishaye in
the relation of a ruler to the so-called jīvas or cognitional Selfs - vijñāntmanah,
which indeed are one with his own Self svātmabhūtaneva--just as the portions
of ether enclosed in jars and the like are one with the universal ether- but are
limited by the assemblage of bodies and senses produced from name and form –
nāmarūpakṛta kāryakaraṇasanghātānurodhino - and that are conjured up by Avidyā
avidyāpratyupasthāpita. Hence the Lord’s “Lord”ship, Iśwarasya Iśwaratvam, his
Omniscience, sarvajñatvam his Omnipotence, sarvaśaktitvam - are all contingent
on the limiting adjuncts conjured up by avidyā avidyātmakōpādhiparichhedāpeksha eva; while in reality na paramārthatō none of these qualities belong to
the Self shining in its own nature, by right knowledge, vidyayā, after the removal
of all limiting adjuncts. Thus Scripture also says, ‘Where one sees nothing else,
hears nothing else, understands nothing else, that is the Infinite’ (Ka. Up. VII, 24,
1); ‘But when the Self only has become all this, how should he see another?’ (Bri.
Up. II, 4, 13.)
Thus we see here the revered Bhagavatpāda explain in clearcut terms the two
levels of Reality and their respective ontology. It is also striking to note that while
previously the Āchārya had made poignant use of pratibimbavāda, in talking about
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the Sun and its many reflections, in here, He is making use of avacchedavāda in
using the analogy of Universal Space and Pot Space in explaining the two levels
of Reality - pāramārthika and vyāvahārika. As is seen by the perspective He thus
provides, these two represent different aspects of one and the same understanding. At the pāramārthika level there is but One NonDual Lord. It is only on account
of a Śakti, that the vyāvahārika phenomenal is rendered possible. This māyā Śakti
is nothing other than avidyā, the germinal seed, also called Prakṛti. This māyā
can be neither characterized as real nor unreal. This māyā non-different from
Brahman, in that it is Its intrinsic Power, but at the same time Brahman is other
than this, as the NonDual Truth - Thus alone do we understand the true import of
both immanence and transcendence.
I will end with a prayer from the sublime words of the Ācārya in the Soundarya Lahari.
Jagat sūthe dhāta harir avati rudrah kshapayate Tiraskurvan etat svam api
vapurisastirayati;
Sadā-pūrvah sarvam tad idamanugṛhṇati cha Shiva-Stavajñam ālambya
kshaṇa-chalitayōr bhru-latikayōḥ.
Brahma creates the world, Vishṇu sustains it, Śiva destroys it, Īshwara makes
them disappear, And also disappears Himself! And Sadāshiva blesses them all, By
Your Order given to Him; By a momentary move of your eyebrows!

dddddd
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Introduction
Etymologically speaking, Śāstra is a treatise that commands and protects the
person who obeys it, The word also refers to a systematically composed work
dealing with any subject useful to the mankind. The word, ‘Śāstra’ is derived from
the root शास् which means ‘to rule’ (Зशˆयते अनेन इЗत शाˇ΄म्). lts protection is explained
as (शािˇत ΄ायते इЗत शाˇ΄म्). In this sense, it imparts different kinds of knowledge which
is necessary for a decent life. It gives the information about both what should be
done and what ought not to be done.
Every religion attaches the highest value to the statements made in its holy
books whose authors are assumed to be inspired. Great souls have beheld these
truths which are necessary to satisfy the man’s deepest cravings and hence their
assertions and injunctions are accepted without question. This is the origin of the
religious duties ordained on man , so peculiar to every community.
Pramāṇa-अवगЗत पयЈżतΪानजनने कारणम् is the definition of Pramāṇa. Pramāṇa is
needed as both evidence and proof of a matter. The evidence is to show that
what is proved is also workable. This is something like theory and experiment in
science. Holy Books of Indian philosophical systems - Our ‘Śāstras’ are mainly
the four Vedas and some other spiritual books. The Hindu attitude towards the
Vedas is one of trust because it has helped our forefathers and is likely to be of
use to us also. Having cast aside the injunctions of the scriptures, he who acts in
an arbitrary way will not attain the supreme goal. तˇमाŴछाˇ΄ं Ήमाणं ते says Krishna to
Arjuna in Gītā which is a message to all people . They are exclusive and eternal
guides of human destiny, the court of final appeal. The Śāstra does not discuss the
things which are directly perceptible. Other works are also accepted as pramāṇa
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by some philosophic schools. For example, Skānda Purāṇa says,

ऋŲयजुःसामाथवाЈ च भारतं पŷचरा΄कम्।
मूलरामायणं चैव शाˇ΄ЗमŹयЗभधीयते ॥
Puraṇas, Āgamas and other texts are also considered as Śāstra by some cults.
Even Vedic systems of Philosophy will not believe in the same form of prāmāṇya
of them. For example, Nyāya school considers the Vedas as originated from, God
who knows everything and hence says its contents are beyond human evaluation.
The followers of mīmāṁsā school say that the Vedas are not written by humans
and hence free from mistakes. Sankhyās do not agree with this belief and say that
it contains the truth experienced by great sages. Vedantins believe that the God
realeases the knowledge of Vedas at the beginning of every sṛṣṭi which is same
as previous me hence it is eternal and true. Thus Pramāṇa center Philosophical
have nothing in common as each philosophical trend has its own point of departure. Still, all sects of Hinduism attempts to interpret Veda, particulars the end
part called Vedānta in accordance with their own religious views.
Śāstra prāmāṇyam in Advaita- Advaitins consider the texts contained in
‘Prasthānatraya’ only as Pramāṇa. They are 1. Śruti- The ten major Upanishads, 2.
Smṛti - Gītā 3..Nyaya-sūtras constructed by Bādarāyaṇa.These three are classical
reservoirs of Vedāntic knowledge. These are endowed with the commentaries of
Shri Śaṅkarācārya by which we are now ascertaining their place as ‘Pramāṇas’
in Advaita Vedānta. In this system Vedas are Pramāṇas not just because they are
the sayings of god or a sage, but truth revealed in them are capable of being reexperienced in compliance with ascertained conditions. As Sureswarācārya says
in Bṛhadāraṇyaka-vārtika,

न च वेदोЗΨतो वेदः ΑγेयाथЈ इहेˆयते।
ЗकżŹवमानŹवहेतनू ां वेदवाŰयेˆवसंभवात् ॥
ΉामाŸयं वेदवाŰयानां न च मानाżतराΑयात्।
अΩादेरЗप मानŹवं यथोΨादेव कारणात् ॥
We will now discuss the exact nature of Pramāṇa of the Śastras in Advaita
Vedānta with the help of Śaṅkara Bhāshyas.
Śaṅkara’s Bhāshya on Bādarāyana sūtras is translated into Kannada by Satchidanandendra Saraswathi Swamiji. In the introduction of this book, Swamiji
has discussed the Śāstra Prāmaṇyam in the light of the Śankara Bhāshya. He
poses two questions. Is Śāstra only a tool to get better worlds like heaven etc?
Or, will it help to attain the highest goal by understanding ‘self’? These questions
arise because Vedas contain both Upāsana of ‘Saguṇa Brahma’ and Parabrahma.
He observes that where-ever Upāsana is intended, the result is also mentioned
as Lōkāntara-prāpti. The mantras refering to ‘Nirguṇa-Brahma’ always end with
union of it with Jīva. In the commentary of second Sūtra, Śaṅkara explicitly shows
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the difference between Dharmajijñāsa and Brahmajijñāsa In the first case, Śruti
is to be followed without questioning because the result can’t be verified in this
world (न धमЈЗजΪासायाЗमव ΑुŹयादय एव Ήामाणं ΌοЗजΪासायाम्). In the second case, the knowledge
ends in experience for which no proof is necessary.
The views of Śaṅkara about Śāstra-prāmāṇyam is elaborately discussed in
‘Samanvayādhikaraṇa’. He clearly mentions that Brahma is understandable only
with the help of Vedānta. He refutes all the views of the opponents considering one by one. For example, the opponent objects that if the Brahma is not an
object it can’t be constantly held to be known through Śāstra as a valid means
of knowledge. Brahma can’t be understood by Vedānta as it is not a subject to
anything (unobjectifiable). Śaṅkara replies that though it is not an object, Śāstra
purports to wipe off the illusions invented by Avidyā. lt indeed does not propose
to teach Brahma as such. It teaches Brahma as one’s innermost self and about
its uniqueness. All differences like knowable, knower and knowledge are removed
with the help of Vedānta. (अЗवषयŹवेऽЗप Όοणः शाˇ΄योЗनŹवानुपपЗΰЖरЗत चेत,् न. . .) The real
meaning of sentences called ‘mahāvākyas’ which enumerate the union of Brahman with Ātman can’t be understood without the help of Śāstra. It is true that
even for the Vedic rites, the eternal Jīvātma is necessary. But there are certain
parts in Vedānta which are not meant for such rites. They end up in Advaitic view
of Brahma and these parts are the important message of Vedānta. To understand
them, the Upāsana and other methods are incorporated. Further, the prāmāṇya of
Śāstra can’t be established by inference (anumāna) which needs a similar example
(आŹमЗवΪानˇय फलपयЈżतŹवात् न तЗθषयˇय. . .। न चानुमानगƒयम् शाˇ΄ΉामाŸयम्). Pratyaksha also fails
to establish the knowledge of Ātman as it is not detectable by the sense organs.
νपाभावाЗγ नायमथЈः ΉŹयΩगोचरः, Зलङ् गाभावाŴच नानुमानादीनाम् इЗत च अवोचाम। This entity is beyond
perception which is devoid of form, neither it is an object for logical inferences .
Therefore Brahma is beyond all other types of pramāṇas though the knowledge is
always obtained by pramāṇa. (Ϊानं तु Ήमाणजżयम्। Ήमाणं तु यथाभूतवˇतुЗवषयम्) Hence Śāstra
alone is capable of giving the exact knowledge of Brahma.
The Śāstraprāmāṇyam is discussed in detail by Satchidānandendra Saraswathi Swamiji in the appendix of Sūtrabhāshyārthatattva-vivechini (part-3). He
considers the opinion of all oriental and modern commentators and compares
with that of Śaṅkara. According to him, the two sutras शाˇ΄योЗनŹवात्, तΰु समżवयात्, give
the opinion of Sūtrakāra about the place of Vedānta in the knowledge of Brahma.
The prāmāṇyam of Śāstra can be obtained by samanvaya of these two sūtras with
Vedāntic sentenses. These sentences do not characterize Brahma, just show what
is not Brahma. Hence he declares that शाˇ΄वाŰयानां न वाŰयधमाЈङ्गीकारे ण ΉमाणŹवं ΌοाŹमЗन।

Зकżतु अЗवηाकिǼपत-अतγमЈЗनवतЈकŹवेन।
The knowledge of Brahma is obtained by Upanishads is also proved by another
fact that Ātma is also known as ‘Aupanishada Purusha’. तं तौपЗनषदं पुµषं पृŴछाЗम (बृ. ३-९२९) says Upanishad. Therefore brahmatmabhava is definately vedapramāṇajanita.
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Śaṅkara concludes this Samanvayādhikaraṇa stating that Vedānta gives evidence
of both Saguṇa and Nirguṇa brahma which are useful in different contexts.
Vedānta is an independent proof also known as Brahma. तˇमात् न ΉЗतपाЗΰЗवЗधЗवषयतया
शाˇ΄ΉमाणकŹवं Όοणः सƒभवЗत। ˇवतż΄मेव Όο शाˇ΄Ήमाणकं वेदाżतवाŰयसमżवयात्। After gaining the
knowledge, the pramāṇas are not of much consequence. Vedānta is just a guide to
show how to experience this bliss.
After considering Vedānta, Śaṅkara takes Smṛthis and refutes those which consider the plurality of Ātman. The Smṛthis are written by men. They are accepted
as pramāṇa if and only if they support the Śruti which is devine. The Śruti is like
the Sun who is the pramāṇa for forms of the objects. वेदˇय Зह ЗनरपेΩं ˇवाथेЈ ΉामŸयं रवेЖरव

νपЗवषये.
कृŹˇनΉसŰŹयЗधकरण deals with the creation of the world. If Brahma is converting
himself into the form of Sṛshṭi, he has to change, thus argue the opponents of
Advaita. He can’t remain same or a formless Brahma and also can create all the
lordly forms. Answering this objection, Śaṅkara replies that there are Śrutis supporting the creation and also remaining the same. Even in physical matters, we
find many medicines and magic which give opposite results depending on the way
we use them, for which no reason can be attached. If this is the case with ordinary
things, how can we explain the action of Brahma which is beyond all Pramāṇas?
Hence we should respect Śāstra and believe it even if it is against our physical
experience! (Αुतˇे तु शſदमूलŹवात्)
In `Arambhaṇādhikaraṇa’, also Śaṅkara dismisses the plurality of Brahma.
The Sūtra, तदनżयŹवमारƒभणशſदाЗदĪŋयः explains that the cause and effect are one and
the same. We can find an analogy to this even in science. Work and Energy are
considered as same in Physics and measured in the same unit called ‘Joule’. When
stored as the capacity to do the work the physical quantity is called energy and
when used, it is called work. Similarly ‘kārya’and’kāraṇa’ are the same ‘ Brahma
tattva’ which is revealed by the Vedānta alone. In this context, Śaṅkara says, अЗप च
अżŹयЗमदं Ήमाणं आŹमैकŹवˇय ΉЗतपादकं नातः परं Зकिŷचदाकाङ् ςयमिˇत। This means that, after knowing
the true nature of Brahma by Vedāntic sentences, there is nothing else to know or
to wish unlike ‘Karmakāṇḍa’ where, after knowing the procedure of a ritual one
has to collect the said things and perform it according to the vedic procedure.
The same view is endorsed in Gītā Bhāshya, where Śaṅkara says (शाˇ΄ं तु अżŹयं Ήमाणं
अतγमाЈŻयारोपणमा΄ЗनवतЈकŹवेन ΉामाŸयमाŹमनः ΉЗतपηते न ŹवΪाताथЈΪापकŹवेन।). This means that Śāstra
which is the ultimate means of knowledge becomes valid by removing what is not
the property of Ātman and not by introducing which is previously unknown. The
Advaitic veiw of Śāstra is well brought out by Śaṅkara in Bṛhadāraṇyakabhāshya
also. In the commentary over the Mantra, Όο वा इदम˚े आसीत् , Śaṅkara establishes
that Veda speaks of two types of Brahma, ‘Para’ and Apara’. He says that Veda
always speaks the truth. He gives a number of references to show that Parabrahma is referred to in this context. Vedāntic sentences will not add or remove
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any quality to Brahma. It only suggests the method to understand the matter as it
is and has no power to alter it (न Зह वचनं वˇतुनः सामźयЈजनकम्। Ϊापकं Зह शाˇ΄ं न कारकं इЗत िˇथЗतः)
While discussing the results of Upāsana, Śaṅkara decidedly says that it cannot
be combined with knowledge. Even the vedic sentences which indicating such
a meaning cannot be accepted as pramāṇa. For example, if one says that ‘fire is
cold and wet’, we can’t take it as true as it is against our experience. But Vedāntic
sentences will not give such a meaning as they always speak the truth. We can’t
interpret it according to our wisdom, but understand its proper meaning. The
same opinion is repeated in the Avataraṇikā bhāshya of Muṇḍaka (नЗह ЗवЗधशतेनाЗप

शाˇ΄ˇय अΉामाŸयं कǼपЗयतुं शŰयम्)
While commenting on the Mantra पूणम
Ј दः Śaṅkara argues that Dvaitādvaita is
against the Śāstra and also logic. In this context, he clearly brings out the nature
of Śāstra-prāmāṇyam as accepted in Advaita. Śāstra advises Karma to the man
who is still in the Dvaitic trend. When one tries to find the fault with Karma and
wants to go beyond it, he can get the Advaita-tattva from the same Śāstra. After
obtaining the siddhi by the guidance of Vedānta, Śāstra itself recedes to the backstage as it’s work is over. Hence Śāstra is pramāṇa to all types of people. Advaita
is beyond all the verbal meaning of Śāstra as it is based on the experience.
Conclusion - In the light of discussion held above, the following conclusions can
be drawn1. According to Advaita, Śāstra means ‘Vedānta’ only. It contains particularly
ten major Upanishads.
2. Śāstra teaches which is beyond perceptions and other pramāṇas like speculation.
3. It is the ultimate means of Advaitic knowledge in that after getting this
knowledge, there is nothing more to do.
4. Śāstra is just a reminder of the inner soul. It will not add or remove any
qualities to Brahma.
5. It employs two views to enlighten the seekers of the truth depending their
level.
6. In advaita, Śruti is not the only pramāṇa as in the case of Pūrva-mīmāṁsa.
The vedantic knowledge should be put to experience which is the final goal.
7. After enlightenment, Śruti recedes to the back-stage as its part is over.
8. Advaitic product is not a product of just speculation but of experience which
is direct and personal.
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2. Indian Philosophical Systems-collection of papers published by Rāmakrishna
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1) Brahma ekameva satyam, Brahma chātma cha ekameva vastu.

१. Όο एकमेव सŹयं Όο चाŹमा च एकमेव वˇतु।
1. Brahman is the One and Only Reality , and Brahman and Ātman are The
One and Same Only Entity
The Vedānta Śastra declares in unequivocal terms that there is only One Reality, given the name Brahman. The Advaita tradition equates Ātman and Brahman
as one and the same and “without a second”. As Brahman is the only real entity,
anything thought of as not Brahman can only be notional, not real. This begs the
question “How do we know this Truth? What is true Knowledge of this Reality
and what prevents us from learning this great Truth? Finally, what is the path
to realise this Truth? “ These are some of the fundamental questions Vedānta
addresses and provides a clear path to a sincere aspirant to realise the Ultimate
Truth of what is our true nature. To teach us the highest truth of the teachings
of Vedānta the Sacred Texts use a specific method known as adhyāropa-apavāda.
The Śastra superimposes a provisional teaching to remove a false notion and then
discards it once the teaching has served its purpose, ultimately to reveal Truth as
It is. So, the starting point of enquiry is to delineate what is ātman and what is not
ātman for the purpose of the teaching:
2) Ato yadātmā yadanātmā cha aupachārikasatyam upadeshārtham eva

२. अतो यदाŹमा यदनाŹमा च औपचाЖरकसŹयं उपदेशाथЈमव
े ।
2. Therefore that which is ātman and that which is anātman are provisional
truths assumed for the purpose of teaching alone
In reality there is no such entity as anātman but for those of us who have not
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known this fact it is convenient to speak of that which is ātman and that which is
anātman. This separation is provisional for the sake of teaching ātman as the only
reality, as the separation between ātman and anātman is figurative, not real. In
Śaṅkara’s introduction to Brahma Sūtra Bhāshyam [BSB], Śaṅkara explains that
this separation of the real and the unreal comes about through our innate (naisargika) tendency to confuse the real and the false (satyānṛite mithunīkṛtya), which
is given the technical term adhyāsa or superimposition. This superimposition is
a false notion known also as Ignorance or Avidyā. This ignorance need not be
proved or explained as it is our common universal experience that we mistake one
thing for another (atasmin tadbuddhih). This fundamental misconception (avidyā)
creates the illusion (māyā) that we are agents acting and reaping the fruits of
our actions. Śaṅkara tells us in BSB 2.1.14 that this illusion of name and form is
fashioned by our ignorance (avidyākalpita).
3) Yadanātmā tadavidyāmātram jñānena tadavidyānivrittih

३. यदनाŹमा तदЗवηामा΄ं Ϊानेन तदЗवηाЗनवृЗΰ:।
3. That which is perceived as not ātman is due to ignorance, and such
ignorance is removed by knowledge.
Ignorance is error. The erroneous notion we hold is that we are seekers striving for some object or result, creating a division between subject and object,
knower and known, seeker and sought. This makes us vest an independent reality
to objects around us and we see multiplicity when there is none. However, all such
distinctions are a result of our ignorance, and it is this ignorance which the Śastra
aims to remove, letting ātman shine of its own accord. This ignorance is therefore
only removed by right knowledge. The question arises, what is the nature of this
ignorance that is removed by knowledge? Is it real? Is it some inexplicable force
that somehow creates the world, or is it simply a false notion?
4) Jñānena na tu vastu nivrittih kevalam pratyayanivrittih

४. Ϊानेन न तु वˇतुЗनवृЗΰ: केवलं ΉŹययЗनवृЗΰ:।
4. Knowledge cannot remove an actual thing, it can only remove a notion
Knowledge has never been known to remove an actual thing. It can only eliminate a false notion. Śaṅkara has said in Bri Bhā 1.4.10 jñāpakam hi śāstram na
kārakam. Knowledge can inform, not create. This makes perfect sense. If there
is only one reality, the view that there is something other than this reality cannot be real, only notional. Śaṅkara tells us therefore that ascertaining the true
nature of something through discrimination is knowledge “tadvivekena cha
vastusvarūpāvadhāraṇam vidyām āhuh” (BSB intro). This knowledge simply removes false notions.
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5) Ato ‘avidyāsvarūpam mithyāpratyayasvarūpam na tu vastusvarūpam

५. अतोऽЗवηाˇवνपं ЗमźयाΉŹययˇवνपं न तु वˇतुˇवνपम्।
5. Therefore the true nature of ignorance is that it is a false notion, not an
entity of any kind
Śaṅkara describes this ignorance as mithyāpratyaya, a false notion, many times
in the Bhāshya texts eg Bh G 13.2 “tāmaso hi pratyayah”, or the introduction to
Brahma Sūtra Bhāshyam “mithyapratyayarūpah”. However, an objection may be
raised: “But I see the world and there must be a reason for this!”. This is only
when we see the world through the eyes of anātman that it appears independently
real. Through the eyes of ātman there is only ātman. Suresvara says in Nai Si
III.1 “anātmanaśchājñānaprasūtatvāt”. Anātman is born of ignorance, as we have
not known the ātman. It is tempting to seek for a cause of our ignorance, as this
seems a perfectly reasonable question. However, the notions of cause and affect
are themselves within the clutches of this very ignorance, so such a question can
have no meaning: When you struggle in time, space and causation you are bound
in time, space and causation. Only Vedānta shows us how to break free from this
chimera by negating all that is false, leaving Brahman to shine forth on its own.
To realise that the very question “What causes my ignorance?” is an illegitimate
question, is a great discovery for an aspirant.
6) Tasmāt jnānenaiva avidyānivrittih avastusvarūpatvāt

६ तˇमात् Ϊानेनव
ै अЗवηाЗनवृЗΰ: अवˇतुˇवνपŹवात्।
6. Therefore ignorance is removed through knowledge alone, as it is not
an entity at all
Since it is removed by knowledge, ignorance must be notional, not some entity
or force, as has been described by post Śaṅkara commentators. When such knowledge arises, avidyā is seen to not exist, have never existed and to never exist. So,
how does this knowledge accrue? How do we create the right conditions for this
knowledge to arise? We say as follows:
7) Jnānaprāptih sādhanāsopānakrameṇa shrutivākyādeva

७ ΪानΉािŽत: साधनासोपान˘मेण ΑुЗतवाŰयादेव।
7. Knowledge arises by following the steps of the ladder of spiritual discipline, and then from hearing the sacred text alone
The Vedānta Shāstra tells us we must first create the conditions for knowledge
in us, so that it instantaneously accrues when we hear the Śruti texts such as
Thou Art That. If we have not created the right conditions, when we hear tat tvam
asi, it just passes through us as we cannot fully grasp its meaning. Therefore the
Śastra shows us how the correct discipline in life prepares both the desire and
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the ground for such knowledge. Śaṅkara describes this discipline as the Sādhanā
Chatuṣṭayam. Suresvara in Naishkarmya Siddhi 1.52 gives us the explicit steps
of this sādhanā that ultimately reveals reality as it is: By following one’s duties,
Dharma, or Righteousness accrues: From knowing and following the right path,
clarity and purity of mind comes about: This allows us to see the world as it really
is, an impermanent sea of name and form: When we have known the world for
what it is, dispassion for the world arises, since there can be no desire for that
which is transient and impermanent: When dispassion arises and the desire for
the transient ceases, the intense desire for the eternal arises. The seeker then
searches for the method to attain the eternal and be liberated. The method he
finds is to renounce all works. This leads the seeker to question his seeker-hood
status and he is absorbed in deep contemplation of the self via adhyātma yōga.
This turns the mind inward and away from the external. Now the seeker is ready
to understand the purport of the Sacred texts, and by merely hearing tat tvam asi,
his ignorance is not only gone, but he realises it was never there in the first place.
He then rests in his true nature as the eternally unbound and free ātman.
8) Sādhanāsvarūpam yajñasvarūpam sarvakarmanirāsena

८ साधनाˇवνपं यΪˇवνपं सवЈकमЈЗनरासेन।
8. The true form of spiritual discipline is a Sacred Offering, from renouncing all works
8. Śaṅkara uses the phrase Isvarārādhanārtham in Bh G II.48 to describe how
we should perform all works: Live life as a Sacred Offering, a yajna, as this is the
way to transcend the petty notions of me and mine which confuse and obfuscate
reality as it is. The sādhanā described in the previous Sūtra, when performed as
a sacred offering, naturally leads the seeker to the point where he is ready for
knowledge to accrue. No act is required, for that which is permanent and eternal
cannot be attained by an act that creates impermanent results. Our eternal nature
is Brahman itself and all that is needed is for our false identifications with that
which we perceive as not Brahman to stop. This cancellation of error is the only
knowledge worthy of the name. The Bhāllavi Shruti tells us “sarvah sannyastakarmaiva jnānāt kaivalyam ucyate”. Through renounciation of all works it is through
knowledge alone that one rests as Brahman.
9) Tasmāt yathā yajnam tathā jīvanam bhavitvyam nānyathā

९ तˇमात् यथा यΪं तथा जीवनं भЗवतǾयं नाżयथा।
9. Therefore our lives must be as a Sacred Offering and nothing else.
Living our lives as a Sacred Offering is the highest expression of our sādhanā
in the spirit of total surrender, and creates the conditions for knowledge to dawn,
free from the intellectual dialectic and machinations we obsess over when are
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still struggling to fathom the truth. Here we see the perfect union of the path
of bhakti and jnāna. Nārada in Bhakti Sūtra 19 tells us that the offering of all
acts to the Almighty and feeling the highest pang of separation on occasions of
losing remembrance of our true nature is the essence of Bhakti. The Supreme
Bhakta and the Supreme Jñānī are one and the same, for the spirit of surrender
is fundamental to discarding our false notions of who we are and our place in the
world. It is only through complete effacement of the self, that knowledge of our
unity with Brahman can arise.
10. Tasmāt yatkimapi jīvane kṛtam tadvayam sarvam shivasannidhau
samarpayāma iti sarvam shivam!

१० तˇमात् यिŹकमЗप जीवने कृतं तθयं सवЈं ЗशवसЗλधौ समपЈयाम इЗत सवЈं Зशवम्॥
10. Therefore whatever we do in our lives we offer at the Sacred Feet of
Lord Shiva so that all is auspicious!
We must daily get into the habit of giving and offering everything we do. Ritual
gives us one vehicle to create this habit by offering to our chosen deity an archanā
of flowers or by offerings into the sacred fire, or through contemplation and japa.
Once this offering becomes second nature we are able to mentally renounce and
offer all we think and do as our notions of I and mine evaporate. At a stroke, our
ignorance can then be removed by the sacred texts which then reveal to us the
knowledge of our true nature. Finally we then rest in our natural state, Brahman,
which is the Highest Truth. Hariḥ Om!
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Every human being wants happiness. Naturally he thinks there is un-happiness
in him. He thinks there is happiness in the external things. Hence, he starts his
life with toys. After certain age, he leaves the toys. Then he collects different
type of toys, some are lifeless toys and some are toys with life. Money, power
etc are lifeless toys for his play. Wife, children etc are toys with life for his play.
Many people spend their whole life in collecting these toys, maintaining them etc.
Ultimately he feels his life to be futile.
Why it happens like this? - When he came to this world he was fully ignorant. He was not having any knowledge about the external world. Nor about the
internal world. The knowledge of the external things one aquires in the course of
time. But he is not going to know any thing about himself. Without any deliberate
thinking, he develops a notion about himself. This notion is the real cause of suffering. नैसЗगЈकोऽयं लोकǾयवहारः- Shri Śaṅkara says (wrong) conclusion about himself is
नैसЗगЈक-अЗवचाЖरतЗसγ. Śaṅkara says अŻयास- not knowing about himself, he takes body,
mind etc as himself. Taking आनाŹमा as आŹमा is the root cause for human suffering.
Vedānta removes this root cause.
Vedānta has a method of teaching - अŻयारोप-अपवाद - Superimposition and Negation. Māṇḍukyōpanishad superimposes Jāgrat, Svapna, Sushupti and negating all
the three, leaves the Mumukshu in his own true nature- ˇवˇवνप.
Generally man thinks that there is a world, which is अनाЗद-अनżत. In this world he
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has taken birth. Daily he experiences Jāgrat, Svapna, Sushupti in this world . In
this way his आयु (age) is calculated . One day he goes away- dies from this world.
But if one thinks based on Maṅḍūkya Shruti and his Anubhava, he finds that
there is no common world for all the three states. The world which appears in
his waking state is itself he takes as the permanent world. But the world which
appears in his waking state and goes away when the waking ends, cannot be
permanent. Other than the waking appearance, there is no other world. In dream
also the world appears and goes away when that avasthā ends. In this way the
idea , notion of permanent world is negated. “World appears and goes way”- here
it is written. It only means appears as though the things exist. They are not at all
existing, they appear as though they exist. Really, the world appears to be existing
in both the states is like mirage water. I and my world in both the states really
do not exist. In waking and dream, the substratum alone exist. Nothing else. The
ISNESS in the things is the ISNESS of the substratum.
If we look into the sleep, There is no thing that is there. The entire world of
I and my is negated. The pure existence alone remains. The waking intellect,
not knowing what it is, wrongly concluded it as sleep. Just as a rope mistaken
for snake when one shouts as snake. What is there is only rope. Similarly all the
people says sleep. But it is not sleep, it is pure existence, our Swarūpa; Ānanda.
Śaṅkara in BrahmaSūtra Bhāsya says [3.2.7 Όο तु अनपाЗय सुिŽतˇथानम् इŹयेतत् ΉЗतपादयामः।

तेन तु ЗवΪानेन Ήयोजनमिˇत, जीवˇय ΌοाŹमŹवावधारणं ˇवŽनजागЖरतǾयवहारЗवयुΨŹवावधारणं च तˇमात् आŹमैव
सुिŽतˇथानम्।]; ‘Brahma is Sushuptisthānam’ In this way we are doing pratipādana;
By his knowledge we can understand that Jīva is nothing but Brahman and also
that Brahman is free from transactions of waking an dream. Therefore Ātman is
Sushuptisthānam.
In this way during the appearance and non-appearance, there exists only Brahman. No other thing. Hence no suffering. What is there is the only Ānanda.
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Om Sri Gurubhyo Namah
I bow to the Lotus Feet of Mata Annapurneshwari who is always Full,
who is the presiding Goddess of the Holy Centre of Kashi, and who out of
Her infinite Grace grants the alms of Knowledge and opens the Gates of
Mōksha to Her devotees.
ADHYĀRŌPA APAVĀDA
Vedānta is not a didactic science; it is not something that can be imparted
through teaching. In Vedānta, the Truth is considered to be not dependent on anything other than the very nature of the thing itself. Knowledge of Brahman is not
something that results from action, not even from the act of meditation or the act
of knowing. This aspect of Knowledge has been elucidated by Sri Śaṅkarācārya in
the Brahma Sūtra Bhāshya:
“Hence the knowledge of Brahman is not dependent on human action. On what
is it dependent then? It is dependent on the thing itself, as in the case of a thing
got through such valid means as direct perception. By no stretch of imagination
can such a Brahman or Its knowledge be brought into contact with work. Nor can
it be held that Brahman has some association with work by virtue of Its being the
object of the act of knowing; for in the text, ‘It is different from the known and also
different from the unknown’ (Ke.I.4), as also in the text, ‘Through what should one
know that owing to which all this is known?’ (Br.II.iv.14), Brahman is denied to be
an object of the act of knowing. So also there is the denial of Its being the object
of the act of meditation. For in the text, ‘That which is not uttered by speech, that
by which speech is revealed’, it is first declared that Brahman is not an object,
and then it is said, ‘Know that alone to be Brahman and not what people worship
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as an object.’ (Ke.I.5)” (BSB.I.i.4).
And in order to refute the objection of the pūrva-paksha that the scriptures
would be rendered meaningless if Brahman be not an object of knowledge, Sri
Śaṅkara clarifies in the Brahma Sūtra Bhāshya:
Pūrva-paksha: “If Brahman be not an object (of knowledge), It cannot logically be presented by the scriptures (as stated in BS.I.i.3)”.
Sri Śaṅkara: “Not so, for the scriptures aim at removal of the differences
fancied through ignorance. Not that the scriptures seek to establish Brahman as an entity referable objectively by the word ‘this’” (BSB.I.i.4).
The fundamental tenet of Vedānta is that knowledge is svatah-siddha, selfrevealed. The aim of the scriptures is not to teach anything new or unknown but
to remove the obstructions to the knowledge that is already present within one’s
Self. The method that it employs to do so is adhyārōpa apavāda, a dialectical
method of affirmation and negation, of deliberate attribution and denial of the
attribution. This method belongs to anādi sampradāya and has been mentioned
in the Śruti:
“It is only after many births that the desire for liberation arises in man
through the ripening of good karma. Then having restored to a good Guru
and served under him for a long time, one out of many attains moksha,
freedom from bondage. Bondage is through non-enquiry and moksha
through enquiry. Therefore there should always be enquiry (of Ātman). The
Reality should be ascertained through adhyārōpa and apavāda.” (Paingala
Upanishad,Adhyāya-II).
Sri Śaṅkara mentions adhyārōpa apavāda as the traditional method of the
sampradāyavids in the Gītā Bhāshya:
“There is the saying of the sampradāya-vids – of those who know the right
traditional method of teaching – which runs as follows: ‘That which is devoid of all duality is described by adhyārōpa and apavāda’ i.e., by superimposition and negation, by attribution and denial.” (Gītā Bhāshya.XIII.13):
THE NEED FOR ADHYĀROPA APAVĀDA
The Śruti describes Brahman as nirguṇa, nirvikāra, nirviśesha, nirvikalpa, and
as That from which speech returns after failing to reach It. Moreover, in order
to convey that Brahman is absolutely devoid of attributes, the Śruti describes
It via-negativa through the words ‘neti, neti’. It would appear from such denials
that mere negation should have sufficed to point out the nature of Brahman. Why
then is the affirmative part of the dialectic, adhyārōpa, also required to lead one
to the knowledge of Brahman? The most commonly proffered explanation is that
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the scriptures employ the technique of adhyārōpa to deliberately come down to
the level of the seeker, who has superimposed false attributes on the Truth, in
order to lead him to the Supreme Truth that is Nirguṇa, devoid of all attributes.
While such an explanation appears to be reasonable in so far as it pertains to
the scriptures, it fails to explain why the seeker should be asked to deliberately
superimpose attributes when his natural state in the world is already conditioned
by such superimpositions due to his avidyā. For nobody asks a man who falsely
apprehends a rope as a snake to first superimpose the attributes of a snake on
the thing and then to rescind those attributes in order to know that it is a rope.
It would be far more logical and natural to point out to him that it is a rope and
not a snake as he imagines it to be. There is a seeming paradox here that needs
to be elucidated because it forms the pivot around which the entire method of
adhyārōpa and apavāda revolves. A careful reading of the Bhāshyas reveals that
there are two primary reasons why the method of adhyārōpa and apavāda becomes necessary in Vedānta:
1. The entire content of cognition is never denied in a negation
In the case of sublation of an error, as for example when it is realized that the
object in front is a rope and not a snake, the content of cognition is not negated
in its entirety even though the object seen, i.e. snake, is negated. For while the
snake is negated, the shape, i.e., the coil, does not get negated as it actually pertains to the rope which exists in that place. Thus there is something of the truth
that is perceived even in an erroneous cognition. Likewise, even in the case of the
self, which is mistaken for the non-self by one and all, the self does not remain
completely unknown even though one may be mistaking the body for the self. Sri
Śaṅkara explains this in the Adhyāsa Bhāshya:
“The Self is not absolutely beyond apprehension, because It is apprehended as the content of the concept ‘I’, and because the Self, opposed to
the non-self, is well known in the world as an immediately perceived (i.e.
self-revealing) entity.”
Even in the case of an erroneous cognition, the mind does not project an absolutely non-existent entity as the object. Neither through avidyā nor through
māyā can the son of a barren woman be ever born or cognized. All cognitions are
grounded in the truth. An erroneous cognition too has an indistinct (or partial)
cognition of the form of the real object even if the object seen in the erroneous
cognition should be false and superimposed. Knowledge can only be sought of
thing that is already known, and which presents itself in the world as an unknown
thing due to its partial obstruction. In a vitally important part of the Brahma Sūtra
Bhāshya, this seeming paradox – of already knowing that which is sought to be
known - has been dealt with by Sri Śaṅkarācārya:
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Pūrva-paksha: “Is that Brahman, again, familiar or unfamiliar? If It be familiar, It need not be deliberated on for the sake of knowledge. Again, if It
be unfamiliar, It cannot be deliberated on.”
Vedāntin: “As to that, Brahman does exist as a well-known entity – eternal, pure, intelligent, free by nature, and all-knowing and all-powerful.
For from the very derivation of the word Brahman, the ideas of eternality, purity, etc. become obvious, this being in accord with the root brmh.
Besides, the existence of Brahman is well-known from the fact of Its being
the Self of all, for everyone feels that his Self exists, and he never feels, ‘I
do not exist’. Had there been no general recognition of the existence of the
Self, everyone would have felt, ‘I do not exist’. And that Self is Brahman.”
(BSB.I.i.1)
Denying the entire content of an erroneous cognition would tantamount to negating not only the false attributes superimposed on the truth, but also the truth
that presents itself, albeit indistinctly, in the cognition.
2. In Advaita, the ultimate negation is a negation without there being
any object to deny
Adhyāsa, or superimposition, is the appearance of one thing as another. A thing
by itself can never be unreal. If the negation used in Vedānta is taken to imply
that the world is negated like the horns of a hare, then it would preclude the
very possibility of knowing the pūrṇatva or material causality of Brahman. In the
ultimate darśana of Advaita that ‘All is Brahman’, there cannot be any object to
deny as the entire universe is subsumed in the One Reality of Brahman. In the
Bhāshya, while asserting that the effect pre-exists in the cause and that the denial
of objects prior to creation is merely a negation without there being any object to
deny, Sri Śaṅkarācārya states that even now, after creation, the situation is not
different than it was before creation.
“Because it can be understood that even today, the effect (universe) has
existence only in identity with its material cause (Existence-Brahman), so
it had its existence in that very way, even before creation. For even now,
this creation does not exist independently of the Self that is its material
source, as is shown in the Upanishadic text, ‘All ousts one who knows it as
different from the Self’ etc. (Br.Up.II.iv.6). But the existence of the product
as the cause before creation is in an indistinguishable form.” (BSB.II.i.7).
Considering these two factors, i.e. that the truth presents itself partially and indistinctly even in an erroneous cognition and that the ultimate negation in Advaita
is a negation without there being any object to deny, the dialectic of adhyārōpa
and apavāda becomes a necessary device to attain to the Truth.
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THE IDENTITY BETWEEN BRAHMAN AND THE WORLD IS RELATIONLESS
Adhyārōpa apavāda primarily arises in all those contexts wherein identity is
being asserted between two seemingly disparate entities, as in the case of dravya
and guṇa, jñatṛ and jñeya, sāmānya and viśesha and kārya and kāraṇa. In this
article, we shall look at the identity of kārya-kārana in the light of adhyārōpa
apavāda.
According to Vedānta, the effect pre-exists in the cause and is a peculiar condition of the cause itself. Accordingly, the entire universe is said to be nothing but
Brahman – ‘Sarvam Khalvidam Brahma’ (Ch.III.xiv.1). It is at once obvious that
this statement presents a logical conundrum by asserting an identity between
two entities that are entirely different in their natures. The one is sentient and
the other is inert; the one is formless and the other is possessed of form; and the
one is eternal and the other is transitory. The identity presented by the scriptures is paradoxical and logically incomprehensible. We come across this paradox
throughout the prasthāna traya Bhāshyas whenever the relation between Brahman and the world is brought into context. In the Gītā Bhāshya, for example, we
come across the following description indicating the negation of all upādhis in
Brahman:
“All the variety caused in Kshetrajna by the variety of the upādhis of Kshetra is
but illusory, and it has therefore been said – in the words ‘It is not said to be sat
or asat’ – that It should be known as devoid of all variety. Still it is spoken of – in
the words that ‘It has hands and feet everywhere’ – as though it were an attribute
of the Knower only with a view to indicate Its Existence.” (Gītā Bhāshya.XIII.13)
And yet, in the Bhāshya to the very next verse, we come across the following
statement indicating the contrary, i.e., that ‘All this is Brahman’:
“Wherefore, on account of its subtlety, It is incomprehensible to the unenlightened, though knowable in Itself. It is, however, always known to the enlightened,
as revealed in the following texts: ‘All this is the Self and the Self alone.’ (Br.2.4.6);
‘All this is Brahman and Brahman alone’ (Br.2.5.1).” (Gītā Bhāshya.XIII.14)
More often than not, modern scholars try to circumvent the paradox by taking
the world to be unconditionally unreal thus ‘making’ the identity of the world
with Brahman ‘comprehensible’ to the thinking mind by leaving aside no world at
all for Brahman to be identical with. Unfortunately, those who interpret Vedānta
in this way do not realize that negation only negates a thing in a given locus
and does not constitute the absolute negation of the thing. If the world were
unconditionally unreal, the statement ‘All this is the Self’ would have no meaning
just as the statement ‘He is the son of a barren woman’ has no meaning. In other
words, it would be a meaningless construing of words if the object denoted by the
word ‘this’ is itself denied while asserting that ‘All this is Brahman’. Therefore,
the paradox of the identity of the world with Brahman does not go away by merely
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stating that the world is unreal.
How then is the paradox resolved? Vedānta says that the paradox is never
resolved in the realm of thought or speech on account of the impossibility of there
being any articulate relationship between Brahman and the world. Knowledge of
the non-difference of the effect from the Cause is not different than Knowledge of
Brahman, for it is by Knowing Brahman alone that one sees the non-difference of
effect from the Cause in the form: ‘All this is the Self’. And such knowledge is not
obtainable by mere logic or by the exercise of the mental faculty, it being beyond
the mind to conceive of it. Sri Śaṅkara elucidates the impossibility of grasping the
relation between Brahman and the world in the Brahma Sūtra Bhāshya:
Pūrva paksha: “If Brahman be an existing entity, It must be the object of other
means of valid knowledge, so that any deliberation on the Upanishadic texts (for
the knowledge of Brahman) becomes meaningless”.
Sri Śaṅkara: “Not so, for Brahman’s relation with anything cannot be grasped,
It being outside the range of sense perception. The senses naturally comprehend
objects, and not Brahman.” (BSB.I.i.2)
The causal relationship between Brahman and the world cannot be known
through mental conceptions because mental conceptions are forms of subtle
speech whereas the nature of Brahman is beyond speech and is not known through
any mental act or through any act of knowing. And it is to prevent one from getting derailed into building fanciful theories arising from speculative thought that
the method of adhyārōpa apavāda has been advocated by the sampradāyavids.
ADHYĀRŌPA APAVĀDA AND SVATAḤ PRAMĀṆA
Now, a doubt may arise with regard to adhyārōpa apavāda as follows: If conception cannot lead to knowledge of the non-difference of effect from the Cause, then
adhyārōpa apavāda would become a meaningless device in so far as it would result in an interminable series of affirmations of conceptions and their subsequent
denials without there being any hope of it leading to knowledge. The Vedāntic
reply to this is that it may indeed be so. Knowledge of Brahman does not arise
from adhyārōpa and apavāda. Knowledge is svatah siddha, and it spontaneously
arises when there is lack of obstruction to it.
As regards the doubt that adhyārōpa apavāda may become an interminable
sequence of superimpositions and denials, we say that it depends on the presence
or absence of conditions that determine whether Brahma-jijñāsa would become
fruitful or unfruitful. If it be asked what these conditions are, we say that they are
the four qualifications as stated in the Bhāshya to the first Sūtra: ‘athāto brahmajijñāsā’. Sri Śaṅkara explains that the word ‘atha’ (thereafter) is used in the sense
of sequence, and that it follows from something that comes prior to brahma-jijñāsa
and which forms the pre-requisite for brahma-jijñāsā to become fruitful. That
pre-requisite is the presence of the four qualifications comprising discrimination,
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detachment, the six qualities of calmness etc. and a burning desire for liberation.
In the case of an uttama adhikāri, in whom there is complete absence of obstruction due to the presence of these four qualifications, Knowledge of Brahman rises
instantly and spontaneously by merely hearing the Śruti Mahāvākyas. Whereas
in the case of those with middling adhikāra, for whom there still exist traces
of impurities, the three stages of śravaṇa, manana, and nidhidhyāsana are said
to be necessary. It is in such cases that adhyārōpa apavāda becomes a reasonable device as an aid to brahma-jijñāsa. Therefore, we conclude that adhyārōpa
apavāda is not a device for obtaining knowledge of Brahman, but is a method for
safeguarding the mind from building fanciful theories, or from clinging to false
notions, which may arise during the course of brahma-jijñāsa due to traces of
subtle impurities and tendencies that may adhere in the mind. Therefore, the
efficacy of adhyārōpa apavāda as an aid to brahma-jijñāsa is beyond reproach.
CAUSE AND EFFECT IN THE LIGHT OF ADHYĀROPA APAVĀDA
It is well known that adhyārōpa constitutes the superimposition of the world
on Brahman and apavāda constitutes its denial in order to reveal that Brahman
is Nirguṇa. What is not so well-known is that this superimposition and denial is
only the first level of adhyārōpa apavāda and that the application of the method
(of adhyārōpa apavāda) does not stop here. It applies to every conception that
one forms of Brahman until the Truth that is svatah-siddha stands revealed effortlessly and naturally. The scriptures contain various levels of adhyārōpa and
apavāda as we shall presently demonstrate. In this section, we shall consider four
cases of adhyārōpa apavāda in relation to Cause and effect to show how the effect
(the world) being non-different from the Cause (Brahman) defies all attempts at
mental conception and that the identity is to be accepted just as it has been mentioned in the scriptures until the Truth stands revealed effortlessly and naturally
in the light of sākshi-jñāna. In each case, we shall provide the reasoning, based on
the scriptures, to show why the superimposition needs to be rescinded.
CASE 1: Adhyārōpa: The world that we perceive is the reality. Apavāda: Brahman is the only reality and this world is unreal
A jīva naturally thinks that the world is the only reality. But the scriptures point
out that Reality is Conscious, Transcendent and Formless and that the world we
perceive through our senses is unreal. Moreover, from reasoning too we know
that the world being a perceived thing, there must be a perceiver of the world who
is of the nature of Consciousness and who is distinct from all that is perceived and
without whom the perceived world cannot exist.
CASE 2: Adhyārōpa: The world is unreal and is non-existent in Supreme Brahman. Apavāda: The world is not unreal (because words are eternal).
In this level of adhyārōpa apavāda, the conception that the world is unreal itself
becomes a superimposition (on the nature of Brahman) and such a conception
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(which is a superimposition) is rescinded.
According to the tenets of Vedānta, words are eternal. It is also stated in the
Bhāshya that an object is not different from the word. Therefore, an object denoted by a word can never be absolutely non-existent. Atyantābhāva, or absolute
non-existence, in all places and at all times, can be asserted only in the case of
word-formations such as ‘son of a barren woman’ that do not denote any object
and have no capacity (yogyatā) for manifestation at any place at any time. But
the negation of a thing denoted by a word can never indicate its absolute nonexistence; it can only indicate its non-existence in a particular locus. Therefore,
the four kinds of negations enumerated in logic known as previous non-existence,
non-existence due to destruction, absolute non-existence and mutual non-existence, when applied to an object indicates only its non-existence in the particular
locus in which it is denied, i.e. to its obstruction to manifestation in that locus,
and does not deny its pre-existence in Reality. In the Bṛhadāraṇyaka Upanishad
Bhāshya, Sri Śaṅkara brings out this aspect, i.e., that the words ‘existence’ and
‘non-existence’ as used in ordinary language indicate manifestation and nonmanifestation respectively and do not deny the pre-existence of objects in reality:
“The effect too exists before it is produced. How? Because its manifestation points out its pre-existence…… Manifestation means coming within
the range of perception. Every effect such as a jar has two kinds of obstruction. When it has become manifest from its component clay, darkness and
the wall etc. are the obstructions; while before its manifestation from the
clay the obstruction consists in particles of clay remaining as some other
effect such as a lump. Therefore, the effect, the jar, although existent,
is not perceived before its manifestation, as it is hidden. The terms and
concepts ‘destroyed’, ‘produced’, ‘existence’ and ‘non-existence’ depend
on this two-fold character of manifestation and disappearance.” (Br.I,ii.1).
Sri Śaṅkarācārya specifically refutes the view of those who think that the nondifference of the effect from the Cause indicates the unconditional unreality of the
world (Br.I,ii.1):
Sri Śaṅkara: “Moreover, if the jar before its manifestation be an absolute
nonentity like the proverbial horns of a hare, it cannot be connected either
with its cause or with existence (as the logicians hold), for connection requires two positive entities.”
Objection: “It is all right with things that are inseparable.”
Sri Śaṅkara: “No, for we cannot conceive of an inseparable connection
between an existent and a non-existent thing. Separable or inseparable
connection is possible between two positive entities only, not between an
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entity and a nonentity, nor between two nonentities. Therefore we conclude that the effect does exist before it is manifested.”
Thus, the scriptural vākya ‘All this is Brahman’ has to be understood without
resorting to an interpretation wherein the ‘all’ is understood to be unconditionally
unreal. The unreality of the world arises only when the world is seen with the
notion that it is different from Brahman and not when it is understood to be nondifferent from Brahman. Those who construe the scriptural vākyas to postulate
that the world is unconditionally unreal so that the scriptures may appear comprehensible to the mind actually sink into an acutely illogical position by violating
the very nature of negation. The negation of the world in Vedānta pertains to the
notion of duality alone and not to the world per se. This is brought out unequivocally in the Chāndōgya Upanishad Bhāshya:
“Since it is Existence itself that is perceived otherwise through the duality of different forms, therefore, there is no non-existence of anything
anywhere. That is what we say...... As the Nyāya school, after assuming
that a thing is different from existence, says again that it has no existence
before its birth and after its destruction – it is not assumed by us in that
way, at anytime or anywhere, that any word or anything denoted by the
word can be there differently from Existence. But all words and all things
that are spoken of with the idea of their being different from Existence,
are Existence only, just as in the world a rope itself is spoken of as a snake,
under the idea that it is a snake.” (Ch.VI.ii.3).
It may be noted that what is negated in the analogy is the ‘idea of the snake’
and what is sought to be illustrated through the negation is the negation of ‘the
idea of difference of names and forms from Existence’. And in order to show that
it is not names and forms themselves that are negated, Sri Śaṅkara first states
that there is no non-existence of anything anywhere and then later, while presenting the analogy of the snake in the rope, further reiterates that at no time and
at no place can any word or anything be there differently from Existence. Thus
what is negated is not the world but the notion of duality between Brahman and
the world. And moreover, since words and objects are not really different from
Existence and have no non-existence at anytime or anyplace, their existence in
identity with Brahman is trikāla abhāditham and is hence pāramārthika sathya.
CASE 3: Adhyārōpa: The identity (of cause and effect) spoken of in the scriptures is with respect to Saguṇa Brahman. Apavāda: The identity spoken of is not
with respect to Saguṇa Brahman (because it is by knowing the Supreme Brahman
alone that All becomes known).
This level of adhyārōpa apavāda concerns a doubt which may arise, while considering that the scriptures speak of both things, i.e. of the world being unreal as
well as of the world being non-different from Brahman, that the non-difference of
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the world with Brahman may be spoken of with respect to Saguṇa Brahman.
In the Bṛhadāraṇyaka Upanishad Bhāshya (I.iv.10), while refuting the view that
Brahman knowing All is a result of (the act of) knowing, Sri Śaṅkara shows that
Brahman being All is svatah-siddha and that it is revealed when the superimpositions due to avidyā are removed and hence the Brahman spoken of in the
Upanishad (in the context of knowing all) is the Supreme Brahman Itself:
Br.I.iv.10: “This (self) was indeed Brahman in the beginning. It knew only Itself
as, ‘I am Brahman.’ Therefore It became all.”
Bhāshya: “Prima facie view: Brahman here must be the conditioned Brahman, for then only can the identity with all be the product of effort. The
Supreme Brahman cannot become all as a result of knowledge. But this
identity with all is spoken of as a result of knowledge: ‘Therefore It became
all.’ Hence the Brahman referred to in the passage, “This was indeed Brahman in the beginning,’ must be the conditioned Brahman. Or since men
alone are qualified (for this identification with all), the word Brahman may
refer to a future knower of Brahman who will be identified with It.”
Reply: “Not so, for that kind of identity with all would be open to the charge
of transitoriness. There is no such thing in the world that really assumes
a different state through some cause and still is eternal. Similarly, if identity with all be due to the (acquired) knowledge of Brahman, it cannot at
the same time be eternal. And if it be transitory, it would be, as we have
already said, like the result of an action. But if by identity with all you
mean the cessation, through the knowledge of Brahman, of that idea of not
being all which is due to ignorance, then it would be futile to understand
by the term ‘Brahman’ a man who will be Brahman. Even before knowing
Brahman, everybody, being Brahman, is really always identical with all,
but ignorance superimposes on him the idea that he is not Brahman and
not all, as a mother of pearl is mistaken for silver, or as the sky is imagined
to be concave, or blue, or the like. Similarly, if you think that here also the
idea of not being Brahman and not being all that has been superimposed
on Brahman by ignorance, is removed by the knowledge of Brahman, then,
since the Vedas speak the truth, it is proper to say that what was really
the Supreme Brahman is referred to in the sentence, ‘This was indeed
Brahman in the beginning,’ for that is the primary meaning of the word
‘Brahman’.” (Br.I.iv.10)
Thus the identity of the world with Brahman is spoken of with respect to the
Supreme (Nirguṇa) Brahman and not with respect to Saguṇa Brahman. Moreover,
the Śruti presents the Supreme Brahman through words ‘knowing which all this
becomes known’ and such statements would get negated if all objects are held to
be different from Brahman:
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BS.II.iii.6: “The (Vedic) assertion (that ‘all things become known when
the One is known’) can remain unaffected only if all the objects are nondifferent from Brahman; and this is confirmed in Vedic texts”
Sri Śaṅkarācārya’s Bhāshya: “In all the Upanishads, individually, we come
across a declaration on the following line, ‘That by knowing which all that
is not heard becomes heard, all that is not thought becomes thought, all
that is not known becomes known’ (Ch.Vi.i.3),….. ‘What is that, Sir, by
knowing which all this becomes known’ (Mu.I.i.3). ‘There is no knowledge
of all outside Myself’. ‘That declaration can remain unaffected’, unhampered, ‘only if all things (without exception) are non-different from the
Brahman that is to be known. For if anything be different from Brahman,
the declaration that ‘all becomes known when one is known’ becomes
stultified………. Hence it is to be understood that the All-Knowingness is
concerned with the knowledge of everything without exception, and that
this statement is made from the point of view that everything is an effect
of Brahman.” (BSB.II.iii.6)
CASE 4: Adhyārōpa: The pre-existence of the effect does not refer to the object
but to its potential existence only. Apavāda: The pre-existence of the effect refers
to the object itself and not to its potential existence (because of the denial of
transformation)
The adhyārōpa-apavāda here is concerning the doubt that may arise in the following manner: Since Brahman is Nirguṇa, the non-difference of the effect from
the cause is possible only if the effect exists in the Cause not in the form of the
object but as some kind of potential of the object in the Self.
But such a view is not tenable. If the potential does not refer to the object
itself, then it implies that there would be a transformation from the potential
form (of the object) to the actual form of the object. Such a view would amount
to pariṇāmavāda on account of there being a transformation. And moreover, it
is incongruous to say that the object exists not as the object but as a potential
in some other form because an object divested of its intrinsic form and intrinsic
characteristics would not be the object just as milk would not be milk without its
whiteness, and this would contradict the assertion that the object pre-exists in
the case and would lead to a kind of asat-kāryavāda, i.e. that the object does not
exist prior to its manifestation. If it is held that the potential pertains to the object
along with its intrinsic characteristics, then it is the object itself that exists when
it is said that it pre-exists in the cause. Sri Śaṅkarācārya points out the incongruity of holding the view that the object would come into production (on account of
whatsoever reason) in the Bṛhadāraṇyaka Bhāshya:
“From our divergent notions of the past and future also we infer this. Our
notions of a jar that was and one that is yet to be cannot, like the notion of
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the present jar, be entirely independent of objects. For one who desires to
have a jar not yet made sets oneself to work for it. We do not see people
strive for things which they know to be non-existent……… If on seeing a
potter, for instance, at work on the production of a jar one is certain in
view of the evidence that the jar will come into existence, then it would
be a contradiction in terms to say that the jar is non-existent at the very
time with which it is said it will come into relation. For to say that the jar
that will be is non-existent, is the same thing as to say that it will not be. It
would be like saying, ‘This jar does not exist’.” (Br.I.ii.1)
In Advaita, the object itself is said to pre-exist in the cause. When an object is
non-manifest, it is not because it is non-existent but because of its existence being
obstructed just as a statue, which already exists in a block of granite, is obstructed
from being manifested before the sculptor chips away the obstructing pieces of
granite to reveal the form of the statue. Moreover, even things such as production
of pot from clay are due to the removal of obstructions to their manifestations.
“Obstruction is of two kinds. Every effect such as a jar has two kinds of obstruction. When it has become manifest from its component clay, darkness
and the wall etc. are the obstructions; while before its manifestation from
the clay the obstruction consists in particles of clay remaining as some
other effect such as a lump. Therefore, the effect, the jar, although existent,
is not perceived before its manifestation, as it is hidden. The terms and
concepts ‘destroyed’, ‘produced’, ‘existence’ and ‘non-existence’ depend
on this two-fold character of manifestation and disappearance.” (Br.I.ii.1)
Moreover, the view that it is the object itself and not its potential form that
is said to be non-different from Brahman is substantiated by Sri Śaṅkara in the
Brahma Sūtra Bhāshya wherein it is pointed out that even after creation the effect
is non-different from Brahman:
“Because it can be understood that even today, the effect (universe) has
existence only in identity with its material cause (Existence-Brahman), so
it had its existence in that very way, even before creation. For even now,
this creation does not exist independently of the Self that is its material
source, as is shown in the Upanishadic text, ‘All ousts one who knows it as
different from the Self’ etc. (Br.Up.II.iv.6). But the existence of the product
as the cause before creation is in an indistinguishable form.” (BSB.II.i.7).
If it be asked what this indistinguishable form is, we reply that it is one of the
conditions of name and form and is not the non-existence of the object. For Sri
Śaṅkara says:
“The condition in which name and form become evolved is different from
the condition in which name and form is not so evolved. Hence although the
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effect exists as non-different from the cause before creation, still from the
standpoint of this difference in conditions the effect is declared to be nonexistent before creation...... Therefore this declaration of non-existence of
the effect before creation is made from the standpoint of a difference of
conditions. Since in the world a thing is said to exist when it manifests
itself through name and form, therefore, as a concession to common sense,
the universe is said to be non-existent before being evolved through name
and form.” (BSB.II.i.17)
The differences in the conditions of names and forms are four in number corresponding to the four spheres of Vishva, Taijasa, Prājña and Turīya. They are also
called ‘the four quarters’. The object in all the four quarters is the same object,
but the conditions of the object in the four quarters are different as characterized
by the terms gross, subtle, non-manifest and ‘same with Brahman’. This is the
doctrine of vivartavāda in which the object exists in all the four quarters but
presents an illusion of transformation of the object due to the differences in the
conditions of words and objects. In other words, the object persists in all the four
stages and there is no transformation of the object, in its pure capacity as object,
at anytime or at anyplace or in any of its conditions. The seeming creation and
destruction of the object is an illusion of māyā and it pertains to the illusion of
transformation of the object from one condition of speech to another whereas in
truth the object is always existent and is non-different from Brahman. Thus, the
negation in Advaita is a negation of duality between Brahman and the world and
is not an unconditional negation of the world. For a jīva transmigrating through
the sleep of saṁsāra, the world appears to be created and destroyed, but in the
Self-Revealed Light of Jñāna it is aja, unborn, for there is neither creation nor
destruction because all things exist as non-different from Brahman always.
CONCLUSION
In conclusion, it may be stated that adhyārōpa-apavāda has no termination as
long as the mind tries to form fanciful conceptions about the non-difference of
the world from Brahman because such non-difference cannot be conceived by
the mind. But in spite of the paradox that the identity of the world with Brahman
presents to the mind, the words of the scriptures are to be accepted just as they
have been stated until the truth, which is svatah-siddha, is effortlessly revealed in
the knowledge ‘Aham Brahmāsmi’ for it is in such knowledge alone that the Self
is revealed to be All:
“While realizing this (Self) as that Brahman, the seer Vāmadeva knew,
‘I was Manu and I was the Sun’” (Br.I.iv.10)
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An examination of the waking (jāgrat), dream (svapna) and deep sleep (suṣupti)
states is of central importance in logically establishing the Advaita Vedānta position that the true nature of oneself is Pure Consciousness. The reader of this
volume would be well familiar with the discussions of these three states in
the Brahmasūtra and the Upaniṣad-s, particularly the Māṇḍūkya text, and the
Bhāṣya-s thereon. In this essay, I choose a slightly different track, by concentrating on the independent treatises of Śaṅkara Bhagavatpāda and Sureśvarācārya,
namely Upadeśasāhasrī and Naiṣkarmyasiddhi, before moving on to a couple of
Brahmasūtra and Chāndogya Bhāṣya references on this topic.
We all go through the recurring states of being awake, dreaming and sleeping, passing through each of these in a periodic manner. In the waking state, we
process sensory inputs received from the external world, through our senses. In
the dream state, our minds create our own worlds, which we populate with our
dream selves and other objects and beings created out of our dream imaginations.
In the deep sleep state, we are aware of nothing, not external objects and not
ourselves, unlike what is customary in the waking and dream states. The second
prose chapter of Upadeśasāhasrī presents an analysis of these states in the form
of a dialogue between disciple and teacher, leading to the conclusion that one’s
ultimate reality is pure consciousness, which is ever present and permanent,
denoted by terms such as nityopalabdhi, avagati, kūṭastha-nitya and caitanyasvarūpa. What is remarkable about this chapter is that in answering the disciple’s
questions and resolving doubts, the teacher goes through a rigorous and logical
exposition of Advaita precepts, but makes no direct quotation of any Śruti or
Smṛti passage. Nevertheless, the discussion touches upon all the key points made
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in the Śruti sources and their Bhāṣya-s, thereby making some implicit references
to them.
I begin in the latter half of this discussion, where the disciple asks, if one’s
true nature is unchanging, as in deep sleep, how does the change to waking and
dreaming states happen (yadi bhagavan, suṣupta iva mama vikriyā nāsti, kathaṁ
svapna-jāgarite?). Upon questioning, the disciple further admits that the waking
and dreaming states are experienced piecemeal, not continuously (vicchidya vicchidya, na tu saṁtatam). The teacher then explains that as these states have beginnings and ends, they are temporary (āgantuke, vyabhicāritvāt). The real nature
of any thing is intrinsic to it, not incidental (yasya yat svarūpaṁ tad avyabhicāri
dṛṣṭam). The disciple then raises a most important doubt. During deep sleep,
as he is not conscious even of himself, then perhaps consciousness itself is only
a temporary phenomenon (caitanya-svarūpam apy āgantukaṁ prāptam, svapnajāgaritayor iva suṣupte ‘nuplabdheḤ) and cannot be his true nature. Is one’s true
nature then, non-consciousness (acaitanya-svarūpo vā syām aham)? In response,
the master states that this doubt is inappropriate, as one’s nature as consciousness (caitanya-svarūpasya tv ātmanaḤ) is self-established (svataḤ-siddheḤ), independent of external factors (anya-anapekṣatvaṁ) and being intrinsic to oneself,
cannot be denied by anyone (na kenacid vārayituṁ śakyam, avyabhicārāt). The
disciple’s doubt still persists, as he thinks that not perceiving oneself in deep
sleep indicates otherwise (nanu vyabhicāro darśito mayā suṣupte na paśyāmīti).
The master’s response to this doubt cuts to the heart of the chase, as it were. What
can be denied are objects of sight (dṛṣṭam eva pratiṣedhasi), not sight (na dṛṣṭim)
itself. That by which the disciple knows that he did not see anything (yayā tvaṁ
vidyamānayā na kiṁcit dṛṣṭam iti pratiṣedhasi), that sight is his true consciousness (sā dṛṣṭis tvac caitanyam). Guided by the master’s reasoning, the disciple
finally comes to the conclusion that as with objects seen in dreams (yathā svapne),
objects from the waking state also do not have an existence independent of consciousness (evaṁ jāgraty api) and that the true nature of the conscious person is
consciousness (avagater anyo ‘vagantā nāsti). Note that earlier in this discussion,
the master has already stated emphatically that the conscious knower is none
other than eternal knowledge itself (nityopalabdhi-mātra eva hy upalabdhā). The
master concludes with a reiteration that this insight, this knowledge, obliterates
ignorance and that the disciple will no longer experience the saṁsāra that is
characterized by returning repeatedly to waking and dream states (nātaḤ paraṁ
jāgrat-svapna-duḥkham anubhaviṣyasi).
It would seem from the above that the deep sleep state is specially privileged in
this discussion and almost, if not entirely, equated to one of liberation. However,
we should remember that the objective of the Vedāntic discussion is not to glorify
the deep sleep state or to denigrate the waking and dream states, but to reveal
that in all states, the real nature of the Ātman is pure consciousness. It is one
thing to accept the scriptural statements to this effect on faith and it is quite
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another to arrive at this conclusion after a logical examination of consciousness.
Therefore, in order to appreciate the logic of Vedānta, we must return to one
of the fundamental theses set forth by Śaṅkara Bhagavatpāda, i.e. that mutual
superimposition does not require the respective entities to be known entirely
separately. When a post is mistaken for a man, the error happens in spite of one’s
prior knowledge of a post as distinct from one’s prior knowledge of a man. In
other words, we know post-ness distinctly from man-ness and are still liable to
make a mistake of perception. On the other hand, the mutual superimposition of
the body and the self is done with no prior knowledge of the body as distinct from
the self or of the self as distinct from the body. As the teacher in the second prose
chapter of Upadeśasāhasrī puts it, na hy ayaṁ deho ‘yam ātmeti viviktābhyāṁ
pratyayābhyāṁ dehātmānau gṛhṇāti yaḤ kaścit. ata eva hi momuhyate lokaḤ.
That this mutual superimposition is operative can be seen from the way in which
we habitually use the word “I”. Although the real referent of the word “I” is the
self, every man superimposes the qualities of the body, such as its white or black
colour, upon himself (gauro ‘haṁ kṛṣṇo ‘ham iti deha-dharmasya ahaṁ-pratyayaviṣaye ātmani), and himself upon the body (ahaṁ-pratyaya-viṣayasya ca ātmanō
dehe, ayam aham asmīti).
We are able to say of the deep sleep state, “I did not even know myself,” only
because we always tend to refer to ourselves with reference to external objects,
and form our ego and sense of self with respect to the not-self. Not experiencing any external objects in the deep sleep state, we fail to appreciate our self
as an independent reality. The Vedāntic examination of the waking, dream and
deep sleep states shows us that our usual sense of “I”-ness, being absent in
deep sleep, is not invariably associated with the self. The deep sleep state, then,
lends itself naturally to an analogy with the state of liberation, as this analysis
helps us to logically understand how there is no longer a sense of “I” then. In the
Naiṣkarmyasiddhi, Sureśvarācārya develops this line of reasoning and points out
that ultimately our sense of “I”-ness is also not-self, ātmanaś ced ahaṁ-dharmo
yāyān mukti-suṣuptayoḤ, yato nānveti tenāyam anyadīyo bhaved aham (2.32).
How then should one understand the word “I” in the scriptural sentence, ahaṁ
brahmāsmi? Sureśvarācārya explains this in terms of indication (lakṣaṇā), rather
than direct reference, again by drawing an analogy with deep sleep. The statement, “I knew nothing in deep sleep”, is made after waking up, although the habitual “I” of the waking state was quite inoperative in the state of deep sleep. That
the self persisted through the state of deep sleep is indicated indirectly by this
usage of the word “I” here. Similarly, although the logic of Vedānta shows that the
sense of “I”-ness is not-self, the scriptural statement, ahaṁ brahmāsmi, indicates
that the real self is the highest Brahman, of the nature of pure consciousness.
Thus, Naiṣkarmyasiddhi 2.54 says, nājñāsiṣam iti prāha suṣuptād utthito ‘pi hi,
ayo-dāhādi-vat tena lakṣaṇaṁ paramātmanaḤ. In other words, true understanding of the highest Vedāntic truth arises when one’s habitual “I”-ness is discarded
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as not-self.
This, in turn, leads us to the conclusion that the true self, being independent
and of the nature of pure consciousness, is not a doer of action at all. Returning to
Upadeśasāhasrī, in the process of coming to the correct Vedāntic conclusion about
the non-agency of the Ātman, the disciple draws an analogy with the agency of
the carpenter (kārya-karaṇair asaṁhatya takṣādīnām iva vāsyādhibhiḤ kartṛtvaṁ
nopapadyate). Interestingly, there is also one Brahmasūtra that makes an analogy
with the agency of the carpenter (yathā ca takṣobhayathā - sūtra 2.3.40). The gist
of this sūtra and its commentary is that a carpenter is designated as such only
due to his association with the tools of his trade, and not with respect to his own
body (takṣā hi viśiṣṭeṣu takṣaṇādi-vyāpāreṣv apekṣyaiva prati-niyatāni karaṇāni
vāsyādīni kartā bhavati. sva-śarīreṇa tv akartaiva). Similarly, the Ātman is not
intrinsically an agent, but only in association with adjuncts (upādhi), beginning
with the mind (evam ayam ātmā sarva-vyāpāreṣv apekṣyaiva mana-ādīni karaṇāni
kartā bhavati. svātmanā tv akartaiveti). This analogy is acknowledged to be only
partial (takṣa-dṛṣṭāntaś caitāvatā aṁśena draṣṭavyaḤ), because the body of a carpenter has limbs that can grasp tools, unlike the Ātman, which is partless. Therefore, the association of the Ātman with the mind and other adjuncts is only due to
avidyā. In this passage, just before making the above points, Bhagavatpāda makes
a comment about the waking, dreaming and deep sleep states, which concisely
summarizes almost all the key points made in different Upaniṣad commentaries
on this topic.
In the dreaming and waking states (svapna-jāgarita-avasthayoḤ), due to an
association with duality projected by ignorance (avidyā-pratyupasthāpita-dvaita
saṁpṛkta), one becomes, as it were, a doer of actions and suffers (kartā duḤkhī
bhavati). Getting tired of this, in the state of deep sleep (saṁprasāda-avasthāyām),
one seeks relief (tac chrama-apanuttaye) in one’s own Self, the Highest Brahman
(svam ātmānaṁ paraṁ brahma praviśya), free of association with the totality of
the senses (vimukta-kārya-karaṇa-saṁghātaḤ) and rests blissfully, doing nothing
(akartā sukhī bhavati). Similarly, in liberation (mukty-avasthāyām api), with the
darkness of ignorance having been dispelled by the light of knowledge (avidyādhvāntaṁ vidyā-pradīpena vidhūya), the Ātman rests alone (kevalaḤ), blissful
(sukhī) and doing no actions (nirvṛtaḤ). Again, the deep sleep state is compared to
that of liberation, but as with all analogies in Advaita Vedānta, it is clear that this
comparison is not complete in all respects. The state of deep sleep is a natural return of the Ātman to itself, in order to cast off the strain of the limitations imposed
by duality in the waking and dreaming states. It is not an end of the ignorance that
causes the duality in the first place. Only knowledge removes ignorance and leads
to liberation. We must remember that according to Advaita Vedānta, knowledge
does not cause the Ātman to enter into a new state, but only reveals the real and
natural state of the Ātman as being intrinsically always liberated (nitya-śuddhabuddha-mukta), even when seemingly under the sway of ignorance. It is not as

47

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi
if the one who enters into deep sleep achieves non-dual liberation daily and gets
again ensnared into duality upon waking up. Rather, the point is that one is already always liberated and the Vedānta analysis of these states helps unravel this
fact within one’s own experience.
I will not enter into a discussion of other contentious issues regarding the
state of deep sleep here. Instead, I would like to note that nowhere does Śaṅkara
Bhagavatpāda unreservedly equate the ignorant man in deep sleep with the liberated man. Indeed, in the Chāndogya Bhāṣya 8.3.2-4, we have explicit statements
to the contrary. The knower attains to heaven, as it were, in his heart daily (aharahar vai praty-aham evaṁvit hṛdy ayam ātmeti jānann svargaṁ lokaṁ hārdaṁ
brahma eti - Chāndogya Bhāṣya 8.3.3). Ignorant people (avidyāvatyaḤ ... prajāḤ)
also attain Brahman in their heart every day, in deep sleep (hṛdayākāśākhyaṁ
brahmalokaṁ ... pratyahaṁ gacchantyo api suṣupta-kāle), but do not know this
fact (na vindanti na labhante, “eṣo ‘haṁ brahmaloka-bhāvam āpanno ‘smy adya”
iti). They are under the sway of falsehood (anṛtena hi pratyūḍhāḤ) and are
turned away from their own nature by ignorance (svarūpād avidyādi-doṣair bahir
apakṛṣṭāḤ - Chāndogya Bhāṣya 8.3.2). Whether ignorant or not, all beings are
indeed Brahman and all attain to that Reality in deep sleep (jānann ajānaṁś ca
sarvo jantus sad brahmaiva; vidvān avidvāṁś ca suṣupte yadyapi sat saṁpadyate).
However, it is only the one who knows “I am that Real, not other”, who can be
said to have attained to Reality (vidvān “sad eva na anyo ‘smi” iti jānann sad eva
bhavati; evaṁvid eva svargaṁ lokam etītyucyate - Chāndogya Bhāṣya 8.3.3) This
is the prayojana of the Vedāntic analysis of the human experience of waking,
dream and deep sleep. It is meant to liberate, to awaken us to the fact that we
are only seemingly bound to saṁsāra and are already liberated in our real nature.
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Of all the methods used in Vedānta to reveal the truth of the Non-Dual Self,
the method of ‘Examining the Three States’ is truly a gem. In as much as the
three states are the common experience of all people, regardless of caste, creed,
nationality, etc., the Vedāntic teaching adopting these states as its bases can be
accepted as a universally applicable methodology. The purpose of this paper is to
point out and emphasize one particular and rather subtle point concerning our
‘experience’ of the three states that is often overlooked by scholars and pandits of
Vedānta and which I have come to believe is crucial to a fruitful inquiry into the
Vedāntic scriptures.
The Vedāntic teaching begins with the common assumption that we are all
passing through three states. First we experience the waking state, then we pass
onto the dream state, then we go into the deep sleep state, and once again we
awake. For example the Māṇḍūkya Upaniṣad starts with the teaching that the
‘Self has four quarters’, ‘so ‘yamātmā catuśuṣpāt’, (Mān. 2). It then goes onto
say that the Self, which is associated with the waking state, is called Vaiśvānara,
and is the first quarter, ‘jāgaritasthāno… vaiśvānaraḥ prathamaḥ pādaḥ’ (Mān.
3). That same Self when associated with the dream state is called Taijasa, the
second quarter, ‘svapnasthano… taijaso dvitīyaḥ pādaḥ’ (Mān.4) And that same
Self when it is not aware of anything in deep sleep is called Prājña, and that is
the third quarter, ‘yatra suptō ……. prājñastṛtīyaḥ pādaḥ’ (Mān. 5). The Upaniṣad
then goes on to describe the ‘so-called’ fourth quarter of the Self as follows: ‘They
consider the Fourth to be that which is not conscious of the internal world, nor
conscious of the external world, nor conscious of both the worlds, nor a mass of
consciousness, nor conscious, nor unconscious; which is unseen, beyond empiri-
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cal dealings, ungraspable, un-inferable, unthinkable, indescribable; whose valid
proof consists in the single belief in the Self; in which all phenomena cease; and
which is unchanging, auspicious and non-dual. That is the Self, and That is to be
known’ (Mān.7).
From a superficial examination of the above one may get the impression that,
in fact, the Self has three states through which it is passing and that there seems
to be a ‘fourth state’ different from these three that is called Turīya. The way most
Vedāntic scholars and teachers present this, so that through such an inquiry one
can arrive at the conclusion that the True Self is really the Non-Dual Reality and
is ever free from all states, may be summarized as follows:
Although the Self is One without a second, in order to teach this oneness a
certain methodology is adopted by Vedāntins known as deliberate superimposition and rescission (adhyāropa apavāda). When this method is applied to the three
states, at first a fourfold nature is superimposed on the Self. When the Self has the
limiting adjunct (upādhi) of the waking state, it is considered to be the Witness
of the whole state, which includes the inner realm (ādhyātmika), the material
realm (ādhibhaudika), the divine realm (ādhidaivika). By doing so, the Upaniṣad
is negating the notion that we are merely individuals existing in the waking state
and that, in fact, the whole of the waking state is appearing to us as the ‘Witnessing Self’. When that state is sublated, and the dream state is appearing to the
Self, the Self is then seen as the Witness of the whole of the dream state, in the
same manner as it was the Witness of the waking state. When both these states
have subsided that state is called deep sleep, and at that point, the Self, which
is still the Witness, is not aware of any ‘thing’. However, because we once again
‘seemingly’ emerge from deep sleep, the Upaniṣad tells us that this state has the
‘seed of causation’ within it. And, finally, to present the Self as it really is, free
from these three ‘apparent limiting adjuncts’ (upādhis), the Upaniṣad describes
the Self as the Fourth, which is the negation (apavāda) of the previous ‘three
superimpositions’.
We are then told by many of these Vedāntic teachers that the correct way to
do this type of inquiry is not to view the states as they are ‘remembered’ from the
waking point of view, for this will result in seeing dream only as a false imagination caused by the impressions gathered from the ‘real’ waking and seeing sleep
as merely an unconscious interval before waking again. In other words, we should
not conduct this examination merely from the bias of the waking perspective (the
mono-basic view) but, if we want to get to the ‘truth’ of the states, we should
examine each state impartially as it was ‘actually experienced’ at the very time of
its occurrence (the tri-basic view). When we do this, when we conduct our inquiry
in this experientially unbiased manner, we are told that at least three things will
become abundantly clear:
1.

Waking and dream are equal in that they both come and go, they mutually
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sublate each other, they are both ‘seen’ and, therefore, they are both ultimately
false.
2. The so-called deep sleep state is not really a causal state at all, and no one
is ‘unconscious’ in that state because when examined from the viewpoint of the
‘actual experience of deep sleep’ we will come to understand that there is neither time, space, or causality in that state nor do we really become unconscious
therein, in as much as we are still remaining there as the Pure Witnessing Self to
which no duality is appearing.
3. Since waking and dream are false and sleep is only sleep when seen from
the bias of the waking viewpoint, then all that really exists is the Non-Dual Self
alone, One without a second.
Now the purpose of this paper is to point out that all of the above might be
acceptable if it were really the case that we could somehow ‘remember’ what our
‘actual experience’ of dream and sleep was at the very time of their occurrence
without the bias of the waking state. But this, I have come to believe, is NOT
possible at all for the following reasons:
1. Because the three states do not share a common time series, no particular
state can be seen as a past event in the waking time series, which we are now able
to ‘remember’. The waking time is confined to the waking state, the dream time is
confined to the dream state, and in ‘deep sleep’ there is no time at all. So no one
can remember his actual experience of the other two states.
2. Because there is no common ego that is continuing in all three states it
cannot be said that the waking ego experienced the dream or deep sleep and now
one is able to ‘remember’ them. The waking ego comes and goes with the waking
state, the dream ego comes and goes with the dream state, and in ‘deep sleep’
there is no ego. So the waking ego can never claim to have ‘experienced’ the other
two states or that it now ‘remembers’ them.
If this is true then, it may be asked, what exactly is the status of our so-called
‘memory’ of the other two states? The rather astonishing Vedāntic answer is
that they must be merely ‘imaginations’ (vikalpas) of the waking ego! The great
Vedāntic scholar, Śrī Saccidānandendra Sarasvatī in his introduction to the
Mānḍūkya-rahasya-vivṛti(MRV), after much reasoning alludes to this fact in the
following words:
And so, He who is the knower in the waking state and believes that he has
the memory in the form of ‘I slept happily’ or ‘I saw a dream’—this should be
determined to be merely an imagination. MRV pg. 96
ata eva ca yo ‘pi sukham ahamasvāpsamiti svapnamadrākṣamiti vā jāgarite
smarṇābhāsaḥ pramātuḥ, tadapi vikalpamātramiti niṣcetavyam. MRV pg. 96
This answer also implies that the only ‘valid’ Vedāntic inquiry must take place
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exclusively here and now in our waking state alone and that we examine our waking experience in a very unique and comprehensive manner. It was Śrī Guaḍapāda
who was the first one in the available Vedāntic literature to bring out this subtle
fact and to point us in the right direction. In his Kārikās he states the following:
Viśva is met with in the right eye, which is his place of experience. But Taijasa
is inside the mind. Prājña is in the space within the heart. IN THREE WAYS HE
EXISTS WITHIN THE (WAKING) BODY (GAUD. K. 1:2)
Śrī Śaṅkara explains the Kārikā as follows: “This verse aims at discovering
how all the three, starting with Viśva, are experienced in the waking state alone.
Viśva, the Witness of the gross objects, is primarily experienced in the right eye,
… thus the Self with it’s abode in the right eye perceives some external form; and
then closing the eyes and recollecting that very form, sees it manifested inside the
mind, in the form of impressions as in a dream. As it is the case here (waking), so
it is in dream. Therefore, though Taijasa is within the mind, he is really the same
as Viśva. On the cessation of activity called memory, Prājña, sitting in the space
within the heart, becomes free from the diversity and continues to be a mere mass
of consciousness, for then there is no functioning of the mind… That supremely
real state — free from causality, relation with the body, etc. and modes of waking,
etc. — of that very entity that is called Prājña will be spoken of separately in its
aspect as the Turīya, the Fourth. The causal state, too, is verily experienced in the
body, inasmuch as an awakened man is seen to have such a recollection as, ‘I did
not know anything (in my deep sleep)’. Hence it is said, ‘Existing in three ways in
the (waking) body’. (G.K. Bh. 1:2)
However it was left to the genius of Śrī Śaṅkarācārya to clarify and simplify this
approach even further. While commenting on these Kārikās, he reduced all experience into two basic categories: A. I am aware of something (darśana vṛtti). This
includes waking and dream. B. I am not aware of anything (adarśana vṛtti). This
includes ‘deep sleep’. And while it may be acceptable in the beginning to speak of
our ‘experience’ of the other states like dream and sleep, in the final analysis it is
this approach, which at once encompasses and exhausts the full spectrum of waking experience, that must be resorted to. And it is on this basis and this basis alone
that any valid inquiry into the Vedāntic teachings can and must proceed.
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How do we bring about the destruction of the great evil of saṁsāra? This is the
purpose of all our scriptures and particularly of the Upanishads. Our experiences
in life are through the layers of our personality. These layers are called kōśas in
the language of the Upanishads. A kōśa is a sheath, like a scabbard for a sword.
Five of them are mentioned as predominantly experienced by us in our day-to-day
life. These are the so-called anna-maya(consisting of food), prāṇa-maya(consisting
of prāṇa or life’s vital force), manō-maya(consisting of the perceptual mind),
vijñānamaya(consisting of intellect)and Ānanda-maya(consisting of bliss) kōśas.
These kōśas are, in a sense, like peels of an onion growing one over the other.
However, the latter ones are independent and not connected with one another,
whereas the kōśas are not so independent. The Taittiriyopanishad in its second
chapter takes up the exposition of these five kōśas of man and resolves each kōśa
into that which precedes it in evolution. In other words each effect is resolved
into its immediate cause till the Ultimate Cause is reached. We are thus led on to
a knowledge of Brahman, which is neither the cause nor the effect and thereby to
a knowledge of the unity of the Self with Brahman. Each sheath is represented as
made up of a head and other limbs for the purpose of contemplation.
The first sheath is the annamaya-kōśa, which is nothing but the physical body.
It is certainly made up of a head and other limbs; whereas the remaining four
kōśas, starting from the prāṇa-maya-kōśa, are not actually made up of a head
and limbs. But as molten metal poured into a mould takes the form of that mould
so also the four kōśas which lie within the anna-maya-kōśa are declared to be
moulded after it. Such a representation is intended to facilitate the meditation
and discrimination of all the kōśas.It is due to avidyā (ignorance) that Man takes
Ātman to be the five kōśas one by one and it is the same avidyā that makes him
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also take the sufferings or the experiences of the five kōśas to be those of the
Ātman . In other words he involuntarily identifies himself with one or other of the
kōśas. The Upanishad, taking hold of this natural bent of the human mind, enables
man to resolve by meditation, each kōśa into what is behind it till he reaches the
Self behind all kōśas and then enjoins him to hold on to that Self alone.
This physical body of man is anna-rasa-mayaḥ, a product, a transformation or
modification (vikāra), of food-essence. That is why it is called the anna-maya-kōśa.
The word ‘maya’ (not ‘māyā’) is used with three meanings in Vedānta. One is in
the sense of ‘prāchurya’ (meaning ‘excess’ or ‘abundance’) as in the simple sentence: jala-mayaḥ grāmaḥ, meaning, the village is full of (or flooded with) water.
The second sense is in the usage: Brahman cin-mayam, meaning, the very nature
(defining lakshaṇa, svarūpa) of Brahman is cit, consciousness. The third meaning
is in the sense of ‘vikāra’ as in the present usage: sthūla-sharīraḥ anna-mayaḥ,
meaning, the physical body is a modification of the food that was taken in.
The physical body being the most accessible representation of a person, the
immediate impression is to take this as the person per se. The Upanishad starts
at this point and makes the declaration that this is the Ātman.But this is only a
tentative statement, as we understand by proceeding further with the Upanishad.
For instance, supposewe want to show the moon, which is neither full nor brightly
shining, to some one seated in the midst of trees. What do we do? We direct the
other person’s eye to a particular tree and a particular branch of the tree (as if that
is the moon), so that the eye is now withdrawn from all other directions and then
we point the actual moon itself to be not the end of that branch but what is seen
in the distant sky against that branch-end of the tree. This process is so common
in our miscellaneous activities that we don’t realise the great Vedāntic technique
that lies underneath. A child of three asks the mother where its baby-sister (that
arrived the day before) came from. The child is told that the baby came from
the hospital. In due course of time the child (when it is no more a child) gets to
learn the truth of the matter. And then it knows and recognises (and is also told)
that the earlier information passed on to it was (and had to be) onlya temporary
answer and probably the only possible answer in that context and circumstance.
In Vedānta this process of giving and accepting a temporary answer to a difficult question and later negating it in favour of (or in the direction of) truth has
a special name, namely, adhyāropa-apavāda. The word adhyāropa means: superimposition, wrong imputation, attribution of a false characteristic, assumption.
The word apavāda means: negation, withdrawal, denial, rescission, elimination
of what has been imputed, attributed, assumed or superimposed. This technique
(prakriyā) of earlier acceptance and later negation is a standard way of presentation and teaching, particularly of Advaita Vedānta, since we all begin only as
children in the world of spirituality. Thus when we are told by the Upanishad that
anna-maya-kōśa is the Ātman, it is only an adhyāropa. It is going to be negated
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(legitimately) in the very next paragraph.
The next paragraph, after glorifying the annaṃ (food) for the reasons why
the kōśa consisting of food may be considered as a first approximation to the
Ātman, says: Different from and inside of the anna-maya-kōśa is the self that is
made of prāṇa (anyontara-Atmā-prāṇa-mayaḥ). “By that this is filled. This too,
is man-shaped. This, in its man-shape, matches the man-shape of that one” (tenaisha pūrṇaḥ; sa vā esha purusha-vidha eva; tasya purusha-vidhatām; anvayaṃ
purusha-vidhaḥ); anvayam is anu + ayaṃ, meaning ‘according to this one’.So the
literal translation of the last two sentences in the above quote would be: “This
person-shaped one is according to the person-shapedness of that one”.
The Brahman which permeates everything can be ‘visualised’ in the Purusha,
namely our own person. First we have the physical body. What we see as this body
is the corporeal self (annamaya kōśa). Within this corporeal self there is a subtler
self called the vital self (prāṇa-maya koṣa). It (the vital self) fills the corporeal
self like heat filling a metal piece put in the fire. So the vital self (or sheath, kōśa)
permeates the corporeal self totally. The Upanishad uses the word Purusha for
each of these ‘selves’. So the vital Purusha fills up the corporeal Purusha. Within
the vital Purusha there is the manōmaya Purusha (the mental self). Within the
latter one there is the vijñānamaya Purusha (the intellectual self). And within
the vijñānamaya there is the Ānandamaya Purusha (the blissful self). The word
‘within’ here in each case is an understatement, a failure of words. In each case
the succeeding sheath fills up the preceding one. Each Purusha follows the preceding one, is more subtle than the preceding one, and fills up the preceding one.
This subtle sequencing is referred to by the terminology anvayam Purusha-vidhaḥ
repeatedly by the Upaniṣad.
Another way of understanding the five kōśas is to look at the correspondence
between them and the three constituents of the jīva, namely, the sthūla-sharīra
(the physical body), the sūkshma-sharīra (the subtle body) and the kāraṇa-sharīra
(the causal body).Obviously the annamaya-kōśa is the sthūla sharīra. The prāṇamaya-kōśa corresponds to that part of the subtle body consisting of the five vital airs (namely, prāṇa, apāna, vyāna, udāna and samāna) and the five organs
of action (karmendriyas). The manō-maya-kōśa corresponds to that part of the
subtle body consisting of the mind, that is, the faculty that receives stimuli from
the outer world through the organs of perception (jñānendriyas) and which is
the seat of emotions and feelings, together with the jñānendriyas. The vijñānamaya-kōśa corresponds to that part of the subtle body consisting of intellect
(deciding faculty) and ahamkāra (the ego who claims agency for all action). Thus
the sūkshma-sharīra corresponds to the aggregate of three kōśas, namely, prāṇamaya, manō-maya and vijñāna-maya. Finally the Ānanda-maya kōśa corresponds
to the kāraṇa-sharīra (Causal body) of the deep sleep state wherein the person
experiences blissful ignorance.
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The second chapter of Taittiriyopanishad begins its very first paragraph
(anuvāka) with the magnificent declaration: The knower of Brahman attains the
Supreme. The latter part of this paragraph introduces the annamaya-kōśa as the
Ātman. Following this first paragraph, there are four paragraphs of which three
are one kind. These three take up the prāṇa-maya-kōśa, manōmaya-kōśa and
vijñānamaya-kōśa in that order. The pattern of the three paragraphs is almost
the same. These three kōśas correspond to the sūkshma-sharīra. In each case
the adhyāropa-apavāda technique comes to the fore as follows. Different from
and inside of the self that is made of food \ prāṇa \ mind is the self that is made
of prāṇa \ mind \ intellect, respectively. Thus the anna-maya-kōśa is discarded as
non-self and prāṇa-maya-kōśa is declared to be the self. Then the prāṇa-mayakōśa is discarded as non-self and manō-maya-kōśa is declared to be the self. And
then, in the fourth anuvāka, the manō-maya-kōśa is discarded as non-self and the
vijñānamaya-kōśa is declared as the Self. The following table gives a panoramic
view of this sequencing.

Para. Glorification of
No.

Kōśa negated as
non-self

1

Kōśa declared as
self
anna-maya

2

Food

anna-maya

prāṇa-maya

3

prāṇa

prāṇa-maya

manō-maya

4

Mind

manō-maya

vijñānamaya

5

Intellect

vijñānamaya

Ānanda-maya

There are five paragraphs (anuvākas) depicting this treatment of sequencing of
the five kōśas. In each case the particular Purusha is imagined to be a bird with
wings, head, tail, etc. The comparison in each case is to a brick fire-altar, which is
symbolically both a man and a bird.
In a ‘pseudo-scientific’ way we may understand the whole sequencing as follows. In every cell of the body it is the life force that is functioning. This life force
in every cell sends responses to the mind from every sensation it receives. So
the mind is permeating the life force in every cell. But there is an agent of the
mind, who cognises that it is ‘I’ and that it is the owner of all these sensations
and responses. That is the vijñānamaya self. He is the agent and experiencer. He
is proximate, in a metaphorical sense, to the Ātman, the pure spirit within. But
it is not itself the pure spirit. It has the notion of agency. Stripped of this notion
of agency it is only the experiencer of joy. That is the bliss-self (the Ānandamaya
kōśa). Even this is not the Ātman. The Upanishad says that the Ātman is the support, base, substratum of even this Ānanda-maya-kōśa.
To understand this last sentence we must go to the fifth anuvāka. This anuvāka
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has given rise to certain controversies among the commentators and scholars
because it concerns the crucial question whether the Ānanda-maya-kōśa itself
is Brahman or Brahman is again something other than the Ānanda-maya-kōśa.
Śaṅkara’s considered emphatic conclusion is that the Ānanda-maya-kōśa is also
the non-self and that Brahman (the Self) is other than all the five kōśas. The
question itself arises because, in the style of anuvākas 2,3,4 and 5 where each
previous kōśa is discarded as non-self, there is no sixth anuvāka which discards
the Ānanda-maya-kōśa as non-self. This is the point of contention. Brahmasūtras
I-1-12 to 19 (known as Ānanda-mayādhi-karaṇaṃ) discuss this question in detail
and Śaṅkara spends considerable time on this in his commentary on these Sūtras
and also in his commentary on Taittiriyopanishad in its 2nd chapter and also once
again in the third chapter.
First, let us keep before us a translation of the relevant latter half of the fifth
anuvāka, which in its original, reads as follows: …
tasmād-vā etasmād-vijñāna-mayāt anyo’ntara Atmā-Anandamayaḥ
tenaisha pūrṇaḥ sa vā esha Purusha vidha eva
tasya Purusha vidhatāṃ anvayaṃ Purusha-vidhaḥ
tasya priyameva shiraḥ mōdō dakshiṇaḥ pakshaḥ pramōda uttaraḥ pakshaḥ
Ānanda Ātmā brahma-pucchaṃ pratishṭhā
tadapyesha shlōkō bhavati
Verily, different from and inside the self which consists of vijñāna (knowledge,
understanding), is the self consisting of bliss. By that this is filled. This, verily,
has the form of a person.It too, is man-shaped. According to that one’s human
form is this form with the form of a man.Dearness (priyam) is its head; Happiness
(mōdaḥ) is its right wing; Delight (pramōdaḥ) is its left wing.Bliss (Anandaḥ) is its
self. Brahman is its (tail) support.There is also this verse about it.
Now Śaṅkara’s conclusions are based on the following eightmain arguments of
his, among many more:
1. The very fact that a form (with head and wings) has been prescribed for
Ānandamaya-kōśa shows that it cannot be the impersonal Brahman.
2. The whole chapter starts with the topic of Brahman and continues with
it till the end. So the ‘puccha’ (whose literal –vācyārtha – meaning is ‘tail’) word
that goes with Brahman should be understood (at this context) only in its secondary (lakshyārtha) meaning, namely, ‘support’ (Adhāra), though, in the other four
anuvākas, the ‘tail’ idea does not conflict with the context.
3. ‘pucchavat puccham’ is the sense in which it is used in brahma-pucchaṃ
pratishṭhā. That is, Brahman is the support (pucchaṃ) of this Ānanda-maya in the
manner of the pucchaṃ (tail) being the base (support) of the body in the trans-
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actional world; because Brahman is the support of the entire universe. Not only
that. The bliss of Brahman is the source and support of all the varieties of bliss in
the ordinary world. – pucchavat pucchaṃ, pratishṭhā parāyaṇaṃ ekanīḍaṃ laukikasya Anandajātasya brahmānandaḥ ityetad-anena vivakshyati. (Brahma Sūtra
Śaṅkara Bhāshya: I-1-19).
4. For all the four earlier kōśas the word ‘maya’ has been taken by all as
‘modification’ (vikāra), and so in this case of the Ānanda-maya also, it should be
taken only as ‘modification’ of bliss and not ‘abundance or excess’ (prācurya) of
bliss as some commentators would like to take.
5. ‘Abundance’ of bliss would make sense only when there is the possibility of
‘less’ or ‘more’ of bliss. Therefore it would not make sense in the case of Brahman,
which is nothing but a mass of bliss (Ānanda-ghanaṃ, like prajñāna-ghanaṃ)–
recall ‘satyam jñānam anantaṃ brahma’ declared at the very start of the chapter.
6. If Brahman is taken to be the ‘tail’ of Ānanda-maya-kōśa, then it becomes a
part or limb (‘avayava’) of Ānanda-maya-kōśa. Then the latter cannot be Brahman,
because Brahman has no ‘parts’. In other words the same object cannot be its own
attribute. This will be ‘asāmanjasyaṃ’ (a misfit) in Śaṅkara’s words.
7. Ānanda-maya is an effect, by nature, as also because, the Upanishad
says later in the same second chapter, that ‘etam Ānandamayā-mātmānamupasankrāmati’ meaning, (He) reaches the self which consists of bliss. Therefore
Ānanda-maya cannot be Brahman. The very concept of reaching or obtaining
Brahman is ill-defined since Brahman is beyond time and space. Only that which
is finite can be ‘reached’ or ‘obtained’.
8. Since Ānandamaya is within the vijñānamaya-kōśa and distinct from it, the
last vestige of the notion of agency or ego is not there. However, it is not absolutely free from all trappings, because there is still the thin upādhi of intelligence
transformed as happiness resulting from thought and action. And this happiness
is limited, so it is not the bhūmā of Chāndōgya Upanishad. It means it is not Brahman. So the Upanishad does not mention here any reward for the contemplation
of Ānanda-maya-Self as it has done in the case of the four earlier Selfs. Instead it
directly states that Brahman is its support and foundation.
The experience of bliss is a manō-vṛtti. There are gradations in this. When we
see something we like there is a subtle bliss or joy; this is priya-vṛtti (thought-flow
of dearness). When we get what we like there is a subtler bliss; this is moda-vṛtti
(thought-flow of happiness), the joy of gratified desire. When we practically enjoy
by consumption or consummation of what we like there is the subtlest bliss; this
is pramoda-vṛitti (thought-flow of delight), moda at its apex. But all these are tiny
specks of the Ānanda (happiness) reflected from the Ānanda-svarūpa of the Absolute. The Ānanda-maya-kōśa is nothing but the aggregate of priya-moda-pramodavṛtti plus the reflection (in the mind) of the Ananda-svarūpa of the Absolute.None
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of the worldly happiness that we experience comes from the objects of the world;
the intensity of experienced happiness is directly proportional to the subtlety and
purity of the thoughts of the mind. The more subtle (sūkshma) the thoughts, the
more intense is the happiness. Ānanda-maya-kōśa is inert. But it directs us to the
source which is the Ānanda, the Absolute. The beings only ‘live upon a small part
of this infinite Bliss’ says the scripture. Every other experiential bliss is this bliss
alone. That infinite bliss is the Self. That is Brahman.
All the above is Śruti. Śruterivārthaṃ smṛtir-anvagacchat (The smṛtis followed
the path of the Śruti, as if to convey their meanings) said Kalidasa in a marvellous upamā. The above pancakōśa-viveka of the shruti finds expression in several
places in smṛti. One excellent example is the name ‘panca-koshāntara-sthitā’ (the
One who is located within all the five kōśas) in Lalita-sahasra-nāma.

dddddd
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1. INTRODUCTION
The purpose of the present paper is to understand the nature and function of
śravaṇa (hearing the teaching by a preceptor about the nature of the Ātman, Self),
manana (reflection on the teaching) and nididhyāsana (contemplation or spiritual
concentration, for corroborating the teaching with one’s own experience). Sri
Śaṅkarācārya has said that these are the immediate means to Self knowledge: “...
for the reason that śravaṇa, manana and nididhyāsana are the immediate means
(of Self knowledge)”, Tai.1.11. साΩादेव च कारणŹवात् ΑवणमननЗनЗदŻयासनानाम्। तै.१.११.
In the Maitreyi Brāhmaṇa of the second chapter of Bṛhadāraṇyaka Upanishad,
sage Yājñavalkya draws the attention of his wife Maitreyī to the most lovable
nature of the Self and then exhorts her to make an earnest effort to intuit the Self:
“Ātman alone, my dear, is to be seen. He is to be heard about, reflected upon and
ascertained by spiritual concentration O Maitreyī, Ātman having been seen, heard
about, reflected upon and known, all this becomes known.” Br.2.4.5., आŹमा वा अरे

ΆˆटǾयः ΑोतǾयो ... इदं सवЈं ЗवЗदतम्। बृ.२.४.५.
First we make a brief study of the nature of Self and the purport of Vedāntas.
From this study the meaning of ‘seeing or knowing of the Self’ and ‘hearing about
the Self’ can be understood. We then determine from Bhāshya vākyas the nature
and function of manana and nididhyāsana. It will be seen that among the highest
grade of aspirants, some need śravaṇa alone for intuiting the Self, some others
resort to a combined practice of śravaṇa and manana, and yet others may need
nididhyāsana also. We discuss and conclude that nididhyāsana and upāsanā are
different, Ātman cannot be presented as an object of meditation and therefore
no injunction is possible in this regard and there is no scope for prasankhyāna or
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jñanābhyasa once Self knowledge is attained.
2.1. ĀTMAN IS TO BE SEEN, HE IS TO BE HEARD ABOUT
The essence of teaching of all Upanishads is this: “All this is Brahman; this Self
is Brahman”, Ma.1., सवЈं πेतद् Όο अयमाŹमा Όο। मा.१. The meaning is that Brahman is
the Reality underlying the phenomenal universe. According to Sri Śaṅkarācārya,
the purport of all the Upanishads is to teach that Brahman alone is the real Self
of the universe and that each of the individual selves in the universe is essentially
identical with that Brahman.
The Self is one, common to all beings, and is the Witness (साΩी, Sākshī), who is
the Seer even of the so called Jīvātman, ego, the object of the ‘me’ notion. The Self
cannot be denied by anyone since “he is the Self of even the person who denies”,
Su.Bha.1.1.4. य एव Зह ЗनराकताЈ तˇयैवाŹमτवात्। सू.भा.१.१.४.
“All perishable effects can perish up to and exclusive of the purusha. This Self
is imperishable, for there is nothing extraneous to him to cause His destruction.
There being nothing else to affect Him, He is unchangeably eternal (कूटˇथЗनŹयः),
and therefore He is of nature eternally pure, conscious and free. Su.Bha.1.1.4. ...
ЗनŹयशुγबुγमुΨˇवभावः। सू.भा.१.१.४.
The common man, without knowing the nature of his own Self, naturally superimposes the body, mind and senses upon the Real Ātman, transfers by mistake
the properties of the not-self to the Self and vice versa. It is this superposition
(adhyāsa) which is due to a misconception that Sri Śaṅkarācārya calls as ignorance (avidyā). So long as man is under the influence of this natural avidyā, he
conceives the real Ātman as something to be known, and appears to undergo a
transmigratory life with all its suffering. “Thus, this innate superimposition of the
nature of misconception, is beginingless and endless and is primarily responsible
for the nature of agent and enjoyer as is well known to all people. All Vedāntas
have been revealed in order to destroy this cause of evil by the attainment of the
knowledge of the sole reality of Ātman.” (Adhyāsa Bhāshya.) एवमयमनाЗदरनżतो...वेदाżताः
आरĪŋयżते। (अηासभाˆयम्).
Since the Self is self-established, He is not new to anyone. Means of knowledge
like perception are told in order to establish objects unknown, in the case of those
who consider themselves knowers. But Self, the real Knower, need not be and
cannot be established by any means of knowledge. Therefore, Vedāntas teach Him
only by removing the avidyā of the person who, by a misconception, considers
himself to be a knower. “The Śāstra aims at the removal of distinctions conceived
by ignorance. It does not attempt to define Brahman as such and such an object.
Aiming as it does to reveal Brahman as never objectifiable because of its being
the inmost subjective Self, the Śāstra only removes all the idea of the distinctions
conceived by ignorance, such as of the knowable, knower and the knowledge.”
Su.Bha.1.1.4., अЗवηाकिǼपतभेदЗनवृЗΰपरŹवात् शाˇ΄ˇय। ... भेदमपनयЗत।सू.भा.१.१.४.
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From the above discussion it is clear that the Self being the eternal Seer, is
the real Subject and therefore cannot be known by any of the faculty of mind or
directly visualized. The Self is of the very essence of consciousness which is in no
need of being lighted upon to be seen. To intuit this, is to see the Self. The meaning of the word drashṭavyaḥ, ‘to be seen’, therefore, is to be understood thus and
not as some sort of vision that is the result of meditation.
Since superimposition (adhyāsa = avidyā) is of the nature of a misconception,
the ignorant person needs only to be told that he is seeking his own Self, to correct
the error. At the very instant of the teaching by the Śrutis or the Preceptor (ācārya)
about the nature of Self, he sees the Self in himself, giving up all the notions that
has caused the delusion that he is something else: “The mere reminder of one’s
being the non-transmigratory Self, would be fruitful by wiping off the delusory
notion that one is an individual self suffering from the ills of mundane life, in the
same way as reminding one that a particular phenomenon is only a rope and not
a serpent would be effective in dispelling all fear due to delusion.” Su.Bha.1.1.4.
वˇतुमा΄कथने अЗप ‘रŵजुЖरयं नायं सपЈः’ इŹयादौ ... संसाЖरŹवΎािżतЗनवतЈनने अथЈवτवं ˇयात्। सू.भा.१.१.४.
Even this reminder of the form of a Vedāntic proposition like ‘Tat Tvam asi’
(That Thou Are), is required only because of the avidyā due to which the human
mind has a tendency to look outwards. Presupposing this avidyā for the purpose
of teaching, the scriptures teach that Self is to be seen (known), He is to be heard
about, and immortality has to be attained by means of knowledge. This is the
famous method of teaching called the method of deliberate superimposition and
rescission’ (adhyārōpa apavāda prakriyā) that is in-built in the scriptures.
2.2 Inward Focused Mind, Four-fold Basic Qualification, Teacher’s
Instruction
According to Sri Śaṅkarācārya, therefore, śravaṇa is only listening to and trying to understand the teaching of the Śrutis and of the teacher, about the real
nature of the Self. However, the seeker needs to be endowed with an ‘inward
focussed mind’ (ΉŹयŰΉवणता) in order to be able to grasp the teaching. In Katha Upanishad it is said that “A rare discriminating man, desiring immortality, turns his
eyes (senses) away from its objects and then sees the indwelling Self”. Ka.2.1.1.
किǿचγीरः ... अमृतŹवЗमŴछन्। कठ.२.१.१.
Man has a natural propensity to look outwards seeking the sense objects.
Withdrawing from the sense objects and focusing on the indwelling Self is what
needs to be achieved. Performance of daily obligatory duties, cultivation of Bhakti
and upāsanā help the seeker in removing his sins, cleansing his mind to attain
purity (chitta shuddhi) and equip him with the four fold basic qualifications and
an inward focused mind that renders him eminently eligible for śravaṇa. The four
fold qualifications are ‘discrimination between the eternal and the non-eternal;
dispassion for enjoyment of fruits of works here and hereafter; a perfection of
such practices as control of mind (calmness), control of senses and organs etc.;
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an intense desire for liberation.’ Su.Bh.1.1.1.
The Highest grade aspirants (uttama adhikāris) are those who, because of the
discipline they have undergone in this or in previous lives, possess an inward focused mind and the four-fold qualifications. Among such uttama adhikāris, those
who are capable of grasping the teaching imparted in the śruti either by śravaṇa
alone or by resorting, repeatedly, to śravaṇa and manana, are given upadesha,
instruction, primarily from the point of view of anubhava, intuition (अनुभवΉधानιˆटκा
उपदेशः). Others are guided through the steps of contemplation, nididhyāsana,
and the instructions for them are primarily from the point of view of the mind
(मनःΉधानιˆटκा उपदेशः). In either case the aspirant intuits the Self and all the misconceptions are removed.
Sri Śaṅkarācārya says: “Those of sharp intellect on the other hand who have
no obstruction like ignorance, doubt, and confusion with regard to the object to
be known can realize the meaning of the sentence ‘That Thou Are’ even from the
first utterance, so that repetition in their case is certainly useless.” Su.Bh.4.1.2.

येषां पुनЗनЈपुणमतीनां ... ΉŹयावŹयाЈनथЈŰयЗमˆटमेव। सू.भा.४.१.२.
However for those uttama adhikāris who cannot intuit the Self by a mere reminding of the nature of the Self, that is, by śravaṇa alone, repeatedly resorting
to śravaṇa and manana would be required, as Sri Śaṅkarācārya clarifies: “ ..., the
proposition ‘That Thou Are’ cannot produce a direct realization of its own meaning in those people to whom these two entities (That, Thou) remain obstructed by
ignorance, doubt, and confusion; for, understanding the meaning of a proposition
presupposes the understanding of the meaning of the words (constituting it). Thus
it is for such people it becomes necessary to resort repeatedly to the scriptures and
reasoning.” Su.Bha.4.1.2. येषामेतौ पदाथौЈ अΪानसंशयЗवपयЈयΉЗतबγौ … शाˇ΄युΨĪŋयासः। सू.भा.४.१.२.
The instruction, upadeśa regarding śravaṇa, manana, and nididhyāsana, for
the aspirant has to be imparted by a teacher to be effective. “The seeker shall
approach a teacher well versed in the vedas (and the traditional way of teaching
called āgama) and who is absorbed in Brahman.” Mu.1.2.12. “तЗθΪानाथЈं स गुµमेवाЗभगŴछे त्
सЗमŹपाЗणः ΑोЗ΄यं ΌοЗनˆठम्। मु.ं १.२.१२. A statement in Katha Upanishad says: “ ... when
taught by one who has become identified with It, there is no non-comprehension
(non-realization).” ... अनżयΉोΨे गЗतर΄ नािˇत। कठ.१.२.८. Such a teacher just reminds about
the nature of the Self with a proposition like ‘Tat Tvam asi’ to those very rare
seekers for whom śravaṇa alone is sufficient, and in the case of others, imparts
upadesha using the traditional and efficacious method called Āgama and guides
them through in manana and nididhyāsana as may be required.
3. REFLECTION ON THE TEACHING, MANANAM
The words ‘mantavyah’ (should be reflected upon) and ‘mananam’ (reflection)
are derived from the root ‘mun’ which means ‘to think’, as is implied in the sentence- ‘think over and come to your own conclusion’. Therefore, when one has not
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grasped the meaning of the text directly on hearing it, one will have to ponder
over on the nature of the thing taught and verify his conclusion by repeated reflection till one is free from all doubt or misconception.
Texts like ‘this wisdom is not to be attained through speculation; nor can it be
refuted by speculation’ Ka. 1.2.9., नैषातकЈे ण मЗतरापनेया। कठ.१.२.९., appear to suggest
that knowledge of Ātman has nothing to do with reason. This statement, however, has its next part- ‘unless it is communicated through a teacher (well versed
in the Āgama method) other than the ordinary ratiocinist’ ΉोΨाżयेनव
ै सुΪानाय. The
Bṛhadāraṇyaka statement Br.2.4.5. quoted in the beginning, of course, teaches
that reasoning is needed. (Ātman alone ... is to be reflected upon; आŹमा वा ... मżतǾयः).
In the Chāndōgya Upanishad there is a statement: That intelligent and reflective
man having received instruction reaches the country of Gandhāras indeed, by
asking his way from village to village, in this way indeed a man who has received
due instruction from a teacher can realize Ātman, Ch.6.14.2.” स ˚ामाद् ˚ामं पृŴछन् पिŸडतो

मेधावी गżधारानेवोपसंपηेत एवेमव
े हे आचायЈवान् पुµषो वेद। छां.६.१४.२.
It follows from the above that an aspirant should make use of revelation from
the Śrutis as well as reasoning for the purpose of Self knowledge. The Bhāshya
statement Su.Bha.4.1.2., quoted earlier also recommends resorting repeatedly
to scriptures and reasoning for those who do not grasp the teaching directly on
hearing.
Sri Śaṅkarācārya, however, denies any role for mere speculation and what is
termed as ‘dry reasoning’ to be of any help in Self knowledge. “For the truth relating
to this Reality which is conducive to final release is too deep even for a conjecture
without revelation.” Su.Bha.2.1.11. नहीदमЗतगंभीरं भावयाथाŹƒयं मुЗΨЗनबżधनं आगममżतरे णोŹΉेЗΩतुमЗप
शŰयम्। सू.भा.२.१.११. “Speculation is unbriddled ... . It is impossible to expect finality
from speculations, for men’s minds are diversely inclined. Su.Bha2.1.11. उŹΉेΩायाः

ЗनरंकुशŹवात् ...। न ΉЗतिˆठतŹवं तकाЈणां शŰयमाΑЗयतुम्। पुµषमЗतवैνŽयात्। सू.भा.२.१.११.
What is recommended, however, is Vedāntic reasoning: “Enquiry into Brahman
demands primarily the consideration of the Vedāntic text and, as subservient to
it, reasoning not in discord with it.” Su.Bha.1.1.1., तˇमाδБοЗजΪासोपżयासमुखन
े वेदाżतमीमांसा
तदЗवरोЗधतकोЈपकरणा ЗनःΑेयसΉयोजना Ήˇतूयते। सू.भा. १.१.१. “As for the statement (by the Sāmkhya)
that the vedic word enjoining manana in addition to śravaṇa, itself shows that
reason also has to be given a place (here), we reply that dry reason cannot gain
access here under this cloak. For, reason proffered by the Śruti itself alone, is accepted as subservient to intuition.” Su.Bha.2.1.6., यηЗप ΑवणǾयЗतरे केण मननं … ΑुŹयनुगृहीत

एव π΄ तकЈः अनुभवाङ् गŹवेनाΑीयते। सू.भा.२.१.६.
The reason recommended by the Śruti being meant to be conducive to intuitive
experience is never in conflict with experience. Further, Vedāntic reasoning is
based on universal intuition which can never be challenged. For instance, the
teaching that the inmost Witnessing Principle in us is our own Self can never be
disputed by anyone, for It is the Self of even the denier. Vedāntic reasoning takes
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into account the entire range of the knowable and examines all the three states of
experience-waking, dream, and deep sleep. “These three states have been called
‘the knowable’, because there cannot be anything knowable which falls outside
the three, since the postulates of the advocates of any other school must necessarily be included in one or the other of these states.” GK.Bha.4.88., Ϊेयं एताżयेव ΄ीЗण।

… अ΄ैवाżतभाЈवात्। गौ.का.भा.४.८८.
Sri Śaṅkarācārya cites two examples of the kind of Vedāntic reasoning based
on universal intuition: “Reasoning of this type, for instance, which argues that
Ātman is not tainted by the avasthās (states) since both the waking and dream are
each absent when the other obtains and that the empirical self is essentially of the
nature free from all plurality since it shakes off all the dual world and becomes one
with Ātman as Pure Being in deep sleep; and also reason of the type that since the
pluralistic universe arises out of Brahman, it cannot be other than Brahman on the
principal of non-distinction of effect from the cause.” Su.Bha.2.1.6., ˇवŽनाżतबुγाżतयो:
… ΌοाǾयЗतरेकः इŹयेवŷजातीयकः। सू.भा.२.१.६. Sri Śaṅkarācārya’s reference to ‘reasoning of
this type’ (इŹयेवŷजातीयकः) above may be taken to cover the method of ‘the universal
and the particular’ (सामाżय-Зवशेष) as well as the reasoning based on ‘the five sheaths’
(पŷचकोश-ΉЗ˘या), according to Sri Swami Satchidānandendra Saraswathi.
In concluding this section it may be said that Vedāntic reasoning helps one to
clearly grasp the meaning of the words ‘That’ and ‘Thou’. An aspirant, who is suitably qualified for instruction which is primarily intuition oriented will, therefore,
under the guidance of a teacher, have all doubts and misconceptions cleared by
resorting repeatedly to manana. The meaning of the Vedāntic proposition ‘That
Thou Are’ is then correctly conveyed and the aspirant intuits the Self.
4. SPIRITUAL CONCENTRATION, NIDIDHYĀSANAM
Nididhyāsana, spiritual concentration or intense contemplation is a means of
Self Knowledge and is meant for corroborating the teaching grasped by śravaṇa
and manana. Qualified aspirants who have not intuited the Self either by śravaṇa
alone or by a repeated practice of śravaṇa and manana have an alternative in
nididhyāsana.
Nididhyāsana and Upāsana (meditation) appear to be similar in that they are
both mental acts: “Moreover, by the words ‘upāsanam’ and nididhyāsanam’ is
denoted a mental act exclusively implying repetition.” Su.Bha.4.1.1., अЗप च उपासनं
ЗनЗदŻयासनं च … З˘या अЗभदीयते। सू.भा.४.१.१. nididhyāsana also is a kind of steady flow of
thought just as any other upāsanā.
Nididhyāsana, however, is a mental process of focusing one’s closest attention in order to realize the nature of the self. “Come, sit down, I shall explain
it to you. You had better try to assimilate it by close attention.” Br. 2.4.4., एπाˇव
ǾयाűयाˇयाЗम ते … ЗनЗदŻयासˇवेЗत। बृ.२.४.४. In this passage sage Yājñyavalkya in using the
word nididhyāsasva evidently exhorts Maitreyī to concentrate her mind upon
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what he says, so that she might understand the thing without doubt or difficulty.
Nididhyāsana is meant for intuiting the Self : “Reflection and contemplation are
both meant for the intuitive knowledge.” अवगŹयथЈŹवाद् मननЗनЗदŻयासनयोः।
Upāsanā, meditation, is different from nididhyāsana in that it is not meant for
producing a result to be experienced in this very life. Even the subtlest of the
upāsanās, the Omkārōpāsana, is to yield its result of Brahmaloka after the present
life. Further, the upāsaka who has attained Brahmalōka may get liberation (krama
mukti) there or he may return to empirical life again in the succeeding Kalpa.
(Refer Su.Bha.4.2.10)
Upāsanā as a process also is different from nididhyāsana: “But meditation,
upāsanā, is taking up some object proposed by the Scriptures and setting up a
stream of ideas in relation to it, uninterrupted by any idea dissimilar to it. This
is the difference.” (Ch.Bha.Intoduction), उपासनं तु यथाशाˇ΄समЗपЈतं Зकिŷचदालƒबनमुपादाय … इЗत
Зवशेषः। छां.भा.अव. In upāsanā, therefore, there is ‘tripuṭi’ a triple of aspects, upāsaka,
upāsanā, upāsya. Since nididhyāsana is a special kind of concentrated contemplation upon Ātman which culminates in the merging of the mind in and the direct
intuition of the Self, there is no triputi that thrives here.
Since upāsanā requires an object on which to meditate, Brahman not being
an object, it is conclusive that upāsanā cannot culminate in the knowledge of the
Self. “Know that alone to be Brahman and not what people meditate on as an
object.” तदेव Όο Źवं ЗवЗγ नेदं यЗददमुपासते। के.१.५. But nididhyāsana is an immediate means
to Self knowledge.
Nididhyāsana, although involves repetition, is not required after attaining Self
knowledge. “Among them, those contemplations that are meant for complete
enlightenment can well be understood to have a limit to their repetition, in as
much as they end with the object aimed at, as is seen in the process of husking
the paddy (which stops with producing rice). When the result consisting of full
enlightenment, is achieved, no other effort can be prescribed, since a man goes
beyond the domain of scriptures when he realizes the oneness of the Self with
Brahman. Su.Bha.4.1.12., याЗन तावत् सƒयŲदशЈनाथाЈżयुपासनЗन … ЗकिŷचŴछाЗसतुं शŰयम्। सू.भा.४.१.१२.
We now discuss briefly the Bhāshya on Maṅḍūkya Kārikas to conclude that
Manōnigraha (control of mind) mentioned there is indeed nididhyāsana. In Ma.Ka.
Bha.3.32 it is said that “Realization of that Truth of the Self which follows from
the instruction of scriptures and teacher, the mind attains the state of not being
the mind (It merges with the Self).” आŹमैव सŹयं आŹमसŹयं ... तˇय शाˇ΄ाचायोЈपदेशं अनु अवबोधः
आŹमसŹयानुबोधः। तेन... अमनोभावं याЗत ...। मा.का.भा.३.३२. Obviously the Bhāshya is referring
here to śravaṇa and manana by uttama adhikāris, for realization of the Self. Subsequently in the Kārikā3.40 it is said that: “But for the yōgis other than these,
who are still treading the path, who have inferior or medium outlook and think
of mind as something different from Self, though associated with It-for those who
are not possessed of the Realization of the Self that is the Truth- fearlessness, the
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removal of misery, knowledge of the Self, and everlasting peace are dependent
on the control of the mind. (Refer Bhāshya for Ma.Ka.3.40: मनसो Зन˚हायΰं अभयं …
ΉभोदǿचाŽयΩयाशािżतरेव च।) For those aspirants who have not been successful in obtaining the Knowledge of Self by śravaṇa and manana, manōnigraha is recommended
here. Further the Kārikas 3.41 to 3.47 provide an outline for manōnigraha, and
as in the case of uttama adhikāris, here too the culmination is the mind becoming identified with Brahman. Therefore it can be concluded that what has been
referred to as nididhyāsana elsewhere, is referred to as manōnigraha by Sri
Gowḍapāda Ācārya.
Sri Swami Satchidānandendra Saraswathi writes in several of his books and
confirms that : Dhyāna as in Dhyāna yōga of Bhagavadgītā (Refer 6.29., इदानИ
योगˇय यŹफलं ΌοैकŹवदशЈनं सवЈसस
ं ारŴछे दकारणं तŹΉदˆयЈत।े and 18.52., Żयानं आŹमˇवνपЗचżतनं योग
आŹमЗवषय एवैका˚ीकरणम्।), Samādhi as in Sūtra Bhāshya 2.3.29., योयमौपЗनषदाŹमΉЗतपЗΰΉयो
जनः समाЗधµपЗदˆटो वेदाżतेष।ु , Samrādhana as in Su.Bha.3.2.24., अЗप चैतमाŹमानं ЗनरˇतसमˇतΉपŷचमǾयΨं संराधनकाले पǿयिżत योЗगनः। संराधनं च भЗΨΪानΉЗणधानाηनुˆठानम्।), Adhyātmayōga as in
Katha Upanishad (Refer Ka.1.2.12., अŻयाŹमयोगाЗधगमेन देवं मŹवा धीरो हषЈशोकौ जहाЗत। and its
Bhāshya, ЗवषयेĪŋयः ΉЗतसंρŹय चेतसः आŹमЗन समाधानः अŻयाŹमयोगः।), and Manōnigraha of the
Kārikas are all different nomenclatures for nididhyāsana which culminates in the
identification of mind with Brahman (अमनˇताम् तदा याЗत, Ma.Ka.3.32., Зनˆपλं Όο तΰदा,
Ma.Ka.3.47.).
5. ŚRAVAṆA AND OTHER MEANS ARE NOT ENJOINED
The texts like drashṭavyah (is to be seen) and śrōtavyah (to be heard about) that
resemble injunctions are only directions to the seeker of Truth to look inwards.
“As for expressions like ‘(the Self) is to be seen’ (Br.2.4.5.) which one met with in
the context of Supreme Knowledge, they are meant mainly for attracting one’s
mind towards Reality, but do not aim mainly at enjoining any injunction about the
knowledge of Reality. In ordinary parlance also when such directive sentences as
‘look at this’, ‘lend ear to that’ etc. are uttered, all that is meant is ‘Be attentive to
these’, but not ‘Acquire this knowledge directly’..... When this is done (attention
is drawn) the knowledge arises naturally in conformity with the object and the
means of knowledge.” Su.Bha.3.2.21. ΆˆटǾयाЗदशſदा … यथाΉमाणं च ΪानमुŹपηते। सू,भा.३.२.२१.
It is only for the case of an unseen result that an injunction is possible, as in
the case of a religious rite or upāsanā. The result of a religious rite or upāsanā is
to occur after the death of the present body. It is not in existence either during or
at the conclusion of the performance of the rite. But this is not so in the case of
an existing thing. “As for the notion of fire with regard to the well-known fire it is
not dependent on an injunction or on a person’s will, but being dependent on the
nature of the object of perception, it is only Jñāna (knowledge) and no (mental)
action. This applies to objects of all other means of knowledge also. This being
so, knowledge having for its object Brahman as it is, is not dependent on any
injunction.” Su.Bha. 1.1.4. (Knowledge, jñāna, is vastutantra.) या तु ΉЗसγेŲनाविŲनबुЗγः,
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न सा चोदनातż΄ा, नाЗप पुµषतż΄ा ... Ϊानं न चोदनातż΄म्। सू.भा.१.१.४.
In Chāndōgya Bhāshya it is said : “This injunction ‘It is to be known, It is to be
enquired into for Realization’ is only a regulative one (for a perceptible result)
(ЗनयमЗवЗधः), and not a fresh one (for an unseen result) (अपूवЗЈ वЗधः). The meaning is
that It has to be known and enquired into in this way, because the result of knowing It and enquiring It for realization is a perceptible one.” Ch.Bha.6.7.1. अżवेˆट् Ǿयो

ЗवЗजΪाЗसतǾयः इЗत च एषः ЗनयमЗवЗधरेव नापूवЗЈ वЗधः। ...। छा.भा.६.७.१.
The Bṛhadāraṇyaka statemenet Br.2.4.5. quoted in the beginning of this paper
has been explained in the Bhāshya thus: ‘First one has to listen to the teaching
about Him by the teacher as well as scriptures. Then one has to think over the
teaching by reasoning. Then one has to contemplate on the Reality. For thus it is
that He is seen when all these disciplines of listening, reasoning and contemplation are all accomplished. When these are all harmonized, then only the true
vision of the One Brahman is achieved and not otherwise, by mere listening’,
Br.Bha.2.4.5. This statement may appear to support the contention that śravaṇa
alone is not sufficient for the intuition of One Brahman, and it must be followed
by the other two means which are also enjoined for the purpose. However this
view is not accepted by the Bhāshyakāra: “As for the argument again that manana
and nididhyāsana also being enjoined subsequent to śravaṇa, Brahman must be
subservient to an injunction and not self-sufficient, we reply, ‘no’. For, manana and
nididhyāsana (also) are for the purpose of intuition. If Brahman already intuited
were utilized for some other action to be done (such as manana and nididhyāsana),
then perhaps It might be considered to be subservient to an injunction. But it is
not so, for manana and nididhyāsana are also meant for intuition like śravaṇa.”
Su.Bha.1.1.4. यŹपुनµΨं Αवणात् पराचीनयोः मननЗनЗदŻयासनयोः .... ΑवणवदवगŹयथЈŹवात्।सू.भा.१.१.४.
This statement clarifies two things: 1.Śravaṇa can itself lead to intuition of
Brahman and for those that are not able to do so by that means alone, the other
means may be called for. 2. There is no injunction implied with respect to these
means in the statements like Br.2.4.5. or Ch.6.7.1. In the Bhāshya statement
Br.Bha.2.4.5. quoted above, therefore, the phrase ‘mere listening’ should be taken
to mean listening which is not in harmony with reasoning and contemplation.
6. PRASANKHYĀNA VĀDA
There are proponents of prasankhyāna vāda who hold that the knowledge that
is attained by śravaṇa is not the ultimate for Brahman Realization. Prasankhyāna
vāda is about the need for jñāna-abhyāsa to retain firmly the jñāna obtained through
a Vedānta-vākya. Jñāna-abhyāsa is repeated active thinking of the meaning of the
Vedānta vākya along with manana. The Prasankhyāna-vādins think that the anādi
samskāra, due to which one believes that one is a kartā, bhōktā, sukhī, dukhī and
so on, is so strong that it overrides the jñāna obtained by the Vedānta-vākya and
hence the need for jñāna-abhyasa to ward off all wrong impressions and steady
the jñāna. This view has been emphatically rejected by Śaṅkara on the ground
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that there is no kriya or action in samyak jñāna and therefore, once samyak jñāna
is attained by śravaṇa of Vedānta vākya, there is no question of its reversal. The
prasankhyāna vāda can be seen to be discarded in the Sūtra Bhāshya vākya 1.1.4
quoted above (Section 5) to show that Brahman is not subservient to any injunction. All practice or order of steps is only before the dawn of knowledge of Ātman
Ј पमेवाŹमΉЗतपΰेः).
through śravaṇa and manana (Su.Bha.4.1.2., ... तΰु पूवν
7. CONCLUSIONS
I conclude this rather long paper by giving a summary: According to Advaita of
Sri Śaṅkarācārya, śravaṇa alone is self sufficient for the intuition of the Self and
therefore liberation, in the case of uttama adhikāris. Manana is required for those
who cannot intuit the Self by śravaṇa alone. Manana is for the removal of obstructions in the understanding of the meaning of the words Tat and Tvam constituting
the Vedānta vākya. With the obstructions removed, the meaning of the Vedānta
vākya is correctly conveyed and the aspirant is liberated.Yet other aspirants may
require guidance through nididhyāsana for liberation. Manōnigraha of Maṅḍūkya
Karikas, Adhyātma Yōga of Katha Upanishad, Dhyāna Yōga of Bhagavadgītā,
Samādhi and Samrādhana of the Sūtra Bhāshya, all mean nididhyāsana only.
There is no injunction implied with respect to the immediate means of Self
Knowledge. Prasankhyāna vāda is wrong and against Bhāshya. All practice or
order of steps in the case of immediate means of Self knowledge is prior to the
dawn of Self Knowledge. Once the Self Knowledge dawns, all ignorance is gone,
there remains nothing to be done and this is liberation (Sadyōmukti /Jīvanmukti).
Finally, I offer this little ‘paper flower’ and reverentially prostrate at the lotus
feet of Sri Śaṅkarācārya, Sri Swami Satchidānandendra Saraswathi and all the
past Masters whose writings have provided all the inspiration.
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Dr. R. Krishnamurthi Sastrigal. His email id: sn.sastri@gmail.com

The essence of advaita Vedānta is that Brahman, which is pure Consciousness,
is the only reality. ‘Reality’ is defined as that which does not undergo any change
at any time. By this test, Brahman, which is absolutely changeless and eternal,
is alone real. The world keeps on changing all the time and so it cannot be considered as real. At the same time, we cannot dismiss it as unreal, because it is
actually experienced by us.
The example of a rope being mistaken for a snake in dim light is used to explain
this. The snake so seen produces the same reaction, such as fear and trembling of
the limbs, as a real snake would. It cannot therefore be said to be totally unreal.
At the same time, on examination with the help of a lamp it is found that the snake
never existed and that the rope alone was there all the time. The snake cannot
be described as both real and unreal, because these two contradictory qualities
cannot exist in the same substance. It must therefore be said that the snake is
neither real nor unreal. Such an object is described as ‘mithyā’.
Just as the snake appears because of ignorance of the fact that there is only
a rope, this world appears to exist because of our ignorance of Brahman. Thus
the world is also neither real nor unreal; it is also ‘mithyā’. Just as the snake is
superimposed on the rope, the world is superimposed on Brahman.
We are in reality none other than Brahman, but because of ignorance of this
fact we consider ourselves to be the body-mind complex. This wrong identification
is what is called avidyā or ajñāna or nescience. This ignorance not only covers
Brahman, but it projects the world as a reality. The world has no reality apart from
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Brahman, just as the snake has no reality apart from the rope. When the knowledge of Brahman arises, the world is seen as a mere appearance of Brahman.
Another example may be taken to explain this. Ornaments of different sizes
and shapes are made out of one gold bar. Their appearance and the use for which
they are meant vary, but the fact that they are all really only gold, in spite of the
different appearances and uses, cannot be denied. The appearance may change,
a bangle may be converted into rings, but the gold always remains as gold. Similarly, on the dawn of the knowledge of Brahman (which is the same as the Self),
though the different forms continue to be seen by the jnāni, he sees them all
only as appearances of the one Brahman. Thus the perception of difference and
the consequences of such perception, such as looking upon some as favourable
and others as the opposite, and the consequent efforts to retain or get what is
favourable and to get rid of or avoid what is not favourable, come to an end. The
realization of one’s identity with Brahman and the cessation of identity with the
body-mind complex is what is known as liberation.
The Nature Of Liberation
The jīva, or individual, is Brahman itself, but because of identification with
the body, mind and senses he looks upon himself as different from Brahman and
as a limited being, subject to joys and sorrows caused by external factors. This
identification with the body, mind and senses is what is called bondage. In reality
the jīva is the pure Brahman and is different from the body-mind complex. When
this truth is realized, the identification with the body-mind complex ceases. This
is liberation. Thus liberation is not the attainment of a state which did not exist
previously, but only the realization of what one has always been. The illusory
snake never existed. What existed even when the snake was seen was only the
rope. Similarly, bondage has no real existence at all. Even when we are ignorant
of Brahman and think of ourselves as limited by the body, we are really none but
the infinite Brahman. Liberation is thus only the removal of the wrong identification with the body, mind and senses.
This liberation is to be attained in this life itself and on this earth and not
after death in some other world. This has been stated thus by Śrī Śaṅkara in his
Bhāshya on br. up. 4.4.7 thus:-- अतो मोΩो न देशाżतरगमनाηपेΩते। Thus liberation does not
involve going to another world.

े Όοैव भवЗत इŹयथЈः। कठ. उप. भा. २.३.१४.
Also, अ΄ इहैव ΉदीपЗनवाЈणवत् सवЈबżधोपशमनात् Όο समǿनुत।
- Here itself, owing to the cessation of all bondage, like the blowing out of a lamp,
he attains Brahman. He becomes Brahman itself- kaṭha up. bhā-2.3.14.

Зकंतु Зवθान् स इहैव Όο यηЗप देहवाЗनव लςयते, स Όοैव सन् ΌοाŽयेЗत। यˇमाλ Зह
तˇयाΌοŹवपЖरŴछे दहेतवः कामाः सिżत, तˇमाЗदहैव Όοैव सन् ΌοाŽयेЗत न शरीरपातोΰरकालम्। न
ै तु ΌοाŽयेतीŹयुŴयते।
Зह Зवदुषो मृतˇय भावाżतरापЗΰजीЈवतोऽżयो भावो, देहाżतरΉЗतसżधानाभावमा΄ेणव
भावाżतरापΰौ Зह मोΩˇय सवोЈपЗनषЗθवЗΩतोऽथЈ आŹमैकŹवाűयः स बाЗधतो भवेत।् बृ. उप. भा-४.४.६
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- The man of realiztion is Brahman in this very life, though he seems to
have a body. Being but Brahman he is merged in Brahman. Because he has
no desires that cause the limitation of non-Brahmanhood, therefore being
but Brahman he is merged in Brahman in this very life, not after the body
falls. A man of realization, after his death, has no change of condition-something different from what he was in life, but he is only not connected
with another body. This is what is meant by his becoming merged in Brahman; for if liberation was a change of condition, it would contradict the
unity of the Self that all the upanishads seek to teach—br.up. bhā- 4.4.6.

न Зह तτवमЗस इŹयˇय वाŰयˇय अथЈः तτवं मृतो भЗवˆयЗस इŹयेवं पЖरणेतंु शŰयः। Ό.सू.भा.३.३.३२.
The sentence, “That thou art” cannot be construed to mean that you will
become That after death—br.su. bhā- 3.3.32.

अतोऽЗवηाकिǼपतसंसाЖरŹवЗनवतЈनने ЗनŹयमुΨाŹमˇवνपसमपЈणाλ मोΩˇय अЗनŹयŹवदोषः। Ό.
सू.भा.१.१.४.Therefore there can be no question of liberation becoming impermanent
for in it is revealed the reality of the eternally free Self, after eliminating
from the Self the idea of its being under the bondage fancied on it through
ignorance. br.su.bhā.1.1.4.

तˇमात् ЗमźयाΉŹययЗनЗमΰŹवात् सशरीरŹवˇय Зसγं जीवतोऽЗप Зवदुषः अशरीरŹवम्। Ό.सू.भा.१.१.४.- Thus, since
embodiedness is the result of a false perception, it is established that the enlightened man has no embodiedness even while living—br.su.bhā.1.1.4.
It will also be seen from the above that liberation is nothing but the cessation
of the wrong notion that one is the body-mind complex. Shri Śaṅkara says in his
Bhāshya on br. up. 4.4.6:-- तˇमादЗवηाЗनवृЗΰमा΄े मोΩǾयवहार इЗत चावोचाम। यथा रŵŵवादौ सपाЈηΪानЗनवृΰौ

सपाЈЗदЗनवृЗΰः। बृ. उप. ४.४.६-भाTherefore we have already said that the cessation of ignorance alone is commonly called liberation, like the disappearance of the snake for instance, from
the rope when the erroneous notion about the existence of the snake has been
dispelled.

Ϊानं च तिˇमन् पराŹमभावЗनवृЗΰरेव।- बृ. उप.४.४.२०-भा-- The knowledge of Brahman means
only the cessation of the identification with other things (such as the body)—
br.up.4.4.20.
The characteristics of the liberated (mukta)
The liberated person (jīvanmukta) has the realization, not only that he is no
longer in bondage, but that he was never in bondage even in the past, and that he
will never be in bondage in the future. That means that bondage never existed and
it was thought to exist only because of ignorance of his real nature. This is made
clear in the following statements of Śri Śaṅkara:--
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पूवЗЈ सγकतृЈŹवभोΨृŹवЗवपरीतं Зह З΄ˆवЗपकाले ˆवकतृЈŹवाभोΨृŹवˇवνपं Όοाहमिˇम, नेतः पूवम
Ј Зप कताЈ भोΨा वाऽहमासं,
नेदानИ, नाЗप भЗवˆयŹकाल इЗत, ΌοЗवदवगŴछЗत। एवमेव च मोΩ उपपηते। Ό.सू.भा.४.१.१३.- The knower of
Brahman has this realization: “As opposed to the entity known before as possessed
of agentship and experiencership by its very nature, I am Brahman which is by
nature devoid of agentship and experiencership in all the three periods of time.
Even earlier I was never an agent and experiencer, nor am I at present, nor shall I
be so in future”. Only in this manner can liberation be justified—br.su.bhā-4.1.13.

नावगतΌοभावˇय यथापूवंЈ संसाЖरŹवं शŰयं दशЈЗयतुम्। वेदΉमाणजЗनतΌοाŹमभावЗवरोधात्। Ό.
सू.भा.१.१.४.
- For one who has realized that he is Brahman it cannot be shown that his
mundane life continues as before, for this contradicts the knowledge of the
identity of Brahman and the self arising from the vedas which are a valid
means of knowledge—br.su.bhā.1.1.4.

गुणानेतान् यथोΨान् अतीŹय जीवन् एव अЗत˘ƒय मायोपाЗधभूतान्, ΄ीन् देही देहसमुεवान्
देहोŹपЗΰबीजभूतान्, जżममृŹयुजरादुःखैः, जीवन् एव ЗवमुΨः सन् Зवθान् अमृतमǿनुत।े गी.भा.१४.२०.Having gone beyond, even while living, these three guṇas as have been
described, which constitute the limiting adjuncts of māyā, and which are
the seed of the birth of the body, the enlightened one, becoming free, even
in this life, from birth, death, old age and sorrow, attains immortality—
Gītā,bhā- 14.20.

दशЈयЗत च “य΄ Źवˇय सवЈमाŹमैवाभूत् तत् केन कं पǿयेत”् (बृ.उप.४.५.१५) इŹयाЗदना ΌοाŹमŹवदЗशЈनं ΉЗत समˇतˇय
З˘याकारकफललΩणˇय Ǿयवहारˇयाभावम्। Ό.सू.भा.२.१.१४.- It is further shown by such passages
as, “But when to the knower of Brahman everything has become the Self, then
what should one see and through what?” (br. up. 4.5.15) that in the case of one
who has realized Brahman as the Self, all dealings cease that are concerned with
action, instruments and results—br.su.bhā.2.1.14.
On the attainment of Self-knowledge the accumulated karma of past births together with the karma that has accrued in the present birth till the dawn of knowledge (sancita karma) is burnt off. No karma accrues after the dawn of knowledge.
The prārabdha karma which gave rise to the present body will, however, continue,
until it is exhausted by being experienced, and then the body of the jīvanmukta
falls and he becomes a videhamukta. This has been brought out by Śri Śaṅkara in
the following statements:-

br.up.bhā.1.4.7.— शरीरारƒभकˇय कमЈणः ЗनयतफलŹवात्, सƒयŲΪानΉाŽतावŽयवǿयƒभाЗवनी
ΉवृЗΰवाЈङ्मनःकायानां, लſधवृΰेः कमЈणो बलीयˇŹवात् मुΨेˆवाЗदΉवृЗΰवत्।
The past actions that gave rise to the present body must necessarily produce
their results and so the body, mind and organs will continue to function even after
the attainment of Self-knowledge, since the karma that has already taken effect is
stronger (than the operation of Self-knowledge, just as an arrow that has already
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been discharged must continue to move forward until its force is exhausted.

chā.up.bhā.6.14.2.--- याЗन ΉवृΰफलाЗन कमाЈЗण यैः ЗवθŴछरीरमारſधं तेषामुपभोगेनव
ै Ωयः।
यथारſधवेगˇय लςयमुΨेˆवादेः वेगΩयादेव िˇथЗतः।
Those actions which have started yielding results and by which the body of the
man of knowledge was brought into existence get exhausted only by their results
being actually experienced, just as an arrow that has gathered momentum after
having been discharged stops only when the momentum is exhausted.

br.up.bhā.4.4.22--- शरीरारƒभकयोˇतु उपभोगेनव
ै Ωयः।
Actions that caused the present body are exhausted only by the results
being experienced.

गीताभा. ४.३७.--- सामźयाЈत् येन कमЈणा शरीरं आरſधं तत् ΉवृΰफलŹवात् उपभोगेन एव Ωीयते।
Since the karma because of which the present body came into existence has
already taken effect, it gets exhausted only by being experienced.

अक΄ाЈŹमबोधोऽЗप Зह ЗमźयाΪानबाधनेन कमाЈŸयुिŴछनЗΰ। बाЗधतमЗप तु ЗमźयाΪानं ЗθचżΆΪानवत्
संˇकारवशात् कंЗचŹकालमनुवतЈत एव। अЗप च नैवा΄ ЗववЗदतǾयं ΌοЗवदा कंЗचŹकालं शरीरं З·यते न
वा З·यत इЗत। कथं πेकˇय ˇवρदयΉŹययं Όοवेदनं देहधारणं चापरेण ΉЗतΩेŽतुं शŰयेत? ΑुЗतˇमृЗतषु
च िˇथतΉΪलΩणЗनदेЈशने त
ै देव ЗनµŴयते। Ό.सू.भा.४.१.१५.
- The knowledge of the Self as the non-performer of any act destroys the
results of actions by sublating nescience. The nescience, even when sublated, continues for a while owing to past tendencies like the continuance
of the vision of two moons. Moreover, no difference of opinion is possible
here as to whether the body is retained (after knowledge) for some time
or not by the knowers of Brahman. For when somebody feels in his heart
that he has realized Brahman and yet holds the body, how can this be
denied by somebody else? This very fact is elaborated in the upanishads
and the Smṛtis in the course of determining the characteristics of the man
of steady wisdom.
In bhagavadgītā it is said that the sthitaprajna, who is the same as jīvanmukta,
remains unperturbed in sorrow, is free from longing for pleasures and has gone
beyond attachment, fear and anger. He is not elated by anything good happening,
nor depressed by anything adverse. He looks upon all with an equal eye.
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01. The Method of Adhyārōpa and Apavāda
From the Book How To Recognise The Method Of Vedānta, Section 3 (Pages 29-35)
1. HARMONY OF UPANISHADIC TEACHING – HOW DISCOVERED
The Vedānta is not a closely reasoned system attempting to prove everyone of
its doctrines, it none the less is in possession of a comprehensive view of reality
in all its aspects, a view based upon universal Intuition. It has also a traditional
method of suggesting the view to the earnest enquirer, who has the necessary
qualification to assimilate the truth. To recognize this method is to recognize the
harmony of all Upanishadic teachings. Instead of following the modern critics,
who stand aghast on looking at some of the apparent inconsistencies or certain
unscientific statements made in individual cases, the earnest student will do well
to be guided by traditional interpreters like Śaṅkara and recognize this method.
There is much truth in what Dr. Radhrkrishnan writes about these sacred writings: “Notwithstanding the variety of authorship and the period of time covered
by the composition of these half-poetical and half-philosophical treatises, there
is a unity of purpose, a vivid sense of spiritual reality in them all, which become
clear and distinct as we descend the stream of time” (IP., p. 139)
2. THE TRADITIONAL METHOD OF VEDANTA
And what is this method which, when recognized, transforms the all-seeming
chaos into cosmos with regard to these sacred writings ? Śaṅkara was perhaps
the first after Gauḍapāda to refer to it in the Gītā Bhāshya by name. That its
employment for revealing the nature of Reality was known long before him, is
disclosed by a quotation of his in that commentary:

तथा Зह संΉदायЗवदां वचनम् “अŻयारोपापवादाĪŋयां ЗनˆΉपŷचं ΉपŷŴयते” इЗत॥
“Accordingly, knowers of the traditional method have declared ‘That which
is devoid of all distinctions and details is explained through deliberate Superimposition and Rescission’ “ (G. Bh. 13-14). Super-imposition (Adhyāropa) literally means laying something on something else, falsely imputing the nature or
property of something to something else. It is a postulate of Vedānta that, owing
to a natural tendency of the human mind, a beginningless Superimposition called
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Avidyā compels us all to look upon Reality as infected with manifold distinctions.
Now, in order to educate the mind to interpret Reality as It is, the Upanishads
uniformly employ the aforesaid method of Adhyārōpāpavāda or deliberate Superimposition or provisional ascription and subsequent Rescission or abrogation. An
example taken from the Gītā will illustrate the principle :

सवЈतः पाЗणपादं तŹसवЈतोऽЗΩЗशरोमुखम्।
सवЈतः ΑुЗतमǼलोके सवЈमावृŹय ЗतˆठЗत॥
सवेिЈ żΆयगुणाभासं सवेिЈ żΆयЗववЗजЈतम्।
असΨं सवЈभृŴचैव ЗनगुЈणं गुणभोΨृ च॥1 -G. 13-13, 14.
In the first of the above two Ślōkas Reality or Brahman is said to possess hands
and feet, eyes, heads, faces and ears on all sides; whereas in the second, it is
declared to be devoid of all senses even while it appears to be able to perform
all sensory functions. Śaṅkara observes that “the special features noticed in the
Kshetrajña (the Self) owing to the limiting conditions caused by the different
forms of Kshetra (the body etc.) being unreal, have been rescinded in the previous Ślōka and Kshetrajña has been taught to be realized as neither being nor
non-being. But here (in Ślōka 13), even the unreal nature manifested through
the limiting conditions has been treated as though it were the property of the
knowable, just to bring its existence home, and hence the knowable Kshetrajña
is spoken of as ‘possessed of hands and feet etc., everywhere’. Accordingly, there
is the well-known saying of the knowers of tradition : ‘That which is devoid of all
details is set forth in detail through deliberate Superimposition and Rescission.’
Hands and feet and the rest which seem to be limbs of each and every body, owe
their respective functions to the presence of the power of Consciousness inherent
in the Ātman to be known. So, they are evidential marks indicating the presence
of Ātman and are therefore spoken of as pertaining to It in a secondary sense’’
(G. Bh. 13-13, p. 204). Śaṅkara means to say that Brahman is first brought to our
notice by the Śruti as the one Self of us all, which functions through all our senses.
The Self seizes things with our hands, walks with our feet, sees through our eyes
and hears through our ears, as it were. This way of describing It is for convincing us of Its undeniable existence. Once we recognize this, the Śruti revokes the
wrong ascription of sensory acts, to enable us to interpret Reality as it is, as the
one Universal Self. The ascription of the sensory activities was merely a device to
familiarize our mind with the existence of the Self, very much like the temporary
scaffolding used for the erection of a building, to be altogether removed after
that object is accomplished. Accordingly, Śaṅkara summarizes the purport of the
second Śloka thus :

उपाЗधभूतपाЗणपादादीिżΆयाŻयारोपणात् Ϊेयˇय तθΰाशङ् का मा भूत् इŹयेवमथЈ: ǿलोकारƒभ:1. These Ślōkas are a verbatim reproduction of Śvetāśvatara III-16,17 except for the second half of
the second Ślōka.
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“Lest it be supposed that this Brahman to be known is really possessed of the
senses such as hands and feet etc., just because they have been imputed to It, the
next verse is begun”
3. SPECIAL VARIETIES OF THE VEDĀNTIC METHOD
This one scheme works in all the modes of approach employed in the Upanishads to lead the aspirant to the intuition of Reality. Reality as such transcends
all our concepts of the objective world, for all conceptual reasoning pre-supposes
the fundamental Super-imposition or Adhyāsa already (p. 29) mentioned. Hence
it follows that the only legitimate method of realizing It is to wade through this
Super-imposition. Hence the concepts of cause and effect, the universal and the
individual, the knower and the known, the Self and its limiting sheaths, Consciousness and its states - these and other general notions like them, are all discussed in
the Upanishads merely to teach the seeker how to transcend all such distinctions
and attain what is forever attained, to wit, union with Reality. This can be verified
by noticing the fact that in each one of such discussions, the Upanishads invariably rescind the initial ascription at the close.
Thus in the Chāndōgya, after positing Being or Brahman as the cause of Fire,
Water and Earth - the primordial elements which produce the world - Uddālaka
concludes :

एवमेव खलु सोƒय अλेन शुङ्गेन आपोमूलमिżवŴछ अЗεः सोƒय शुङ्गेन तेजोमूलमिżवŴछ तेजसा
सोƒय शुङ्गेन सżमूलमिżवŴछ सżमूलाः सौƒयेमाः सवाЈः Ήजाः सदायतनाः सŹΉЗतˆठाः ॥ छां ६-८-४
“Through the off-shoot of food (the Earth), my dear son, seek out the root Water,
through the off-shoot of Water, my dear son, seek out the root Fire, and through
the off-shoot of Fire, my dear son, seek out the Real. All these creatures, my dear
son, have the Sat (Being or Brahman) for their source, the Sat for their abode,
the Sat for their dissolving goal” (Ch. 6-8-4) That is to say, there is nothing that
is not born from Brahman, that does not subsist in Brahman, that is not finally
dissolved in It. So then the substance of all things created is Brahman only. Accordingly, Uddālaka in this Upanishad, reiterates this one statement at every step
of his teaching to “Aitadātmyam Idam Sarvam Tat Satyam Sa Ātma Tat Twamasi
Śvētaketō” (ऐतदाŹƒयम् इदम् सवЈम् तŹसŹयं स आŹमा तत् ŹवमЗस ξेतकेतो।). That is why too he illustrates what he means by citing clay etc, where he emphasizes that the material
cause such as clay alone is real while its effect is unreal, its name being a mere
play of words - Vacārambhaṇam (वाचारं भणम्). That what is meant to be proved is
the unreality of the so-called effect as distinct from the cause or rather the sole
reality of the cause as the substance of its effects, is evident from texts like the
one already quoted from the Chāndōgya.( यदŲने रोЗहतं νपं तेजसˇतदГपं यŴछु Űलं तदपां यŹकृˆणं
Ch. 6-4-1.
तदλˇयापागादŲनेरिŲनŹवं वाचारƒभणं Зवकारोनामधेयं З΄Зण νपाणीŹयेव सŹयम् ॥
It is clear that fire, a product of the original non-tripartite Bhutas after being mentally resolved into the original factors, is here stated to become ‘no fire’
(Apāgāt Agneragnitvam), modification being only a name arising from words, and
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the three colours alone being real. Accordingly, Śaṅkara explains “Before the
dawn of the discriminating knowledge of the three colours, you entertained the
notion that it was fire; that notion of fire as well as the name fire, has now gone
away.”. We thus see that the narration of creation was intended only to show that
the world as an effect is merely a name ‘constructed by speech’ and that essentially is nothing other than Brahman. This interpretation is quite in consonance
with Bādarāyaṇa’s Sūtra : It is not other than the cause, as can be seen from the
texts like the one teaching Ārambhaṇa, the construction (of the effect) by speech
(VS., 2-1-14).
Of course, Śaṅkara never meant to say that pots and other modifications of clay
are not there when we see and use them for practical purposes, or that our senses
deceive us when they report that there are such objective existences. But nobody
would venture to assert that these so-called modifications are distinct from clay
and have reality of their own apart from that of clay of which they are different
forms. From this point of view, then, the world we see is no `baseless illusion ‘ for
it has for its basis the original Being (Sat) or Brahman with which it is essentially
one (Aitadātmyam Idam Sarvam ऐतदाŹƒयЗमदम् सवЈम्). And we shall never be doing
injustice to the essential reality of the world when we declare with Angiras of the
Muṇḍaka:

Όοैवदे ममृतं पुरˇताद् Όο दЗΩणतǿचोΰरेण।
अधǿचोŻवЈं च Ήसृतं Όοैवदे ं ЗवξЗमदं वЖरˆठम् ॥
“All this spread out before us, behind, to the right and to the left, above and
below, is but the immortal Brahman,all this universe is the Supreme Brahman”.
Mu. 2-2-1.
As Śaṅkara sums up, “The notion of non-Brahman is merely Avidyā just like the
notion of a serpent in a rope, Brahman alone being the Highest Reality. Such is
the teaching of the Vedas.”
This rather protracted discussion of causality and creation will be enough, I
hope, to illustrate the method of Adhyārōpa and Apavāda (Imputation and Rescission). The Upanishads do not undertake to examine the concept of causality as
such and to pronounce their judgment in the matter. They rather take up the
concept as accepted in the empirical world and utilize it to teach us that the real
nature of Brahman is above the notions of cause and effect.
From the book Śuddha Śāṅkara Prakriyā Bhāskara, (Chapter 4, The Method Of
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Śaṅkara Vedānta, paras 24 and 25)
THAT BRAHMAN IS KNOWN ONLY THROUGH THE NEGATION OF THE SUPERIMSPOSED IS A TEACHING COMMON TO ALL THE THREE PRASTHĀNAS
That Brahman being devoid of specific features and never objectifiable has
to be made known only by the negation of the superimposed attributes foreign
to it, has been expressly stated in the Sūtras of Bādarāyaṇa; it has been taught
in the Upanishads and announced in the Bhagavadgītā also. This harmony of the
three Prasthānas has been pointed out by the commentator Śaṅkara. The student
should ponder over the texts cited in the Bhāshya on the two aphorisms :

( १) दशЈयЗत चाथो अЗप च ˇमयЈत।े

VS. 3-2-17

‘The Śruti shows this and it is declared in the Smṛtis also.’

(२) अत एव चोपमा सूयक
Ј ाЗदवत्।
‘Hence the simile of the replexion of the sun etc’
The following are the texts to be gone into in particular :
“Now therefore, the teaching (of Brahman) : “not such, not such”(Bṛ 2-3-6) ,
“It is certainly other than the known. and is higher than the unknown” (Ke. 1-4).,
“That (bliss) from which words turn back along with the mind, failing to reach
it” (Tai. 2-9): “This Ātman is (perfect) silence” (?); “It is neither being nor non
being” (G. 13- 12)., “Do not think that I am invested with the qualities of all these
elements (such as the earth etc.)” (Mō. Dh. 339-45),. “He is made to appear to
be of a different form only through the associating adjunct” (?); “He is seen to be
one and many like the reflection of the moon in the water” (?). Su.Bh. 3-2- 17, 18.
TEACHING BY MEANS OF SUPERIMPOSITION IS ONLY FOR NEGATING
WHAT IT IS NOT
The sub-varieties of the Adhyārōpa-apavāda method are innumerable. Only
a few of them are known by particular names. Some of them, we are going to
consider in the next section. In order to forewarn the student that they are to be
regarded as samples only, we now set forth some more varieties of superimposition implying the negation of certain other features :
Although Brahman is devoid of all specific features, and although it is ever
attained because of its all-pervading nature and because of its being the very Self
of every one, ‘attainability’ is imputed to it in certain Śrutis such as this one for
instance : ‘The knower of Brahman attains the Highest’ (Tai. 2- l ). This is only to
negate that it is attainable by some means other than knowledge. It also implies
that Brahman should not be regarded as something to be reached after travelling
towards it, as is the case with regard to Lower Brahman (Hiraṇyagarbha) whose
attainability is taught in Śrutis like ‘He attains Swārājyam (his own kingdom, as
Hiraṇyagarbha)’ (Tai. l -6). Sometimes ‘knowability is attributed to Brahman by
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superimposition, as for instance in Śrutis like the following : ‘This is to be known,
for it is always in the form of one’s own Ātman’ (Sve. 1-12)., ‘Nārāyaṇa the great
knowable’ (Tai.Na. 13-29)., ‘(That teaching) by which even that which is not heard
becomes heard, that which is not thought over becomes thought over, and that
which is not understood becomes understood’ (Ch. 6- 1-3). And this superimposition is to reveal that ignorance is utterly destroyed by knowledge and that there
remains nothing else to be known henceforth. And in certain cases knowership is
superimposed to negate knowability as for instance in the Śruti : ‘By what means,
my dear, can the knower be known ?’ (Bṛ2-414). And by certain Śrutis again the
nature of being a witness is imputed to Ātman to deny even knowership to Ātman
as in the text ‘He is the witness, conscious and devoid of all attributes’ (Sve.6-11).
And by certain other texts the very essential nature of Ātman is pointed out as
in the text ‘(He is) neti neti, not such, not such’ (Bṛ 2-3-6) in order to negate all
specific attributes including the nature of being a witness. Similarly knowability
by Vedāntic text only is superimposed sometimes to teach that Ātman is not knowable by perception and other empirical means, as may be seen from texts like
‘Those who have quite correctly ascertained the truth by means of intuition arising
from Vedāntas...’ (Mu. 3-2- 6). Ascertainability by the mind is sometimes taught
to indicate that it is not known through sensuous knowledge, as is done in texts
like ‘By mind alone is this (Brahman) to be seen, there is no plurality whatever
here’ (Bṛ 4-4-19). And in other instances it is taught that Brahman is beyond both
the mind and speech in order to reveal that Ātman is known exclusively through
intuition distinct from both (mind and speech). As for instance. in the case of
texts like this : ‘From which words fall back. along with the mind failing to reach
it - one who has intuited that bliss of Brahman, is not afraid of anything’ (Tai. 2-9).
Discriminating students may similarly interpret for themselves other instances of
deliberate superimposition.
Nor is it a rule that each superimposition aims at removing only one particular
thought-construction. To illustrate by an example : Superimposition of knowability of Ātman not merely wards off the supposition that some other thing deserves
to be known, but also suggests that one becomes omniscient by the knowledge of
Brahman and that all his ignorance is removed once and for all. It is also implied
that ignorance of Ātman alone is responsible for the appearance of all duality, and
that subsequent to the dawn of Self-knowledge there would no longer continue
the distinction of knower, means of knowledge, and the object of knowledge. And
so on. It will thus be seen that the one superimposition of knowability on Brahman
implies the dispersal of all constructs of imagination such as (1) the supposition
of the actual existence of something other than Ātman. (2) the presumption that
assumption of duality is the only imagination- construct to be removed by its
knowledge, (3) the imagination that ignorance might recur at some future time,
even after the knowledge of Brahman, (4) the supposition that actual existence of
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duality is responsible for its appearance, (5) the unfounded lease of continuance
for knowership even after the knowledge of Ātman has dawned, and so on.
We have here adduced only a few instances to indicate that some particular superimpositions are intended to negate some other particular thought-constructs.
The intelligent reader can now proceed for himself and infer the implied negations
in similar cases. It should be never forgotten that wherever reality free from all attributes is presented as endowed with any particular attribute, it is only intended
to negate some other property commonly imputed to it by the human mind, but
never implies that the particular attribute employed for the purpose of teaching,
really characterizes Reality as it is. For it will be seen that even this attribute is in
its turn expressly negated elsewhere.

dddddd
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02. Two Standpoints: Empirical and Real
From the Book Clarifications of Certain Vedāntic Concepts: Chapter 7: The Empirical and Transcendental Views’.
THE EMPIRICAL AND THE TRANSCENDENTAL VIEWS
37. Avidyā is the most fundamental of all the concepts we have so far considered. Man, as he is born, including the most intelligent of his kind who can distinguish truth from error, least suspects that deep down in his mind there might be
a wider ignorance which engulfs within its range both the truth and error which
he recognizes in ordinary life.
That is why Śaṅkara begins his Introduction to Vedānta Sūtra with a concise
and brisk statement of the nature of that error:-

(१) सŹयानृते ЗमथुनीकृŹय ‘अहЗमदम्’ ‘ममेदम्’ इЗत नैसЗगЈकोऽयं लोकǾयवहारः ॥
“It is a natural procedure on the part of man to base his conduct on the notions of
me and mine, mixing up the real and the non-real.” -Introduction to Sūtra Bhāshya.
And the set purpose of the Upanishads is to blot out this fundamental error.

(२) अˇयानथЈहेतोः Ήहाणाय, आŹमैकŹवЗवηाΉЗतपΰये सवेЈ वेदाżता आरĪŋयżते ॥
“To destroy this basic cause of all evils, all the Vedāntas (or Upanishads) are
begun in order to teach the Knowledge of the Unity of Ātman.” -Introduction to
Sūtra Bhāshya.
38. This leads us to a consideration of the distinction of naive view of Reality
and Truth and the Vedāntic view of the same. Śaṅkara contrasts these two viewpoints by the terms Lōka-dṛshti, and Śāstra-dṛshti respectively, as for instance in
the following passage:

(१) ‘उपसंहारदशЈनाλेЗत चेλ ΩीरवЗγ’ (२-१-२४) इŹय΄ तु बाπЗनЗमΰЗनरपेΩमЗप ˇवाΑयं कायЈं भवЗतइŹयेतत् लोकιˆटκा ЗनदЗशЈतम्; - शˇ΄ιˆटκा तु पुनः सवЈ΄व
ै ξ
े रापेΩकŹवमापηमानं न पराणुηते॥
“In the Sūtra 2-1-24, the illustration of the milk was adduced to show that there
may be a change in the substance of a thing even without an external cause, and
that was only from’ Lōkadṛshti (the commonsense view). But from Śāstradṛsti (the
Vedāntic view), however, which entails the uniform dependence of an effect upon
the Lord is not discarded.” Su.Bh. 2-2-3.
Śaṅkara however, uses another pair of names for these views, the Vyāvahārika
(the practical) and the Pāramārthika (Really Real), as in the following statement;
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(२) अĪŋयुपगƒय चेमं ǾयावहाЖरकं भोΨृभोŲयलΩणं ‘Зवभागः ˇयाǼलोकवत्’ इЗत पЖरहारोऽЗभЗहतः;
न Źवयं Зवभागः परमाथЈतोऽिˇत ॥
“The previous rejoinder, citing the illustration of the sea and its waves, was
given while granting this Vyāvahārika distinction (of practical life), of the experiencer and the experienced, but from the Pāramārthika (Really Real) stand-point,
however, there is no such distinction.” Su.Bh. 2-1-14.
We shall use these more familiar terms in our further discussion of these two
stand-points.
39. The Sanskrit word Vyavahāra comprehends not only thought and expression but also conduct based upon them. To think and talk of mother-of- pearl as
silver, and proceed towards it with the intention of taking up the supposed silver,
is Mithyā-vyavahāra (wrong behaviour), while treating actual silver as silver in
these three ways is Samyagvyavahāra or right behaviour. Now the Vedāntic view
is that all our ideas, speech and conduct based upon practical life (ǾयावहाЖरक) are really due to ignorance from the Pāramārthika (transcendental, Really Real) standpoint. So then, Vyāvahārika view is the same as the view of ignorance (आЗवηकιिˆट)
or the view that distinguishes the knower and the known (ΉमाणΉमेयιिˆट), or the view
of ordinary life (लोकιिˆट), or the view based upon waking life (जा˚द्ιिˆट). It is on
the inborn tendency of the human mind to falsely superimpose the Self and the
not-Self (the body, the senses and the mind of the waking state) upon each other
that this Vyāvahāric veiw is based.
How is the waking point of view known to be the result of an error? We have
already seen how this view takes the body and the organs of sense etc. to be real
without any warrant, and mixes up the real Witnessing Ātman and the unreal
not-Self. The following description of waking as Laukika rehearses the same idea
at full length.

(१) सवˇतु संवЗृ तसता वˇतुना सह वतЈते इЗत सवˇतु। तथा च उपलिſधः उपलƒभः। तेन सह
वतЈत इЗत सोपलƒभं च। शाˇ΄ाЗदसवЈǾयवहाराˇपदं ˚ाπ˚ाहकलΩणं θयं लौЗककम्; लोकादनपेतं
लौЗककम्। जागЖरतम् इŹयेतत्। एवंलΩणं जागЖरतЗमˆयते वेदाżतेषु ॥
“ ‘With a thing’ means that it contains objective things which are real from the
stand-point of Avidyā and ‘with knowledge’ means that it contains the knowledge
of these things. That which is the field of all Vyavahāra including that of the
Śāstra, the duality consisting of the knowing subject and the knowable objects, is
called Laukika, the ordinary life, which is the same thing as the waking state. This
is waking as described in the Vedāntas.” GKBh.4-87.
41. It may appear to be a bold statement to say that even the Śāstraic Vyavahāra
has reality only it the field of Avidyā, Is it not self-stultifying to say that the unreal
Śāstra reveals Reality? And why should we shamelessly call perception and other
means of knowledge unreal while we have to deal with them all our life willy-nilly?
Śaṅkara replies:

नैष दोषः, सवЈǾयवहाराणामेव ΉाŲΌοाŹमताЗवΪानात् सŹयŹवोपपΰेः ˇवŽनǾयवहारˇयेव ΉाŲबोधात्;
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यावЗγ न सŹयाŹमैकŹवΉЗतपЗΰः तावत् ΉमाणΉमेयफललΩणेषु ЗवकारेˆवनृतŹवबुЗγनЈ कˇयЗचदुŹपηते।
Зवकारानेव तु ‘अहम् ’ ‘मम’ इŹयЗवηया आŹमाŹमीयेन भावेन सवोЈ जżतुः ΉЗतपηते ˇवाभाЗवकИ
ΌοाŹमतां ЗहŹवा। तˇमात् ΉाŲΌοाŹमताΉबोधात् उपपλः सवोЈ लौЗकको वैЗदकǿच Ǿयवहारः। यथा
सुŽतˇय Ήाकृतˇय जनˇय ˇवŽने उŴचावचान् भावान् पǿयतो Зनिǿचतमेव ΉŹयΩाЗभमतं ЗवΪानं भवЗत
Ήाक् Ήबोधात्, न च ΉŹयΩाभासाЗभΉायˇतŹकाले भवЗत, तθत्॥
“This fault cannot be imputed to our position; for, all the Vyavahāras can be
consistently real before Enlightenment dawns, like the Vyavahāra in a dream before waking. (To explain:) So long as the Knowledge-of the one real Ātman has not
arisen, the idea of the unreality of the effects, that is, of the nature of the means
of knowledge, objects of knowledge and the resultant knowledge never occurs
to anyone; on the other hand, every one takes the effects alone to be himself
and his own and says ‘this is me, this is mine’, forgetting his own true nature of
being Brahmātman, Therefore all Vyavahāra (procedure), secular and Vedic, is
consistent so long as one is not awakened to the Knowledge of one’s being the
Ātman of Brāhmic nature. This is just like the case of an ordinary person seeing
all sorts of phenomena in a dream. He is sure that he actually perceives those
things before he is awakened, and does not suspect they are only simulacra of
perception.” Su.Bh. 2-1-14.
Add to this the conception of Śāstra as the ultimate means of Knowledge as described in the previous section (p. 50) and we have a complete picture of Śaṅkara’s
distinction of the empirical view and the transcendental or Śāstraic view.
42. It would be Interesting and profitable to contrast the significance of the
several concepts we have discussed so far, from these two distinct points of view.
To aid the memory of the beginner, the results of such a contrast are subjoined in
a tabular form.
Concept

Vyavahāric significance

Pāramārthic significance

Ātman

The individual soul

The wittnessing principle

Avidyā

Ignorance of a thing

Superimposition of the
Self and non-Self.

Vidyā

Knowledge of an object

Intutuion of the Brahman
as the universal Self.

Sṛshti

1)Creating or inventing something.

1) Projection of an
appearence.

2) The thing so created

2) The world superimposed on Brahman.

Īsvara

Ruler.

Ātman existing independently of the world.

Bondage

Suspension, confinement

Apparent limitation.

Release

Setting free, becoming free

Getting rid of Avidyā etc.
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From the Book Shuddha Śāṅkara Prakriyā Bhāskara, Section 6
4. ALL CHARGES REBUTTED BY ASSUMING TWO DIFFERENT STANDPOINTS.
52. So then, in this system, the Universe is real only from the empirical
standpoint based upon Ignorance. The recognition of Jīvas as knowing agents
and experiencers of their action, the distinction of the meditator and that which
is meditated upon, the validity of what is said in the Śāstra or by an Ācārya, the
performance of spiritual acts of discipline, the sublation of Avidyā by knowledge
and the states of bondage and release all these are admitted from the empirical
standpoint based upon Avidyā, while from the transcendental point of view, there
is nothing whatever other than the featureless Brahman.
Inasmuch as this doctrine is proved to demonstration in accordance with the
Śruti, reason and universal intuition, there is no Vedāntic position which remains
unestablished and no charge not rebutted. Hence in this system Vedāntic texts
are explained according to the exegetical principles of Mimāmsa appealing to
the pertinent passages from the Śrutis, Smṛtis and the Purāṇas; earnest seekers
of truth are taught on the basis of Śāstra and reasoning suited to the capacity
of each individual by adopting the rules of fair discussion subservient to and in
harmony with the Śruti, reason and intuition; and in order to wean aspirants for
final release from being misled by the propaganda of other schools of thought,
needful attempt is made to show the futility of their reasoning by having recourse
to logical disputation and refutation etc. as well. All this becomes intelligible in
the light of the two view-points mentioned above. The other systems in contrast,
have no such basis for their procedure, since they do not recognize this distinction
of views. Hence there is very great disparateness of the Vedāntic system and the
other systems in this respect.
From the Book Misconceptions About Śaṅkara, Paragraph 16.
THE USEFULNESS OF THE DISTINCTION OF THE TWO VIEWS
This distinction of absolute Reality and Vyavahāra from the standpoint of empirical life, should be unfailingly borne in mind in order to reconcile the several
seeming self-contradictory statements in Śaṅkara-Bhāshya. Apparent contradictions with regard to fructifying (Prārabdha) karmas, Upāsanas, transmigration,
the three states of consciousness, the state of beginninglessness of Samsāra, gradation in Mōksha, the distinction of the Higher and the Lower Brahman and other
doctrines with which the Sūtra-Bhāshya is teemed with, are all resolved when one
reminds oneself with the principle on which this important distinction of the two
standpoints, is based. Ignoring this distinction, has been mainly responsible for
the imputation of incorrect views to Śaṅkara and the unjustifiable criticisms of
this school of Vedānta by adverse critics.
From Vedānta Prakriyā Pratyabhijna-Introduction: Sub-sections 1 and 2 of Sec-
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tion IV, The Two Standpoints
1. THE USES OF THE EMPIRICAL VIEW
From the foregoing exposition of the method of Vedānta, it will be clear that
the teaching of Śrutis pre-supposes two different points of view in its procedure.
One of these is the natural view, the empirical view which persuades a man to
look upon himself as an ego endowed with mind and senses, and stationed in a
manifold universe along with other embodied beings like himself, knowing, acting, reaping and experiencing the friuts of his actions good or bad. This view the
Śruti calls the view of Avidyā in contrast to the correct view, the view of Vidyā,
from the standpoint of ātman as He is. The Upanishads, however, do make use of
the empirical view to a very large extent in connection with their peculiar method,
the Adhyāropa-Apāvāda employed as a device to reveal the absolutely Real.
It must not be supposed that the Śrutis condemn the emperical view altogether
as wholly illusory and useless. For, they utilise it to prescribe not only the modes
of conduct and discipline necessary to qualify the seeker for acquiring the correct
Knowledge of Brahman, but also certain meditations (Upāsanās) and adaptations
of Vedic rituals which would indirectly help the aspirant to prepare himself to attain Self-Knowledge later on. There are minor Upāsanās too prescribed from this
point of view, which would be instrumental in securing, for the qualified followers,
fruits similar to those vouched for rituals in the Karmakāṇda portion.
2. THE TWO ASPECTS OF BRAHMAN
These two views account for the double character of Brahman as presented
in the Upanishads. Certain passages present Brahman as totally devoid of all
specific features, while others describe It as possessing a number of distinctive
attributes. How is this apparent contradiction to be resolved? Bādarāyaṇa in his
Vedānta Sūtras and Śaṅkara in his commentary on the same, have laid down a
principle to be observed in interpreting such texts : “It has been established in VS.
1-1-4 that passages like Bṛ 3-8-8, K. 1-3-15, Ch. 8-14-1, Mu. 2-1-2, Bṛ 2-5-19 etc.,
have for their purport the Reality which is differenceless Brahmātman and do not
principally aim at teaching anything else. So in passages of this nature, Brahman
should be definitely understood to be devoid of all forms. As for the other passages which treat of Brahman with form, they are not primarily meant to teach It,
for their main purport is to lay down injunctions for meditation. As long as they
are not opposed to the former texts, they have to be taken to mean what they say;
where, however, there is contardiction, the texts whose purport is to teach the
nature of Brahman would be of greater force than those whose ultimate purport is
not the determination of the nature of Brahman. This is the reason why Brahman
is to be regarded as altogether without form and not otherwise, even while texts
of both the classes are to be found in the Upanishads.’ SB., 3-2-14.
Thus, from the higest standpoint, Brahman has no attributes whatever of Its
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own, has no second to It and is, in fact, the sole Reality. But yet, from the empirical standpoint, the same Brahman is also to be meditated upon as endowed with
attributes. As, for instance, in the passage “”All this is verily Brahman, since it
originates from It, dissolves into It and moves in It. So let a man meditate upon It
in peace. “Made up of mind, having Prāṇa for his body, of the nature of effulgence,
having a will never thwarted, all-pervasive like ether, creator of all, possessing
all pure desires, all sweet odours, all delicious tastes, all-pervading, without any
sense-organs as that of speech and without flurry. This is my Self within the heart,
this is Brahman, and this, I am going to attain after departing from here.’ Whoever has such firm conviction and entertains no doubt, attains this goal. So says
Śaṇdilya, yea, Śaṇdilya.” Ch., 3-14-1, 2, 4.
Brahman may even possess a form, such as the one described in Ch., 1-6-6.
“Now the golden person who is seen in the sun, the Purusha with a golden beard
and golden hair, everything golden to the very tips of his nails.”
It is not to be supposed that such attributes and forms are illusory and no more,
since they are to be regarded as unreal from the Paramārtha standpoint. For,
being enjoined in the Śruti for meditation, they are as real as anything that we
see and touch, as any real ideas that we entertain in the empirical world. Śaṅkara
observes: “When one is told to bring the king’s man or the owner of the variegated
cow, one makes no effort to bring the attribute--the king or the cow also. Lest it be
thought that the same principle applies here, the attributes such as ‘creator of all’
are repeated here for meditation.” Similarly, with regard to the form of Brahman,
that commentator remarks, “Even the Supreme Lord may, at his pleasure, assume
a bodily shape formed of Māyā in order to favour his devotees. Accordingly, the
Smṛti says “O Nārada, that thou seest me in this form is the Māyā projected by
me; you should not think that I am really endowed with the properties of the five
elements.” Moreover, where the essential nature of the Supreme Lord devoid of
all specific features is taught, only then would apply the Śāstra such as “without
sound, without touch, without form, undecaying.” As the cause of all, however,
the Highest Lord is described as possessing some of the properties of the effects
also for purposes of meditation by texts like the following one: “The creator of all,
possessing all desires, all odours, all tastes.” The text representing Him as having
a golden beard etc. may be treated likewise. As to the objection that He cannot be
the Highest Lord since the Śruti speakes of an abode, we reply, even the Lord who
rests in His own glory, may be taught as having an abode just for meditation, since
being all-pervasive, Brahman may be taken to be within everything like ether. And
the Śruti teaching a limitation to his authority is also for the sake of meditation,
the limitations taught being relative to the Adhyātma (the sphere of the human
body) and the Adhidaiva (the sphere of the gods, respectively.)” SB., 1-1-20.
This long extract is very instructive with reference to some important points
in Śaṅkara Vedānta. (1) Brahman as It is in Itself as well as Its special aspect
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taught for meditation has been designated by the same word “Īsvara”. (2) The
attributes or forms of Brahman recommended for meditation are, notwithstanding that they are the products of Māyā, no more illusory than any concrete things
that one deals with in the empirical world, inasmuch as they are assumed by the
Lord for favouring the devotees. (3) The meditation of Brahman as qualified by
these limiting conditions, does lead ultimately to the highest result or Mōksha
where the devotee attains the same Brahman which is his very Self. “Esha Ma
ātmā Etad Brahma Etam Itaḥ Pretya Abhisambhāvitāsmi, एष म आŹमा एतद् Όο एतम्
इत: ΉेŹयाЗभसंभाЗवतािˇम’, (4) There is a relatively higher value attached to the qualities,
forms, abodes etc., ascribed to Brahman than to those of embodied beings, including the gods, since the Lord is taught to be emphatically distinct and different
from these Jīvas “Bhedavyapadeshāccanyaḥ’ (भेदǾयपदेशाŴचाżय: VS., 1-1-22).
Two different epithets “Para’ Brahman and “Apara’ Brahman have been used
in the Śrutis to enable the student to distinguish these two aspects of Brahman :

(१) एतθै सŹयकाम परं चापरं च Όο यदोङ् कार:। Ή. ५-१
(२) एतψेवाΩरं Όο एतψेवाΩरं परम्। का. १-२-१६.
This distinction of the aspects is also recognised in the Vedānta Sūtrās :

“कायЈं बादЖररˇय गŹयुपपΰे: ‘’ (वे. सू. ४-३-७)
The “Apara’ or Lower Brahman is also called the Kārya Brahman. The variants
for “Apara’ and “Para’ (Brahman) are to be found in the following Bhāshya : “With
regard to the passage “He leads them to Brahma’ the doubt arises whether he
leads them to the Kārya (effect), Apara (lower) Brahman or to the Para (higher),
Avikṛta (not effected), Mukhya (principal) Brahman. Whence this doubt ? Because
the common name Brahman is used without any qualifying epithet, and because
this particular Śruti speaks of “going’. Here the teacher Bādari is of opinion
that the person who is not a man, leads them only to the Kārya (effect), Saguṇa
(qualified), Apara (lower) Brahman”. SB. 4-4-7. Hence it is evident that Śaṅkara
uses the words Para (higher), Mukhya (principal), Nirguṇa (having no qualities),
and Kāraṇa (cause) for Brahman as It is, while Apara (lower) Gaūṇa (secondary),
Saguṇa (having qualities), and Kārya (effected) for Brahman recommended for
meditation. This is clarified further on where Śaṅkara observes “Owing to its
proximity to the Higher Brahman, it is not inconsistent to use the word Brahman,
with reference to the lower Brahman also. For it is the same Higher Brahman
which is designated as the Lower (Brahman) when it is sometimes recommended
to be meditated upon as endowed with certain qualities, such as being “made up
of the mind’ (Ch., 3-4-12)”.
Or again:“But would not such (distinction of a higher and a lower Brahman) militate
against the Śruti text teaching non-duality? No. For we have removed this objection by the remark that (the distinction) is only due to the limiting conditions of
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name and form created by Avidyā.” SB., 4-3-14.
Readers will have been convinced by now that the epithets Para, Mukhya,
Nirguṇa etc. (in contrast to Apara, Gauṇa, Saguṇa etc.) are merely convienient
terms used to point to Brahman as It is, and are meant neither for sharply distinguishing It from the lower Brahman, nor for disparaging the rank of the latter.
These contrasting epithets should never be supposed to interfere with the identical nature of Brahman in whichever context the Śruti may present It. This explains
why Śaṅkara uses the appelations Parameswara and Paramātman indifferently
for both the aspects of Brahman. This is why, too, that Śaṅkara does not hesitate
to make use of the term Para Brahman even while he is discussing Brahman as
the object of meditation, for there he has only to contrast Brahman with Jīva or
some other entity, and not with Brahman to be known as such. Failure to notice
this subtle distinction has been responsible for many uncalled-for criticisms of
Śaṅkara by G. Thibaut and Col. Jacob consideration of which has to be postponed
as not germane to the present discussion. Students who wish to steer clear of
similar pitfalls will do well to rivet their attention upon the following important
passage in Śaṅkara’s Sūtra Bhāshya.

एकमЗप Όο अपेЗΩतोपाЗधसंबżधं ЗनरˇतोपाЗधसंबżधं च उपाˇयŹवेन ΪेयŹवेन च वेदाżतेषपू Зदǿयत इЗत
ΉदशЈЗयतुं परो ˚żथ आरĪŋयते॥
“One and the same Brahman is taught in the Vedānta as an object of meditation, when It desiderates certain limiting conditions or as an object of knowledge
when It is regarded to be free from all limiting conditions. The sequel is begun to
show how this is.” S.B. 1-1-2.
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03. The Nature Of Vidyā And Avidyā; And The Way
Of Removing Avidyā
From the Book Introduction to ‘Vedāntins Meet’
1. Adhyāsa (superimposition) is nothing but mistaking one thing for another.
And Avidyā, as Śaṅkara has defined in so many words, is the mutual superimposition of the Self, the only Reality, and the not-self. There is no other Ignorance
worth the name, which according to Śaṅkara is directly sublated by Vidyā or the
discriminative knowledge of the Self as it is. Doubt and misconception are, it is
true, are comprehended in the connotation of the term and are even expressely
stated to be such. But since no human thought process is possible without the presupposition of Adhyāsa, this latter is pre-eminently entitled to be called Avidyā.
(Su.Bha.Intro. , G.Bha.13.2).
Therefore, those who imagine that the object superimposed is primarily meant
by term Avidyā, and it is that which has got to be removed by true knowledge not
only do violence to Śaṅkara’s words, but also disregard a fact of nature and even
common sense, in as much as no one believes that the apparent silver in the nacre
has got to be removed first by the true knowledge of nacre, and not one’s own
false notion of it. (Su.Bha.Intro.)
2. It is universally accepted by Vedāntins that in Śaṅkara’s system, knowledge
is the one means of the Summum Bonum of life and the Upanishads expressely say
so. Śaṅkara avers that knowledge vipes off all ignorance or Adhyāsa, the source
of all ills of life. And it goes without saying that knowledge can dispel nothing else
than subjective ignorance. (Tai., Mu., Su.Bha.Intro.)
It is therefore clear that thinkers who assert that the source of all ills spoken of
by Śaṅkara is the Mūla-avidyā alone, have to maintain their position only by going
against the express statement of Śaṅkara and the Śrutis, and quietly ignoring the
essential nature of knowledge, which can never destroy existing things.
3. Śaṅkara’s very proposition that Upanishadic knowledge of Brahman is meant
for the annihilation of Adhyāsa, is sufficient in itself to convince anyone that the
Bhāshyakāra never thought of tracing Adhyāsa to its cause. For, no one could
think of going in search of ignorance after it has been blotted out. And no one is
conscious of his ignorance while he is in its grip. But it is no mere guess by which
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one has to infer that Śaṅkara does not demand a cause Avidyā, for he definitely
announces that Adhyāsa is beginningless. Nor could one think of a beginning
to it, since even time is a creation of Adhyāsa, and causal relation is inconceivable without the presupposition of time. No doubt Śaṅkara does declare that all
superimposition derive its breath from non-dicrimination (aviveka), but it is selfevident that he is not thinking of a temporal relation between non-discrimination
and superimposition. He only means to say that Adhyāsa disappears as soon as
discrinative knowledge dawns. The Upanishads are never tired of declaring that
the individual self as well as all this apparent universe is really Brahman and
nothing else. (Mu.2.2.1, Bṛ3.7.23, G.Bha.13.26, Su.Bha.Intro.)
It is therefore nothing but a wild goose chase to start in pursuit of a cause for
Adhyāsa.
4. Such being the case, illustrations like that of the silver in the nacre or snake
in the rope interspersed in Śaṅkara’s commentaries, meant as they are to contrast
truth with error, only imply that false appearances being only the figment of ignorance, cease to impose upon us the moment the real nature of their substrate is
ascertained. These appearances in themselves are neither born nor destroyed by
true knowledge, in fact they never exist in any way as entities, for they are merely
thought constructs. (G.Bha.13.21, 2.16, 4.24, Ch.Bha.2.23.1)
It is therefore so much labour lost to enter into speculation about the nature,
cause and process of birth or destruction of these false appearances.
5. The seed form of the universe, known by several names such as the Avyakta,
Akshara, Avyākṛta, Akāsha, Prakṛti and so on, is only the object of inference based
upon the false conception of duality. This seed evolving itself into the individual
aggregate of the body and the senses, lends itself to the mutual superimposition
of the Self and the not-self. It is this superimposition, as we have already seen,
which is known by the name of Avidyā in Śaṅkara’s system, while the inferred
seed of all phenomena-including the aggregate of the body and the senses-is
called by that significant name of māyā, false appearance due to ignorance. In
the Bhagavadgītā, where the terminology of the Sankhyas has been also pressed
into service, it is observed that “the Purusha staying in Prakṛti enjoys the Guṇas
born of Prakṛti, and the reason for his being re-born in good, bad, or indifferent
lives is his clinging to the Gunas” (G.Bha.13.21). Śaṅkara explains this as meaning
that the superimposition of Prakṛti (māyā) and Purusha, as well as the resultant
desire, is at the bottom of all empirical life. Thus, according to Śaṅkara, Avidyā
being the occasion of the appearance of the not-self and the ruinous identification
of the Self with it, should not be confounded with Avyākṛta, Prakṛti, or māyā,
which is only an illusory appearance. (Su.Bha.2.1.9, G.Bha.13.20, 14.5, 18.48)
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From the Book ‘Śaṅkara’s Clarification of Certain Vedāntic Concepts’, Chapter 2.
5. The word Ātman really means that which pervades (Āpnōti) all. And we have
seen that our genuine Ātman is the only Reality underlying all the phenomenal
universe, according to the Upanishads. Indeed the Chāndōgya declares:
“Now, therefore, the teaching concerning Ātman is begun. Ātman alone is
below, Ātman above, Ātman behind, Ātman in front, Ātman on the right,
Ātman on the left. All this is Ātman alone.” Ch.7.25.2.
How then is it, it will be asked, that we see this manifold universe in which
live so many individual beings? How is that I, you, or anybody else in this world,
firmly believes that each one of us is a limited being full of desires and not this
great Ātman?
6. The Upanishads reply: It is because of Avidyā or ignorance. When Nachiketas asked Yama, the God of death, to reveal the nature of Ātman to him, the latter
replied: These two are wide apart, running in opposite directions, Avidyā and that
which is known as Vidyā. I consider thee Nachiketas as longing for Vidyā, for the
numerous desires have not weaned you away from the right path. Resting in the
midst of ignorance, but considering themselves discriminative and wise, deluded
persons go round and round through crooked ways like blind men led by one who
is himself blind. Ka. 2.4. 2.5.
How and when is this darkness or nescience to be dispersed? The Upanishad
replies: “All this karma and tapas is Purusha, the highest immortal Brahman
alone. Whosoever knows this as hidden in the cave of the heart, cuts the knot of
ignorance, my dear boy.” Mu. 2.1.10.
7. Now what exactly does this concept of ignorance stand for? Since it is the
ignorance concerning Brahman or the real Ātman, the Self of us all, it cannot be,
obviously, a function of the mind, which consists in not knowing or misconceiving
an object. The Ātman, as we have already seen, the Witnessing Consciousness in
each of us, and there is nothing of which it is not the witness. So it can never be
the object of the intellect, which is itself one of the objects of that Consciousness.
But, nevertheless, we have no other instrument of knowledge, associated with
which we can talk of ourselves as ignorant of, or knowing anything. What then
can the Upanishads possibly mean, when they speak of the ignorance of Ātman?
8. This question of the nature of the concept of Avidyā was never raised by
the ancient advaitins, nor has it received the close attention it deserves, at the
hands of Post-Śaṅkaras. The author of Pañcapādika regarded it as a postulate
of Vedānta, for he says: “This power called Avidyā must needs to be assumed as
clinging to the very nature of all internal and external things; for otherwise, false
appearances can never be accounted for.” PP. P41.
But it is evident that this power is not really a logical necessity, since none of
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the other thinkers have recognised it and their systems have not suffered in any
manner just because they dispensed with the postulates.
Śaṅkara’s explanation of this enigmatical concept follows from two passages
from the famous introduction to his Sūtra Bhāshya, whose sum and substance is
this: Ātman, the real I of each one of us, is the Witnessing Consciousness. That
alone is really real according to Vedānta, since it is absolutely undeniable as we
have seen previously. The non-self which is made up of the body, the senses and
the mind is an unreal appearance set up by ignorance or privation of knowledge.
Now the human intellect has an innate tendency to project the non-real not-self
and confound the identity of the real and the unreal whenever it functions. This
mixing up of the real and the unreal and the delusion which prompts the mind to
submit itself to a mistaken transference of the mutual properties of the self and
the non-self, is what is called Avidyā. This tendency is so natural to all mankind
that no one suspects that he is under the influence of this primary ignorance
due to want of discrimination when he talks of ‘me and mine’. It follows that this
Avidyā or ignorance is finally wiped off as soon as one discriminates the real and
the unreal and determines their true nature. This discrimination and determination of the true nature of these, is what is termed Vidyā, knowledge.
9. How and when was this mutual superimposition of identity and mistaken
transference of properties caused? This question is obviously illegitimate, for we
have learnt that it is an innate tendency of the human mind to confound the real
and the unreal. All human action and experience of the fruits of action presuppose
intellection and intellection itself is based on this natal error. Human behaviour
is on a par with animal behaviour in this respect for both are the result of this
natural want of discrimination. Śaṅkara’s dicta on this point are incontrovertible
for they are all based upon universal intuition:
“It is on the presupposition of this mutual superimposition of the Self and
the non-self, called Avidyā that all conventions of the means and objects of
right knowledge-whether secular or sacred-proceed, as also all the śātras
dealing with injunction and prohibition or final release.” (Su.Bha.Intro.)
“And because there is no difference between the (lower animals) like
beasts and man. (To explain:) Beasts and other animals run away from
any sound etc. that contact their ear and other organs of sense whenever
the knowledge is unfavourable, but proceed towards them whenever the
knowledge is pleasant. As for instance, when they see a man approaching
with a raised hand with a club, they begin to run away from him fearing that he intends to beat them, but when they see one with a tuft of
green grass in his hand they proceed towards him. So also, even men with
intellect developed, turn away when they see strong fierce-looking persons shouting with upraised swords in hand, but come forward towards
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those who are opposite to this in nature. It is well-known that knowledge
through perception of the lower animals presupposes non-discrimination.
Since the behaviour of even intelligent persons is seen to be similar to that
of animals, their perception etc. also at the time can be concluded to be
similar.” (Su.Bha.Intro.)
The meaning is that while men do have the faculty of rethinking about their
behaviour, the process of behaviour itself is the result of superimposition due to
want of discrimination. This shows that all human activity based upon perception
and other means of knowledge is in the field of an innate error due to want of
discrimination between the real and the unreal.
“Thus, this beginningless and endless innate superimposition of the nature
of a false notion engenders agency and experience of the fruits of action
that all humanity is familiar with. In order to destroy this source of all
evil, all the Upanishads are begun to propound the Vidyā of the oneness of
Ātman.” (Su.Bha.Intro.)
10. The clarification of the concept of Avidyā then, is a special contribution
of Śaṅkara to Vedānta, Nowhere else, in the whole range of Vedāntic literature
do we find this precision of thought which distinguishes this root-Avidyā, which
is responsible for the whole process of human knowledge and activity, from the
individual instances of the ignorance of objects in ordinary life. This Avidyā is
beginningless not because, as has been egregiously ill-conceived by some followers of Śaṅkara, there is beginningless series of individual Avidyā flowing in
a continuous stream, but because it is itself the conjurer of time in which any
series can be conceived to exist. Avidyā is no actual concept of Ātman, because
Ātman can never be perceived or conceived by the mind, the mind itself being
a superimposition on the Self. So it is a notion having the semblance of a false
concept (mithyāpratyayarūpah). And Vidyā, in its turn, is not knowledge of Ātman
in the ordinary sense, for the simple reason that Ātman can never be an object of
knowledge. It is rather the intuition of Ātman by Ātman himself.
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From the Book Vedāntins Meet: (From the Section: An Appeal to Thoughtful
Vedāntins) Points to be settled:
3. The points to be settled, as stated at some length in the Sanskrit portion of
this pamphlet, are as follows1) What is the nature of Avidyā ultimately according to Śaṅkara? Does he
take the mutual super-imposition (Adhyāsa) of the Self and the non-Self as the
only Avidyā sufficient for his system, or does he rely upon another Avidyā called
Root-Ignorance (Mūla-Avidyā) which is the material cause of the aforesaid superimposition?
2) What is the significance of the illustrations of the illusion such as the silver
in the nacre, or a rope-snake? Does Śaṅkara merely take the silver etc., to be only
an appearance conjured up by the imagination, or does he mean that a species of
apparent silver is actually produced during the illusion?
Śaṅkara’s position:
4. The second alternative in each of the above cases is the one upheld by the
commentators. To me however, Śaṅkara’s position seems to be crystal-clear from
his declarations like the following“This superimposition as described above, wise men consider Avidyā, and
they call the discriminative ascertainment of the nature of Reality as it is,
by the name of Vidyā.” (Su.Bha. Intoduction)
“He merely takes it for silver, but there is no silver there (in the nacre) at
all.”(Su.Bha. 4.1.5.)
“The snake in the rope, being but a mental construction, is neither born,
nor dissolved in the rope. Nor is that snake born or dissolved in the mind.
Neither can it be said to be born or dissolved in both of these together.”
(Ma.Ka.Bha.2.32.)
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From Vedāntins Meet: Introduction
(In the previous part, it is argued that for Śaṅkara, the mutual super-imposition,
Adhyāsa, is Avidyā. ) It is therefore nothing but a wild goose chase to start in
pursuit of a cause for Adhyāsa.
4. Such being the case, illustrations like that of the silver in the nacre or snake
in the rope interspersed in Śaṅkara’s commentaries, meant as they are to contrast truth with error, only imply that false appearances being only the figment of
ignorance, cease to impose on us the moment the real nature of their substrate is
ascertained. These appearances in themselves are neither born nor destroyed by
true knowledge, in fact they never exist in any way as entities, for they are merely
thought constructs. (G.Bha.13.21, 2.16, 4.24, Ch.Bha.2.23.1)
It is therefore so much labour lost to enter into speculation about the nature,
cause and process of birth or destruction of these false appearances.

dddddd

98

05. Māyā Nature

05. Māyā Nature
From the Book Śaṅkaras Clarification of Certain Vedāntic Concepts: Chapter 3,
Creation, māyā and Causation. Paragraphs– 12-14.
12. And now for the concept of māyā in the Upanishads:

छżदांЗस यΪाः ˘तवो ΐताЗन भूतं भǾयं यŴच वेदा वदिżत।
अˇमाżमायी सृजते Зवξं एतΰिˇमंǿचाżयो मायया संЗनµγः॥
मायां तु ΉकृЗतं ЗवηाżमाЗयनं तु महेξरं।
तˇयावयवभूतˇै तु ǾयाŽतं सवЈं इदं जगत्॥
“The various Chandas (metres), Yagñas and Kratus (sacrifices with and without
the Yūpa-post), austerities (like the Cāndrāyana), and the existent entities as well
as results to be achieved, which the Vedas reveal- all these are born of this (Great
Being), The Māyin (magician) creates all this Universe, and in it is another bound
by māyā. Prakṛti is to be known as the māyā, the Great Lord as the Māyin (magician). All this world of moving and non-moving beings is pervaded by (individual
souls) which are his parts.” Sve. 4-9, 10.
Here appears the word ‘Māyā’ which has scared many a scholar. Bhaskarācārya,
Yamunācārya and others, took advantage of the employment of this word and argued that Advaitins who employ the Māyā-doctrine are the crypto-Buddhists and
some oriental scholars have openly charged Gauḍapāda with having borrowed the
doctrine from the Buddhists, while some of them have gone to the length of concluding that the Śvetāśvatara must be a later Upanishad just because it contains
this bugbear of the word Māyā. And yet, what is there in this innocuous epithet
of Māyin as applied to Īsvara and Māyā, as the material out of which he creates
the world? No section of the Buddhists ever postulated an Isvara or invested him
with Māyā, whether as a power or anything else. And when we closely examine
Śaṅkara’s Bhāshya, we find that there is nothing to be afraid or ashamed of when
we entertain this highly philosophical doctrine which so satisfactorily explains the
phenomena of life while keeping the Advaitic Absolute perfectly intact.
14. And in the second place, some thinkers misled by the word ‘Śakti’ occurring
in Śaṅkara’s Bhāshya as well as in the Śrutis, think that Māyā is a power exercised
by God to delude souls. The following excerpts not only dispel any doubt as to
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what Śaṅkara exactly means by this word, but also lay down a clearcut principle
which enables us to distinguish the concept of Māya from Avidyā.

परमेξराधीना िŹवयमˇमाЗभः Ήागवˇथा जगतोऽĪŋयुपगƒयते, न ˇवतż΄ा। सा चावǿयाĪŋयुपगżतǾया।
अथЈवती Зह सा। न Зह तया Зवना परमेξरˇय Βˆटृ Źवं ЗसŻयЗत। शЗΨरЗहतˇय तˇय Ήवृτयनुपपΰेः।
मुΨानां च पुनरनुŹपЗΰः। कुतः? Зवηया तˇया बीजशΨेदाЈहात्। अЗवηािŹमका Зह सा बीजशЗΨः
आǾयΨशſदЗनदेЈǿया परमेξराΑया मायामयी महासुिŽतः, यˇयां ˇवνपΉЗतबोधरЗहताः शेरते
संसाЖरणो जीवाः। तदेतदǾयΨं ŰवЗचदाकाशशſदЗनЗदЈˆटम् ‘एतिˇमλु खǼवΩरे गाŲयाЈकाश ओतǿच
Ήोतǿच’(३-८-११) इЗत Αुतःे । ŰवЗचदΩरशſदोЗदतम् ‘अΩराŹपरतः परः’ (मुं २-१-२) इЗत Αुतःे ;
ŰवЗचżमायेЗत सूЗचतम् ‘मायां तु ΉकृЗतं ЗवηाżमाЗयनं तु महेξरम्’ इЗत मż΄वणाЈत;् अǾयΨा Зह सा
माया, तτवाżयŹवЗनνपणˇयाशŰयŹवात्॥
“What is admitted by us is, however, only a previous state of the world dependent on the Supreme Lord, not independent of Him. And it has to be necessarily
admitted, for it serves a purpose. To explain: Without it, the Supreme Lord cannot
be a creator, since without this potentiality, He cannot be active. And on this
supposition only, the released souls cannot be reborn, for in this case the causal
potentiality is burnt up by Vidyā, The causal potentiality is called Avyakta (or the
Unmanifest), having its locus in the Supreme Lord is the illusory universal sleep,
in which all the transmigratory souls are sleeping deprived of the knowledge of
their true nature. Now this Avyakta is sometimes denoted by the word Akāśa
(ether), as for instance in the Śruti ‘It is in that Imperishable indeed, O Gārgi,
that the Ākāśa is woven as the warp and the woof (Bṛ 3-8-11). Sometimes it is
denoted by the term Akshara, as for instance in the Śruti ‘He is greater than
the great Akshara’ (Mu. 2-1-2). And sometimes it is called Māyā. For the Mantra
says Prakṛti is to be known to be Māyā, and the Supreme Lord to be the Māyin.’
(Śve.4-10).” Su.Bh.1-4-3.
[Here it is clear that Śakti is synonymous with Prakṛti, the causal potentiality of the world, and is called Māyā also. The individual souls in that state,
are enveloped in ignorance of their true nature, to wit, perfect identity
with Brahman.]
The causal potentiality or Māyā is said to be Avidyātmika (of the nature of
Avidyā) which expression may be wrongly understood by the unwary to have a
meaning identical with Avidyā. The following extract effectively wards off the possibility of such a mistake.

सवЈΪˇयेξरˇयाŹमभूते इवाЗवηाकिǼपते नामνपे तτवाżयŹवाĪŋयामЗनवЈचनीये संसारΉपŷचबीजभूते
सवЈΪˇयेξरˇय माया, शЗΨः, ΉकृЗतЖरЗत च ΑुЗतˇमृŹयोरЗभलŽयेत॥
े
“Fictitiously imagined by Avidyā as though they were identical with the
omniscient Lord, name and form undefinable either as (Īśvara) Himself or
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distinct from Him, the cause of this manifold world of mundane life, are
called in the Śruti and the Smṛti, ‘Māyā’, causal potentiality and Prakṛti.”
Su.Bh. 2-1-14.
Here we find māyā described as the figment of Avidyā, and identified with
Prakṛti; the original state of the world before creation. It is called Māyā (illusory
appearance) clearly because it cannot be defined to be identical with Īsvara or
Brahman or quite distinct from Brahman. Elsewhere, in the Bhāshyas, the expression Anirvacanīya (तτवाżयŹवाĪŋयामЗनवЈचनीय) has been explained by the illustration of
foam which is not quite the same as water, but yet not a different entity either.
This expression, by the way, gave rise to the theory of Sadasadanirvacanīya (apparent things which are neither being nor not-being) developed in the sub-commentaries on Śaṅkara’s works. In this passage, not quoted here at full length, we
find variants for the expression Avidyākalpita, such as Avidyāpratyupasthāpita,
Avidyākṛta, and Avidyātmaka (presented by Avidyā, made up of Avidyā, and of the
nature of Avidyā) all of which mean the objective appearance due to Avidyā, māyā,
then, according to Śaṅkara is the illusory causal seed of the world, due to Avidyā
(Adhyāsa or mutual superimposition of Ātman and un-Ātman, occasioned by want
of discrimination).
From the Book Essays on Vedānta:
Chapter 6. APPLICATION OF THE METHOD (Avidyā and Māyā)
39. We have seen that the one teaching of the Upanishads, is that Reality is
the All, the one without a second, and that Reality is called Brahman, greater
than the greatest entity, because it is not limited by anything else. It is also called
Ātman, because it is the real Self of everything and everyone of us. The so called
Universe as people understand it, is only an appearance. To think otherwise, is
Avidyā (ignorance) and to ascertain this as it is, is Vidyā (wisdom).
40. This way of explaining truth and reality on the basis of the Upanishads,
belongs to the tradition of Śaṅkarācārya and Gauḍapādācārya, his grand preceptor. There have been other schools of Advaitins antecedent and subsequent to
Śaṅkara, and even among the followers of Śaṅkara, differences of opinion have
sprung up as to what exactly is the genuine interpretation of the Upanishads.
These differences have arisen mainly owing to ignoring the Upanishadic method
of Adhyārōpāpavāda, which Śaṅkara stresses in his Bhāshya. As it is neither possible nor desirable to enter into these details2 here, we shall rest content with
stating the genuine teaching of the Upanishads and quoting relevant passages
supporting our view directly from Śaṅkara’s works themselves:
41. It will be helpful to remember that the Upanishads generally restrict the
terms Vidyā and Avidyā to right knowledge and wrong knowledge respectively, and
2. The critical reader interested in this subject is recommended to study these
details in the author's work ‘How To Recognize the Method Of Vedānta’ published in the Karyalaya.
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the terms Prakṛti and Māyā to the objective appearance projected by ignorance.

दूरमेते Зवपरीते Зवषूची अЗवηा या च ЗवηेЗत Ϊाता।
ЗवηाभीिŽसनं नЗचकेतसं मżये न Źवा कामा बहवोऽलोलु पżत॥
“Wide apart, mutually opposed and moving in different directions, are these
two, viz., Avidyā (ignorance) and what is known as Vidyā (wisdom), I regard (thee)
Naciketas as an aspirant for Vidyā; for, the many objects of pleasure have not
made thee break off from your purpose.” Ka.2-4.
[This is Yama’s introduction to Atma-Vidyā.]

मायां तु ΉकृЗतं Зवηात् ॥
“One should know Prakṛti to be Māyā” Sve. 4-10
Accordingly Śaṅkara writes:

सवЈΪˇयेξरˇयाŹमभूते इवाЗवηाकिǼपते नामνपे तτवाżयŹवाĪŋयामЗनवЈचनीये संसारΉपŷचबीजभूते
े
सवЈΪˇयेξरˇय माया, शЗΨः, ΉकृЗतЖरЗत च ΑुЗतˇमृŹयोरЗभलŽयेत॥
“Name and form conjured up by Avidyā a as though identical with the omniscient Lord, (but) undefinable either as identical with or other than (Him), which
constitute the seed of the entire expanse of the world of Samsāra (mundane life),
are spoken of in the Śrutis and Smṛtis as the Māyā, Śakti and Prakṛti, of the
Omniscient Lord.” Su.Bh. 2-1-14.

तथाŽयżयोżयिˇमλżयोżयाŹमकतामżयोżयधमाЈंǿचाŻयˇयेतरेतराЗववेकेन,
अŹयżतЗवЗवΨयोधЈमध
Ј ЗमЈणोЗमЈźयाΪानЗनЗमΰः सŹयानृते ЗमथुनीकृŹय “अहЗमदम्”, “ममेदम्” - इЗत नैसЗगЈकोऽयं लोकǾयवहारः॥
“Notwithstanding this, there is the natural human behaviour (of thinking,
speaking and acting) in the form, ‘I am this’, ‘This is mine’, mixing up the real and
the unreal, owing to wrong knowledge of both of these and their attributes which
am absolutely disparate, by superimposing of the nature and of the properties of
the one on the other on account of non-discrimination of the one from the other.”
Su.Bh. Intro.
42. In the face of the above unmistakable definitions of both Avidyā and Māyā,
the sub commentaries on Śaṅkara-Bhāshya, have started a procession of the blind
led by the blind, in emphatically affirming the identity of both Avidyā and Māyā,
and defining Avidyā not as subjective ignorance but as something objective clinging to Ātman, and thus distorting his nature by converting the all-pure Brahman
into a transmigratory soul by enveloping his essential nature.
We shall quote here a single excerpt from the Pancapadika, perhaps the earliest Tika on the Sūtra-Bhāshya, which initiated this departure from Śaṅkara’s
tradition:

‘येयं ΑुЗतˇमृतीЗतहासपुराणेषु नामνपम्, अǾयाकृतम्, अЗवηा, माया, ΉकृЗतः, अ˚हणम्, अǾयΨम्,
तमः, कारणम्, लयः, शЗΨः, महासुिŽतः, ЗनΆा, अΩरम्, आकाशम्- इЗत च त΄ त΄ बहु धा गीयते
चैतżयˇय ˇवत एवाविˇथतलΩणΌοˇवνपतावभासं ΉЗतबŻय जीवŹवापाЗदका, अЗवηा-कमЈपूवΉЈ Ϊा-
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संˇकारЗच΄ЗभЗΰः सुषŽु ते ΉकाशाŴछादनЗवΩेपसंˇकारमा΄νपिˇथЗतरनाЗदरЗवηा-....॥’
In the above extract intended to describe Avidyā as the Material Cause of
Ahamkāra (or the form of the mind which is supposed to be the conditioning adjunct of Ātman by virtue of which Ātman is turned into the individual experiencer
of the fruits of actions), it is particularly noteworthy that nāma-rūpam (name
and form), avyākṛtam (undifferentiated state of the world), Avidyā (ignorance)
Māyā, Prakṛti, agrahaṇam (non-apprehension) and avyaktam, are all given as synonymous names of Avidyā in direct contradiction of the Bhāshya which expressly
says that māyā or Avyākṛtam is ‘Avidyākalpitā or invention of Avidyā or Adhyāsa
(superimposition).
We shall quote one more passage from Śaṅkara which expressly states that
nāmarūpa (name and form) or avyākṛtam (undifferentiated seed of the world) is
an invention of Avidyā (ignorance).

अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο
पЖरणामाЗदसवЈǾयवहाराˇपदŹवं ΉЗतपηते; पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते।
सू.भा. २-१-२७.
“Brahman becomes the object of ‘transformation’ and other modes of expression
in its special aspect of name and form superimposed by Avidyā, which, whether
differentiated or undifferentiated, is undefinable as that [Brahman] or other than
it. In its real nature, however, it remains beyond all such modes of expression.”
Su.Bh. 2-1-27.
43. Even according to Śaṅkara, however, it would not be wrong to speak
figuratively of Avidyā as Māyā, and Māyā as Avidyā also. In its primary sense, no
doubt, Avidyā means ignorance and therefore refers to a subjective notion; but in
a secondary sense, the word may be extended to cover any object that is imagined
by ignorance. In that case, usage would permit statements like ‘All this is Avidyā’
where we only mean that everything objective, is a figment of avidyā, and not
really real. Similarly, when the term avidyā is taken to mean a modification of the
mind, it is evidently included within the phenomenal world and therefore may be
appropriately called Māyā. To avoid confusion, we shall restrict the use of these
words Avidyā and Māyā to denote ignorance and name and form respectively; and
‘avidyā’ shall be the name of mutual superimposition of the self and not-self alone,
whatever the signification of these words may be in any other system.
44. One word more before concluding this section. These terms are used in
Vedānta for the particular kind of wrong knowledge and the objective phenomena
respectively, only as a device to introduce the reader (by means of Adhyārōpāpavāda)
to the transcendental entity or the Witnessing principle called Ātman, and not
for formulating theories which the system undertakes to defend. This latter misconception prevails in certain quarters even now. Rāmānujācārya, for instance,
confounds Śaṅkara’s teaching of Avidyā and Māyā with the Post-Śaṅkara theory of
Avidyā, and with the Māyā doctrine of the Buddhists. He has considerably exercised
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himself in undertaking an elaborate refutation of the Avidyā Theory and in calling
the Advaitins opprobriously ‘Pracchanna Māyāvādins’ (Crypto-Buddhists). And Dr.
Murti has these remarks with regard to Śaṅkara and Gauḍapāda:
“Gauḍapāda and Śaṅkara merely bring out the implications of this standpoint (of the older Vedāntins) when they declare change, difference and
plurality as illusory; they formulate the complementary doctrine of avidyā
to explain the appearance of difference.” C. P. B., p. 122.
That Śaṅkara has not formulated any ‘doctrine of Avidyā’ to explain something,
but has merely drawn our attention to a natural tendency of the human mind, has
been made abundantly clear by citing his express statements. That Gauḍapada is
equally innocent of any such doctrine, and that he is merely concerned with inviting the attention of enquirers to the undeniable Non-dual Being and Consciousness or Ātman of the Upanishads, will be clear from the following:

अżयथा गृ¯णतः ˇवŽनो ЗनΆा तτवमजानतः।
ЗवपयाЈसे तयोः Ωीणे तुरीयं पदमǿनुत॥
े गौ.का. १-१५
“Dream appertains to him who takes (Reality) to be otherwise, and sleep
to him who knows not Reality; when the misconception of both these is
removed, one attains the fourth abode.” GK.1-15.
Gauḍapāda is here characterizing both waking and dream as only dream or
wrong view of Reality, and deep sleep as not-knowing. Both of these are ‘misconception’ (ЗवपयाЈस) from the standpoint of the real Ātman who transcends both
consciousness and unconsciousness. Gauḍapāda has not used the word ‘avidyā’
anywhere in his work. For him anyathāgrahaṇa (misconception) and agrahanam
(unconsciousness) which he calls kārya (effect) and kāraṇa (cause) respectively,
are both ‘error’ (viparyāsa).

मायामा΄Зमदं θैतमθैतं परमाथЈतः गौ.का. १-१७
“This duality is only māyā, it is only non-dual in reality.”GK.1-17
Here the word māyā is applied to the world of duality. There is no theory of
māyā to account for anything.
There is one seeming exception to this use of the word in Gauḍapāda :-

नेह नानेЗत चाऽऽƒनायाЗदżΆो मायाЗभЖरŹयЗप।
अजायमानो बहु धा मायया जायते तु सः॥ गौ.का. ३-२४
“For there is the Śruti ‘There is no duality whatever here’ (Ka. 4-11), and also
Indra (The Supreme Lord) appears as many formed through ‘Māyās’ (Br, 2-5-10),
Not being born, He is yet born in diverse forms through Māyā” (Tai. Aran, 3-13).
GK. 3-24.
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These are Śrutis, and therefore there is no theory advanced here. The
Bṛhadāraṇyaka text ‘through Māyās’ means through sensuous perceptions, for
in the Vedas, the word māyā is also used in the sense of knowledge according to
Yāska’s Nirukta. There are five senses each of which presents Reality in a particular form, such as sound, touch etc. This kaleidoscopic variety of knowledge,
is evidently illusory with reference to Reality as it is. Here the name ‘Māyā’ is
applied to the variety of sense-perception.
45. If one remembers the precise nature of Avidyā, its function and effect as
defined by Śaṅkara in the Adhyāsa-Bhāshya, a number of unnecessary doubts
and differences about it, would vanish altogether. (1) In the first place, avidyā is
only a technical name to denote the inveterate natural tendency of the human
mind (नैसЗगЈकोऽयं लोकǾयवहारः) and no theory, (2) And in the second place, this is used
by Vedānta only as a device for the purpose of teaching the truth (अŻयारोपापवादाĪŋयां
ЗनˆΉपŷचं ΉपŷŴयते।), and never as a really real something to be defended.(3) Its function consists in setting up an unreal not-self as a second to the really real Self,
and in mixing up the Real and the unreal (सŹयानृते ЗमथुनीकृŹय) and in misleading one
to mistake the identity and attributes of one for those of the other, although in
fact the unreal not-self is not another entity beside the real Ātman, since Ātman is
absolutely without any attribute and as such is not numerically one desiderating
a second. (4) And finally its effect is to induce one to imagine that one is really an
agent of actions and experiencer of the fruits thereof (कतृЈŹवभोΨृŹवΉवतЈकः) although
all actions, instruments useful to produce actions as well as the fruits thereof
(З˘याकारकफलाЗन) are really māyā (false appearance only).
Niether the form of the māyic Universe is perceived as such, nor its end, nor
yet its persistence, while it appears (न νपमˇयेह तथोपलĪŋयते नाżतो न चाЗदनЈ च सƒΉЗतˆठा। Gītā
15-3). Avidyā which gives rise to this appearance is equally beginningless, endless
and is no more than a natural superimposition of the humanmind and only an
erroneous notion (अनाЗदरनżतो नैसЗगЈकोऽŻयासो ЗमźयाΉŹययνपः).
Therefore it is futile to indulge seriously in speculative discussion about its
cause, locus, object or number as many post-Śaṅkara Advaitins have done; for
all these categories pertain to the magic phenomena invented by avidyā and can
never be applied to avidyā itself which projects these phantoms.
The Upanishads therefore recommend the wisdom of the unity of Ātman as
the only antidote to remedy this malady, the mother of all evils of life (अˇयानथЈहेतोः

ΉहाणायाŹमैकŹवЗवηाΉЗतपΰये सवेЈ वेदाżता आरĪŋयżते ॥)
From the Book Vedāntins meet : Introduction, paras 5, 8.
5. The seed form of the universe, known by several names such as the Avyakta,
Akshara, Avyākṛta, Ākāsha, Prakṛti and so on, is only the object of inference based
upon the false conception of duality. This seed evolving itself into the individual
aggregate of the body and the senses, lends itself to the mutual superimposition
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of the Self and the not-self. It is this superimposition, as we have already seen,
which is known by the name of Avidyā in Śaṅkara’s system, while the inferred
seed of all phenomena-including the aggregate of the body and the senses-is
called by that significant name of māyā, false appearance due to ignorance. In
the Bhagavadgītā, where the terminology of the Sāṅkhyas has been also pressed
into service, it is observed that “the Purusha staying in Prakṛti enjoys the Guṇas
born of Prakṛti, and the reason for his being re-born in good, bad, or in different
lives is his clinging to the Guṇas” (G.Bha.13.21). Śaṅkara explains this as meaning
that the superimposition of Prakṛti (Māyā) and Purusha, as well as the resultant
desire, is at the bottom of all empirical life. Thus, according to Śaṅkara, Avidyā
being the occasion of the appearance of the not-self and the ruinous identification
of the Self with it should not be confounded with Avyakṛta, Prakṛti, or Māyā,
which is only an illusory appearance. (Su.Bha.2.1.9, G.Bha.13.20, 14.5, 18.48)
8. To sum up, the only Avidyā in Śaṅkara’s Vedānta, is the mutual identification,
and the mistaken transference of the properties, of the real Self and the unreal
not-self, which may be illustrated by the instance of the mis-conceiving a rope
to be a snake. All human proceeding whether secular or sacred, is prompted by,
and is wholly within the sphere of, this Avidyā. Man is ignorant, lured by the
sense-objects, and acts and reaps the fruit of his actions within the field of this
Avidyā. That he reverts to a more discriminating and considerate mode of life, and
acting upon the advice of Vedānta and a wise teacher, gets enlightenment and
realizes his unalienable identity with Brahman, is also within the purview of this
Avidyā. Throughout his career, extrovert or introvert, Avidyā alone is responsible
for all the display of his activities, though the individual himself never suspects
it until he finally emerges from the somnambulism by knowing the truth taught
by Vedānta. Hence it has been most aptly called the Avyakta (unmanifest) in the
Katha text ‘महतः परमǾयΨम्’ “The Unmanifest is greater than even the great living
self”. In a secondary sense, the primordial matter - the potential seed-form of the
world undifferentiated into names and forms, is also called Avyakta, since, it is
unmanifest as compared with the manifold world, and since, it is hard to define as
either identical with or distinct from the Self. Moreover, it is also called Avyakta
or Akshara (imperishable) just to distinguish it from the Supreme Self, which
is metaphysically, the subtlest principle transcending all that is knowable and
perishable.
Incidentally, it may be remarked that Śaṅkara always styles this primordial
matter Prakṛti by the significant name Māyā, but never by the name of Avidyā
or any other synonym of ignorance. And conversely, he invariably calls the mutual super-imposition of the Self and the not-self by the name of Avidyā or some
equivalent of it, but we do not meet with any instance where it is called Māyā.
Coming down to the commentaries, we see that this rule is observed more in the
breach than in practice. In the school of the Mūlāvidyā theory where the law of
causation takes precedence of the principle of truth and error, this usage is of
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course justifiable. But can we use the terms “Māyā” and “Avidyā” indiscriminately
even while strictly adhering to Śaṅkara’s Adhyāsa-Vāda?
This question has been neither posed nor critically considered in any Vedāntic
discussion so far as I am aware. I shall therefore, venture my own opinion in the
matter, and leave the readers to judge for themselves. In so far as Māyā or Prakṛti
is a figment of Avidyā proper, I think that one is perfectly justified in calling it
Avidyā in a secondary sense, just as one may say “This is all his foolery” meaning
thereby the result of that person’s foolish pranks. And conversely in so far as
Avidyā is regarded as a function of the mind and is included in the world of names
and forms, it may be also called “Māyā’ meaning thereby an illusory appearance.
But keeping in mind the fact that “Avidyā’ primarily denotes a species of knowledge and “Māyā’ an illusory object, we cannot but exclusively follow Śaṅkara’s
practice in using the terms, if we do not wish to confuse the minds of our readers.
One thing, however, should be clearly borne in mind. All this distinction of Vidyā
and Avidyā, Avidyā and Mayā, and so forth, is only a concession to the empirical
view, and only a device adopted for the purpose of teaching the truth. Metaphysically speaking, neither Avidyā nor Māyā called into being by it, ever existed as
entities side by side with Brahman; nor is there any need for Vidyā to actually
destroy either of the two. Hence Sri Gauḍapāda declares: “This is the whole truth:
There is neither dissolution nor origination; neither a soul in bondage nor anyone
that has got to accomplish one’s freedom; neither an aspirant for release nor any
one actually released from Samsāra.” G. K. 2-32. (S. B. 1-4-3, 1-2-23, 2-1-27; G.
Bh. 8-20, 21, 13-5, 13-19)

dddddd

107

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi

06. Śāstra Pramāṇyam
From the Book Śaṅkara’s Clarification Of Certain Vedāntic Concepts
Chapter 6: The Validity of Śāstra.
30. ‘Śāstra’ is a name assigned by Vedāntins to the Vedas in general and to the
Upanishads in particular. Thus in commenting on the third Sūtra of Bādarāyana,
Śaṅkara writes:-

महतः ऋŲवेदादेः शाˇ΄ˇय अनेकЗवηाˇथानोपबृंЗहतˇय ΉदीपवŹसवाЈथाЈवηोЗतनः सवЈΪकǼपˇय योЗनः
कारणं Όο। न हीιशˇय शाˇ΄ˇय ऋŲवेदाЗदलΩणˇय सवЈΪगुणािżवतˇय सवЈΪादżयतः संभवोऽिˇत।
“Brahman is the source, the cause of the great Śāstra consisting of Rigveda
etc. enlarged by various branches of learning which illumines all things like a
big lamp, and which is almost omniscient. For the origination of such a Śāstra
consisting of Rigveda etc., which is accompanied by the quality of omniscience,
can hardly be conceived to proceed from anything but from an omniscient Being.”
Su.Bh. 1-1-3.
[In the sequel to this para, it is argued that omniscience reaches its culmination
only in the Great-Being from whom Rigveda etc. comes forth spontaneously like
an expired breath.]
31. The present section is exclusively devoted to a consideration of the validity
of the Śāstra in its aspect as the Upanishads. How are the Upanishads to be considered as a valid means of right knowledge? Are they the source of knowledge regarding Brahman, in the same way that the Vedas are with regard to heaven (ˇवगЈ),
the gods (देवताः)etc., whose existence is to be taken for granted on the exclusive
authority of the Vedas enjoining certain rituals which lead to them, the performer
of those religious works after death? Here is Śaṅkara’s answer:

न धमЈЗजΪसायाЗमव ΑुŹयादय एव Ήमाणं ΌοЗजΪासायम्। Зकंतु ΑुŹयादयोऽनुभवादय च यथासंभवЗमह
Ήमाणम्, अनुभवावसानŹवाεूतवˇतुЗवषयŹवाŴच ΌοΪानˇय। कतЈǾये Зह Зवषये नानुभवापेΩाˇतीЗत
ΑुŹयादीनामेव ΉामाŸयं ˇयात्, पुµषाधीनाŹमलाभŹवाŴच कतЈǾयˇय।... न तु वˇतु ‘एवम्, नैवम्’ ‘अिˇत,
नािˇत’ इЗत वा ЗवकǼŽयते। ЗवकǼपनाˇतु पुµषबुψपेΩाः। न वˇतुयाथाŹƒयΪानं पुµषबुψपेΩम्। Зकं
तЗहЈ वˇतुतż΄मेव तत्।
“Śruti etc, alone are not the means of knowledge in the case of the enquiry into
the nature of Brahman, as it is in the enquiry with regard to the nature of Dharma
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(religious work), but Śruti etc. and intuition etc. also as the case may be, are here
the means, for the Knowledge of Brahman is to culminate in Intuition, and relates
to a factual existent Entity. (To explain:) With regard to a religious duty, there being no need of any Intuition, Śruti etc. alone can be deemed to be the valid means,
and this for the additional reason that the origination of religious duty entirely
depends upon the will of a person ... but an existent thing cannot in this manner
be conceived alternatively to be such, or not such, existent or non-existent at
one’s will. Alternative thoughts with regard to a thing depend entirely upon the
imagination of a person, but the truth of a thing does not depend upon the will of
a person but depends entirely upon the nature of the thing.” Su.Bh. 1-1-2.
Elsewhere Śaṅkara makes his view clearer with regard to the matter in hand:-

कमЈफले Зह ˇवगाЈदावनुभवानाνढे ˇयादाशङ् का -भवेθा न वा इЗत; अनुभवाνढं तु Ϊानफलम् -‘यŹसाΩादपरोΩाद् Όο’ (बृ.३-४-१) इЗत Αुतःे , ‘तτवमЗस’ इЗत Зसγवदुपदेशात्; न Зह ‘तτवमЗस’
इŹयˇय वाŰयˇय अथЈः, तत् Źवं मृतो भЗवˆयЗस इŹयेवं पЖरणेतंु शŰयः।
“In the case of the results of religious works, which is not within the range of
Intuition, a doubt may possibly arise as to whether it would come true or not. But
the result of knowledge is within the range of Intuition, for the Śruti refers to it
as ‘That which is actual and directly known’ (Bṛ 3-4-1), and teaches the identity of
the individual self and the Universal Self, in these words ‘That thou art’ (Ch, 6-8-7)
as an ever-existing fact. Surely the sentence ‘That thou art’ cannot be stretched to
mean ‘That thou shalt become after death’ “. Su.Bh.3-3-32.
32. A doubt may possibly rear its head here: How can the Upanishadic texts
convey an idea of what Brahman is to us? Sentences are made up of words and
words can denote or connote only objective things which possess predictables
like genus, quality, action or relation. But in the Upanishads, Brahman is not only
denied all attributes, but also declared to be strictly inexpressible by words and
unthinkable by the mind:

एतθै तदΩरं गाЗगЈ Όाοणा अЗभवदżŹयˇथूलं अनŸवΓˇवं अदीघЈं अलोЗहतं अˇनेहं अŴछायं
अतमोऽवाǺवनाकाशं असङ् गं अरसं अगżधं अचΩुˆकं अΑो΄ं अवागमनोऽतेजˇकं अΉाणं अमुखं अगा΄ं
अनżतरं अबाπं न तदǿनाЗत Зकंचन। न तदǿनाЗत कǿचन॥
“This indeed, O Gārgi, Brahmanas regard to be the Akshara (the Imperishable).
It is neither gross nor subtle; neither short nor long; not red, not viscid, without
shadow or darkness, not air, not ether, unattached; without taste, without smell,
having no eyes, having no ears, having no organs of speech, having no mind,
having no light, having no life-breath, having no opening, having no measures
and having neither inside nor outside. It eats nothing whatever. No one eats it.”
Bṛ 3-8-8.

यतो वाचो ЗनवतЈżते। अΉाŽय मनसा सह।
“Whence speech (and other organs of sense) return unable to reach it, along
with the mind.” Tai. 2-9.
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It is ineffable not because words are inadequate to describe it, but because it
is the eternal subject which objectifies everything else and so can be objectified
by no words.

यθाचाऽनĪŋयुЗदतं येन वागĪŋयुηते...
यżमनसा न मनुते येनाहु मनЈ ो मतम्।
तदेव Όο Źवं ЗवЗγ नेदं यЗददमुपासते॥
“That which speech cannot express, but which itself expresses speech That
which the mind cannot think of, but which itself, they say, thinks of the mind.
Know that alone to be Brahman, not this which they meditate upon as an object.”
Ke. 1-5, 6.
Thus, Brahman is beyond the region of the senses and the mind which alone
are the instruments through which one can know objective things in ordinary life.
On the other hand, it is of such a nature that it shines forth by its own inherent
light and lights up both the senses and the mind and enables them to throw light
on their respective objects. If so, it will be asked, how can even the Śruti describe
Brahman which is the light of eternal Witnessing Consciousness, which is the
prerequisite to know even the Vedas as such?
33. Śaṅkara points out that there being no need for any means to establish
the existence of Brahma-Ātman (Brahman that is our very Self), the Śrutis are
called Pramāṇa (means of knowledge) by courtesy insofar as they remove the
distinctions superimposed upon Brahman by Avidyā, We have seen that Avidyā
is the mutual superimposition of the Self and the not-Self, and it is only through
ignorance that we speak of the means and objects of knowledge:

(१) तमेतमЗवηाűयमाŹमानाŹमनोЖरतरेतराŻयासं पुरˇकृŹय सवेЈ ΉमाणΉमेयǾयवहारा लौЗकका वैЗदकाǿच
Ήवृΰाः। सवाЈЗण च शाˇ΄ाЗण ЗवЗधΉЗतषेधमोΩपराЗण ॥
“It is by presupposing this mutual superimposition of the Self and the notSelf, called Avidyā, that the conventions both secular and sacred of the means
and object of right knowledge obtain in life. And so do the Śāstras dealing
with injunctions and prohibitions and even with final Release.” Su.Bh.Intro.

(२) न πाŹमा आगżतुकः कˇयЗचत्, ˇवयंЗसγŹवात्॥
“Ātman or Self, as is well-known, is no adventitious thing for anyone, for
He is self-established.” Su.Bh.2-3-7.

अЗवषयŹवे Όοणः शाˇ΄योЗनŹवानुपपЗΰЖरЗत चेत,् न;अЗवηाकिǼपतभेदЗनवृЗΰपरŹवाŴछाˇ΄ˇय। न
Зह शाˇ΄Зमदंतया Зवषयभूतं Όο ΉЗतЗपपादЗयषЗत। Зकं तЗहЈ, ΉŹयगाŹमŹवेनाЗवषयतया ΉЗतपादयत्
अЗवηाकिǼपतं वेηवेЗदतृवदे नाЗदभेदमपनयЗत॥
“Objection: If Brahman is not an object of any action, then it cannot be maintained that the Śāstra is the means of knowing It.
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Reply: Not so, for the Śāstra purports to wipe off the distinctions superimposed
on Brahman by Avidyā (To explain:) The Śāstra does not indeed propose to teach
Brahman as such and such an object, but it teaches Brahman as no object at all,
being the inmost Self and removes all distinctions created by Avidyā such as the
knowable, knower and knowledge.” Su.Bh.1-1-4.
The word such as(आЗद) in this passage includes the distinctions of (1) desired
object, desirer, and desire, (2) deed, doer and doing, and (3) experienced fruit of
action, experiencer and experience. All of these, being superimposed on Brahman,
vanish the moment that Brahman is Intuited as Reality devoid of all distinctions
and differences. Appearances, as is well-known, have no existence of their own
apart from the substrate on which they are superimposed and their sublation
merely means the knowledge of their essential oneness with the substrate.
34. The Śāstra therefore, is a valid means of knowledge regarding Brahman
insofar as it brings on the Intuition of Brahman by showing how all distinctions
and differences are mere appearances superimposed on Brahman. Even the empirical means of knowledge, like perception, are held to be valid for this very same
reason that they ultimately produce actual intuition of their object. Our effort to
see a thing, for instance, ends with the dawn of sight, the intuition of the thing
sought to be seen. But then there is this difference between the ordinary means
of right knowledge and the Śāstra as a means of knowing Brahman: Even after we
have perceived or inferred the existence of a phenomenal thing, the distinction
of the knower, knowable and knowledge stays on as before; whereas when the
Knowledge of Brahman-Ātman dawns, this distinction is sublated for good. The
following remarks of Śaṅkara about this final Intuition are worthy of note:-

अЗप चाżŹयЗमदं ΉमाणमाŹमैकŹवˇय ΉЗतपादकम्--- नातःपरं ЗकंЗचदाकाङ् ςयमिˇत; यथा Зह लोके
‘यजेत’ इŹयुΨे, Зकम् ? केन ? कथम् ? इŹयाकाङ् ςयते,नैवं ‘तτवमЗस’ ‘अहं Όοािˇम’ इŹयुΨे,
ЗकंЗचदżयदाकाङ् ςयमिˇत, सवाЈŹमैकŹवЗवषयŹवादवगतेः। सЗत πżयिˇमλवЗशˆयमाणेऽथेЈ आकाङ् Ωा
ˇयात्; न ŹवाŹमैकŹवǾयЗतरेकेणावЗशˆयमाणोऽżयोऽथोЈऽिˇत, य आकाङ् ςयेत॥
“Moreover, this means of knowledge revealing the unity of Ātman is final;
and there is nothing else that can be sought to be known subsequently. (To
explain:) When, for instance, in common usage it is laid down that ‘One
should sacrifice’, it is at once sought to be known, what, by what means,
and how (one is to sacriftce); but there is nothing else to be sought to be
known when it is said ‘That thou art’, ‘I am Brahman’; for the resulting Intuition relates to the Unity of the Self of all. It is only when something else
remains, that the desire to know it can possibly arise. But there is nothing else which remains to be known over and above the Unity of Ātman”
Su.Bh. 2-1-14.

न चेयमवगЗतनोЈŹपηत इЗत शŰयं वΨुम्, ‘तγाˇय ЗवजΪौ’ इŹयाЗदΑुЗतĪŋयः।
“Nor is it possible to maintain that no such Intuition is ever produced, for
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there are Śrutis like the following ‘He was convinced of this instruction of
his father’ (Ch. 6-13-3).” Su.Bh. 2-1-14.
[The Śruti is not quoted here as a mere authority, for preceding this statement
there is a series of questions and answers in the train of arguments based upon
Intuition.]

न चेयमवगЗतरनЗथЈका ΎािżतवाЈ इЗत शŰयं वΨुम्; अЗवηाЗनवृЗΰफलदशЈनात्, बाधकΪानाżतराभावाŴच।
ΉाŰचाŹमैकŹवावगतेरǾयाहतः सवЈः सŹयानृतǾयवहारो लौЗकको वैЗदकǿच चेŹयवोचाम।
“Nor, again, is it possible to assert that this Intuition is useless, or that it is
a hallucination, for we do see that Avidyā is effectively removed, and there
is no other knowledge to sublate it. We have already remarked that all talk
of the true and the false is only before the dawn of the Knowledge of the
Unity of Ātman.” Su.Bh.2-1-4.
[There can be no question of error in the sphere of non-duality.]
35. This unique conception of the finality of knowledge and extinction of all means
of knowledge, the Śāstra no less than the other ordinary means, at the dawn of
enlightenment, has been expressly stated in so many words elsewhere by Śaṅkara:

तˇमात् अहं ΌοाˇमीŹयेतदवसाना एव सवेЈ Зवधयः सवाЈЗण चेतराЗण ΉमाणाЗन। न Зह
अहेयानुपादेयाθैताŹमावगतौ सŹयाम्, ЗनЗवЈषयाŸयΉमातृकाЗण च ΉमाणाЗन भЗवतुमहЈżतीЗत॥
“Therefore, all injunctions and all other means of knowledge, end with
the dawn of the Intuition ‘I am Brahman’. For when the Intuition of the
secondless Ātman, neither to be accepted or shunned, arises, Pramāṇas
(or means of knowledge) cannot continue to thrive, since there will be
neither a knower nor objects to be known then:’ Su.Bh. 1-1-4.

‘अ΄ ЗपताЗपता भवЗत’ इŹयुप˘ƒय, ‘वेदा अवेदाः’ इЗत वचनात् इˆयत एव अˇमाЗभः Αुतरे Žयभावः
Ήबोधे॥
“Since there is the text beginning with ‘Here the father ceases to be the
father’ which says ‘the Vedas are no Vedas’ (Bṛ 4-3-22), non-existence of
even the Śruti is certainly accepted by us in the state of Enlightenment.”
Su.Bh.4-1-3.
36. As a corollary from the validity of the Śāstra it follows that the words of
a duly qualified teacher are as valid a means as the holy revelation itself, not
because he is an authority on the subject, but because he has become one with the
Supreme Ātman. One would reach at the truth provided that he follows the line
of reasoning shown by such a teacher, but not by any independent ratiocination:-

नैषा तकЈे ण मЗतरापनेया ΉोΨाżयेनव
ै सुΪानाय Ήेˆठ॥
“This knowledge, my dearest boy, cannot be acquired or refuted by speculation,
but only as revealed by a teacher other than a speculator, can it lead to convic-
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tion.” Ka.2-9.

न नरेणावरेण ΉोΨ एष सुЗवΪेयो बहु धा ЗचżŹयमानः।
अनżयΉोΨे गЗतर΄ नािˇत अणीयान् πतŰयЈमणुΉमाणात् ॥
“Taught by a person of inferior knowledge, this Ātman cannot be well-ascertained even if one should reason in various ways. There is no not-knowing, however, when taught by a teacher who has become one with this Ātman. For, He (this
Ātman) is subtler than even the subtlest thing and beyond all reason.” Ka.2-8.
From the Book Śuddha Śāṅkara Prakriyā Bhāskara
HOW ŚĀSTRA IS THE FINAL Pramāṇa
18. We have seen that the idea of Pramāṇa etc. are realized to be unreal as
soon as one becomes aware of the true nature of Ātman as a result of the teaching
by the Śāstra and the preceptor. It may be asked at this stage, why should not
the knowledge of Non-duality also be sublated, say by the knowledge of Śūnya
(essencelessness) of things, in the same way as the notion of duality is sublated
by the knowledge of non-duality? How are we to be assured that the knowledge
of the Non-dual Ātman is final? The notion of waking that accompanies a dream
enclosed in another dream, is well known to be sublated by the conviction that
the enveloping dream is waking, but subsequently that waking notion also is in
its turn sublated by the consciousness of the real waking state. One’s knowledge
of Non-duality might well be imagined to be sublated in like manner. Here is the
reply of the Gauḍapādācārya, an authority on the tradition of Advaita - Vedānta :-

ЗवकǼपो ЗवЗनवतेЈत किǼपतो यЗद केनЗचत्।
उपदेशादयं वादो Ϊाते θैतं न Зवηते ॥

GK. 1-18.

“Vikalpa might be sublated if it were the construction of imagination pertaining to some particular person. This is only a device for the purpose of teaching, and so there can be no duality subsequent to the knowledge of truth.”
This is the idea underlying the Ślōka : Vikalpa is an empirical notion arising out
of ignorance, as for instance the notion of the sun being only a span in length, or
the notion of water with reference to a barren soil, or that of a snake attached to a
rope etc. Such a Vikalpa would be sublated by correct knowledge of the substrate
so falsely imagined to be something else, as for instance the notion of a span’s
length etc. disappearing in the case of those that know the true measurement of
the sun etc. Similarly it is but reasonable that the notion of the body being the
Self, the notion of the soul’s being subject to ills of mundane life, or the soul’s
being related to duality, is sublated by the knowledge of Non-duality since these
notions are the outcome of innate ignorance. But the vikalpa of the distinction
of teaching, teacher, taught etc. are no such imaginary notions conjured up by
an ignorant brain. It is only a device adopted by the knowers of Brahman for the
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purpose of teaching. When the truth of Advaita is realized, one comes to know
that the duality of the distinction of teaching etc., does not actually exist any more
than the duality fancied by people, ignorant of Vedāntic truth. The suspicion that
at this rate even what is called Advaita may also be possibly only a construction
of imagination has no foundation. For by the term Advaita is used only to indicate
what cannot be thought away after all duality is negated. Nor can there be the
distinction of the knower, means of knowledge and the object of knowledge as a
residue even when the truth of the essence of things is realized. So as to allow
room for the doubt whether even Advaita may not be sublatable. Nor can it be
objected that even the Veda itself may cease to exist if all duality is obliterated.
For that is a consummation we welcome. That is why Vedāntins call the Veda
the ‘final Pramāṇa, i.e. a Pramāṇa that brings knowledge sublating all idea of
Pramāṇas including Vedic Pramāṇa itself.
It is on the strength of this axiomatic Vedāntic principle that Śaṅkara writes:
1. If it be argued that in the absence of perception etc., even the Śruti
would cease to exist, we say that there is nothing unwelcome here. for
we do admit that even the Śruti will cease to exist when one is awakened
to truth. There is the Śruti text which endorses this. Beginning with the
statement ‘The father becomes no father here’, it proclaims that the Vedas
become no Vedas in the state of enlightenment. SB. 4-1-3,
[This is really a text relating to deep sleep. Nevertheless, S’ankara quotes it
here in connection with enlightenment because there is unity of Ātman in both
the cases.]
2. Moreover, this is the final means of knowledge (antyam Pramāṇam
revealing the oneness of Ātman desiderating nothing else beyond it. Unlike the injunction ‘One should sacrifice’ in ordinary usage which rouses
further enquiry as to ‘what?’, ‘with what?’ and ‘how’, the starement ‘I am
Brahman’ rouses no further enquiry, for the knowledge arising out of it
relates to the unity of the Self of all. Nor can it be maintained that this
knowledge is useless or delusive, for there is the definite result of doing
away with Avidyā, and there is no subsequent knowledge sublating it. SB.
2-1-14
[Consequent on the intuition of the Secondless Self, there would remain nothing else distinct from it, relating to which a further enquiry might be occasioned,
and there could be no sublating knowledge then for the simple reason that the
very distinction of knower, and means of knowledge would have been wiped out
by then.]
3. All Pramāṇas are such only up to the realization of Ātman for subsequent
to that there can be no talk of the means and objects of knowledge. The

114

06. Śāstra Pramāṇyam
final Pramāṇa (or the Śruti) takes away the very nature of being a knower
pertaining to Ātman, and simultaneously with taking it away, invalidates
itself as a means just as a means of knowledge obtaining in a dream does
on one’s waking. GBh. 2-69.
[Here is a reason adduced for holding the Śāstra as the final means of knowledge, to wit, that the Śāstra-knowledge does away with the knowing-nature of
Ātman. That has been stated to be the reason too, why Śāstra itself ceases to be
such after enlightenment.]
4. For the Śāstra does not propose to describe the nature of Brahman as
such and such an object, but it only teaches that it is no object since it
is the innermost Ātman, and in doing so it removes the distinction of the
object of the knowledge, its knower and knowledge, etc. SB. 1-1-4.
5. The Śāstra, the final Pramāṇa happens to be a means of knowledge
only on account of its pointing out and removing what is not the property
of Ātman, but not because of its making known what was previously unknown. GBh. 2-18.
[Śāstra is a means of knowledge only because it removes the nature of being a
knower and other features that are not the properties of Ātman, and also because
it deprives the Pramāṇas of their continuing as such. This is an indirect allusion to
the traditional saying ‘siddham tu nivartakatvāt’ quotation on page 32.]
THE METHOD OF ŚĀSTRA PRĀMĀṆYA
29. Similarly when it is maintained that Ātman is known only through the
Upanishads, on the strength of texts like “I ask thee of the person known in the
Upanishads” (Bṛ 3-9-26), “That position of which all the Vedas sing (Ka. 1-2-15)
it is only for the purpose of intimating that He is not knowable by perception and
other empirical means of knowledge and not to convey the idea that He is actually
known through the word. So says the author of the Sūtra-Bhāshya :
1. The intuition of Brahman is indeed achieved through the ascertainment
of the import of Vedic text and not by other empirical means of knowledge
like inference. Su.Bh. 1-1-2.
2. For this entity is no object of perception because it has no colour and
other properties. Nor is it the object of inference and other means for it has
no indicatory mark etc. (necessary for those means to function). This entity
can be known through Āgama (revelation) alone like Dharma. SB. 2-1-6.
It is for the purpose of teaching that Brahman is known only through Agama
that the revered Bādarāyaṇa has written the aphorism ‘शाˇ΄योЗनŹवात्’ (for it has
Śāstra for its means). And the author of the Bhāshya has explained it thus “The
meaning is that Brahman, the cause of the origin etc. of the Universe, is knowable
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through the Śāstra-Pramāṇa alone.” But because of this, one should not delude
oneself into the belief that the distinction of Pramāṇa and prameya (means and
object of knowledge) sanctioned by common usage is really real, and that Śāstra
is also a means of knowledge just like perception etc. enabling one to know Brahman which is not known through other means. For the s’ruti says “That which is
not expressible by speech, but by which speech itself is expressed (known) - that
alone is Brahman.” (Ke. 1-5). And there is a further reason for this warning, for
all Pramāṇas and S’astras function under the presupposition of Avidyā for their
basis. This is stated by the author of the Bhāshya.-.
As for Śāstra, it is the Final Pramāṇa; it derives its validity only by pointing
out and removing what is not the property of Ātman, but not by directly
making known what is not known through other means. GBh. 2-18.
[In the Sanskrit original the word ‘mātra’ (only) has to be read after ‘nivartakatva’ to yield the intended meaning.]
2. The Final Pramāṇa removes the knowership itself and while so removing it loses its own validity, just as the means of knowledge in a dream, is
invalidated on waking. GBh. 2-69.
[The idea is that the Śruti also is spoken of as a means of knowledge only in
a secondary sense, from the stand-point of Avidyā; since all talk of Pramāṇas or
means of knowledge depends on the presupposition of a knower, who is himself
really a product of Avidyā.]
3. All usage of the means and object of knowledge, whether ordinary or
Vedic, proceeds on the presupposition of the mutual superimposition of the
self and the not-self known by the name of Avidyā; so also do the S’astras
purporting to lay down injunctions or to prohibit certain acts or to teach
release. Su.Bh.p.2.
[The word ‘all’ being a general term, the talk of one who desires to be released
and one who is released is also to be understood as the outcome of Avidyā. Since
the S’astras include those that purport to teach ‘release’ also (Mōksha-parāṇi)
even the Śāstra relating to Ātman is to be taken to be within the ambit of the
usage of Pramāṇas based on Avidyā.]
Thus it is evident that for the Vedāntins the convention of the means and objects of knowledge as also that of Śāstra etc. is only a device subsumed under
the comprehensive method of Adhyārōpa-apavāda contrived for the purpose of
teaching.
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From the Book Intuition of Reality Chapter 4: THE GENUINE INTUITION OF ATMAN

अयमाŹमा Όο सवाЈनभ
ु ूЖरŹयनुशासनम्॥ बृ. २-५-१९.
“This Ātman is the Brahman. He is the intuitor of all; this is the teaching.”
Bṛ 2-5-19.
We are now in a position to consider the direct investigation of the nature
of Vedānta- Vijñāna, the main subject-matter of our enquiry. The word ‘Vijñāna’
which occurs in the title of this booklet has many variants in Sanskrit. Avagati
(ascertainment), Adhyavasāya (final understanding or determination) and Anubhava (Intuition) are some of these equivalents that are used by Śaṅkara. We shall
employ the English word ‘Intuition’ uniformly while translating them all.
1. Vedāntic Intuition as Distinguished from the Sensuous and the
Intellectual Intuitions
We must be careful, however, to keep the distinctive meaning of this word
in mind when it is applied to the Knowledge of Brahman. The word ‘Anubhava’
in Sanskrit is used to denote ‘immediate apprehension’, whether by one of the
senses or by the mind itself. It is well-known how we intuit colour with the help of
the organ of sight and how we intuit joy or sorrow, fear or curiosity without any
assistance of reason. All such intuitions, however, are events in time, and so, they
are all born and cease to exist in time. But how are we aware of the senses or of
these sensations themselves? How do we come to know the mind or its intuitions
themselves? And how do we come to know the presence or absence of the mind itself together with its various modifications? The senses cannot objectify and know
themselves; nor can the mind know itself, and much less is it possible for the mind
to become aware of its own absence. Nevertheless, it is common knowledge that
we do know when the mind or the senses function, or when they cease to function,
in such states, for instance, as deep sleep. Now this faculty which enables us to
have this direct insight is what is called Anubhava in Vedānta. This is what has
been rendered by the term ‘Intuition’ here.
The sensuous and the mental intuitions can be remembered and recollected
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when a person makes the necessary effort to do so. ‘I can quite recall the colours
of the rainbow’, ‘I can recollect the excruciating pain I felt when I was operated
upon’ or ‘I well remember the shock I felt on hearing the tragic end of my friend’
-these and other such statements of recollection of sensuous and psychic experiences, we are familiar with in every-day life, confirm this fact. Now, the question
is, what is It that enables us to be aware of these temporal happenings without
undergoing any change in Itself? This is what is called Anubhava in Vedānta.
2. How Sensuous and Mental Intuitions Pre-suppose a Changeless
Intuition
The senses and the mind have no doubt the power of reaching external objects
by their inherent nature to see things spontaneously, but when there is neither
light nor sound to guide, what is that Light, guided by which, this aggregate of
body and the senses is enabled to go through all its activities? This question was
posed by Janaka, to which Yājñavalkya gave a significant reply.-

अˇतЗमत आЗदŹये याΪवǼŰय चżΆमˇयˇतЗमते शाżतेऽŲनौ शाżतायां वाЗच ЗकंŵयोЗतरेवायं पुµष इЗत।
आŹमैवाˇय ŵयोЗतभЈवतीЗत। आŹमनैवायं ŵयोЗतषाˇते पǼययते कमЈ कुµते ЗवपǼयेतीЗत।। बृ. उ ४-३६.
“When the sun has set, when the moon has set, when the light of fire has gone
out, and when even the sound of voice is hushed, what Light, O Yājñavalkya, has
this Purusha (the aggregate of body and organs)? To this, Yājñavalkya answered,
‘Ātman alone is its light, it is by the Light of Ātman alone that this Purusha sits,
goes out, does any work and returns’.” Bṛ 4-3-6.
This inner Light of Ātman is the Intuition which constitutes the inherent nature
of man or any other individual creature. That Light or Intuition can directly apprehend and It serves as the eternal guide for all procedure for the assemblage of
body and senses, called man, in ordinary life.
It might be suspected, perhaps by some that this so-called Intuition is only the
mind that inspires the aggregate to move about and perform its functions. This
might be justified if it were only a question of inference; but how could the mind
work except through the gateways of the senses insofar as the external world is
concerned? Moreover, there is, as we all know, a faculty of the mind, which apparently enables it to compare or contrast two concepts of things either in juxtaposition in space or perceived successively in time. But the process of knowing for
the mind being possible only through forming a modification of itself, it is evident
that it can never have two thoughts simultaneously.
This fact forces us to admit that, over and above mental intuitions, there must
be a constant something which enables it to perform these functions. The idea of
similarity or dissimilarity or even identity of two things in two points of time or in
two different situations, therefore, necessarily presupposes a sustained Witnessing Consciousness which endures independently, and is beyond all time or space.
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3. Intuition Unaffected by Waking or Dream
The Upanishads draw our attention to another characteristic of life, which compels us to admit the axiomatic nature of this changeless Intuition which maintains
Its self-identity independently of time or space Intuited by the mind:-

स य΄ ΉˇवЗपŹयˇय लोकˇय सवाЈवतो मा΄ाम् अपादाय ˇवयं ЗवहŹय ˇवयं ЗनमाЈय ˇवेन भासा ˇवेन
ŵयोЗतषा ΉˇवЗपŹय΄ायं पुµषः ˇवयंŵयोЗतभЈवЗत॥ बृ.उ.४-३-९
“When he dreams, he takes a little of this all-embracing world; he himself
casts aside (the body) and he himself creates (a new body) and through his own
semblance and through his own light, he dreams. Here this Purusha becomes
self-luminous.” Bṛ 4-3-9. While a person is dreaming, he sees seeming bodies and
senses and seeming objects. And what is the Light which aids him to see this replica of waking? Apparently, none of the waking associates passes on to that state,
and so, there can be neither consciousness of the waking mind, nor the sensations of the waking state. Nevertheless, He objectifies all the dream-phenomena
with the help of His own Consciousness! Now this constant Consciousness is the
Intuition which is identical with Ātman. The Ātman does not make use of any
Light, which has to operate actively as the mind does, when it becomes aware
of external objects in the waking state. Obviously, therefore, Ātman is His own
light when He objectifies dream as a whole, just as He is when He is Conscious of
waking as a whole.
4. The Intuition of Deep Sleep
Besides the evidence of the Witnessing Consciousness in waking, and of the
Ātman’s intrinsic Consciousness unaffected by the appearance and disappearance
of waking and dream, we have the Intuition of the invariable Consciousness of
Ātman which continues to maintain its self-identity in deep sleep, where not only
the modifications of the mind and the functions of the senses, but even the ego.
The locus of all these, are all conspicuous by their absence. The Śruti describes
this unique state in these terms.-

तθा अˇयैतदЗतŴछżदा अपहतपाŽमाभयं νपं। तηथा ЗΉयया िˇ΄या संपЖरˆवΨो न बाπं Зकŷचन वेद
नाżतरमेवमेवायं पुµषः ΉाΪेनाŹमना संपЖरˆवΨो न बाπं Зकŷचन वेद नाżतरं तθा अˇयैतदाŽतकामं
आŹमकामं अकामं νपं शोकाżतरं॥ बृ. उ.४-३-२१
“Now now this is verily (His) form beyond desires, beyond (all) evil (of
Karma), fearless. In the same way as one, firmly embraced by his beloved
wife, is aware of neither the exterior nor the interior (world), so also this
Purusha, (the individual self), firmly embraced by the Prājña-Ātman (the
Ever-Conscious Self), knows nothing external or internal. And this, verily,
is the form, which has accomplished all desires, whose Self is Itself all the
desires, which is desireless and devoid of grief.” Br, 4-3-21.
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5. Intuition Which is Constant Throughout All States
That the genuine Ātman, who is the Witness of even the ego, is never affected
by the appearances or changes of the external or internal world can be known
from the fact that His essential nature of Pure Consciousness or Absolute Intuition
persists even while He appears to pass through the three states of waking, dream
and deep sleep; birth and other stages of life and death; creation, sustenance and
dissolution of the universe. The following remarks of Śaṅkara should be considered and studied with due care for being convinced of the changeless nature of
Ātman as identical with the Essence of Intuition:-

यथा ˇवयं ΉसाЖरतया मायया मायावी З΄ˆवЗप काले षु न संˇपृǿयते, अवˇतुŹवात्, एवं परमाŹमाЗप
संसारमायया न संˇपृǿयत इЗत॥ सू.भा. २-१-९
‘Just as a magician is not touched throughout the three points of time
by the magical display of a thing projected by himself, for the (simple)
reason that it (the projected thing) is unsubstantial, so also the real Ātman
remains untouched by the magic display of Saṁsāra:” Su.Bh. 2-1-9.

यथा च ˇवŽनιगेकः ˇवŽनदशЈनमायया न संˇपृǿयते, ΉबोधसंΉसादयोरनżवागतŹवात्, एवमवˇथा΄यसाΩी
एकोऽǾयЗभचारी, अवˇथा΄येण ǾयЗभचाЖरणा न संˇपृǿयते। मायामा΄ं πेतत्, यŹपरमाŹमनोऽवˇथा΄याŹमना
अवभासनम्, रŵŵवा इव सपाЈЗदभावेनЗे त। अ΄ोΨं वेदाżताथЈसΉं दायЗवЗεराचायैЈः-‘अनाЗदमायया सुŽतो
यदा जीवः ΉबुŻयते। अजमЗनΆमˇवŽनमθैतं बुŻयते तदा॥ ‘इЗत।
“And just as the one dreamer is untouched by the magical experience of
dreams, for that does not persist in waking and deep sleep, so also, the one
Witness of all the three states, who remains unchanged, is untouched by
the triad of states which is changeful. For, that the ‘real Ātman appears in
the form of the triad of states is but a magical show, just like the appearance of a rope as a snake etc. Here it has been proclaimed by the respected
teacher (Gauḍapāda), who is well-conversant with the genuine tradition of
Vedānta, in the following verse:- ‘When the Jīva (the individual soul) awakes
from the beginningless dream of māyā, he comes to know the birthless,
sleepless, dreamless Non- dual Principle’ {GK. 1-16}.” Su.Bh.2-1-9
6. Why Do Distinctions In Ātman Re-appear Even After Their Disappearance?
An objection is likely to rear up its head here. If freedom from all distinctions
is the intrinsic nature of Ātman, as the Advaitin asserts, why do distinctions reappear again and again even after they disappear altogether in states like deep
sleep? Does not this point to something potentially persistent in Ātman, which
compels the latter to re-manifest these distinctions? Here is Śaṅkara’s reply to
this objection:

अयमŽयदोषः, ιˆटाżतभावादेव-यथा Зह सुषिु ŽतसमाŻयादावЗप सŹयां ˇवाभाЗवŰयाम् अЗवभागΉाŽतौ
ЗमźयाΪानˇयानपोЗदतवात् पूवव
Ј त् पुनः Ήबोधे, Зवभागो भवЗत, एवЗमहाЗप भЗवˆयЗत। ΑुЗतǿचा΄
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भवЗत- ‘इमाः सवाЈः Ήजाः सЗत संपη न Зवदुः सЗत संपηामह इЗत, त इह Ǿया˛ो वा Зसंहो वा वृको
वा वराहो वा कीटो वा पतङ् गो वा दंशो वा मशको वा यηεविżत तदा भविżत’ इЗत।
Śaṅkara is here offering his reply to the objection as to why, even after complete
dissolution of all distinctions at the end of a cycle, they appear again. He says:
“This is no defect either. For, there is an illustration here also. Just as in
the case of deep sleep, trance or in any other similar state, where there is
the innate non-distinction, distinction reappears as before as soon as one
awakes, for the simple reason that false knowledge has not been wiped off,
so also this may well happen even here. There is this Śruti also to this effect: ‘All these creatures have become one with Pure Being (Brahman) but
they are not aware that they have. become one with Pure Being. Whatever
they have been, a tiger, or a lion, or a wolf, Or a boar, or an insect, or a
butterfly, or a gad-fly, or a mosquito - that they become again’ (Ch.6-9-2).”
Su.Bh.2-1-9.
7. Is There an Actual Merging of Distinctions in Ātman During the
states Like Deep Sleep?
It should not be thought that Ātman is actually infested with distinctions now,
and that we have got to attain a state of non-distinction called Mukti or Release
after undergoing some course of spiritual discipline. The truth is that our Real
Nature is ever-free from all distinctions and differences, even while it appears to
be sullied and tainted with them owing to our innate nescience, and so long as this
is not wiped out, we persist in imagining that they continue to be in a potential
form even when nature repeatedly merges us in undifferentiated Reality in such
states as deep sleep. Śaṅkara draws our attention to this popular blunder in these
words:-

यथा πЗवभागेऽЗप परमाŹमЗन ЗमźयाΪानΉЗतबγो ЗवभागǾयवहारः ˇवŽनवदǾयाहतः िˇथतौ ιǿयते,
एवमपीतावЗप ЗमźयाΪानΉЗतबγैव ЗवभागशЗΨरनुमाˇयते। एतेन मुΨानां पुनµŹपЗΰΉसङ् गः ΉŹयुΨः,
सƒयŲΪानेन ЗमźयाΪानˇयापोЗदतŹवात्॥ सू.भा. २-१-९.
‘Just as during the period of sustenance of the universe the practical life
of distinctions is found to thrive even in the distinctionless Ātman, as it
does in dreams, owing to wrong knowledge, so also a potency, consequent
on that self-same wrong knowledge, is inferred (from the empirical point
of view) to persist even in the state of dissolution. This disposes of the
objection regarding the possibility of rebirth of even the Released, For, in
their case, wrong knowledge has been destroyed by Right Knowledge.”
Su.Bh. 2-1-9.
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8. Conclusion
This, then, is the essence of Vedāntic Intuition. It is not something to be generated by effort. Whenever we are said to have knowledge of a thing as it is, we use
some valid means of knowledge such as perception. The only function of all such
means is merely to remove our ignorance of the thing, that is to say, to remove
the misconception that has been projected by the absence of contact of the Light
of Intuition and the object which is desired to be known. As the author of the
Maṅḍūkya-Bhāshya writes:-

यदा पुनः घटतमसोЗवЈवक
े करणे Ήवृΰं Ήमाणम् अनुपाЗदिŹसततमोЗनवृЗΰफलावसानं ЗछЗदЖरव
छे ηावयवसंबżधЗववेककरणे Ήवृΰा तदवयवθैधीभावफलावसाना तदा नाżतरीयकं घटЗवΪानम्
न तत् Ήमाणफलम्। न च तθत् अ΄ाЗप आŹमżयŻयारोЗपताżतःΉΪŹवाЗदЗववेककरणे Ήवृΰˇय
ΉЗतषेधЗवΪानΉमाणˇय अनुपाЗदिŹसताżतःΉΪŹवाЗदЗनवृЗΰǾयЗतरेकेण तुरीये ǾयापरारोपपЗΰः।
अżतःΉΪŹवाЗदЗनवृЗΰ समकालमेव ΉमातृŹवाЗदभेदЗनवृΰेः॥ मा.भा. ७.
“If, on the other hand, we accept that the valid means, which has undertaken the discrimination of the pot and the ignorance thereof culminates
only in eliminating the ignorance which is not desirable-in the same way
as the act of cutting undertaken to sever the connection of the two parts
of a log of wood culminates in its two parts being made asunder-then, the
knowledge of the pot necessarily arises of its own accord, and as such,
cannot be regarded as the result of the function of the means. So also,
the means of negating inward consciousness etc., undertaken for the
discrimination of the nature of being inwardly conscious etc., can have
the only effect of eliminating the nature of being inwardly conscious etc.
and cannot exercise the additional function of operating on (Ātman) the
Fourth also. For, Simultaneously with the elimination of the nature of being
inwardly conscious etc., the distinction of being a knower etc., removes
itself automatically.” Man. Bh. 7.
Ātman, as Intuition, is the only Reality existing in Its own right. The right knowledge of anything invariably culminates in revealing its real nature as Intuition
(or Ātman), only by removing the Ignorance which intervenes and envelops its
real nature. When we speak of understanding a particular thing, our mind really
removes ignorance of that thing, and rests in the Ātman, who, in this particular
case, reveals Himself as the Intuition of that thing. Ātman, as Intuition, is spoken
of as the Intuition of waking and other states of empirical consciousness only
relatively, just as we speak of the sun throwing his light on objects when darkness
disappears owing to sunrise. The so-called sensuous and mental intuitions are really this self-same Intuition as particularized by the conditioning associates called
the senses or the mind.
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Chapter 5: INTUITION AND REASON SUBSERVIENT TO IT
1. How is Intuition Tested?
All intuition, whether sensuous, mental or of the nature of direct insight, is direct apprehension. Intuition only sheds its light on its object and does not deliver
any judgment as to whether or not the object is really what it appears to be. The
question, therefore, naturally arises: ‘How are we to conclude whether or not any
particular object of Intuition is real? How are we to be sure about the Truth of the
entity called Ātman which the Upanishads teach?’
In the first place, sensuous intuition or perception is commonly tested in three
ways in common life; firstly, by seeing whether our Intuition, at first sight, is confirmed by our knowledge of it on closer examination; secondly, by seeing whether
the thing possesses the causal efficiency expected of it; and thirdly, by seeing
whether our experience is common to all persons possessing normal faculties, For
instance, when we see something at a distance what our Intuition reports to be
what we call water, we go nearer, and see by experimenting whether the liquid in
front of us can moisten our cloth or quench our thirst and whether this property,
attributed to it, is verifiable by all persons in like manner; and when it is found to
be so, we arrive at the conclusion that it is really what we know as water.
A mental intuition, like that of a dream object, may satify all the above-mentioned tests while the dream lasts, but it is dismissed as untrue when it is found to
be sublated on waking, and so, all that we saw before is now decided to be only an
individual intuition very much like that of an insane person. So then. we see that,
besides satisfying the tests of causal efficiency and of universality, an Intuition
must be such that its sublatability is inconceivable.
2. Is Intuition Of Ātman in Conflict with Perception and Means of Right
Knowledge?
It is sometimes argued that Intuition of the unity of Ātman has to be rejected as
being unfaithful to fact, inasmuch as the Pramāṇas or valid means of knowledge
uniformly point to a pluralistic universe. But the truth is just the other way round,
For every Pramāṇa or valid means of knowledge is accorded that pride of place
only insofar as it culminates in the Innution which certifies its validity, that is,
when it conforms to the nature of the object.
Besides, the veracity of perception or any other Pramāṇa rests on the pre-supposition that Ātman is really a knower. But this is in itself a presumption without
any warrant. For as Śaṅkara remarks:-

न हीिżΆयाŸयनुपादाय ΉŹयΩाЗदǾयवहारः संभवЗत। न चाЗधˆठानमंतरेणЗЊ Άयाणां Ǿयवहारः संभवЗत।
न चानŻयˇताŹमभावेन देहेन किǿचϋाЗΉयते। न चैतिˇमन् सवЈिˇमλसЗत असंगˇयाŹमनः
ΉमातृŹवमुपपηते। न च ΉमातृŹवमंतरेण ΉमाणΉवृЗΰरिˇत। तˇमादЗवηावЗθषयाŸयेव ΉŹयΩादीЗन
ΉमाणाЗन शाˇ΄ाЗण च॥ अŻयास भा.
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“Function of perception and the like is not possible, as we all know, without making use of the senses. And the senses cannot possibly function
without a body as their resting place. Nor can anyone be active with a
body on which the idea of its being one’s own Self is not superimposed,
Nor can there be cognizership in the Ātman, who is by nature untainted
by anything else, unless all this has been presumed. And no Pramāṇa can
proceed to function without cognizership (in Ātman). Therefore, (it is clear
that) perception and other Pramāṇas and the Śāstras likewise are only for
persons influenced by nescience.” Su.Bh.lntro.
The Intuition of Ātman can never be called in question for a further reason:-

अЗप चाżŹयЗमदं Ήमाणम् आŹमैकŹवˇय ΉЗतपादकम् नातःपरं ЗकंЗचदाकाङ् ςयमिˇत; यथा Зह लोके
‘यजेत’ इŹयुΨे, ‘Зकम्?’, ‘‘केन?’, ‘कथम्?’ इŹयाकाङ् ςयते, नैवं ‘तτवमЗस’ ‘अहं Όοािˇम’
इŹयुΨे, ЗकंЗचदżयदाकाङ् ςयमिˇत, सवाЈŹमैकŹवЗवषयŹवादवगतेः। सЗत πżयिˇमλवЗशˆयमाणेऽथेЈ
आकाङ् Ωा ˇयात्। न ŹवाŹमैकŹवǾयЗतरेकेणावЗशˆयमाणोऽżयोऽथोЈऽिˇत य आकाङ् ςयेत॥ सू.भा.
२-१-१४.
“Moreover, this Pramāṇa propounding the unity of Ātman is absolutely
final; for, there is no further question that can possibly arise when it has
dawned.When it is said, in ordinary life, that one should sacrifice, it can
be asked ‘What (should be sacrificed], with what, and how (should the
sacrifice be conducted)? But there is no question which can possibly arise
in like manner when it is said: ‘That thou art’, ‘I am Brahman’; for, the
Intuition (that dawns here) relates to the unity of Ātman as the All. For,
a question can arise only when there is something left over, but there is
nothing left over besides the unity of Ātman, about which a question may
naturally arise.” Su.Bh. 2-1-14.
3. Intuition Of Ātman Is Not Opposed To Reason
But is it not possible that this Vedāntic teaching is opposed to reason? For, after
all, Vedāntic teaching is only a statement made about an actual fact and can be
deemed to be unassailable only when it is not against reasoning. Reason, on the
other hand is often used to infer something unknown on the strength of something
already known by perception, and so is more approximate to Intuition than a mere
traditional statement. Moreover, the Upanishad says that one should study the
teaching about Ātman (ΑोतǾयः) and adds that the teaching should be reflected upon
(मżतǾयः), evidently implying that the textual teaching should be checked by reasoning also. And, in the Upanishads themselves whatever has been taught is invariably found to be reasoned out, as, for instance, when the Śruti brings forward
examples from ordinary life to illustrate and support the truth of what has been
already taught. Would it not, therefore, appear that the truth of a mere statement
has to be rejected whenever it is in conflict with reason? And anyone could see
easily that reason can never breathe in the rarified atmosphere of Absolute Unity.
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This misgiving is altogether unjustified; for, the obvious reason that all ratiocination is only a by-product of the wonderful manifestation of Intuition itself in the
shape of empirical life. The Upanishads no doubt employ reason in the course of
teaching the Absolute, but this is only insofar as it is based upon partial intuitions,
just to lead the seeker to a gradual unveiling of Reality; but they never encourage
mere reasoning for reasoning’s sake. Śaṅkara distinguishes this Vedāntic reasoning used as a device’ for the purpose of teaching the Absolute Truth-from barren
reasoning or syllogistic reasoning as follows:-

नानेन Зमषेण शुˆकतकЈˇया΄ाŹमलाभः संभवЗत; ΑुŹयनुगृहीत एव π΄ तकोЈऽनुभवाङ् गŹवेनाऽऽΑीयते
ˇवŽनाżतबुγाżतयोµभयोЖरतरेतरǾयЗभचारात् आŹमनोऽनżवागतŹवम्, संΉसादे च ΉपŷचपЖरŹयागेन
सदाŹमना संपΰेЗनЈˆΉपŷचसदाŹमकŹवम्, Ήपŷचˇय ΌοΉभवŹवात् कायЈकारणानżयŹवżयायेन
ΌοाǾयЗतरेकः -इŹयेवज
ं ातीयकः॥ सू.भा. २-१-६.
“This argument cannot be used in excuse of finding room for dry reasoning
here. For, it is reasoning advanced by Śruti alone that is resorted to here as subservient to Intuition- reasoning, for instance, of the following type:- (1) Ātman is
not followed up with any of the characteristics of either dream or waking inasmuch as both these appear exclusive of each other, and since the individual self
sheds all plurality and becomes one with the Ātman as Pure Being in deep sleep,
that Ātman is really of the nature of Being devoid of all plurality. And (2) Since the
universe is born from Brahman, it cannot be other than Brahman, if one respects
the law of the effect not being other than its cause.” Su.Bh.2-1-6.
Here, evidently, the Śruti brings forward reason based upon universal Intuition and not founded upon logical induction or syllogistic deduction. Besides,
no reasoning whatsoever is necessary for one who can directly refer oneself to
the nature of the genuine Ātman Himself as the Witnessing Self of the ego which
corresponds to the notion of ‘I’. For, the Witness is, by His very nature, altogether
independent of all objective not-Self, which can never claim any independent existence of its own as a real second to the Witness.
4. The Place of Non-dual States like Sleep in Vedāntic Reasoning
Vedāntins, following the footsteps of Bādarāyana as interpreted by Śaṅkara,
cite deep sleep and other states of non-duality only to confirm their contention
that this Ātman maintains His absolute identity in spite of the appearance or
disappearance of the pluralistic universe along with the waking state. But no
waking or dream actually sticks on to the Witnessing Self when we remember that
waking or dream is only for the individual self which identifies itself with a body
and fancies that its senses actually reside in the body while they function.
The so-called merging in the Pure Being or Ātman (सŹसƒपЗΰ) in deep sleep is only
a concession to the credulous who persist in the belief that each one of them is
actually an individual distinct from the real Ātman. Accordingly, Śaṅkara makes
this shrewd observation on the self which apparently undergoes the three states
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of consciousness:-

अЗप च न कदाЗचŵजीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇयानपाЗयŹवात्; ˇवŽनजागЖरतयोˇतु
उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते। ‘ˇवमपीतो भवЗत’
इЗत। अतǿच सुŽतावˇथायां कदाЗचत् सता संपηते, कदाЗचλ संपηते - इŹययुΨम्। सू.भा. ३-२-७.
“Moreover, there is no time when the Jīva (the living soul) has not become
one with Brahman, for the inherent nature of a thing can never be alienated from it. It is (only) relatively to its apparent transformation into a
foreign form in dream and waking that the Jīva is supposed to attain his
own form in deep sleep. So, for this reason also, it is improper to aver that
the Jīva becomes one with Pure Being on one particular occasion and not
on any other.” Su.Bh.3-2-7.
The critical student of Vedānta will have noticed by now how the so-called
Vedāntic reasoning is merely leading the enquirer from one aspect of Intuition to
another till he finally intuits his intrinsic nature by his own self without desiderating any intellectual reasoning whatever.
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From the Book Naiṣkarmyasiddhiḥ Kleshāpahāriṇī vyākhyāsahitā, Introduction:
Sureśvara’s Interpretation Of The Vedāntic Text
Preparatory Step
In perfect contrast with all other schools of Vedānta, Sureśvara’s holds that the
Vedānta Vākya teaching the unity of ātman, is the only means of obliterating all
Avidyā. If one does not realize the meaning of Tat-Tvam-Asi (That thou art) even
on having been taught by the śruti, it is only because he has not understood the
meaning of the word “thou’. Hence the second chapter is devoted to the way of
discriminating its meaning (2-1). Two types of discrimination (अżवयǾयЗतरे कौ) concommitance or continuance and exclusion), are serviceable in arriving at the entity
denoted by the word “Thou’. The self as the seer continues, or persists throughout
while the non-self as the seen is excluded at some stage; this is Άˆटृ ιǿयाżवय ǾयЗतरे क
type, where Άˆटृ (seer) is the knower and all the rest is ιǿय (the seen). After we have
gone through this first stage of discrimination (1-19 to 2-57), we take up the next
one, viz., the self as witness and the rest as the witnessed (2-58 to 2-83) subject
to appearance and disappearance (3-54). This two-fold discrimination, however,
as the author warns (2-97) must be taken to last only so long as the nature of the
self is not realized. And this realization dawns only when the teaching of the text
“That thou art’ is intuited.
From the Book Salient Features of Śaṅkara’s Vedānta
CHAPTER 4: REASON SUBSERVIENT TO SELF-REALIZATION
31. It is stated in the Bṛhadāraṇyaka Upanishad that Yājñavalkya instructed his
wife Maitreyī in the knowledge of Ātman in these words “Ātman, verily, my dear, is
to be seen by listening to teaching about Him, by thinking over His nature and by
contemplation” (Bŗ. 2-4-5). And in the Chāndōgya, it is taught that just as the intelligent reflective man in the story reached his country Gandhāra after enquiries
made on the strength of the instruction received from a wayfarer, so also, one who
has had due instruction from a teacher can realize Ātman (Ch. 6-14-2). It follows
from this that an aspirant should make use of reasoning as well as revelation from
the Śruti for the purpose of realization.
32. Those who are able to arrive at the truth by the teaching of the Śruti alone,
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do not of course stand in need of any reasoning, since they have reached the goal.
For such as have fully grasped the meaning of the two words ‘That’ and ‘thou’
used in the sentence “That thou art’-require nothing more to understand what the
sentence means. “But in the case of those who are hindered by ignorance, doubt
or misconception from having a correct appraisal of the signification of these
words, the sentence ‘That thou art’ cannot possibly convey its true import. For
understanding the meaning of a proposition pre-supposes the understanding of
the meaning of the terms involved in it. Such aspirants, therefore, would require
repeated study of the Śāstra as well as application of reasoning ancillary to it”
(Su.Bh. 4-1-2). Accordingly the Śruti says “This Ātman is not accessible to many
even for hearing about, and many there be who know Him not, even after a study
of the Śāstra” (Kā. 1-2-7).
33. “It is beyond speculation, for it is subtler than the subtlest” (Kā. 1-2-8).
“This knowledge is not to be had through speculation” (Kā. 1-2-9) nor can it be
refuted by speculation. So says the Śruti. At first sight, it would appear from this
pronouncement, that knowledge of Ātman has nothing to do with reason. But
the Śruti only means that Ātman is not within the reach of dry reasoning which
is not based upon the instruction of a teacher initiated in the traditional method
of imparting the knowledge. Accordingly it has been declared “There cannot be
any failure to understand it, when it is communicated by one who has become
identical with Ātman” (Kā. 1-2-8). Again “It can be well understood when taught
only by an Ācārya other than the ordinary ratiocinist” (Kā. 1-2-9). Āgama is the
peculiar traditional method of efficacious teaching by virtue of which the aspirant
is enabled to see his identity with Ātman. The Śruti (Ch. 6-14-2) relating to the intelligent and reflective man of Gandhāra (referred to in para 31) demands the aid
of reasoning ancillary to such teaching. Hence that text is not in conflict with the
one which rules out speculation unsupported by this means of right knowledge.
34. The Sanskrit term ‘tarka’ has been used in different senses by different
schools of thought. Some give that appellation to syllogistic inference. There
ought to be fire on the yonder hill, for we see smoke there. Since we actually
guess the existence of fire in this inference, the name ‘tarka’ may well be applied
to it. An additional reasoning may also be advanced in support of this inference.
‘No smoke would be visible if there were no fire there.’ This reasoning substantiating the original inference has been also termed ‘Tarka’ by the Naiyāyikas. But
neither of these two kinds of reasoning is meant in the text ‘It is to be thought
over and contemplated’ (Bŗ. 2-4-5). “For the truth relating to this Reality which
is conducive to final release is too deep even for a conjecture without revelation”
(Su.Bh. 2-1-11). Enquiry into Brahman demands primarily the consideration of
Vedāntic text and, as subservient to it, reasoning not in discord with it.
35. The difference between the reasoning proposed by the Śruti and mere
speculation is this: The reasoning recommended by the Śruti being meant to be
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conducive to intuitive experience is never in conflict with experience. Independent
reasoning, however, is merely the outcome of the conjecture of one’s own mind.
“Speculation is unbridled.... It is impossible to expect finality from speculations,
for men’s minds are diversely inclined” (Su.Bh. 2-1-11).
36. Is it not itself a reason to argue that no reasoning is final since certain
speculations have not arrived at finality? And reason approved by Śruti is in any
case reason to be sure. For otherwise the injunction ‘It must be reflected upon’
(Bŗ. 2-4-5), would be meaningless. Such being the case, what is there anything
peculiar to it which makes it superior to other reasonings? Logicians too base
their reasoning on something found true to experience ‘From the known to the
unknown’ — is that not a principle to be acquiesced in by all?
Our reply to all this is as follows : Non-Vedic reasoning proceeds on some basic
principle assumed in each individual case. But all do not subscribe to the basic
assumption of a particular school. Even in cases where the fundamentals may appear unassailable for the present, there is no guarantee that they will continue to
be so for all future. For instance, the doctrine of the pradhāna (primordial matter)
of the Sāṅkhyās, and the doctrine of the paramāņus (atoms) of the Vaiśeshikas,
have been assumptions based upon mere speculation. These fundamental postulates not being universally accepted, conclusions drawn from arguments based
upon them have likewise failed to command universal acceptance. Similarly the
fundamentals postulated by the Buddhists, the Jains and the various schools of
Western thought, have all been questioned. Śāstraic reasoning on the other hand,
is based on universal intuition which can never be challenged. For instance, the
teaching that the inmost Witnessing Principle in us is our own Self can never be
gainsaid by anyone, for It is the Self of even the would-be denier. “Besides, Ātman
cannot possibly be denied, for the simple reason that It is one’s own Self” (Su.Bh.
2-3-7). That is why the reason proposed by the Śruti, claims superiority over any
other ordinary speculative reason. It is based upon universal experience while the
other speculations are barren since they have no such support. Therefore no dry
reasoning can be admitted here under the pretext that there is a text recommending reason” (Su.Bh. 2-1-6).
37. It is true that other schools of thought likewise claim to base their arguments on experience; but that so-called experience does not cover the whole
ground of life. Reason based upon that partial experience cannot stand the onslaught of a higher reasoning based upon a wider experience. “For we see that
there is conflict of opinion among system-founders of even recognized fame for
mental eminence like Kapila and Kaņāda” (Su.Bh. 2-1-11). So we cannot take
that all of them have given us correct ideas of truth and reality, for such mutually
contradictory doctrines cannot all be absolute truth. “Right knowledge ought to
be uniform throughout, since it must conform to an existent fact. That is to be
considered real which consistently maintains its self-identity, and knowledge of
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that reality, is commonly called right knowledge, as for instance, the knowledge
that fire is hot” (Su.Bh. 2-1-11).
There have been a number of schools of speculative thought, both in our own
country and in the west, which have each built different systems of their own, and
there is scope for many more such schools to appear in the future. “But it would
not be possible to assemble all the speculators of the past, present and future
times at one place or time so that we might decide by their consensus of opinion
that a particular conclusion is the ultimate truth in respect of any one fact to be
regarded as real” (Su.Bh. 2-1-11), whence it follows that no speculative thinker
can be taken to have said the last word on the matter. “The Veda, on the other
hand, being eternal and always capable of yielding the same knowledge, may be
justly relied upon to let us know Reality as it is, and that universal knowledge
which arises from it cannot be assailed by any of the speculators of the past,
present or future” (Su.Bh. 2-1- 11). This is because the Vedic reasoning takes into
account the entire range of the knowable and examines all the three states of
experience, to wit, waking, dream and deep sleep. “These three states have been
called ‘the knowable’, because there cannot be any thing knowable which falls
outside the three, since the postulates of the advocates of any other school must
necessarily be included in one or the other of these states” (GK. Bh. 4-88). Hence
the Vedic dialectic which arrives at the final conclusion after an examination of all
the three states is based upon the most comprehensive ex-perience. This experience being in entire harmony with that of persons of all places and times, Vedic
reasoning based upon it is the only one that can be accepted as infallible.
Even the Vedic reasoning employed to ascertain the nature of Ātman does involve duality of course. This is so because “Even the unreal forms of Ātman due to
upādhis (concomitant conditions) are provisionally assumed as though they were
a property of Ātman to be known ; this, however, is only a device just to make us
aware of the existence of Ātman” (GBh. 13-13). This dual characteristic is, however, invariably shown subsequently not to belong to Ātman as a matter of fact.
Ācārya Śaṅkara quotes in this context the maxim of the experts in the traditional
method of right teaching. “That which is really devoid of all plurality has to be
explained by the method of superimposition and subsequent rescission” (GBh.
13-13). It is this method of provisional attribution and subsequent abrogation that
is followed by the Śruti while it approves reasoning referring to the triad of states,
causality and the like. This makes it clear how the employment of logic involving
duality, does not adversely affect Advaita.
Two examples have been cited in the Sūtra- Bhāshya to illustrate the kind of
Vedāntic reasoning based on universal intuition.(l)”Since waking and dream exclude each other, the Self is unaccompanied by them, and since in the state of
deep sleep He leaves the phenomenal world behind and becomes one with Pure
Being, He is really of the nature of Pure Being altogether free from the world of
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plurality. (2)As the world comes forth from Brahman it cannot be different from
Brahman in accordance with the principle of the effect being not different from
the cause”(Su.Bh. 2-1-6). Śaṅkara’s reference to ‘reasoning of this type’ in this
connection may be taken to cover the method of the sāmānya-viśesha (the universal and the particular) as well as the reasoning based on the pañca-kōśas (the
five sheaths). As one example of the former may be cited the argument that “as
everything is unfailingly accompanied by Pure Consciousness it must essentially
be Pure Consciousness itself. By the perception of sound in general produced
by the beating of the drum, the particular notes coming under the class are also
perceived, for as particulars they have no independent existence of their own. So
also no particular thing either in waking or dream can be perceived as distinct
from Consciousness” (Bŗ.Bh. 2-4-7). As for ‘the five sheaths’ made up of food, vital
air, mind, intellect and blissful feeling, since they are each penetrated by the succeeding inner sheath, and Ātman is the most all- pervading inneriņost principle,
none of the sheaths has any being of its own apart from Him. Here in the first of
the four examples mentioned above, the three states are provisionally assumed to
belong to the Self. In the second, Brahman is taken to be the cause of the world,
and in the third, it is regarded as a genus, while in the fourth pervasiveness and
the nature of being the inmost of all are temporarily ascribed to the Self for the
sake of facilitating instruction. Of course, all these attributions are subsequently
rescinded when Pure Reality comes to be pointed out.
40. It is sometimes argued that acceptance of Advaita as the ultimate reality
would run counter to perception, inference, and the portion of the Vedas enjoining
rituals. Moreover, there would be no teacher of Advaita; neither the teaching nor
anyone to be taught according to the system which assumes Absolute Non- dualism. If all this be allowed, would not the Advaitic Śruti prove suicidal to its own
validity besides abolishing the universally accepted canons of evidence?
Now all this is only bad logic. For we have already shown that Ātman is no
object of perception or inference. True, the Karma- kāņda (Portion of the Veda
prescribing religious works) pre-supposes the distinction of action, its means and
results. But “a man naturally takes for granted the distinction of action, its means
and results projected by avidyā, just as it obtains in ordinary life. Taking his stand
on that distinction, he is engaged in adopting whatever is, in general, the means
to accomplish something good and to avoid anything which is bad. But he has no
idea of what particular means tend to what particular ends, desirable or undesirable. The Śruti only informs him of that means. But it says nothing about either
the reality or unreality of the distinction of actions, means and results well-known
in common life, nor does it try to prevent him from proceeding in that line” (Bŗ.
Bh. 2-1-20). So no means of knowledge is invalidated if Advaita is taken to be the
ultimate Reality. For as already remarked (in para 29), “The means of right knowledge are dominant in their respective individual spheres (and not elsewhere)” (Bŗ.
Bh. 2-1-20). “When unconditioned Brahman is taken to be the sole reality, there
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is certainly no teaching, no teacher, and no end to be achieved by understanding
the teaching” (Bŗ.Bh.2-1-20). And hence no charge of contradiction can be laid at
the door of Advaita. Nor can it be objected that the teaching of the Śāstra would
be fruitless in the case of one who has realized Advaita, for one who has known
the truth, has nothing else to know. “Even in ordinary life, no means of proof is
seen to urge one to seek knowledge again about anything when once it has been
known” (GBh. 2-69).
41. Even the mutual opposition and attempted refutation of the speculative
systems, indirectly prove the truth of Advaita. For the schools presume duality to
be real and put forward the claims of their respective theories and try to confute
those of the other schools. Not one of them has been so far able to defend itself
against all attacks and to convince all others of the truths of its own position. It
follows that duality as such is the one fertile source of all conflict, and fallacies
are inevitable if it is taken to be real. On the other hand, there is none to dispute
the reality of the Ātman of Advaita, for He is the very Self of every one as Intuitive
Consciousness. It is from this view-point that Śaṅkara quotes a traditional Ślōka
which purports to say that “The knower of Vedic teaching, leaves the cause of disagreement exclusively to the disputants themselves, and rests in perfect peace,
because of the consciousness of reality safe-guarded by them all” (Pra. Bh. 6-3).
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From the Book Misconceptions About Śaṅkara.
VARIOUS VIEWS CONCERNING DEEP SLEEP
35. A number of misconceptions have assailed Vedāntins of different levels
of thought, concerning the state of deep sleep, simply because of ignoring this
distinction of Vyavahāra and Paramārtha :(1) A famous writer on Advaita Vedānta, commited this mistake when he undertook to examine the three states of consciousness with the sole purpose of
demonstrating that Ātman alone as संЗवत् (intuition) is really real in as much as
all things objectively experienced in the waking state, are found to be absent in
dream and dreamless sleep, while Ātman continues to maintain his self-identity.
The writer was not content, however, with showing that Ātman remains intact
in all the three states. He insisted that ignorance also continues in sleep as is
guaranteed by the waking memory of sleep, in the form ‘I did not know anything
in sleep’. This was because he forgot to remember that the examination of the
three states, was only a device in concession to Vyavahāra, only Adhyārōpa or
a deliberate superimposition to be rescinded after the sole reality of Ātman has
been shown. What is more important is that the waking memory of sleep, is no
real memory from the transcendental view, because the three states are not actually happenings in any particular time-series, and that the time experienced in
waking cannot be reasonably regarded as the substrate of all the three states.
(2) A noted Bhāshyakāra, also, who undertook to prove that the individual self
is always the object of the notion of ‘me’ has made use of this indefensible argument of trusting the waking memory of deep sleep for the purpose of inferring the
continuance of the individual nature of the self.
(3) Another Dvaita Vedāntin has gone to the length of employing this waking
memory of sleep for proving that not only the individuality of the self, but also that
‘time and ignorance’ also persist to exist in that state of unconsciousness !
The reader should be able to see that all such vagaries are founded on the
dogma that memory is possible even without a corresponding experience antecedent to it in the past.
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DIVERGENT VIEWS ABOUT AVIDYA IN TRANCE
36. Another misconception of this same ilk, is to believe that all duality due to
ignorance, is absent only in the state of Samādhi (trance), even while conceding
that a trace of ignorance may continue to taint a knower of Brahman in waking
till his fructifying karma is exhausted. Some teachers, who pursue this line of
thought, have conceded that subtle impressions of avidyā lie dormant even in
this Samādhi. These impressions have to be inferred according to them to be the
cause of his coming back to the normal state!
ŚAṄKARA’S STATEMENTS REGARDING THE POTENCY OF DISTINCTIONS
IN SLEEP AND DISSOLUTION
37. The readers who must be familiar with the wrong track generally pursued
by later Vedāntins with regard to avidyā, will surely be expecting by now that
some statement of Śaṅkara’s touching avidyā in sleep and samādhi, must have
surely allured them to fall into the trap of misconceptions mentioned in the two
preceding paragraphs. And he will not be surprised to find that the word Mithyājñāna in the following quotations, has been the source of misapprehension:-

(१) यथा Зह सुषिु ŽतसमाŻयादावЗप सŹयां ˇवाभाЗवŰयाम् अЗवभागΉाŽतौ ЗमźयाΪानˇयानपोЗदतवात्
पूवव
Ј त् पुनः Ήबोधे Зवभागो भवЗत, एवЗमहाЗप भЗवˆयЗत। सू.भा. २-१-९.
“Just as in deep sleep and Samādhi, there is attained the intrinsic state of
absence of distinctions, and yet distinction reappears in waking as before
on account of mithyājñāna not being removed, so also it may well happen
in this case (of dissolution) also” Su.Bh. 2-1-9.
[One can very well surmise that an interpreter imbued with the idea of mithya
(undefinable), ajñāna (the theoritical avidyā-śakti), can take this passage to mean
that even in deep sleep and samādhi, that ‘śakti’ persists to be in a latent form].

यथा πЗवभागेऽЗप परमाŹमЗन ЗमźयाΪानΉЗतबγो ЗवभागǾयवहारः ˇवŽनवदǾयाहतः िˇथतौ ιǿयते,
एवमपीतावЗप ЗमźयाΪानΉЗतबγैव ЗवभागशЗΨरनुमाˇयते। सू.भा. २-१-९.
“Just as even in the Supreme Ātman without any distinctions, it is seen in
practical life that distinctions based upon Mithyājñāna (or Avidyā of the
nature of adhyāsa) function unobstructed even in the period of sustenance
of the world as they do in a dream ; so also one may infer the potency of
distinctions owing to Mithyājñāna.” Su.Bh. 2-1-9.
Needless to say that the school holding the theory of avidyā-śakti clinging to
Ātman, may imagine here a voucher for inferring the continuance of that śakti
during the dissolution period also.
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MISCONCEPTION WITH REGARD TO THE IDENTITY OF JĪVA WAKING UP
FROM SLEEP
38. A similar misconception has persisted with regard to the identity of the
Jīva awaking from deep sleep. Bādarāyaṇa says in a Sūtra (VS. 3-2-10) that the
identical Jīva should be concluded to awake after sleep for (1) this Ātman continues to proceed with what he had left half done during the previous day, and (2)
remembers what he had experienced in the past. Moreover (3) the Śruti also says
expressly that the same Jīva awakes. (4) And fourthly if we suppose that each Jīva
becomes finally free from samsāra on his becoming one with Brahman during
sleep and quite another gets up, that would go against the Veda enjoining karma
or Upāsanā whose fruit is to be experienced at some distant time.
Here Śaṅkara anticipates an objection: Inasmuch as the Jīva has become absolutely one with Brahman, how can we discriminate any particular Jīva from
others? Is it not impossible to take the same drop of water after it had been
thrown into a sheet of water ? The teacher answers :-

युΨं त΄ Зववेककारणाभावात् जलЗबżदोरनुγरणम्, इह तु Зवηते Зववेककारणम् -कमЈ च अЗवηा
च- इЗत वैषƒयम्॥ सू.भा. ३-२-९.
“It is in the fitness of things that there being no means of discrimination,
the drop of water cannot be taken up ; in the present case, however, we do
have a means for discriminating (the jīva), to wit, karma and avidyā, Hence
there is no similarity between the two cases.” Su.Bh. 3-2-9.
A sub-commentator has twisted this Bhāshya to suit his pet theory of avidyāsakti as follows:

एवमनाηЗनवЈचनीयाЗवηोपादानभेधोपाЗधकिǼपतो जीवो न वˇतुतः परमाŹमनो Зभηते; तदुपाŻयुεवाЗभभवाĪŋयां चोεूत् इव, अЗभभूत इव Ήतीयते। ततǿच सुषŽु तादावЗप अЗभभूत इव, जा˚दवˇथाЗदषूεतू
इव। तˇय चाЗवηातθासनोपाधेरनाЗदतया कायЈकारणभावेन Ήवहतः सुЗववेचतया तदुपЗहतो जीवः
सुЗववेच इЗत॥ भामЗत, ३-२-९
According to this theory :
“Jīva being imagined to be such because of the conditioning associate
which is a species of the beginningless undefinable avidyā, is really not
different from the real Paramatman, Owing to the manifestation or being
overpowered by that conditioning associate, he himself seems to be manifest or unmanifest. Hence in deep sleep and the like states, he happens to
be overshadowed and in states like waking etc., to become manifest. And
that conditioning associate flowing in a stream consisting of avidyā and its
impression in the relation of cause and effect being easily distinguishable,
the jīva associated with it, can also be distinguished.” Bhamati,3-2-9.
Needless to say that this supposition of conditioning associate of the avidyā Vāsana (impression of avidyā) is directly opposed to Śaṅkara’s Bhāshya on Sūtra
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3-2-7. न कदाЗचदЗप जीवˇय Όοणा सƒपЗΰनाЈिˇत etc.
From the Book Intuition of Reality, Section 4 of Chapter 5
4. The Place of Non-dual States like Sleep in Vedāntic Reasoning
Vedāntins, following the footsteps of Bādarāyana as interpreted by Śaṅkara,
cite deep sleep and other states of non-duality only to confirm their contention
that this Ātman maintains His absolute identity in spite of the appearance or
disappearance of the pluralistic universe along with the waking state. But no
waking or dream actually sticks on to the Witnessing Self when we remember that
waking or dream is only for the individual self which identifies itself with a body
and fancies that its senses actually reside in the body while they function.
The so-called merging in the Pure Being or Ātman (सŹसƒपЗΰ) in deep sleep is only
a concession to the credulous who persist in the belief that each one of them is
actually an individual distinct from the real Ātman. Accordingly, Śaṅkara makes
this shrewd observation on the self which apparently undergoes the three states
of consciousness:-

अЗप च न कदाЗचŵजीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇयानपाЗयŹवात्; ˇवŽनजागЖरतयोˇतु
उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते। ‘ˇवमपीतो भवЗत’
इЗत। अतǿच सुŽतावˇथायां कदाЗचत् सदा संपηते, कदाЗचλ संपηते - इŹययुΨम्। सू.भा. ३-२-७.
“Moreover, there is no time when the Jīva (the living soul) has not become one
with Brahman, for the inherent nature of a thing can never be alienated from it.
It is (only) relatively to its apparent transformation into a foreign form in dream
and waking that the Jīva is supposed to attain his own form in deep sleep. So, for
this reason also, it is improper to aver that the Jīva becomes one with Pure Being
on one particular occasion and not on any other.” Su.Bh.3-2-7.
The critical student of Vedānta will have noticed by now how the so-called
Vedāntic reasoning is merely leading the enquirer from one aspect of Intuition to
another till he finally intuits his intrinsic nature by his own self without desiderating any intellectual reasoning whatever.
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10. Discrimination Of Three States
From the Book Salient Features Of Śaṅkara’s Vedānta
Chapter 7. ĀTMAN AS ABOVE ALL STATES OF CONSCIOUSNESS
66. The empirical view that one is a knower is the view of ignorance, Avidyā.
It is from this point of view that all secular and Vedic activities proceed. For the
idea that one is a knower, is the result of a mental superimposition of the real
Witnessing inner Ātman and the unreal object witnessed, to wit, the body, the
senses and the mind. “This secular and Vedic activity being the effect of Avidyā,
ceases on the cessation of Avidyā in the case of one who is possessed of the steady
knowledge due to the dawn of the discrimination of the Self; and Avidyā ceases
because it is opposed to Vidyā (enlightenment) just as darkness is dispersed as
soon as the sun rises” (GBh. 2-69). This point may be made still more convincing
on an examination of the three states of consciousness. (Avasthātraya Parīkshā).
67. The three states i.e. waking, dream and deep sleep are to be subjected to an
orderly scrutiny. “That by which ‘the worldly (waking), the pure worldly (dream)
and the ultra-worldly (sound sleep)’ states become known is ‘the knowledge’;
these very states are ‘the knowable’ inasmuch as there is nothing to be known
beyond them and all the basic principles postulated by the different schools of
philosophy are included within their limits. And the Vijñeya, the specially knowable, is the highest reality known as the Fourth (Turīya), the essential nature of
the non- dual, unborn Ātman (GK. Bh. 4-88). When the knowledge of the worldly
(waking)and other states is attained and when the threefold knowable is realized
by a gradual process, that is to say, the process which consists in understanding
the worldly (waking) first of all, then realizing the pure-worldly ( dream) by noticing the disappearance of the waking in it, then being aware of the ultra-worldly
(sound sleep) by noticing the disappearance of the previous dream state in it - and
when by such a process noticing the disappearance of all the three states in it,
the really real, the Turīya (the Fourth), the non-dual, unborn, fearless (entity) is
intuited, the aspirant has taken his stand in his own Self,’ his true nature” (GK.
Bh.4-89). Here knowing the waking and the other states means nothing else than
to intuit the Reality underlying them all and thus to reduce them into that Reality
which is known as ‘the Fourth’.
68. Vaiśvānara, Taijasa, Prājña and the Turīya have been called the pādas (liter-
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ally feet), aspects of Ātman. Ātman conditioned by the waking state is ‘Vaiśvānara’,
The entire waking world divided into the Ādhyātmika (internal), Ādhibhautika
(external) and the Ādhidaivika (of the presiding deities) -forms the conditioning
factor for Ātman here. This is the first of the four aspects of the real Ātman.
Similarly Taijasa conditioned by dream is the second and Prājña conditioned by
sleep is the third aspect. “The knowledge of the fourth is attained by merging
each of the preceeding, the Viśva and the other aspects in the succeeding one. So
the word pada applied to them is to be understood in the sense of the instrumental
case” as that by means of which Turīya is attained (padyate anena iti). But in the
case of Turīya, it is to be understood in the sense of the objective, that is, as that
which is attained (padyate iti)”. So says Śaṅkara (Man.Bh. 2).
Such being the case, the text ‘Now this Ātman is four-footed’ should not be understood as teaching actually four feet to Ātman additively. What is really meant
here is that one and the same Ātman can be seen in four different ways, only the
fourth being the reality about Him.
69. ‘Viśva’, ‘Virāt-purusha’ and ‘Vaiśvānara’ -all these three are names of the
witnessing Ātman conditioned by the waking state. ‘Taijasa’ and ‘Hiraṇyagarbha’
are both the names of the Ātman conditioned by the dream state. ‘Prājña’,
‘Avyākṛta’ and ‘Prāṇa’ - these three are the names of the Ātman conditioned by
deep sleep. “All the world inclusive of the region of the gods together with this
Self, is proposed to be presented as forming the four several aspects of Ātman.
Only thus is Advaita established after the abolition of all duality, and only thus is
the one Ātman visioned in all beings as also all beings in that Ātman ..... Otherwise
only the innerself delimited by one’s own body would have to be taken to be the
Ātman, as for instance it is taken by the Sāmkhyas and others. And if it be so
taken, Advaita, the unique teaching of the Śrutis, would be missed” (Man. Bh.3).
70. People commonly believe that the waking state represents the real while the
dream state represents the unreal. But this opinion is not grounded in fact. “The
wise consider both the states waking and dreaming as of the same value, for the
well-known reason that the different phenomena in each are of the same nature
presented as they are in the relation of perceiver and perceived”(GK.Bh.2-5). The
things in each state equally possess causal efficiency in their respective sphere.
For instance fire burns, food satisfies hunger, and so on. That the efficiency of
things felt in one state is stultified in the other, applies to both. External things
perceived are considered real, and mere imaginary ideas in the mind are thought
to be unreal in both the states. Again, in both the states, ideas in the mind last for a
time living a lonely life, while each of the external phenomena enjoys a life coeval
with another. That mental impressions are unmanifest while external things are
manifest, is equally true in the two states. All these are common characteristics
of both the states. Time, space and causality peculiar to the particular state, are
experienced in both. Hence these two states are quite independent, and equally
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unreal, since each is totally abolished while the other state lasts. This has been
explained at length in the Bhāshya on the second chapter of Gauḍapāda’s work
(GK.Bh.2-6 to 15).
71. Chitta (the mind) manifests itself in the form of duality as much in the
waking state as in dream. We see many souls in the waking state just as in dream.
The phenomena noticed in dream are not independent of the mind there; nor is
that mind independent of the dream- observer. The same is true of the waking
state. The phenomena there do not enjoy an existence of their own apart from
the mind noticing them; nor has the mind any existence of its own independent
of the waking observer. Apart from the Witnessing Self neither the mind nor the
phenomena enjoy any absolute existence, for they are relative to each other. The
souls which one comes in contact with during one’s waking, are all imaginary, just
like dream- souls, souls created by magic or souls conjured up by virtue of spells,
yogic power and the like. Every thing there is really the mind, and the mind really
Ātman. This is set forth at length in Śaṅkara’s commentary on the Alātaśānti
Prakaraṇa (GK. Bh. 4-61 to 72).
72. Both in dream and waking is to be found time in its dual aspect, subjective
and objective. In both are experienced time, space and causality appropriate to
each. Hence it follows that these two states are not related to each other in point
of any particular time, space and causal relation common to both. One might take
illusory appearances for reality in a dream just as much as he does in the waking
state. So we conclude that one confronts phenomena in dreams “then and there
and not those arising out of waking experience” (GK.Bh. 4-41). It is quite wrong
to suppose that there is a real cause-and-effect relation between the two states.
73. We thus arrive at the conclusion that waking and dream do each present
a world peculiar to each, “Knowing that the infinite and all-pervading Ātman by
means of whose light one is enabled to see both the dream-state and the waking
state, the wise one grieves no more”(Ka. 2-1-4).
74. Waking and dream are each the result of mind-vibration peculiar to the
respective states. “The waking consciousness, provided as it is with various gateways of knowledge, appears as though it had external things for its objects. But
being really no more than mind-vibration it deposits corresponding impressions in
the mind. And the mind thus impressed, behaves like a canvas on which a picture
has been printed. Urged by ignorance, feelings and the effects of previous actions
it presents itself as a replica of waking in spite of the fact that it is not equipped
with external aids” (Ma.Bh, 4). This description of waking is from the empirical
standpoint. But really speaking, there is no relation whatsoever between the two
states. It is generally believed that waking is a public experience common to all,
whereas dream is an experience private to each individual. The truth, however, is
this: “Just as a dream appears to be an experience common to all, though in fact
it is an individual experience of the dreamer, so also waking which we suppose to
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be its cause, ought to be only apparently common to all and not really a state of
public experience, any more than a dream” (GK.Bh. 4-37). We have already seen
that both waking and dream are unreal and there is nothing exclusively distinctive about either state. Nor is it right to imagine a causal relation between the
two since they have neither temporal nor special connection. The misconception
of taking the non-dual Ātman for a knowing Self related to means and objects of
knowledge is a feature common to both the states.
75. This conclusion that either of the states waking or dream is no more than
a dream, a misconception of reality, has the sanction of the Śruti also. Here is
a statement in support of this view: “Now this same Ātman enjoys himself and
roams about in the waking state merely seeing good and evil (deeds), and again
comes back in the inverse order to his former condition to the dream state direct”
(Bṛ 4-3-17). If the Śruti did not consider waking also to be a dream, it would have
said ‘does good and evil deeds’ in contrast to merely ‘seeing’ them in a dream.
Similarly while defining sound sleep, the Śruti designates it as “that state wherein
one never desires any pleasures, and sees no dream whatever” (Brā-3-19). Ācārya
Śaṅkara remarks in this connection “The Śruti considers even the experience of
waking a dream, and hence it says ‘where one sees no dream whatever‘ “(Bṛ Bh.
4-3-19).
76. In sound sleep we do not see things distinct from one another as in waking
or dream state; nor are the ideas of things or the pleasures and pains derived from
them distinctly experienced as in the two other states. “Prājña whose limiting
condition is sound sleep, who is unified, one mass of homogeneous consciousness,
full of bliss and enjoying bliss only and the door to distinct awareness, is the third
pāda” (Man.5). “The Ātman here is called ‘Prājña’ because Pure Consciousness
(Prājña) is his special feature since the Ātman in the other two states have individualized consciousness also” (Man. Bh. 5). It should be noted that the Ātman in
sleep is not only Pure Consciousness, but also Pure Being and Pure Bliss likewise.
77. In sound sleep the soul (jīva) the knower divests himself of the nature of a
knowing self. “When that mind suffused by which and stationed in which the soul
is capable of thinking, seeing, hearing and performing other similar functions,
when that is dissolved, the soul assumes its own divine nature” (Ch. Bh. 6-8- 1).
The Śruti says “When a man is spoken of as sleeping (svapiti), then, my dear boy,
he is in union with Pure Being, he is dissolved (apito bhavati) into his own (svam)
nature” (Ch. 6-8-1). Śaṅkara remarks that Uddālaka proposes to show his son, his
own divine nature, divested of his soul-nature, in sleep alone.
78. The Śruti describes in a variety of ways the Self in sound sleep in order
to bring its divine nature home to the listener. “Pure like clear water, One, the
Seer without a second. This is the Brahma-world, O Supreme Ruler” - so said
Yājñavalkya.”This is its supreme good, this is its highest attainment, this is its
highest heaven, and this is its supreme bliss. Other beings live on a particle of
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this self-same Bliss” (Bṛ 4-3-32). “Here a father becomes no father, a mother no
mother, the worlds no worlds, the gods no gods, the Vedas no Vedas. Here a thief
becomes no thief, the killer of an embryo no such killer, a cāṇdāla no-cāṇdāla, a
paulkasa no-paulkasa, a monk no-monk, a hermit no-hermit. This nature is untainted by good, untainted by bad; for he is then verily beyond all woes of the
heart” (Bṛ 4-3-22). The experience of sound sleep is quite in consonance with this
teaching. For there is universal experience supporting the view that Ātman is of
the nature of supreme bliss, above all distinctions of the knower and the known;
and of doer, deed and means and results of deeds.
79. Distinction of names and forms experienced in waking or dream, is entirely
absent in deep sleep. No time, space or causality is experienced there. Hence the
Ātman in deep sleep has been characterized in the Śrutis as the undifferentiated
Self. “He is the Lord of all, He the All-knowing one; He is the Inner-Controller,
He is the Source of all, the Generator and Dissolver of beings” (Man. 6). This
description quite fits in with the experience of the Self in sound sleep. Another
Upanishadic text tells us how all this world comes out of the Ātman in sleep: “As
a spider stretches itself out in the form of a thread, and as from a fire dart out
tiny sparks, so also from this Ātman come out all organs (of sense and activity),
all the worlds, all the gods and all creatures” (Bṛ 2-1-20). In deep sleep we do not
find the world distinguished by deeds, instruments of action and results thereof.
The witnessing Self there continues to show itself in both waking and dream. But
a special feature of these latter states is that there are a number of distinct souls
and details of deeds, instruments and results. When we ponder over these two
facts we have no grounds to suppose that there is either any material or efficient
cause for this world except Ātman. We have therefore to admit that the witnessing
Ātman is Himself the origin as well as the resort of the dissolution for this world,
that the world is held up by Ātman, and shines in the light of His consciousness,
and that Ātman alone is the Self of all beings. Here again we have the support of
universal experience for the statement made by the Śruti that the Self in sleep is
really the omniscient Lord of all and the Inner-Controller.
80. Looked at from this stand-point, Ātman would appear to present himself
in two different forms, one with and the other exempt from multiplicity. But inasmuch as the multiformity is experienced only in waking and dreaming, and as
that is only a false appearance as we have seen before, we have to conclude that
the manifold aspect is only the figment of ignorance. Compared to Ātman, all
phenomena are unreal and have only Ātman for their essence. All selves to be
distinguished as Viśva, Taijasa or Prājña actually exist as identical with the causal
Ātman before they make their appearance in their illusory forms of names and
forms shaped by ignorance. Just as the snake is existent as the rope before its
appearance so also all beings do exist as identical with the causal Ātman as their
seed, prior to their creation” (GK. Bh.1-6).
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81. It is stated in the Śrutis that Brahman first wished to become many and be
born as the many, and then manifested Itself as the world. This becoming many
is nothing but the differentiation of the ignorance-fabricated names and forms
which were one with Ātman before their appearance. “When the unmanifested
names and forms previously existent in and as Ātman are differentiated, then
those names and forms are differentiated in all circumstances without renouncing
their nature as Ātman, never distinct in time, space from Brahman. This differentiation of names and forms is the ‘becoming many’ spoken of here, for there can
be no other possible way of becoming many for Brahman which has no parts” (Tai
Bh. 2-6). Since Brahman is without parts, It cannot actually assume the form of
the manifold like a seed which breaks up into parts and exhausts itself in a tree
branching off in many forms; nor can it shrink itself in size, rolling up its multiple forms into one. An illusory snake never abandons its nature of being a rope
even while it appears to be a snake. Similarly the world of innumerable beings
and things will not have shaken off its real nature as the witnessing Ātman nondifferent from the non-dual Brahman, even while manifesting itself in its manifold
form during waking or dream.
82. On this view, it is clear that Ātman remains the same for ever. “The evolution of sound sleep, dream and waking, is like a rope thrown up by a magician.
Prājña, Taijasa and Viśva are like the illusory magicians created by him for climbing up the rope, and the reality called the Fourth is like the self-same real magician altogether distinct and different from both the created rope and the illusory
juggler who, all the while remained standing on the ground though screened by
magic from the sight of the on-lookers” (GK. 1-7). Neither the three states nor the
Ātmans in those states have any existence apart from the real Ātman.
83. And why does Ātman create the world of names and forms, while remaining intact? This is not a legitimate question, for metaphysically speaking, Ātman
has never transformed Himself into the world. “No reason can be assigned for
substances like the rope illusorily appearing like a snake and so on; one can only
say that it is their nature to appear so through the perceiver’s ignorance” (GK. Bh.
1-9). Similarly Ātman naturally appears to have assumed the form of the manifold
from the stand-point of ignorance. We cannot attribute this appearance to anything else but natural Ignorance.
84. What is the upshot of the examination of the three states? “Manifestations like inward consciousness or outward consciousness are unreal because
they annul one another just like the snake, a streak of water or any other fancy
construction on a rope. And the nature of Consciousness itself is real because it is
never annulled in any state” (Man.Bh. 7). Outward consciousness appears only in
waking and inward consciousness appears only in dreams, while unconsciousness
characterizes sleep only. Hence none of these phases which manifest themselves
in the states peculiar to them, can be regarded as pertaining to the essential
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nature of Ātman. Waking, dream and sound sleep do not, for a like reason really
belong to the essence of Ātman. So we arrive at the conclusion that neither the
manifold world nor its absence enters into the nature of Ātman. Pure Consciousness alone is his real nature.
85. But, it will be objected, even consciousness forsakes Ātman during deep
sleep. For do we not remember on waking that we knew nothing during our
sleep? “No, consciousness does not desert him in sleep, for one is conscious of
sleep” (Man. Bh.7). That consciousness which intuits sleep, is the consciousness
of Ātman.
86. It is reasonable to ask why we are unconscious of everything, if, as it is
alleged, consciousness persists even then. The reply is this: That is because everything becomes one with Prājña in that state. “This purusha firmly embraced as
he is by Prājña is quite unaware of anything either external or internal” (Br, Bh.
4-3-21). So “Oneness is the cause of unconsciousness” (Br4 Bh. 4-3-21). The Śruti
says “True, he does not know anything there, but it is only while being a knower
that he knows not; for the knowing power of the knower never disappears, only
there is nothing second to and distinct from Him there, which he could possibly
know” (Bṛ 4-3-30).
87. Ātman is Pure Consciousness in waking and dream states too, just as much
as He is such in deep sleep. Only there is, in these two states, the appearance of a
world which looks as though it were a second to Him. “Dream is to him who sees
the truth otherwise, and sleep to him who does not know it; when the misconception about these two ceases, one has attained the state of the Fourth” (GK. Bh.
1-15). Since dream is seeing truth otherwise, both waking and dream may be
metaphysically considered to be dreams. Unconsciousness of the truth is deep
sleep; so sleep or ignorance of the true nature of Ātman may be said to continue
in all the three states. Of these three, deep sleep is characterized by ignorance
alone, whereas misconception preponderates in waking and dream. But on closer
scrutiny along the lines we have indicated so far, no ignorance whatever is seen to
be actually lurking in deep sleep, for Ātman of the nature of Pure Consciousness
alone remains there, while people mistake and look upon him as enveloped in
ignorance from the waking point of view. And as there can be no misconception without ignorance underlying it, the same Ātman should be considered to
maintain Himself free from dream or waking. We are thus justified in concluding
that the notion of the existence of the three states is itself a grand misconception.
Accordingly the Śruti proclaims ‘These three are his dreams’ (Ai. 1-12). The final
conclusion, then, is that Ātman is eternally free from all the three states.
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11. The Method Of Cause And Effect
From the Book Śuddha Śāṅkara Prakriyā Bhāskara: Chapter 5.
THE METHOD OF CAUSE AND EFFECT
31. Now I explain the method of cause and effect. The Śruti teaches that Jīvas
are born from Brahman and are dissolved again in Brahman. As for instance,
“Just as similar sparks dart forth in thousands from a fire aflame, so also, my
dear friend, various beings are born from the Imperishable (Aksharam), and are
dissolved in that very same (Aksharam)” (Mu. 2-1-1). And it also announces that
all things of the world subjective and objective are born from Brahman alone
thus “From this alone are born the vital force, the mind and all the senses; the
ether, air, fire, water, and the earth supporting all” (Mu. 2-1-3). So also another
Śruti beginning with “It thought - ‘Let me become plenteous, let me be born’. It
created fire” (Ch. 6-2-3) says that Brahman itself was born in the form of fire and
other elements. From all this, it would appear that a cause-and-effect relation is
intended to be taught between Brahman and the Universe. From the rescission
of this very relation of cause and effect, however, we have to conclude that this
method of cause and effect has been devised only for the purpose of revealing the
non-difference of the effect from the cause. For there are Śrutis like the following: “He is born in diverse ways, while he is really never born” (Tai. A. 3-13-39),
“Prakṛti should be taken to be Māyā (an illusion) and the Great Lord to be the
Māyāvin (the magician) and by parts of his, all this universe is pervaded.” (Sve.
4-10).
This has been indicated by the author of the Sūtra also thus:
“Their non-difference is concluded on the basis of the word Ārambhaṇa
and other texts.” VS. 2-1-14.
And the author of the Bhāshya has thus explained the drift of the Sūtra :1. The ‘effect’ is the universe comprising the panorama of ether etc., and
the cause is the Highest Brahman. And we can conclude that the effect is
non-different from the cause. How? On account of the word Ārambhaṇa
and other texts. We shall first take up the word ‘Ārambhaṇa’. After laying down the proposition asserting the possibility of knowing all things by
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knowing one particular entity, it is said, by way of supplying an illustration
which is demanded by that proposition :”Just as, my dear boy, all that is
made up of clay is known through the knowledge of a lump of clay, since
the effect is only a name conjured up by speech and the only reality is what
is known as clay”. The meaning is this: When one lump of clay is ascertained to be really clay, all that is made of clay, such as a pot, a lid or a pail
also becomes known, since they are likewise essentially clay. For an effect
is Vacārambhaṇam Nāmadheyam i.e. the effect is conjured up as existing
only by speech, which calls it ‘a pot’, ‘a lid’, or ‘a pail’. But as a matter of
fact there is nothing which may be called an effect; for it is only a name,
unreal; what is known as clay is the only real thing. This is the illustration
cited in the Śruti for Brahman. By the word Vācārambhaṇa used therein,
we have to infer that even in the case of that of which it is an illustration
that no effects exist apart from Brahman. Again, after stating that fire,
water and food (earth), are the effects of Brahman, the Śruti says that the
effects of fire, water and food, do not exist apart from fire, water and food,
in these words: “The fireness of fire has gone away, for the effect is only a
name conjured up by speech, the only reality being the three colours (Ch.
6-4-1)” etc. Su.Bh. 2-1-14.
2. By the word ‘Ādi’ (etc.) in the expression “Ārambhaṇa shabdādibhyah’ in
the original, we have to understand and cite such texts as ‘All this has this
(Sat) for its essence, that alone is real, that alone is the Ātman, that thou
art’; ‘All this is verily what we know as this Ātman’ which (texts) teach the
unity of Ātman. Su.Bh. 2-1-14.
Here by the assertion that the effect is non-different from the cause, what is intended to emphasize is that all effect is spoken of as being born only illusorily, just
to impart the knowledge of the oneness of Ātman. As a matter of fact, however,
there is no effect as such, it is only superimposed upon the cause by Avidyā. so
says the author of the Bhāshya :3. Therefore in the same way that the ether spaces limited by a large pot
or a little one (for drinking water) or by any other vessel, are non-different
from the cosmic ether, and in the same way that mirage water etc. are nondifferent from the barren soil etc., just appearing and vanishing away as
they do, and being of a nature undefinable, so also we have to understand
that this universe of manifold ness in the form of experiencer and experienced etc. is non-existent apart from Brahman. Su.Bh. 2-1-14.
We shall now cite three Kārikās just to ratify that the above quoted extracts
from the Bhāshya are quite in harmony with the Vedāntic tradition:-

सतो Зह मायया जżम युŵयते न तु तτवतः।
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तτवतो जायते यˇय जातं तˇय Зह जायते॥ GK. 3-27.
“Of a real being an illusory birth alone can reasonably happen; for him
whose opinion it is really born, it would be tantamount to say that what is
born alone can be born.” GK. 3-27.

न किǿचŵजायते जीवः सƒभवोऽˇय न Зवηते।
एतΰदुΰमं सŹयं य΄ Зकिŷचλ जायते॥ GK.3-48
“No Jīva is born, and there is no cause for him (from which he is to be
born). This is the highest Reality wherein nothing is born.”GK. 3-48.

उपलƒभाŹसमाचारादिˇतवˇतुŹववाЗदनाम्।
जाЗतˇतु देЗशता बुγैः अजातेˇ΄सतां सदा॥ GK. 4-42.
“Birth is taught as a doctrine by the wise ones to those who hold to the doctrine that things exist because of their appearance and practical efficiency
and who are always afraid of that which is unborn.” GK. 4-42.
From the Book Taittirīya Bhāshyārtha Vimarshinī, Introduction
Brahman as the Cause
There are three methods of approach adopted here to lead the aspirant to
the intuition of Brahman. All of these may be comprehended under one heading
- Adhyārōpa-Apavāda (the method of deliberate imputation and subsequent negation). This method consists in attributing certain characteristics to the featureless
Brahman in order to fix the attention of the student on it, and then passing on to
a higher point of view from which the assumed characteristic becomes sublated.
The attribution itself, is a concession to the empirical intellect, to enable it, to rise
to the higher standpoint later on.
The Modus operandi of the method, may be illustrated by applying it to the
notion of causality. The time-bound human intellect is inherently used to the notion of causality so much, that it demands a cause for the entire universe, naively
forgetting that this relation, if at all, can obtain within the universe, only between
phenomena in time or place. The Upanisad, therefore, starts from a definition of
Brahman as Reality, Consciousness and Infinity and declares outright, that even
Ākāsha (ether, the primary element concomitant with time), is produced from
Brahman. All creation, or rather evolution, is only a manifestation of Brahman,
Paramātman, or God as the true Self of all, Who wills to become many, to become
this manifold world. He Himself enters into the aggregate of the body and senses
as Jīva - the supporter of senses - and transforms Himself into all that we see gross and subtle, sentient and non-sentient, real and unreal. Now, this is only
for the purpose of pointing out that there can be nothing apart from Brahman,
the effect being only the cause in another form. We thus arrive at the conclusion
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that Brahman is the only Reality, the only Consciousness, and is Infinity itself.
Hence, there is no second to limit It. For all limitation is due to space, or time,
or a second thing beside the one which it limits. But everything including time
and space is produced from Brahman, is in fact an appearance super-imposed
upon It, and, nothing, which is merely a construction of the mind, can possibly
limit or otherwise affect its real substrate. And the individual soul being no other
than Brahman Itself, is only a seeming distinct on account of the superimposed
adjunct, the mind (8-11, 50-. 64). According to Śaṅkara, then, the Śruti apparently
teaching creation, only purports to convince the inquirer of his identity with the
non-dual Brahman which brooks no second.
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12. The Method Of Five Kōśas
From the Book Taittirīya Bhāshyārtha Vimarshinī. Introduction
‘The Method of Five Sheaths’
Again, the Śruti in the course of describing the evolution of Brahman into
the universe, states that from the earth came plants, and from plants food,
whence this human being. As related above, Brahman has Itself entered
this human body and manifests Itself as Jīva with his various specific
properties such as seeing, hearing, thinking and understanding. Now man
generally looks upon himself as a body, though he is daily aware of the vital
force, mind, and understanding also as a part of himself. The Śruti therefore, starts from this false Ātman (or body) as the most familiar man and
takes the enquirer to the real Ātman or Brahman, step by step, through
Prāṇamaya, Manōmaya and Vijñānamaya selves, each subtler than the
previous one, each pervading all the previous Kōśas or sheaths, and hence
more entitled to be considered as one’s own self. In each case, however,
the Śruti also broadens his ordinary outlook. Thus it identifies the Annamaya with the Cosmic Virāt, the Prāṇamaya with the Cosmic Sūtrātma,
and the Manōmaya with Hiraṇyagarbha as Vedātma, while it identifies the
Vijñānamaya with Hiraṇyagarbha, the cosmic Buddhyātma, till at last even
the Ānandamaya or enjoying self is transcended and Brahman as the real
self of all is realised as such (24, 25-44, 45).
Here too, the Śruti does not mean to aver that there are actually five different
Kōśas like scabbards covering a sword - each literally enclosed within the next
one. All Kōśas are really super-impositions of Avidyā, the only Reality being Brahman. Only each successive Kōśa being subtler than the preceding one, claims to
be more entitled to be regarded as the real Self, as the enquirer looks deeper and
deeper.
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13. Śravaṇa Manana Nidhidhyāsana
From the Book Salient Features of Śaṅkara’s Vedānta, Appendix.
6. Śravaṇa (study of sacred revelation), Manana (reflective thinking) and
Nididhyāsana (concentrated contemplation), are all means for realizing Ātman.
Highly developed souls, however, who can immediately grasp the true meaning of
the Vedic teaching, do not stand in need of any additional effort.
Not taking this principle into account is responsible for the divergence of opinion among commentators of Śaṅkara Bhāshya about the relation of Śravaṇa and
Nididhyāsana. Of these, some aver that Śravaṇa is the principal means and the
other two are only ancillary to it; while others insist that nididhyāsana is the one
means to direct realization and without it mere Śravaṇa would be of no avail.
7. Śravaṇa and the other means are enjoined only in so far as they turn the
seeker inwards and direct him to stay his mind on Ātman, but the resultant knowledge is no object of any injunction.
Those who cannot distinguish between the effort required for Śravaṇa &c.
and the resultant knowledge in each case, have made it a matter for controversy
whether or not ‘śrōtavyah’ and similar texts constitute true injunctions. Some
of them maintain that these are all injunctions while others insist that they are
seemingly injunctions in form but are really statements of fact. Some even think
that they are merely eulogistic statements.
8. Manana refers to the type of reasoning suggested by the Śruti itself conducive to experience. Hence the term ‘experience’ here should be understood to
mean the supersensuous intuition which results from our enquiry which takes in
one sweep the whole field possible of whatever is knowable.
From this the reader has to understand that use might be made of ordinary
reasoning also in so far as it is conformable to the reasoning suggested by the
Śruti, Advaitins do try to disclose the hollowness of other systems according to
the course of reasoning accepted by themselves. But Advaita itself cannot be established by means of pure logical ratiocination. People who are not aware of this
fact, often try to apply speculation or inferences based upon partial experiences
to Vedānta also. Others condemn all reasoning and affirm that reasoning is of no
use in matters taught by the Śruti. So they interpret Śruti according to their own
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predilection and place their own convictions before seekers as the final Vedāntic
truth.
9. Nididhyāsana is that kind of spiritual discipline by means of which one concentrates one’s mind on the subtle principle, Ātman. At the end of this discipline,
one becomes conscious of the fact that the mind itself is a superimposition on
Ātman. Then the mind becomes no mind, that is to say, it is realized essentially as
Ātman himself.
Many confound Nididhyāsana with ‘Upāsanā’ and believe it to be a sort of
spiritual imagination. It is this confusion that prompts some to believe that Nididihyasana must end in ‘trances’, Savikalpa and Nirvikalpa (with and without
consciousness of distinctions).
CHAPTER FIVE -SPIRITUAL CONCENTRATION
43. ‘Ātman verily, my dear Maitreyī, is to be seen by listening to teaching about
Him, by thinking over and by contemplation. By seeing Ātman verily, through
listening, thinking over and assimilation, my dear, all this becomes known” (Bṛ
2-4-5). So has Yājñavalkya enumerated the means of self-realization to his wife
Maitreyī. Ācārya Śaṅkara explains this passage as follows: “First one has to listen
to teaching about Him by the teacher as well as the Śāstra. Then one has to think
over the teaching by reasoning. Then one has to contemplate upon the Reality.
For thus it is that He is seen when these disciplines of listening, reasoning and
contemplation are all accomplished. When these are all harmonized, then and
then only, the true vision of the One Brahman is achieved and not otherwise, by
mere listening” (Bṛ Bh. 2-4-5).
By ‘mere listening’ in the above Bhāshya, is meant listening which is not in
harmony with thinking and contemplation. Any and every kind of interpretation
does not constitute real listening. One must listen to the instruction of a teacher
familiar with Āgama (the traditional method of efficacious teaching). And then
one must reflect upon what has been listened to, and harmonize the teaching with
reasoning, so as to clear all doubts and difficulties about it. Much more valuable
than either of these is nididhyāsana (contemplation), for it is the final means of
corroborating the teaching by one’s own experience. It is also known as vijñāna
(special knowledge, assimilation). It is note-worthy that in the above quotation,
vijñāna is given as a synonym for nididhyāsana. And in the Chāndōgya, it has been
taught “He is to be sought out, He is to be known”. ‘Seeking’ there is but listening and thinking over here referred to; for there can be no other way of actually
seeking out one’s own self. And” ‘vijijñāsitavyah’ there means that one should
know Ātman in a special way, that is to know Him through one’s own intuition”
(Ch.Bh.8-7-1).
44. Listening, thinking over and contemplation, all the three are the means to attain immediate knowledge of Ātman; when we talk of Brahmajñāna or Atmajñāna,
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the word jñāna, does not signify either the act or the means of knowing. Knowledge
involved in the word jijñāsa (wish to know or enquiry) is the resultant knowledge
or final intuition, Jñapti. “The object of desire denoted by the desiderative suffix
(the ending in the word jijñāsa) is the knowledge resulting in avagati (final intuitive consciousness), for desire aims at a result. It is Brahman that is desired to be
intuited by jñāna the means of final knowledge. And it is the intuitive knowledge
of Brahman which is the highest goal of man, because it destroys, once for all,
Avidyā and other evils which are the seed of saṁsāra” (Su.Bh. 1-1-1). “Reflection
and contemplation are both meant for the intuitive knowledge”(Su.Bh. 1-1-4).
Now this intuitive knowledge is exactly what is meant by seeing Ātman. And so
there remains nothing to be done after seeing Ātman. Everything becomes known
when the Ātman is thus seen, for there is nothing else independent of Ātman. All
action, means of action, and ends are due to Avidyā (misconception), just as the
snake in the rope is the result of a misconception of the rope. Hence the Śruti says
“Everything becomes known (when Ātman is seen)” (Bṛ Bh.2-4-5).
45. Listening (study of the teaching), thinking over and contemplation are the
means for the intuitive vision of Ātman. “Since listening and the other means are
to culminate in the vision, they must bear fruit in this very life in the same way as
enjoined acts such as pounding paddy are to end in the appearance of rice-grains”
(Su.Bh. 4-1-1). Hence it follows that listening and other courses of discipline are
to be pursued till the vision of Ātman ensues. “But in the case of those who are
endowed with an adroit mind unhindered by ignorance, doubt, or misconception,
the futility of repetition of these disciplines must certainly be admitted, since
they would be able to intuit the meaning of the text ‘That thou art’ even when
it is taught to them but once” (Su.Bh. 4-1-2). Such aspirants are qualified in the
highest sense for the teaching of Vedānta.
46. Upāsanā (meditation) and Nididhyāsana (contemplation) are both terms
denoting preparatory species of discipline. “Upāsanā and nididhyāsana are means
of mental acts involving a repeated process” (Su.Bh. 4-1-1). Only, nididhyāsana is
a particular species of upāsanā having a result to be experienced in this very life.
‘’As for the upāsanās which are meant for perfect knowledge, the limit of their application is of course quite determined since they are to end in a visible effect just
as acts like pounding of the paddy. For it cannot be insisted that some additional
effort is necessary even after the effect, to wit, right vision of Ātman, is achieved”
(Su.Bh. 4-1-12); not so in the case of the other upāsanās, for their practice has
to be continued for life, since the effect is to be experienced only after departure
from the body, and depends on the last thought at the moment of dying.
47. The terms upāsanā and Vēdana, may mean either meditation or knowledge according to context. For instance in the passage “He who devotes himself
(upāste) individually to them he does not know (veda); for (the Self) will be incomplete when taken singly out of the whole. Therefore one should take to it (upāsīta)
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as Ātman, for all these become one here” (Bṛ 1-4-7). In this text both the terms
upāsanā and vēdana are knowledge of Ātman, whereas the self-same words are
used in the sense of meditation (upāsanā) in this Śruti:
“One should meditate (upāsīta) upon mind as Brahman, whoever knows (veda)
it thus he shines and warms up with name and fame, and spiritual splendour”
(Ch.3- 18-1, 3). Now meditation is an act, while knowledge is not that. “An action
is that which is enjoined without any regard to the nature of an existent thing,
and which depends upon the exercise of a person’s will .... Although meditation or
flow of thought is a modification of the mind, yet it is possible for a person either
to do or not to do, or even to do it in a wrong way, since it quite depends on the
will of the person meditating. Knowledge, on the other hand, is to be effected by
some Pramāṇa, and a Pramāṇa has to conform to the nature of its object as it is.
Knowledge therefore is not some-thing which can be done, left undone or done in
the wrong way at will, for it exclusively depends on an existent thing and not any
Vedic injunction nor on a person’s will” (Su.Bh. 1-1-4). The knowledge of Brahman
as one’s own Self, is in fact that consciousness (jñapti) which has been already
referred to (in para 44) as ‘avagati’ (intuition). “Consciousness (jnapti) is identical
with Ātman and not some thing different therefrom. Hence it is eternal. The modifications of the mind as an Upādhi, which passing through the organs of hearing,
sight &c. assume the forms of objects like sound, arise at their very inception
only as objects of and pervaded by the consciousness which is Ātman. It is for this
reason that they are semblances of Ātman- Consciousness commonly called by
the name of knowledge, are imagined by people lacking in discrimination to be
properties modifying Ātman Himself” (Tai. Bh. 2-1). It is from this common-sense
viewpoint that we can talk of knowledge as ‘arising’ in conformity with the nature
of its object. The knowledge of Brahman arising from Vedānta teaching means
necessarily a mental modification and as such it cannot objectify Ātman. Yet it is
called Atma-jñāna because it reflects the Ātman, who is of the nature of consciousness and it is also in this sense that it is contrasted with meditation as dependent
on its object and not on any injunction or a person’s will.
Nididhyāsana no doubt is mental too, and it is also a kind of steady flow of
thought enjoined by the Śruti just as any other upāsanā is. But the former is a
mental process of focussing one’s closest attention in order to realize the nature
of its object. “Come, sit down, I shall explain it to you. You had better try to assimilate it by close attention (nididhyāsasva)” (Bṛ 2-4-4). In this passage Yājñavalkya
in using the word nididhyāsasva evidently exhorts Maitreyī to concentrate her
mind upon what he says so that she might understand the thing without any doubt
or difficulty.
48. In the commentary of Śaṅkarācārya the term ‘Yōga’ is sometimes seen to
be used as a variant for both upāsanā and nididhyāsana. “The white (śukla) and
other paths to liberation which the Yōgins (devotees) speak of, are not paths to
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real freedom, for they relate to worldly life only. They merely lead to the worlds
of Brahma and other gods, since reference is made in that context to departing through particular parts of the body in such terms as ‘The Ātman departs
either through the eye or through the head, or through any other opening in the
body’ (Bṛ 4-4- 2)” (Bṛ Bh. 4-4-9). In this context, evidently, the yōgins referred to
are upasakas, “Now will be taught the resultant fruit of yōga, the realization of
the identity of one’s Self with Brahman, leading to the complete cessation of all
mundane suffering” (GBh. 6-29). The yōga mentioned here is nididhyāsana or
concentrated contemplation. In his commentary on a particular verse in the Gītā,
Śaṅkara remarks that ‘dhyāna is thinking on the nature of the Self and yōga is
exclusive concentration on the Self’ (GBh. 18- 52). There also the yōga referred
to is ‘nididhyāsana’, And in the Sūtra-Bhāshya, “Now, as for this samādhi which is
taught in the Vedāntas, which aims at the realization of the Ātman of the Upanishads ... “ (Su.Bh. 2-3-39), the samādhi to which reference is made is nididhyāsana
likewise. Samādhi literally means concentration upon the Self. “Moreover, yōgins
visualize this Ātman, the unmanifest, devoid of all plurality, during the time of
Samrādhana, and Samrādhana means the practice of devotion, flow of thought
and focussed attention” (Su.Bh. 3-2-24). In this passage too, taken from the SūtraBhāshya, by yōgins are meant those who conduct nididhyāsana; and samrādhana
is the process of practising this kind of contemplation. Again in the Śruti “The wise
one having realized this Deva (Ātman) through the Adhyātma-yōga overcomes
both elation and grief” (Ka, 1-2-12). Śaṅkara explains ‘Adhyātma- yōga’ to be “the
concentration of the mind which has been withdrawn from the sense-objects”
referring again to this nididhyāsana. And the manō-nigraha (control of the mind)
which Gauḍapāda refers to (GK. 3-40) as resulting in fearlessness and realization
of Ātman, is nothing but nididhyāsana. If we take note of the fact that in all such
cases nididhyāsana is invariably taken to be the means of realization of Ātman,
it will be evident that it is not the ‘yōga’ practice as taught by Patañjali that is
meant. This should be sufficient to dispel the false notion that nididhyāsana should
result in ‘Nirvikalpa Samādhi’ (trance bereft of all thought constructions) before
knowledge of Ātman dawns. When the realization of Ātman is achieved through
nididhyāsana the mind is transformed into no-mind (amanōbhava) or Ātman” (GK.
3-31, 32). It does not result in mere ‘suppression of the modifications of the mind
(cittavṛttinirōdha)’ as taught by Patañjali.
49. The word ‘samādhi’ has been variously interpreted by Śaṅkara to suit the
particular contexts in which it occurs. “To those who are attached to enjoyment
and power, and whose mind is enticed by the flower of speech relating to particular rites, the thought of resolve is never formed in their samādhi” (G. 2-44).
Here the Ācārya explains samādhi as the mind in which everything is deposited
for the enjoyment of the person concerned. In the verse (G .2-53) ‘When thy
mind now perplexed by various Śrutis stays steadily on the samādhi, then wilt
thou attain yōga’, he takes samādhi to mean the Ātman, since the mind becomes
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stable when staying on the ‘Ātman’. And in the ślōka “What is the description,
O Kesava, of the steady-minded one who has taken his stand in samādhi” (G.254), the Ācārya interprets ‘samādhisthasya’ as of one who has got discrimination
acquired through a balanced mind, or in other words, of one who has realized
Ātman as distinguished from all not-self. Again in commenting on the sentence
“Now listen to wisdom concerning the yōga” (G. 2-39), the Ācārya says “wisdom
regarding the Karma-yōga or performance of works, and in the yōga of samādhi”
meaning nididhyāsana otherwise called Dhyāna-yōga by the term samādhi. He
has nowhere stated that samādhi, Savikalpa or Nirvikalpa, (trance with or without
thought-constructions), is the result of nididhyāsana. As for the Śruti, it expressly
declares that nididhyāsana is a direct means to intuitive vision of Ātman.

From the Book Vision of Ātman
SECTION NINE: RETROSPECT AND CONCLUSIONYājñavalkya’s Teachings
68. We have arrived at the close of the Maitreyī Brāhmaṇa, There is only one
more Kaṇḍika to be discussed. It is therefore time for summing up the teaching of
Yājñavalkya So we shall enumerate briefly the results of these teachings according to Śaṅkara free from the admixture of later accretions.
1) No one can hope to purchase immortality with all the wealth one can possibly acquire in this world.
(2) Everything-in the universe that one loves, is dear for the sake of Ātman,
one’s own self. So Ātman is the dearest of all.
(3) The Ātman alone is worth seeing through hearing about, reflecting upon
and contemplating upon. When He is thus seen, everything becomes known.
[This does not mean that one’s individual self has to be known; for, it is already
known through. the teaching of the revelation dealing with the ritual portion of
the Veda. One who has studied the Vedas and performed the religious works enjoined therein, knows very well that one’s self answering to the notion of ‘I’, is
distinct from the aggregate of the body and the sense-organs. Every believer in
his own religion, believes in such a self perhaps. Yājñavalkya however, refers to
the Witnessing Self of each one of us.]
Knowing this Self is quite unlike the objectification of any empirical phenomenon by means of a concept. As Śaṅkara puts it in his Upadeśa-Sāhasri, it is the
highest kind of intuition vouchsafed to man :-

चैतżयभाˇयताहमˇतादźयЈं च तदˇय यत्।
इदमंशΉहाणे न पर: सोऽनुभवो भवेत् ॥ उप. ५-५
“Since the ego is revealed by Consciousness, and it is itself dependent
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on It, by destroying this objective factor that highest intuition of the Self
would accrue.” U.S. 5-5.
(4) The teaching that Ātman being known everything becomes known, should
not mislead one to suppose that something else exists side by side with Ātman.
There is absolutely nothing else. Ātman is all that is.
Śaṅkara’s interpretation of the teaching of the Śruti texts that Ātman is to be
known, is that the Natural Avidyā which separates one from one’s real Self, has
got to be wiped off by Vidyā. The common man who naturally superimposes the
body and the senses upon the real Ātman, transfers by mistake the properties
of the not-Self to the Self, and vice versa. So long as he is under the influence of
this nightmare, he conceives the genuine Ātman as something to be known, and
presupposing this Avidyā for the purpose of teaching, the Śrutis teach that Ātman
is to be known and immortality attained by means of that knowledge.
(5) Śravaṇa according to Śankara, is only listening to and trying to understand
the teaching of the Śrutis and of the teacher about the real nature of Ātman.
Neither the Śruti nor the teacher can command the seeker to understand Ātman;
nor can they point out or objectify Ātman by describing him as such and such. This
is true even in the case of the knowledge of empirical things.

ΪेयाЗभमुखˇयाЗप Ϊानं कदाЗचŵजायते, कदाЗचλ जायते; तˇमात् तं ΉЗत ΪानЗवषय एव दशЈЗयतǾयो
ΪापЗयतुकामेन। तिˇमżदЗशЈते ˇवयमेव यथाЗवषयं यथाΉमाणं च ΪानमुŹपηते। न च Ήमाणाżतरेण
अżयथाΉЗसγेऽथेЈ अżयथाΪानं ЗनयुΨˇयाŽयुपपηते। यЗद पुनЗनЈयुΨोऽहЗमЗत अżयथा Ϊानं कुयाЈत,् न तु
तत् Ϊानम्, Зकं तЗहЈ, मानसी सा З˘या। ˇवयमेव चेदżयथोŹपηेत, Ύािżतरेव ˇयात्।
सू.भा.३-२-२१
“Even when one has directed his attention towards the object to be known,
its knowledge dawns. sometimes, and sometimes not. Therefore, one who
wishes to impart knowledge to another, has only to direct his attention
towards the object of knowledge, and when that is done, knowledge appears of itself in conformity with the nature of the object and the means
of knowledge. Even if one is urged (by the Śruti), knowledge of a thing
cannot arise in contradiction of what its nature has been ascertained to
be through some other valid means of knowledge. If, however, one should
think it to be otherwise than what it actually is, on the score of his being
directed (by the Śruti) to do so, that can be no knowledge but only a mental
act (of meditation). If the knowledge to the contrary should arise of its own
accord, it would be only an illusion.” Su.Bh. 3-2-21.
In the case of Brahman, of course, Śravaṇa removes the intercepting misconception, and nothing further is needed to produce the knowledge of the self-shining
Ātman.
( 6) Manana is the use of reason based upon partial intuitions as adduced by
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the Śruti itself or by the preceptor, or reasoning by the seeker himself in harmony
with the Vedic reasoning. This reasoning may be of the nature of noting the continuity or persistence of Ātman and Variability or evanescent nature of the notself, or reflection upon the relation of’Ātman to the phenomena during creation,
sustentation and dissolution of the world (Su.Bh. 2-1-6). Manana has nothing to
do with syllogistic reasoning or dry speculation.
(7) Nididhyāsana (also known by other names such as Adhyātma and Adhyātma
Yōga), is a special kind of concentrated contemplation upon Ātman which culminates in the merging of the mind in, and the direct intuition of the Universal Ātman.
It has nothing to do with creative imagination (ordinarily known by the name of
Upāsanā, or the Pātañjala Yōga (intended for the suppression of the modifications
of the mind, as a prelude to Samādhi or dissociation of the Ātman from the mind).
(8) Bādarāyaṇa refers (VS. 3-2-24) to a state called Samrādhana or worshipful
mood in which the devotee sees even the transcendental Ātman. This has nothing
to do with the Pātañjala Samādhi. The word used by the author of the Vedānta
Sūtra, means the practice of devotion, deep meditation, and concentrated contemplation and other kindred mental acts of spiritual discipline.
There is another Sūtra of Bādarāyaṇa (समाŻयभावाŴच) [Samādhyābhāvācca], which
is meant for giving a reason for holding that the individual self is an agent of
action. Śankara explains the meaning of the Sūtra by a statement that the primafacie view is that even according to the Upanishads the Jīva must be considered
to be an agent, as otherwise the Samādhi enjoined in the Śrutis would become
purposeless. Here according to the author of the Bhāshya, the word Samādhi is a
variant for Samādhānam (staying the mind on Ātman) by means of Śravaṇa, Manana and other means. It goes without saying that there is absolutely no inkling of
the Pātañjala Yōga in this Sūtra, though some recent Vedāntins have been misled
by the word Samādhi.
One important corollary, however, emerges out of the Bhāshya on this Sūtra.
Since all the means of knowledge indicated by the words Drashṭavyah (to be seen),
Śrōtavyah (to be listened to), Mantavyah (to be reflected upon), Nididhyāsitavyah.
(to be contemplated upon), have been explained here as implying Samādhi (staying the mind exclusively on Ātman), the meaning of all these, may be subsumed
under the act of being attentive. This is the same as what is denoted by the word
Praṇidhānam in the following sentence from the Bhāshya :

लोकेऽЗप -- इदं पǿय, इदमाकणЈयेЗत च एवंजातीयकेषु ЗनदेЈशषे ु ΉЗणधानमा΄ं कुµ इŹयुŴयते, न
साΩाŵΪानमेव कुµ इЗत।
सू.भा.३-२-२१
“Even in common usage in directions like ‘Look at this’, ‘Listen to this’, one is
directed to give a concentrated attention to the particular fact, and not to perform
the act of knowing itself” Su.Bh. 3-2-21.
(9) Śravaṇa alone is quite sufficient for the achievement of the intuition of
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Ātman in the case of competent enquirers who are able to grasp the exact signification of the terms involved in the proposition ‘That thou art’. But in the case of
those that are not able to intuit the identity of Brahman and the self on the very
first listening, repetition of Śravaṇa and Manana may be necessary to remove the
different misconceptions concerning Ātman (SB. 4-1-2).
This repetition of the combined practice of Śravaṇa and Manana, however,
should not be taken to be the same as Nididhyāsana as some have misconceived it.
(10) While Śrutis recommending Śravaṇa, Manana and Nididhyāsana, do use
verbs and participles that seem to imply injunctions, these means do not admit
of being enjoined, and as we find no context in the Śruti in which any particular
person undertook to perform these functions in response to an injunction, we
need not take any notice of the serious contention of some recent Vedāntins who
suppose that Bādarāyaṇa’s Shārīraka Mīmāmsa was undertaken to determine the
person qualified, the subject-matter and the result accruing to one who undergoes
these items of discipline. These seeming injunctions are simply meant, as Śankara
says, to direct the attention of the seeker inwards:-

ΆˆटǾयाЗदशſदा अЗप परЗवηाЗधकारपЗठताः तτवाЗभमुखीकरणΉधानाः, न तτवावबोधЗवЗधΉधाना।
सू.भा.३-२-२१
Qualifications Necessary for Enquiry
69. It will be remembered that only the three direct means to vision (Śravaṇa,
Manana and Nididhyāsana), have been mentioned and discussed here. The four
indispensable qualifications including Nityānitya-Viveka and Vairāgya, are of
course implied in the character of Maitreyī. The introductory narrative also implies that even Women, even though not qualified to perform Vedic rituals, may
attain knowledge of the true Ātman under a competent preceptor’s guidance,
provided they are otherwise qualified.
70. Is there anything else remaining to be known or else done after the Ātman
has been intuited? Yājñavalkya has answered this question in the most unequivocal language :-

स एष नेЗत नेŹयाŹमाऽगृπो न Зह गृπतेऽशीयोЈ न Зह शीयЈतऽे सङ् गो न Зह सŵयतेऽЗसतो न Ǿयथते
न ЖरˆयЗत ЗवΪातारमरे केन ЗवजानीयाЗदŹयुΨानुशासनाЗस मै΄ेЗय एतावदरे खǼवमृतŹवं इЗत होŰŹवा
याΪवǼŰयो Зवजहार॥ बृ.४-५-१५
“This is the Ātman described as ‘not this, not this’. He is ungraspable, for, He
is never grasped; undecaying, for, He never decays; unattached, for, He is never
attached; unfettered, for He never feels fear, and is never injured. With what, my
dear, could one know the knower? O Maitreyī, you have been given the teaching. Only so much, my dear, is immortality. So saying, Yājñavalkya departed (to
homelessness).” Bṛ 4-5-15.
After knowing Ātman the Absolute, there remains nothing more to be done
to attain immortality; for, to know that Ātman as Pure consciousness the Abso-
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lute, is to be the Absolute.
From Misconceptions about Śaṅkara
THE IMMEDIATE MEANS TO KNOWLEDGE
66. We may now pass on to consider the nature and function of śravaṇa, manana
and nididhyāsana taught as means to Darśana Vision of Ātman by Yājñavalkya
to his spouse Maitreyi as found in the - Bṛhadāraṇyaka Upanishad. We need to
digress here to discuss the vexed question of whether or not these have been enjoined. While there has been a notable conflict between two sub-commentaries of
Śaṅkara regarding this matter, Śaṅkara himself has expressly proclaimed that the
text containing participles, implying Injunction are only seemingly such. (ЗवЗधŴछायाЗन
वचनाЗन)Their real aim is to turn the seeker back from the natural tendency to go
outwards towards the external objects on the part of the aggregate of the body
and the senses, and to urge one to set up a stream of thoughts towards the Ātman
within.

तमाŹयिżतकपुµषाथЈवािŷछनं ˇवाभाЗवकाŹकायЈकरणसंघातΉवृЗΰगोचराЗθमुखीकृŹय ΉŹयगाŹमΒोतˇतया
ΉवतЈयिżत ॥ (सू.भा. १-१-४)
But, then, there is another Sūtra in Śaṅkara’s Bhāshya thereon, which uses the
word ‘Samādhi’ which has misled some to succumb to the view that a compromise
with the Yōga system of Patañjali is also recommended here by Bādarāyana according to Śaṅkara, The wording of the Sūtra is ‘समाŻयभावाŴच’(सू.भा. २-३-३९). And because
there would be no samādhi (if the individual self were not an agent’ - VS.2-3-39).
The Sūtra, literally taken, could of course mean that Samādhi is necessary for the
Vedāntic knowledge of Ātman. But Śaṅkara’s commentary leaves no doubt as to
what is actually meant:-

योऽŽययमौपЗनषदाŹमΉЗतपЗΰΉयोजनः समाЗधµपЗदˆटो वेदाżतेष-ु -- ‘आŹमा वा अरे ΆˆटǾयः ΑोतǾयो
मżतǾयो ЗनЗदŻयाЗसतǾयः (बृ. २-४-५)‘सोऽżवेˆटǾयः स ЗवЗजΪाЗसतǾयः’ (छां. ८-७-१) ‘ओЗमŹयेवं
Żयायथ आŹमानम्’ (मु.ं २-२-६) इŹयेवल
ं Ωणः, सोऽŽयसŹयाŹमनः कतृЈŹवे नोपपηेत।
In this exerpt, there is the unequivocal statement of Śaṅkara that all these texts
recommend samādhi (contemplation) needed for intuiting the Ātman taught by
the Upanishads. The very first of the texts quoted here, contains Yājñavalkya’s
recommendation of śravaṇa, manana and nididhyāsana as the means for the vision of Ātman. We have no inkling anywhere of the eight steps of Pātañjala- Yōga
in this or in any one of the texts cited here.
ARE PĀṆḌITYA AND OTHER MEANS THE SAME AS ŚRAVAṆA ETC.?
67. As impermissible as this equation of śravaṇa etc. with the steps of PātañjalaYōga, is the identification of Pāṇḍitya, bālya, and mauna taught in another text
with śravaṇa etc. That text in full reads as follows:

तˇमाद् Όाοणः पािŸडŹयं ЗनЗवЈη बाǼयेन Зतˆठासेत।् बाǼयं च पािŸडŹयं च ЗनЗवЈηाथ मुЗनः। अमौनं
च मौनं च ЗनЗवЈηाथ Όाοणः।(३-५-१)
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‘Therefore a Brāhmaṇa should try to stay in boyhood after having exhausted
learning (paṇḍitya) and having exhausted boyhood and learning, he should
be a muni; and having exhausted Mauna (contemplation) and non-mauna,
he would be a (real) Brāhmaṇa.’ Bṛ 3-5-1.
On the face of it the text refers to one who has already known Brahman and has
nothing to do with śravaṇa and other means, as a cursory reading of Śaṅkara’s
Bhāshya on VS. 3-4-47 would make it clear. The reader may look at the commentary on the text itself, and assure himself, if that be necessary at all, that the
context is quite different from the one in which Yājñavalkya’s exhortation to his
wife occurs.
IS A COMBINED PRACTICE OF ALL THE THREE MEANS ABSOLUTELY
NECESSARY ?
68. One more misconception about Śravaṇa and we shall close this topic. Are all
the three means of knowledge beginning with śravaṇa, obligatory for all seekers
of jñāna ? Two sub-commentaries answer the question in the affirmative. All the
three are necessary for attaining jñāna, knowledge of Ātman, according to both of
these interpreters. But as to which of these three is the principal and immediate
means, there is a dissension between the two schools, nididhyāsana being most
necessary according to one sub-commentator while śravaṇa is the only means to
which the other two are subservient, according to another. Śaṅkara, however,
differs from both of these views and unambiguously declares as follows :

(१) मननЗनЗदŻयासनयोरЗप ΑवणवदवगŹयथЈŹवात्।
This is in reply to a contemporary commentator on the Sūtras, who supposed
that the injunction of manana and nididhyāsana implies that śravaṇa alone is unable to produce jñāna. Śaṅkara says that both the subsequent recommendations
of means are only for direct intuition just like śravaṇa, and so he implies that
they are needed for those who are unable to attain jñāna by the single means of
śravaṇa.
This is made crystal-clear elsewhereby him:-

येषां पुनः Зनपुणमतीनां न अΪानसंशयЗवपयЈयलΩणः पदाथЈЗवषयः ΉЗतबżधोऽिˇत, ते शŰनुविżत
सकृदुΨमेव तτवमЗसवाŰयाथЈम् अनुभЗवतुЗमЗत, ताżΉЗत आवृτयानथЈŰयЗमˆटमेव॥ सू.भा. ४-१-२
Yet the sub-commentator who is biased in favour of nididhyāsana (or meditation) as the immediate indispensable means, ventures to interpret even this
express statement to mean -

सकृदुΨमेवЗे त। ΑुŹवा मŹवा Ωणमवधाय ΉाŲभवीयाĪŋयासजातसंˇकारात् इŹयथЈः॥ वा.भा. पा. ९३३
Any reader who has even an elementary knowledge of Sanskrit,can see for
himself that ‘सकृदुΨमेव तτवमЗसवाŰयाथЈम् अनुभूय’ (having intuited the Entity taught in the
proposition ‘That thou art’ only once) cannot, by any stretch of imagination, be
taken to mean ‘ΑुŹवा मŹवा Ωणमवधाय’ (having listened to, reflected upon, and carefully
concentrating upon it for a moment). This glossator, of course, believes in contin-
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ued practice of nididhyāsana, as absolutely necessary before the dawn of what he
calls the Sakshātkāra (realization) of Ātman.
ŚAṄKARA’S VERDICT AS REGARDS THE MEANS OF KNOWLEDGE
69. We should not close this section dealing with the consideration of the means
to the knowledge of Brahman and Final Release, without reproducing one compact statement of Śaṅkara. The reader will do well to ponder over the meaning
of this verdict of that Ācārya and to remind himself of Śaṅkara’ s final conclusion
in the matter, whenever he is confronted with any conflict of views on the part of
Śankarites or with adverse critics owing allegiance to other schools.

तˇमाЗθηासंयुΨं ЗनŹयम् अिŲनहो΄ाЗद ЗवηाЗवहीनं च उभयमЗप मुमुΩुणा मोΩΉयोजनोβेशने इह जżमЗन
जżमाżतरे च ΉाŲΪानोŹपΰेः कृतं यत्, तηथासामźयЈं ΌοाЗधगमΉЗतबżधकारणोपाΰदुЖरतΩयहेतŹु वθारेण
ΌοाЗधगमकारणŹवं ΉЗतपηमानं ΑवणमननΑγाताŹपयाЈηżतरङ् गकारणापेΩं ΌοЗवηया सह एककायЈं
भवतीЗत िˇथतम्।।सू.भा. ४-१-१८
“Therefore, this is the final conclusion : Obligatory Karma such as Agnihōtra
whether combined with Vidyā (meditation), or not combined with Vidyā, practised
either in this or a previous birth, by anyone longing for release before the dawn
of knowledge, with a view to reach the goal of release, becomes in proportion to
its efficacy, the cause of the destruction of accummulated sins which obstruct the
knowledge of Brahman, and through indirectly co-operating with the proximate
aids such as śravaṇa, Manana, faith and intent devotion culminates in bringing
about the one effect namely Brahma-Vidyā leading to release.” Su.Bh. 4-1-18, 537.
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14. The Nature Of Liberation
And The Liberated One.
From the Book Essays on Vedānta.
13. APPLICATION OF THE METHOD (Bondage and Release)
122. Vedānta as non-dualism advocating the Absolute Reality, the Ātman alone,
can evidently admit of no distinction of the fall of the soul and release or attainment of the Highest Good after practising religious acts of discipline entitling to
attain salvation. Yet the Upanishads do speak of release and practice of meditation or other means to attain freedom. How is this anamoly to be explained?
123. Advaitins of Śaṅkara’s tradition, say that the Upanishads contain different teachings addressed to different levels of the spiritual mind. These levels
are conceded only from the empirical stand-point. From the transcendental view,
however, this distinction of bondage and release is overpassed. Is this distinction
of vyavahāra and paramārtha a revolution brought about by Śaṅkara’s tradition?
In order to be able to answer this question, we have first of all to cull different
texts from different Upanishads which speak of Release and Vyavahāra or empirical behaviour consisting of thought, speech and action.
The following are a few texts which contain words directly derived from the
root muc (to set free):

(१) तŹकारणं सांűययोगाЗभपλं ΪाŹवा देवं मुŴयते सवЈपाशैः ॥ ξे. ६-१३
“Knowing that cause (of the universe) attained by Sāṁkhya and Yōga, one
is freed from all bonds.” Sve. 6-13.

(२) अǾयΨाΰु परः पुµषो ǾयापकोऽЗलङ् ग एव च।
यं ΪाŹवा मुŴयते जżतुरमृतŹवं च गŴछЗत ॥ का. ६-८
“Beyond Avyakta (potential form of the universe), however, is the ‘Supreme
Purusha’ all-pervading and without the liṅga (conditioning associate such
as the mind), knowing whom the creature (Jīva) is freed and attains his
immortal nature.” Ka. 6-8.

(३) वेदाżतЗवΪानसुЗनिǿचताथाЈः संżयासयोगाद् यतयः शुγसτवाः।
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ते Όοलोकेषु पराżतकाले परामृताः पЖरमुŴयिżत सवेЈ ॥ मु.ं ३-२-६
“Those who have fully ascertained what is taught in the Vedāntas (Upanishads), by means of direct lmowledge, who, by their endeavour, have
purified their mind by the Yōga of renunciation, they, at the final time of
death, become completely immortal in the Brahman worlds and are freed
from all bonds.” Mu.3-2-6.
124. It is obvious that the freedom obtained through knowledge, can only mean
freedom from ignorance of Reality; for knowledge is not something that cuts actual fetters asunder. That is why the Upanishads frequently speak of release from
ignorance, or untying its knots.

तˇमै मृЗदतकषायाय तमसः पारं दशЈयЗत भगवान् सनŹकुमारः॥
“To that Nārada, who has washed off the impurity of the mind, the revered
Sanatkumara (now) shows the other shore of the darkness (of ignorance).”
Cha.7-26-2.

Źवं Зह नः Зपता योऽˇमाकंमЗवηायाः परं पारं तारयЗस ॥ Ή. ६-८
“Thou art, indeed, our (real) father; for thou hast taken us across avidyā to
the other shore.” Pr.6-8

पुµष एवेदं Зवξं कमЈ तपो Όο परामृतम्।
एतηो वेद ЗनЗहतं गुहायां सोऽЗवηा˚िżथं ЗवЗकरतीह सोƒय ॥ मु.ं २-१-१०
“All this is really the Purusha, Karma, the tapas (of knowledge), the highest
immortal entity. He who knows this as placed in the cave of the heart, my
friend, unties the knot of avidyā.” Mu.2-1-10.
125. Release (Mōksha) therefore, is release from ignorance and its effects such
as desires, fear, grief, delusion, mental defects, weakness of the heart, old age,
death and all other ills of mundane life:-

यदा सवेЈ ΉमुŴयżते कामा येऽˇय ρЗद ЗΑताः।
अथ मŹयोЈऽमृतो भवŹय΄ Όο समǿनुते ॥ का. ६-१४
“When all the desires taking shelter in this Jīva’s heart are shattered, then
mortal man becomes immortal, and attains Brahman here.” Kā.6-14.

यथा सवेЈ ΉЗभηżते ρदयˇयेह ˚żथयः .
अथ मŹयोЈऽमृतो भवŹयेतावψनुशासनम्।। का. ६-१४
“When all the knots of the heart are cut asunder, then this mortal -Jīva
becomes immortal. This is all the teaching (of Vedāntas).” Ka.6-15.
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आनżदं Όοणो Зवθान्। न ЗबभेЗत कुतǿचनेЗत॥ तै. २-९
“Knowing the bliss of Brahman, one is afraid of nothing.” Tai.2-9.

अभयं वै जनक ΉाŽतोऽЗस’ ॥ बृ.४-२-४
“Fearlessness, indeed, hast thou attained Janaka !” Bṛ 4-2-4.

त΄ को मोहः कः शोक एकŹवमनुपǿयतः ॥ ई. ७
“There, what delusion, what grief, to one who has realized Oneness (of
all).” Isa.7.

Зभηते ρदय˚िżथिǿछηżते सवЈसश
ं याः।
Ωीयżते चाˇय कमाЈЗण तिˇमन् ιˆटे परावरे॥ मु.ं २-२-८
“The knot of the heart is untied, all doubts are cleared, this (Jīva’s) karmas
are all destroyed, when that (Brahmātman) who is both the high and the
low, is seen.” Mu.2-2-8.

आŹमना Зवżदते वीयЈं Зवηया Зवżदतेऽमृतम् ॥ के. २-४
“Through Ātman one attains vigour, through knowledge immortality,” Ke.2-4.
126. The individual self being bound and limited only by ignorance, a person
attains his nature as Brahman and becomes the All so soon as he gains knowledge. This is from the Adhyārōpa standpoint utilized for the purpose of teaching;
for everyone has been always Brahman, and therefore there is neither bondage
nor release for anyone at all. This is the apavāda (rescission) which Śrutis make
use of to teach the eternal truth:

(१)

स यो ह वै तत् परमं Όο वेद Όοैव भवЗत नाˇयाΌοЗवŹकुले भवЗत।
तरЗत शोकं तरЗत पाŽमानं गुहा˚िżथĪŋयो ЗवमुΨोऽमृतो भवЗत॥ मुं ३-२-९

“Whoever, indeed, knows that Highest Brahman, becomes that very Brahman. No one who does not know Brahman, is born in his line. He crosses
grief, crosses sin, and, freed from the knots of the heart, he becomes immortal.” Mu.3-2-9.

(२) Όο वा इदं अ˚ आसीत्। तदाŹमानं एवावेत।् अहं ΌοाˇमीЗत। तˇमाΰŹसवЈं अभवत्। तηो
यो देवानां ΉŹयबुŻयत स एव तदभवत् तथषीЈनां तथा मनुˆयाणां। तγैतŹपǿयλृЗषवाЈमदेवः ΉЗतपेदेऽहं
मनुरभवं सूयǿЈ चेЗत। तЗददं अŽयेतЗहЈ य एवं वेदाहं ΌοाˇमीЗत स इदं सवЈं भवЗत तˇय ह न देवाǿच
नाभूŹया ईशते। आŹमा πेषां स भवЗत। बृ. १-४-१०
“Thus was Brahman alone in the beginning. It knew itself thus ‘I am Brahman’; and as a consequence of that knowledge, it became everything.
There, whoever among the gods know it, he alone became that All. So it
was in the case of’Rshis, and so in the case of men. It was seeing this, that
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Vāmadeva discovered the mantra ‘I have become Manu, and Surya ..... .’
And even now whoever knows this in the form ‘I am Brahman’ he becomes
all this. Even the gods are not able to prevent him from becoming such, for
he has become their very self.” Bṛ1-4-1O.

(३) Όο दाशा Όο दासा Όοैवम
े े Зकतवाः ॥ ΌοसूΨे
“Brahman are the fishermen; Brahman, the slaves and Brahman alone verily, are these gamblers.” —Brahmasūkta of the Atharva Veda.
127. It is from the highest Śāstraic standpoint that Gauḍapāda and Śaṅkara
declare with one voice that there is none of the conventions of injunctions,
Pramāṇas (means of knowledge), acts of discipline, bondage or release when one
has realized that all is Brahman or Ātman :

(१) न Зनरोधो न चोŹपЗΰनЈ बγो न च साधकः।
न मुमुΩुनЈ वै मुΨ इŹयेषा परमाथЈता॥ गौ.का. २-३२
“There is neither dissolution nor origination (of the universe), neither a
soul in bondage nor one practising the acts of discipline for release; neither one desirous of release nor anyone who has attained release at all.
This is the Highest Truth.” GK. 2-32.

(२) तτवमाŻयािŹमकं ιˆट् वा तτवं ιˆट् वा तु बाπतः
तτवीभूतˇतदारामˇतτवादΉŴयुतो भवेत् ॥ गौ का. २-३८
“Having known the world within to be Reality itself, having known the
world without to be Reality itself, and having become one with Reality and
taking delight in It alone, one should never swerve from Reality.” GK. 2-38.

तˇमात् ‘अहं Όοािˇम’ इŹयेतदवसाना एव सवेЈ Зवधयः, सवाЈЗण चेतराЗण ΉमाणाЗन। न Зह
अहेयानुपादेयाθैताŹमावगतौ ЗनЗवЈषयाŸयΉमातृकाЗण च ΉमाणाЗन भЗवतुमहЈिżत।
“Therefore it is only until the intuition ‘I am Brahman’ dawns that all injunctions and all other Pramāṇas (valid means of knowledge) prevail. For
when Ātman neither to be shunned nor to be taken up, has been intuited,
Pramāṇas cannot continue to be, since thereafter they would have neither
objects of knowledge, nor knowers desiderating the help of the means,”
Su.Bh. 1-1-4.

अЗवηाΉŹयुपˇथाЗपतकायЈकरणोपाЗधЗनЗमΰोऽयं शारीराżतयाЈЗमणोभेЈदǾयपदेशः, न पारमाЗथЈकः। एको Зह
ΉŹयगाŹमा भवЗत, न θौ ΉŹयगाŹमानौ संभवतः। एकˇयैव तु भेदǾयवहार उपाЗधकृतः, यथा ‘घटाकाशो
े ाЗदभेदΑुतयः ΉŹयΩादीЗन च ΉमाणाЗन संसारानुभवो ЗवЗधΉЗतषेधशाˇ΄ं
महाकाश’ इЗत। तत च ΪातृΪय
चेЗत सवЈमते दुपपηते। तथा च ΑुЗतः ‘य΄ Зह θैतЗमव भवЗत तЗदतर इतरं पǿयЗत’(बृ. ४-५-१५)
इŹयЗवηाЗवषये सवЈं Ǿयवहारं दशЈयЗत। ‘य΄ Źवˇय सवЈमाŹमैवाभूΰŹकेन कं पǿयेत’् (बृ. ४-५-१५)
इЗत ЗवηाЗवषये सवЈं Ǿयवहारं वारयЗत॥
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“This distinction between the embodied soul and the inner controller is due
to the conditioning associate of the body and senses presented by avidyā,
and not real. For there can be only one inmost Ātman, and there cannot
be two inmost selves. The same Ātman is treated as though there were
distinction in Him, just as we speak of a pot-ether and the universal ether.
And from this (view-point), Śrutis teaching the distinction of the knower,
the known etc., valid; means of knowledge such as perception, experience
of saṁsāra, the Śāstra of injunction, prohibition and all that becomes possible. Accordingly the Śruti points to all conventional procedure in the
region of ignorance when it says ‘Where there is duality as it were, there
one sees another.’ (Br, 4-5- 15), and wards off all (conventions of human)
procedure in the sphere of knowledge when it says, ‘Where, however, to
this knower, all becomes Ātman alone, there, what could one see and with
what? (Bṛ 4-5-15)” Su.Bh. 1:-2-20

Ј Зप
पूवЗЈ सγकतृŹЈ वभोΨृŹवЗवपरीतं Зह ‘З΄ˆवЗप काले ˆवकतृŹЈ वाभोΨृŹवˇवνपं Όοाहमिˇम, नेतः पूवम
कताЈ भोΨा वा अहमासम्, नेदानीम्, नाЗप भЗवˆयŹकाले ’ इЗत ΌοЗवदवगŴछЗत। एवमेव च मोΩ
उपपηते। अżयथा Зह अनाЗदकालΉवृΰानां कमЈणां Ωयाभावे मोΩाभावः ˇयात्। न च देशकालЗनЗमΰापेΩो
मोΩः कमЈफलवत् भЗवतुमहЈЗत। अЗनŹयŹवΉसङ् गात्, परोΩŹवानुपपΰेǿच Ϊानफलˇय। सू.भा. ४-१-१३
“The knower of Brahman conclusively knows thus: ‘As opposed to the nature of being a doer and experiencer (of the fruit of actions) known (to me)
previously, I am that Brahman which is really no doer or experiencer in its
nature in all the three divisions of time. I was never a doer or experiencer
even before this, nor am I such now, nor shall I be such even in the future
time. ‘It is only thus that release would be possible; for otherwise, there
would be no release at all since karmas which have continued to function
from time without a beginning, could not be exhausted, nor can release
be an event depending upon some place, time or cause like the fruit of
karmas; for in that ease, it would be impermanent. This is so for another
reason, to wit, that the result of knowledge (of Ātman) cannot be reasonably remote.” Su.Bh.4-1-13.

तमेतमЗवηाűयमाŹमानाŹमनोЖरतरेतराŻयासं पुरˇकृŹय सवेЈ ΉमाणΉमेयǾयवहारा लौЗकका वैЗदकाǿच
Ήवृΰाः। सवाЈЗण च शाˇ΄ाЗण ЗवЗधΉЗतषेधमोΩपराЗण। कथं पुनरЗवηावЗθषयाЗण ΉŹयΩादीЗन ΉमाणाЗन
शाˇ΄ाЗण चेЗत ? उŴयते। देहЊЗΆयाЗदˆवहंममाЗभमानरЗहतˇय ΉमातृŹवानुपपΰौ ΉमाणΉवृτयनुपपΰेः।
“On the presupposition of this mutual superimposition of the Self (Ātman)
and not-self, called avidyā, all the conventions of Pramāṇa (means of knowledge) and Prameya (object of knowledge) - both seeular and Vedic - start,
as also all Śāstras treating of injunctions and prohibitions and of release.
[That is to say, all human procedure presupposes avidyā]
(Question :-) But how are (we to know that) the means of knowledge such
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as perception, and the Śāstras, are intended only for the ignorant?
(Answer) To this, we reply :- Inasmuch as a person who does not regard
the body and senses etc- as himself and his own, cannot be a cognizer, the
means of knowledge cannot function in his case. Adhyāsa Bh.

न हीिżΆयाŸयनुपादाय ΉŹयΩाЗदǾयवहारः संभवЗत। न चाЗधˆठानमżतरेणिे żΆयाणां Ǿयवहारः संभवЗत। न
चानŻयˇताŹमभावेन देहेन किǿचϋाЗΉयते। न चैतिˇमन् सवЈिˇमλसЗत असंगˇयाŹमनः ΉमातृŹवमुपपηते।
न च ΉमातृŹवमżतरेण ΉमाणΉवृЗΰरिˇत। तˇमादЗवηावЗθषयाŸयेव ΉŹयΩादीЗन ΉमाणाЗन शाˇ΄ाЗण
च॥
(To explain.-) The convention of perception and other Pramāṇas etc., is not
possible without the senses; and the senses cannot function without the
body as their basis; and no one could be active without identifying oneself
with the body. Nor could there be cognizership in Ātman unattached to
anything, without presuming all this. And without cognizership there can
be no functioning of the means of knowledge. Therefore, means of knowledge such as perception, as also the Śāstras, are only for the ignorant.”
Adh. Bh.
[Everyone who imagines himself to be a knower, presumes that he is the body
on which the senses depend. But really, his real nature as Ātman is unrelated to
the body or the senses which he calls ‘me’ and ‘mine’.]

नेयं ΑुЗतरचेतनˇय सτवˇय भोΨृŹवं वςयामीЗत Ήवृΰा; Зकं तЗहЈ चेतनˇय Ωे΄ΪˇयाभोΨृŹवं
Όοˇवभावतां च वςयामीЗत। तदथЈं सुखदुःकाЗदЗवЗ˘यावЗत सτवे भोΨृŹवमŻयारोपयЗत। इदं Зह कतृЈŹवं
भोΨृŹवं च सτवΩे΄ΪयोЖरतरेतरˇवभावाЗववेककृतं कǼŽयते। परमाथЈतˇतु नाżयतरˇयाЗप संभवЗत,
अचेतनŹवाŹसτवˇय, अЗवЗ˘यŹवाŴच Ωे΄Ϊˇय। अЗवηाΉŹयुपˇथाЗपतˇवभावŹवाŴच सτवˇय सुतरां न
संभवЗत। तथा च ΑुЗतः ‘य΄ वा अżयЗदव ˇयात् त΄ाżयोऽżयŹपǿयेत’् इŹयाЗदना ˇवŽनιˆटहˇŹयाЗदव्
यवहारवदЗवηाЗवषय एव कतृЈŹवाЗदǾयवहारं दशЈयЗत; ‘य΄ Źवˇय सवЈमाŹमैवाभूत् तŹकेन कं पǿयेत’्
इŹयाЗदना च ЗववेЗकनः कतृЈŹवाЗदǾयवहाराभावं दशЈयЗत॥
“This (Paingi) Śruti does not aim at attributing experiencing nature to the
insentient mind, but only intends to declare that the sentient kshetrajña
(individual self) is not (really) an experiencer, but is of the nature of Brahman. To that end, it superimposes experiencing nature on the mind which
is subject to pleasure and other changeful moods.”
[This is an instance of deliberate superimposition of some characteristic to
negate some other superimposed characteristic of Ātman.]
“For this nature of being active and experiencing, is a fictitious invention
due to non-discrimination of the respective nature of the mind and the Self.
Really, however, it cannot conceivably pertain to either of these, for the
mind is insentient and the Self is changeless. It is altogether inconceivable
in the case of the mind, since it is of the nature of an appearance presented

166

14. The Nature Of Liberation And The Liberated One.
by avidyā, Accordingly, the Śruti beginning with ‘Where, indeed, there is
duality, as it were, there one would see something other’ shows how all
such conventions as of an agent of action, belong to the sphere of ignorance and are similar to one’s procedure with regard to an elephant etc.
seen in a dream. And it shows the absence of all procedure such as of an
agent etc. in the case of a man of discrimination, by the statement beginning with ‘Where, to this one, all has become Ātman, there, what could one
see and with what’ (Bṛ 4-5-15).” Su.Bh. 1-2-12,
[Here Śaṅkara says in so many words that human procedure is shown to be
restricted to the sphere of ignorance only, and this is taught to be so by the Śruti
by the method of adhyāropāpavāda.]
128. It is by the method of deliberate superimposition, therefore, that all ills of
mundane life, are attributed by Vedāntins to the not-selves to negate what is usually conceived to be a property of the self in empirical life. As a matter of fact, the
so-called individual self, has always been free from all saṁsāric defects. Here is a
Sanskrit verse ascribed to Śaṅkara, which is sung by hundreds of Indian devotees
of Vedānta every day,putting this method in a nutshell:

नाहं देहो जżममृŹयू कुतो मे। नाहं Ήाणः ΩुिŹपपासे कुतो मे।
नाहं Зचΰं शोकमोहौ कुतो मे। नाहं कताЈ बżधमोΩौ कुतो मे॥
“I am not this body; whence could birth and death come to me? I am not
the life-force; whence could hunger and thirst come to me? I am not the
mind; whence could grief and delusion come to me? Nor am I the ego;
whence could bondage and release possibly come to me?”
From the Book Misconceptions about Śaṅkara:
Misconception about disembodiedness:
31. The reader of Śaṅkara’s Bhāshya will recall how Śaṅkara makes use of this
dictum of the superimposition of the body and Ātman again and again, to show
how Final Release from the evils of mundane life is only to recognise one’s eternal
bodilessnes. Thus in the commentary of the fourth Sūtra, after describing the
whole gamut of life possible for individual selves, he comes to the conclusion that
Śrutis and Smṛtis aided by reason, show that the gradation of pleasure and pain
felt by creatures is all the result of embodiedness due to Avidyā and other defects.
He quotes the Chāndōgya Śruti which says that being beset with pleasure and
pain is inevitable for an embodied being, and that the pleasure and pain can never
touch one who is bodiless, thus leading to the conclusion that Final Release or
bodilessness is no effect of Dharma or religious duty which can only give its result
to an embodied being. To an objection that bodilessness might itself be the effect
of Dharma or Religious duty, he replies “No, for it is the intrinsic nature of one’s
Ātman.”
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Again in the commentary on the same Sūtra (1.1.4), he writes:

शरीरे पЗततेऽशरीरŹवं ˇयात्, न जीवत इЗत चेत,् न। सशरИरŹवˇय ЗमźयाΪानЗनЗमΰŹवात्।
“(Objection:) Bodilessness can come only after the falling off of the body
and not to one, living.”
“(Reply:) No; for embodiedness is due to a misconception.”
And after showing at length how embodiedness is only due to a false identification with the unreal body, he concludes:

तˇमािżमźयाΉŹययЗनЗमΰŹवाŹसशरीरŹवˇय, Зसγं जीवतोऽЗप ЗवदुषोऽशरीरŹवम्।
“Therefore, embodiedness being only due to a false notion, it is to be concluded that bodilessness is the nature of a wise one even while living.”
Su.Bha.1.1.4.
In the face of this unequivocal declaration supported by intuition and reason,
some of the sub-commentators have ventured to proclaim that, according to
Śaṅkara, Videha Mukti (Release after death) is the only release in the primary
sense and that Jīvanmukti (freedom while the knower of Brahman is alive), can be
only secondary release, since he has the body to sustain which a little portion or
residue of Avidyā continues to be till the fructifying karmas are quite exhausted!
This is probably because they have been unable to assess a statement of Śaṅkara’s
found elsewhere in the Bhāshya:

एवं धमाЈधमЈयोबЈżधहेŹवोः ЗवηासामźयाЈादǿले षЗवनाशЗसγेः। अवǿयंभाЗवनी Зवदुषः शरीरपाते
मुЗΨЖरŹयवधारयЗत॥
“(The particle ‘tu’ in this form is intended) to emphasise that in as much as
virtue and sin, which are the cause of bondage, having been shown respectively not to taint Ātman (in the case of virtuous act), and to be destroyed
(in the case of sin), by virtue of Brahma-vidyā, release must necessarily
ensue to the knower after his body has fallen.Su.Bha.4.1.14.
Failing to see the convention of the eschatological mukti is only a concession to
the vyāvahāric view that man has a body, the vyākhyāna schools have succumbed
to the belief that release is really an event in time to be attained after exhausting
all karmas.
From The Upanishadic Approach to Reality: Chapter 7, Section 11.
FINAL RELEASE
There is no ambiguity whatever with regard to Final Release, either in the
Śrutis or in the Bhāshya. Śaṅkara quotes three texts and writes:-

(१) इЗत चैवमाηा: Αुतयो मोΩΉЗतबżधЗनवृЗΰमा΄मेव आŹमΪानˇय फलं दशЈयिżत।। सू. भा. १-१-४.
“These and other Śrutis teach that the effect of Atmajñāna, is only the
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removal of (nescience) the obstable to Release.” Su.Bh. 1-1-4.
[Release which is already there, manifests itself as soon as ignorance is removed. Knowledge does not create Release.]

(२) इदं तु पारमाЗथЈकं कूटˇथЗनŹयम्, Ǿयोमवत् सवЈǾयाЗप, सवЈЗवЗ˘यारЗहतम्, ЗनŹयतृŽतम्, Зनरवयवम्,
ˇवयŷजयोЗत:ˇवभावम्; य΄ धमाЈधमेЈ सह कायेЈण काल΄यं च नोपावतेЈत।े तदेतद् अशरीरŹवं
मोΩाűयम्॥ सू. भा. १-१-४.
“This, however, is really real, unchangingly eternal, all-pervading like the
ether, devoid of all modifications, ever-content, without parts, self-effulgent by nature. This is that unembodiedness called Release, wherein good
and bad deeds together with their efects and time, consisting of the three
periods of time, never flourish.” Su.Bh. 1-1-4.

(३) अЗप च Зवηासाधनं ˇववीयЈЗवशेषात् ˇवफल एव Зवηायां किŷचदЗतशयमासŷजयेत् न Зवηाफले
मुΨौ। तЗγ असाŻयं ЗनŹयЗसγˇवभावमेव Зवηया अЗधगƒयत इŹयसकृदवोचाम। न च तˇयामŽयुΨषЈЗनकषाЈŹमकोऽЗतशय: उपपηते, Зनकृˆटाया ЗवηाŹवाभावात्। उŹकृˆटै व Зह Зवηा भवЗत।
तˇमात् तˇयां ЗचराЗचरोŹपЗΰνपोऽЗतशयो भवन् भवेत,् न तु मुΨौ किǿचदЗतशयसंभवोऽिˇत।। सू.भा.
३-४-५२, पा. ४५९.
Here Śaṅkara expressly declares that neither in the knowledge of Brahman, nor
in the Final Release, can there be gradations. Strictly speaking, Mukti or Release
is already there, for it is of the very nature of Brahman, which is ever-existing.
And the knowledge of Brahman, being of the very stuff of intuition, is absolutely
changeless being beyond time and no effect of any religious deed performed.
Nevertheless, followers of the sub-commentary schools have imagined gradations in the knowers of Brahman - Brahmavid (knower), Brahmavidvara (better
knower), Brahmavidvarīya (still better knower), and Brahmavidvarishṭha (the
best of knowers)!
As for Mukti (Freedom), it is obvious that according to Śaṅkara, knowledge reveals Mukti instantly. Empirically speaking, however, he says that misconception
even after sublation, may continue to appear like the knowledge of the double
moon occuring to some one owing to cataract:-

बाЗधतमЗप तु ЗमźयाΪानं ЗθचżΆΪानवत् संˇकारवशात् किŷचŹकालम् अनुवतЈत एव।। सू. भा. ४-१-१४.
Unable to distinguish the two stand-points of view, empirical and transcendental, the Post-Śaṅkara Vedāntins have built up various theories in this respect.

(१) कारणЗवगमेऽЗप कायЈशषे ानुवЗृ ΰ: संˇकारात् ; अतो लſधवृЗΰकमЈसˇं कारात्, तЗθपाकसंˇकाराद् वा
ЗवदुषोऽЗप शरीरिˇथЗत:।। Ό. Зस.पा. १३२.
Here the living-free knower of Brahman is said to continue to bear his body,
because of the initial velocity of fructified karma - according to Manḍana. Being
a realistic Vedāntin, he could not appreciate Śaṅkara’s discussion of ‘the continuance of the misconception’ though sublated by correct knowledge.

169

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi

(२) अΪानले शोऽˇŹयेव ЗवदुषोऽЗप किǿचत्, किŷचत् कालं शरीरिˇथतेЖरˆटŹवात्।। इ. Зस., पा. ७४.
The author of Ishṭa-Siddhi believes not merely in Samskāra, but also a little bit of it!

अЗवηाले शो वा कमЈलेशवत् संˇकारशſदेनाЗभलŽयेत इЗत Зनरवηम्॥ पं.Зव. पा.१०६.
The author of the Vivaraṇa admits Samskāra or, as an alternative, a bit of Avidyā!
How the undefinable avidyā-śakti happens to be a real material cause of something and how it persists affecting even a free knower, is really passing strange.
On the whole, the Post-Śaṅkara advaitins may be said to lean towards the doctrine of BhartṛPrapañcha, who held that Mōksha was of two kinds, one being realization of Brahmic nature during this life, and the other merging in Brahman after
the fall of the body. In any case, they have completely ignored Śaṅkara’s teaching
that Mōksha is self-established, and has only to be intuited by the wisdom of the
secondless Ātman.
From the Book Vedānta Prakriyā Pratyabhijñā (Introduction, Section 7, subsection 4 on Manḍana)
In discussing the immediate effect of Brahmajñāna, Manḍana remarks that the
knower would attain release immediately after he shuffles off the mortal coil. This
departure from the body would be sooner or later according to the rigour of one’s
karma to be exhausted. According to this philosopher there are two alternatives
which we may predicate of a person who lives on for some time after he has acquired the knowledge of Brahman. Either he is practicing the meditation needful
for complete realisation, which becomes perfected at the time of death, or else,
he is really a perfect soul whose dealing in life-even while they appear to be just
like those of the ignorant-have this point of difference that the wise one is not
obsessed with the idea of their reality (Br. Si. 131-132).
This pathetically realistic description of one who has realised the truth, betrays
a woeful disregard of the two standpoints of view which a student of Upanishads
has constantly to bear in mind. For, from the transcendental point of view, there
is no body, mind or senses limiting any one, since all distinctions are nought, the
only reality being Brahman, or Ātman. From the empirical point of view, the jñāni
is only one among other egoes, while he is a miracle in the eyes of seekers of
knowledge. The experience of the sthitaprajña described in the Gītā, can never be
exactly defined in empirical terms. From the transcendental point of view, there is
no question of the jñāni leaving behind him the body or an independent objective
world, for it never existed for him. The idea that he deals with other egos and that
the world goes on even after his departure, is true enough empirically, but it can
never affect Reality as it is.
The account given here of Maṇḍana’s School will be enough to show the difference between the traditional method of Vedānta exhibited by Śaṅkara and
the method or methods employed by Post-Śaṅkaras. For, Manḍana’s method may
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be taken as typical of all. Profession of the authority of Scriptures and quoting
them with interpretation so as to suit one’s own dogmatic views is the uniform
line adopted throughout. For fear of prolixity, I refer the reader to the Sanskrit
original for details.
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भाˆयवाŰयाЗन ЗवषयसंबγाЗन
01.अŻयारोपापवादˇवνपं
१. दशЈयЗत च ΑुЗतः परνपΉЗतषेधेनव
ै Όο - ЗनЗवЈशषे Źवात् – ‘अथात आदेशो नेЗत नेЗत’ ‘अżयदेव
तЗθЗदतादथो अЗवЗदतादЗध’ ‘यतो वाचो ЗनवतЈżते अΉाŽय मनसा सह’ इŹयेवमाηा। बाˆकЗलना च
बाŻवः पृˆटः सन् अवचनेनव
ै Όο ΉोवाचेЗत शГयते– ‘स होवाचाधीЗह भो इЗत स तूˆणИ बभूव तं
ह Зθतीये तृतीये वा वचन उवाच बГमः खलु Źवं तु न ЗवजानाЗस। उपशाżतोऽयमाŹमा’ इЗत। तथा
ˇमृЗतˆवЗप परΉЗतषेधेनव
ै ोपЗदǿयते– ‘Ϊेयं यΰŹΉवςयाЗम यŵΪाŹवामृतमǿनुत।े अनाЗदमŹपरं Όο न
सΰλासदुŴयते’ इŹयेवमाηासु। तथा Зवξνपधरो नारायणो नारदमुवाचेЗत ˇमयЈते – ‘माया πेषा मया
सृˆटा यżमां पǿयЗस नारद। सवЈभूतगुणयै ЈुΨं नैवं मां ΪातुमहЈЗस’ इЗत॥ Ό.सू.भा. ३.२.१७
२. अथवा ‘नेЗत नेЗत’ इЗत वीŽसायाम्। .....। वीŽसायां तु सŹयां समˇतˇय Зवषयजातˇय ΉЗतषेधनात्
अЗवषयः ΉŹयगाŹमा Όο इЗत ЗजΪासा ЗनवतЈत।े Ό. सू. भा. ३.२.२३
३. वेदाः अवेदाः इЗत वचनात् इˆयत एव अˇमाЗभः Αुतरे Žयभावः Ήभोदे। Ό. सू. भा. ४.१.३
४. उपाЗधकृतम् ЗमźयाνपमЗप अिˇतŹवाЗधगमाय ΪेयधमЈवत् पЖरकǼŽय उŴयते “सवЈतःपЗणपादं”
इŹयाЗद। तथा Зह संΉदायЗवदां वचनं “अŻयारोपापवादाĪŋयां ЗनˆΉपŷचं ΉपŷŴयते” इЗत। गी. भा. १३.१३
५. अपवादो नाम य΄ किˇमिŷǿचत् वˇतुЗन पूवЗЈ नЗवˆटायां Зमźयाबुγौ Зनिǿचतायां पǿचात् उपजायमाना
यथाथЈबुЗγः पूवЗЈ नЗवˆटायाः Зमźयाबुγेः ЗनवЈЗतЈका भवЗत। यथा देहेिżΆयसंघाते आŹमबुЗγः आŹमżयेव
आŹमबुŻया पǿचाεाЗवżया ’तŹवमЗस’ इŹयनया ЗनवŹयЈत।े यथावा ЗदŲΎािżतबुЗγः ЗदŲयाथाƒयबुŻया
ЗनवतЈत।े Ό. सू. भा. ३.३.९
६. ..... तथा अŻयारोЗपतनामνपकमЈθारेण Όο ЗनЗदЈǿयते `ЗवΪानमानżदं Όο’, `ЗवΪानघन एव’,
`Όο’, `आŹमा’ इŹयेवमाЗदशſदैः। बृ. भा. २.३.६
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02.परमाथЈιिˆटǾयवहारιिˆटभेदः
१) अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο
पЖरणामाЗदसवЈǾयवहाराˇपदŹवं ΉЗतपηते; पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते।
(सू. भा. २-१-२७)
२) सवЈवाЗदЗभः अЗवηाकृतǾयवहारĪŋयुपगमात्। परमाथाЈनĪŋयुपगमाŴच ॥ (मां का.भा ३-५)
३) तदथЈं सुखदुःकाЗदЗवЗ˘यावЗत सτवे भोΨृŹवमŻयारोपयЗत। इदं Зह कतृЈŹवं भोΨृŹवं च सτवΩे΄Ϊ
योЖरतरेतरˇवभावाЗववेककृतं कǼŽयते। परमाथЈतˇतु नाżयतरˇयाЗप संभवЗत, अचेतनŹवात् सτवˇय,
अЗवЗ˘यŹवाŴच Ωे΄Ϊˇय। अЗवηाΉŹयुपˇथाЗपतˇवभावŹवाŴच सτवˇय सुतरां न संभवЗत। तथा च
ΑुЗतः ‘य΄ वा अżयЗदव ˇयाΰ΄ाżयोऽżयŹपǿयेत’् इŹयाЗदना ˇवŽनιˆटहˇŹयाЗदǾयवहारवदЗवηाЗवषय एव
कतृЈŹवाЗदǾयवहारं दशЈयЗत। (१-२-१२)
४) तˇमात् ΉाŲΌοाŹमताΉबोधात् उपपλः सवोЈ लौЗकको वैЗदकǿच Ǿयवहारः। (सू.भा २-१-१४)
५) स च ˇवाŹमभूतानेव घटाकाशˇथानीयान् अЗवηाΉŹयुपˇथाЗपतनामνपकृतकायЈकरणसंघातानुरोЗधनो
जीवाűयान् ЗवΪानाŹमनः ΉЗत ईˆटे ǾयवहारЗवषये। (सू.भा. २-१-१४)
६) यदा तु परमाथЈιˆटκा परमाŹमतτवाŴछБ ŹयनुसाЖरЗभरżयŹवेन ЗनµŽयमाणे नामνपे मृदाЗदЗवकारवθˇŹवżतरे
तτवतो न ˇतः सЗललफे नघटाЗदЗवकारवदेव तदा तदपेςयऽएकमेवाЗθतीयंऽनेह नानािˇत Зकŷचने
ŹयЗदपरमाथЈदशЈनगोचरŹवं ΉЗतपηते। यदा तु ˇवाभाЗवŰयाЗवηया Όοˇवνपं रŵजुशЗु Ψकागगनˇवνपवदेव
ˇवेन νपेण वतЈमानं केनЗचदˇपृˆटˇवभावमЗप सλामνपकृतकायЈकरणोपाЗधĪŋयो Зववेकेन नावधायते
नामνपोपाЗधιिˆटरेव च भवЗत ˇवाभाЗवकी तदा सवोЈऽयं वˇŹवżतरािˇतŹवǾयवहारः॥ (बृ.भा. ३-५-१)
७) ЗवΪानं चेतनम्, अЗवΪानं तΆЗहतम् अचेतनम्, पाषाणाЗद। सŹयं च ǾयवहारЗवषयम्, अЗधकारात्।
न परमाथЈसŹयम्। एकमेव Зह परमाथЈसŹयं Όο। इह पुनǾयЈवहार Зवषयम् आपेЗΩकं सŹयम्,
मृगतृिˆणकाηनृतापेΩया उदकाЗद सŹयम् उŴयते। (तै.भा २-६)

03. ЗवηाЗवηयोः ˇवνपं, अЗवηायाः ЗनवृЗΰΉकाराः
१) तामसोЗह ΉŹययः आवरणािŹमकŹवादЗवηा Зवपरीत˚ाहकः, संशयोपˇथापको वा, अ˚हणŹमको वा।
ЗववेकΉकाशाभावे तदाभावात्। तामसे च आवरणाŹमके
ЗतЗमराЗददोषे सЗत अ˚हणादेरЗवद्
या΄यˇयोपलſधेः। गी. भा. १३.२
२) ЗमźयाΪानЗनЗमΰः सŹयानृते ЗमथुनीकृŹय अहЗमदम् ममेदम् इЗत नैसЗगЈकोयम् लोकǾयवहारः। Ό.
सू. अ. भा.
३) तमेतम् एवम् लΩणम् अŻयासम् पिŸडता अЗवηेЗत मżयżते। Ό. सू. अ. भा.
४) तमेतम् अЗवηाűयम् आŹमानाŹमनेЖरतरेतराŻयासम् पुरˇकृŹय सवेЈ ΉमाणΉमॆयǾयवहारः लौЗकका
वैЗदकाǿच Ήवृΰाः। Ό. सू. अ. भा.
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५) एवमयम् अनाЗदरżतो नैसЗगЈकोŻयासः ЗमźयाΉŹययνपः कतृЈŹवभोΨृŹवΉवतЈकः सवЈलोकΉŹयΨाः।
Ό. सू. अ. भा.
६) ЗवηोŹपΰौ अЗवηायाः Зह अˇतŹवात् तदाΑये अЗवηानुपपΰेः। न Зह अिŲनµˆणः Ήकाशǿच इЗत
ЗवΪानोŹपΰौ यिˇमन् आΑये तदुŹपλम्, तिˇमλेवाΑये शीतोऽिŲनरΉकाशो वा इŹयЗवηाया उŹपЗΰः, नाЗप
संशयः अΪानं वा। (ई.भा-१८)
७) यЗद Ϊानाभावः. यЗद संशयΪानं यЗद ЗवपरीतΪानं वा उŴयते सवЈं Зह Ϊानेनव
ै ЗनवŹयЈत।े बृ. भा.
३.३.१
८) Ωे΄Ωे΄ΪयोЗवЈषयЗवषЗयणोः Зभλˇवभावयोः इतरेतरतγमाЈψासलΩणः संयोगः Ωे΄Ωे΄Ϊ\ˇवνपЗववेकाभावЗनबżधनः। गी. भा. १३.२६
९) सवЈΪˇयेξरˇय आŹमभूते इव अЗवηाकिǼपते नामνपे तŹवाżयŹवाĪŋयामЗनवЈचनीये
संसारΉपŷचबीजभूते सवЈΪˇय ईξरˇय माया, शЗΨः, ΉकृЗतः इЗत च ΑुЗतˇमृŹयोरЗभलŽयेत।े Ό. सू.
भा. २.१.१४
१०) तЗθवेकेन च वˇतुˇवνपावधारणं Зवηां आहु ः। Ό. सू. अ. भा.
११) ΉЗतЗषγसवЈЗवशेषˇयाЗप Όοणः सवЈशЗΨयोगः संभवЗत इŹयेतदЗप अЗवηाकिǼपतνपभेदोपżयासे
नोΨमेव। Ό. सू. भा. २.१.३१
१२) ЗवηाЗवηयोः तγमЈŹवम् इЗत चेत।् न। ΉŹयΩŹवात्। ЗववेकाЗववेकौ νपाЗदवत् ΉŹयΩौ उपलĪŋयेते
अżतःकरणˇथौ। न Зह νपˇय ΉŹयΩˇय सतो Άˆटृ धमЈŹवम्। अЗवηा च ˇवानुभवेन νŽयते ‘मूढोहम्,
अЗवЗवΨं मम ЗवΪानम्’ इЗत। तथा ЗवηाЗववेकोनुभूयते। उपЗदशिżत च अżयेĪŋय आŹमनो Зवηां
बुधाः। तथा च żये अवधारयिżत। तˇमात् नामνपपΩˇयैव ЗवηाЗवηे। नामνपे च नाŹमधमौЈ।
‘नामνपयोЗनЈवЗЈ हता ते यदżतरा तद् Όο’ (छां. 8-14-1) इЗत ΑुŹयżतरात्। ते च पुननाЈमνपे सЗवतЖर
अहोरा΄े इव किǼपते न परमाथЈतो Зवηमाने ॥ (तै.भा २-८)
१३) यथालोके.......तЗθषयाΪानЗतरोभावǿच (बृ. भा. १-४-१०)
१४) अत इदमЗवηायाः सτवमुΨं भवЗत।
सवाЈŹमानं सżतमसवाЈŹमŹवेन ˚ाहयЗत।
आŹमनोऽżयγˇŹवरमЗवηमानं ΉŹयुपˇथापयЗत।
आŹमानमसवЈमापादयЗत। (बृ.भा-४-३-२०)
१५) अЗवηाЗददोषЗनवृЗΰफलावसानŹवात् Зवηायाः। य एवाЗवηाЗददोषЗनवृЗΰफलकृŹΉŹयय आηोऽżŹयः
सżततोऽसżततो वा स एव ЗवηेŹयĪŋयुपगमाλ चोηˇयावतारगżधोऽŽयिˇत (बृ-भा १-४-१०)
१६) Зवηायां Зह सŹयाम् उЗदते सЗवतं शावЈरЗमव तम: ΉणाशमुपगŴछŹयЗवηा॥ (गी.भा २-६९)
१७) न Зह ŰवЗचŹसाΩाθˇतुधमЈˇयापोढБी ιˆटा क΄ीЈ वा Зवηा। अЗवηायाˇतु सवЈ΄ैव ЗनवЗतЈका ιǿयते।
तथेहाŽयΌοŹवमसवЈŹवं च अЗवηाकृतमेव ЗनवŹयЈतां ΌοЗवηया। बृ. भा. १.४.१०
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04. ΉाЗतभाЗसकवˇतुЗवचारः
१) ΉŹयेŹयेव Зह केवलं न तु त΄ रजतमिˇत। (सू.भा ४-१-५)
२) ˇमृЗतνपः पर΄ पूवιЈ ˆटावभासः ॥ (सू भा. अव)

05. मायाˇवνपम्
१) अЗवηािŹमका Зह सा बीजशЗΨः आǾयΨशſदЗनदेЈǿया परमेξराΑया मायामयी महासुिŽतः, यˇयां
ˇवνपΉЗतबोधरЗहताः शेरते संसाЖरणो जीवाः। तदेतदǾयΨं ŰवЗचदाकाशशſदЗनЗदЈˆटम् ‘एतिˇमλु
खǼवΩरे गाŲयाЈकाश ओतǿच Ήोतǿच’(३-८-११) इЗत Αुतःे । ŰवЗचदΩरशſदोЗदतम् ‘अΩरात् परतः
परः’ (मुं २-१-२) इЗत Αुतःे ; ŰवЗचन् मायेЗत सूЗचतम् ‘मायां तु ΉकृЗतं Зवηान् माЗयनं तु महेξरम्’
इЗत मż΄वणाЈत;् अǾयΨा Зह सा माया, तτवाżयŹवЗनνपणˇयाशŰयŹवात् (सू. भा १-४-३)
२) ‘तˇमाθा एतˇमादाŹमन आकाशः संभूतः’ इŹयाЗदवाŰयेĪŋयः ЗनŹयशुγबुγमुΨˇवνपात् सवЈΪात्
सवЈशΨेरीξराŵजगŵजЗनिˇथЗतΉलयाः, नाचेतनात् Ήधानादżयˇमाθा इŹयेषोऽथЈः ΉЗतΪातः “जżमाηˇय
यतः” इЗत; सा ΉЗतΪा तदवˇथैव, न तЗθµγोऽथЈः पुनЖरहोŴयते। कथं नोŴयते, अŹयżतमाŹमन
एकŹवमЗθतीयŹवं च Όुवता ? Αृणु यथा नोŴयते--- सवЈΪˇयेξरˇयाŹमभूते इवाЗवηाकिǼपते नामνपे
तτवाżयŹवाĪŋयामЗनवЈचनीये संसारΉपŷचबीजभूते सवЈΪˇयेξरˇय माया, शЗΨः, ΉकृЗतЖरЗत च
ΑुЗतˇमृŹयोरЗभलŽयेत।े ताĪŋयामżयः सवЈΪ ईξरः, ‘आकाशो वै नाम नामνपयोЗनЈवЗЈ हता ते यदżतरा तद्
Όο’ इЗत Αुतःे , ‘नामνपे ǾयाकरवाЗण’ ‘सवाЈЗण νपाЗण ЗवЗचŹय धीरो नामाЗन कृŹवाЗभवदżयदाˇते’
‘एकं बीजं बहु धा यः करोЗत’ इŹयाЗदΑुЗतĪŋय च। (सू.भा. २-१-१४)
३) अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο
पЖरणामाЗदसवЈǾयवहाराˇपदŹवं ΉЗतपηते; पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते।
(सू. भा. २-१-२७)
४) तˇमात् आŹमैकŹवΉЗतपτयथाЈ किǼपता सृिˆटः अभूतव
ै Ήाणसंवादवत्। “इżΆो मायाЗभः” (बृ.
२-५-१९) इЗत अभूताथЈΉЗतपादकेन मायाशſदेन Ǿयपदेशात्। ननु ΉΪानवचनो मायाशſदः। सŹयम्।
इिżΆयΉΪाया अЗवηामयŹवेन मायाŹवाĪŋयुपगमात् अदोषः। मायाЗभः इिżΆΉΪाЗभः अЗवηाνपाЗभः
इŹयथЈः। “अजायमानो बहु धा Зवजायते” (तै.आ. 3-13) इЗत Αुतःे । (मां ३-२४)
५) इżΆः परमेξरः मायाЗभः ΉΪाЗभः नामνपभूतकृतЗमźयाЗभमानैवाЈ न तु परमाथЈतः पुµνपो बहु νपः
ईयते गƒयते एकνप एव ΉΪानघनः सन् अЗवηाΉΪाЗभः। (बृ.भा. २-५-१९)
६) एक एव परमेξरः ................ अЗवηया, मायया............... अिˇत। (सू.भा १-३-१९)
७) अिˇत चायमपरो ιˆटाżतः “यथा ˇवयं ΉसाЖरतया मायया मायावी З΄ˆवЗप काले षु न संˇपृǿयते,
अवˇतुŹवात्, एवं परमाŹमाЗप संसारमायया न संˇपृǿयते” (सू भा २-१-९)
८) माया इЗत अЗवηमानˇय आűया। (मां का ४-५८)
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९) मया सवЈत: ιЗशमा΄ˇवνपेण अЗवЗ˘याŹमना अŻयΩेण मम माया З΄गुणािŹमका अЗवηालΩणा
ΉसूЗत: सूयते उŹपादयЗत सचराचरं जगत्। (गी.भा ९-१०)

06. शाˇΛΉामाŸयम्
१) अЗवषयŹवे Όοणः शाˇ΄योЗनŹवानुपपЗΰЖरЗत चेत,् न; अЗवηाकिǼपतभेदЗनवृЗΰपरŹवाŴछाˇ΄ˇय।
न Зह साˇ΄ं इदंतया Зवषयभूतं Όο ΉЗतЗपपादЗयषЗत, Зकं तЗहЈ, ΉŹयगाŹमŹवेन अЗवषयतया ΉЗतपादयत्
अЗवηाकिǼपतं वेηवेЗदतृवदे नाЗदभेदमपनयЗत। Ό. सू. भा. १.१.४
२) अЗप च अżŹयЗमदं Ήमाणं आŹमैकŹवˇय ΉЗतपादकं नातःपरं Зकिŷचदाकाङ् ςयमिˇत। ...। सЗत
Зह अżयिˇमλवЗशˆयमाणे अथेЈ आकाङ् Ωा ˇयात्, नŹवाŹमैकŹवǾयЗतरेकेणावЗशˆयमाणोऽżयोऽथोЈऽिˇत य
आकाङ् ςयेत। Ό. सू. भा. २.१.१४
३) न चेयमवगЗतनोЈपपηत इЗत शŰयं वЗदतुम्। ’तγाˇय ЗवजΪौ’ इŹयाЗद ΑुЗतĪŋयः। Ό. सू. भा.
२.१.१४
४) कमЈफले Зह ˇवगाЈदौ अनुभवानाνढे ˇयादाशङ् का भवेθा न वा इЗत। अनुभवाνढं तु Ϊाżफलं
‘यŹसाΩादपरोΩाद् Όο’ (बृ. ३.४.१) इЗत Αुतःे , ‘तŹवमЗस’ (छा. ६.८.७) इЗत च Зसγवदुपदेशात्।
Ό. सू. भा. ३.३.३२
५) आŹमЗवΪानˇय फलपयЈżतŹवात् न तЗθषयˇय शाˇ΄ˇय ΉामाŸयं शŰयं ΉŹयाűयातुम्। न चानुमानगƒयं
शाˇ΄ΉामाŸयम्। Ό. सू) भा. १.१.४
६) ΉमातृŹवं πाŹमनो ЗनवतЈयŹयżŹयं Ήमाणम्। ЗनवतЈयदेव चाΉमाणीभवЗत ˇवŽनकालΉमाणЗमव
Ήबोधे। गी. भा. २.६९
७) वेदˇय Зह ЗनरपेΩं ˇवाथेЈ ΉामाŸयं रवेЖरव νपЗवषये। Ό. सू. भा. २.१.१
८) न धमЈЗजΪासायाЗमव ΑुŹयादय एव Ήमाणं ΌοЗजΪासायाम्। Зकं तु ΑुŹयादय अनुभवादयǿच
यथासंभवЗमह Ήमाणम्। अनुभवावसानŹवात् भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय। Ό. सू. भा. १.१.२
९) νपाηभावाЗγ नायमथЈः ΉŹयΩगोचरः। Зलं गाηभावाŴच नानुमानादीनां ॥ (सू.भा २-१-७)
१०) ‘तं ŹवौपЗनषदं पुµषं पृŴछाЗम’ (बृ. ३-९-२६) इЗत च औपЗनषदŹवЗवशेषणं पुµषˇय उपЗनषŹसु
Ήाधाżयेन ΉकाशमानŹवे उपपηते। (सू.भा १-१-४)
११) शाˇ΄ं तु अżŹयं Ήमाणम् अतधमाЈŻयारोपणमा΄ЗनवतЈकŹवेन ΉामाŸयम् आŹमनः ΉЗतपηते, न तु
अΪाताथЈΪापकŹवेन। (गी.भा २-१८)
१२) तˇमात् वेदΉामाŸयˇय अǾयЗभचारात् तादźयेЈ सЗत वाŰयˇय तथाŹवं ˇयात्। न तु पुµषमЗतकौशलात्।
न Зह पुµषमЗतकौशलात् सЗवता νपं न ΉकाशयЗत। तथा वेदवाŰयाżयЗप नाżयाथाЈЗन भविżत। (बृ.
३-३-१)
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१३) वाŰयाथЈΪानसमकाले एव तु पयЈवЗसतो भवЗत। केवलशſदΉकाЗशताथЈΪानमा΄ЗनˆठाǾयЗतЖरΨाभा
वात्। (मुं . भा १-१-६)
१४) न Зह ЗवЗधशतेनाЗप तमःΉकाशयोरेक΄ सεावः शŰयते कतुЈम्, Зकमुत Зलङ् गैः केवलै ЖरЗत। (मु.ं
भा अव )
१५) न Зह वचनं वˇतुनः सामźयЈजनकम्। Ϊापकं Зह शाˇ΄ं न कारकं इЗत िˇथЗतः ॥ (बृ भा १-४१०)
१६) यथोΨम् ऋŲवेदाЗद शाˇ΄ं योЗनः कारणं Ήमाणम् अˇय Όοणः यथावŹˇवνपाЗधगमे। शाˇ΄ादेव
Ήमाणात् जगतो जżमाЗदकारणं Όο अЗधगƒयते इŹयЗभΉायः (सू.भा १-१-३)
१७) न Зह इदमЗतगƒभीरं भावयाथाŹƒयं मुЗΨЗनबżधनम् आगममżतरेण उŹΉेЗΩतुमЗप शŰयम् (सू.भा
२-१-११)
१८) तथा ΉЗतपुµषं पЖरसमाŽतं शाˇ΄म् इЗत न शाˇ΄ЗवरोधगżधोऽЗप अिˇत। (बृ.भा ५-१-१)
१९) शſदमूलं च Όο शſदΉमाणकं न इिżΆयाЗदΉमाणकम्। (सू.भा २-१-२७)

07. अनुभवˇवνपЗवचारः
१) न धमЈЗजΪासायां इवΑुŹयादय एव Ήमाणं ΌοЗजΪासायाम्, Зकंतु ΑुŹयादयः अनुभवादयǿच
यथासंभवम् इह Ήमाणम्। अनुभवावसानŹवात् भूतवˇतुЗवषयŹवाŴच ΌοΪानˇय। कतЈǾये Зह Зवषये
नानुभवापेΩा अिˇत इЗत ΑुŹयादीनामेव ΉामाŸयं ˇयात्।(सू.भा १-२)
२) ЗवलΩणŹवाЗधकरˇय पीЗठका भागः
ιˆटसाƒयेन अιˆटं अथЈं समथЈयżती युЗΨः अनुभवˇय संЗनकृˆयते। ЗवΉकृˆयते तु ΑुЗतः ऐЗतπमा΄ेण
ˇवाथाЈЗभधानात्। अनुभवावसानं च ΌοЗवΪानम् अЗवηायाः ЗनवतЈकं मोΩसाधनं च ιˆटफलतया
इˆयते। (सू.भा २-१-३)
ं ारधमЈकोऽनुभवाŹमको ΌοसंΪकˇतŹपदाथЈः वेदाżताЗभयुΨानां ΉЗसγः (४-१-२)
३) एष ǾयावृΰसवЈसस
Ј चैतżयाŹवकोऽहЗमŹयेष आŹमानुभवः (४-१-२)
४) तˇमाŹसवЈदःु खЗवЗनमुΨ
५) अनुभवाνढं तु Ϊानफलम् “यत् साΩात् अपरोΩात् Όο” (बृ. ३-४-१)। (३-३-३२)
६) पूवЗЈ सγकतृЈŹवभोΨृŹवЗवपरीतं Зह З΄ˆवЗप काले षु काले षु अकतृЈŹवाभोΨृŹवˇवνपं Όοाहमिˇम,
नेतः पूवम
Ј Зप कताЈ भोΨा वा अहमासम्, नेदानИ नाЗप भЗवˆयŹकाले इЗत ΌοЗवदवगŴछЗत। (सू.भा.
४-१-१३)
७) तˇमात् यदपाये देहे दशЈनं न भवЗत, यεावे च भवЗत, तβशЈनाЗदЗ˘याकतृЈ न देहः इŹयवगƒयते।
(बृ . भा ४-३-६)
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08. अżवयǾयЗतरेकलΩणम्, तकЈˇवνपम्
१) ˇवŽनाżतबुγाżतयोµभयोЖरतरेतरǾयЗभचारात् आŹमनोऽनżवागतŹवम्, संΉसादे च ΉपŷचपЖरŹयागेन
सदाŹमना संपΰेЗनЈˆΉपŷचसदाŹमकŹवम्, Ήपŷचˇय ΌοΉभवŹवात् कायЈकारणानżयŹवżयायेन
ΌοाǾयЗतरेकः -इŹयेवज
ं ातीयकः (२-१-१४)
२) यदЗप ΑवणǾयЗतरेकेण मननं ЗवदधŴछſद एव तकЈमŽयादतЈǾयं दशЈयतीŹयुΨम्, नानेन Зमषेण
शुˆकतकЈˇया΄ाŹमलाभः संभवЗत; ΑुŹयनुगृहीत एव π΄ तकोЈऽनुभवाङ् गŹवेनाऽऽΑीयते (२-१-६)
३) νपाηभावाŴच नायमथЈः ΉŹयΩˇय गोचरः; Зलङ् गाηभावाŴच नानुमानादीनाम्;
आगमा΄समЗधगƒय एव ŹवयमथोЈ धमЈवत् (सू.भा २-१-७)
४) अनुमानमЗप वेदाżतवाŰयाЗवरोЗध Ήमाणं भवत्, न ЗनवायЈत,े ΑुŹयैव च सहायŹवेन
तकЈˇयाŽयĪŋयुपेतŹवात्। तथा Зह--- ‘ΑोतǾयो मżतǾयः’ इЗत ΑुЗतः ‘पिŸडतो मेधावी गżधारानेवोपसंपद्
येतव
ै मेवहे ाचायЈवान् पुµषो वेद’ इЗत च पुµषबुЗγसाहाǺयमाŹमनो दशЈयЗत। (सू. भा १-१-२)
५) Зनरागमाः पुµषोŹΉेΩामा΄ЗनबżधनाˇतकाЈ अΉЗतिˆठता भविżत, उŹΉेΩाया Зनरङ् कुशŹवात्; तथा
Зह--- कैिǿचदЗभयुΨैयЈŹनेनोŹΉेЗΩताˇतकाЈ अЗभयुΨतरैरżयैराभाˇयमाना ιǿयżते; तैरŽयुŹΉेЗΩताः सżतः
ततोऽżयैराभाˇयżत इЗत न ΉЗतिˆठतŹवं तकाЈणां शŰयमाΑЗयतुम्। पुµषमЗतवैνŽयात्। अथ कˇयЗचत्
ΉЗसγमाहाŹƒयˇय कЗपलˇय अżयˇय वा संमतˇतकЈः ΉЗतिˆठत इŹयाΑीयेत- एवमŽयΉЗतिˆठतŹवमेव,
ΉЗसγमाहाŹƒयाЗभमतानामЗप तीथЈकराणां कЗपलकणभुŰΉभृतीनां परˇपरЗवΉीतपЗΰदशЈनात्। अथोŴयेत,
अżयथा वयमनुमाˇयामहे, यथा नाΉЗतˆठादोषो भЗवˆयЗत; न Зह ΉЗतिˆठतˇतकЈ एव नाˇतीЗत शŰयते
वΨुम्; एतदЗप Зह तकाЈणाम् अΉЗतिˆठतŹवं तकЈे णैव ΉЗतˆठाŽयते, केषांЗचत् तकाЈणामΉЗतिˆठतŹवदशЈनने
अżयेषामЗप तŵजातीयकानां तकाЈणाम् अΉЗतिˆठतŹवकǼपनात्; सवЈतकाЈΉЗतˆठायां च
लोकǾयवहारोŴछे दΉसङ् गः ; अतीतवतЈमानाŻवसाƒयेन πनागतेऽŽयŻवЗन सुखदुःखΉािŽतपЖरहाराय
ΉवतЈमानो लोको ιǿयते; ΑुŹयथЈЗवΉЗतपΰौ च अथाЈभासЗनराकरणेन सƒयगथЈЗनधाЈरणं तकЈे णैव
वाŰयवृЗΰЗनνपणνपेण З˘यते; मनुरЗप चैवमेव मżयते ‘ΉŹयΩमनुमानं च शाˇ΄ं च ЗवЗवधागमम्। ΄यं
सुЗवЗदतं कायЈं धमЈशЗु γमभीŽसता’ इЗत। ‘आषЈं धमोЈपदेशं च वेदशाˇ΄ाЗवरोЗधना। यˇतकЈे णानुसध
ं ΰे
च धमЈं वेद नेतरः’ इЗत च Όुवन्; अयमेव च तकЈˇयालं कारः, यत् अΉЗतिˆठतŹवं नाम; एवं Зह
सावηतकЈपЖरŹयागेन ЗनरवηˇतकЈः ΉЗतपΰǾयो भवЗत; न Зह पूवज
Ј ो मूढ आसीЗदŹयाŹमनाЗप मूढेन
भЗवतǾयЗमЗत ЗकंЗचदिˇत Ήमाणम्; तˇमाλ तकाЈΉЗतˆठानं दोष इЗत चेत।् एवमŽयЗवमोΩΉसङ् गः। यηЗप
ŰवЗचЗθषये तकЈˇय ΉЗतिˆठतŹवमुपलςयते, तथाЗप Ήकृते तावЗθषये Ήसŵयत एवाΉЗतिˆठतŹवदोषात्
अЗनमोЈΩˇतकЈˇय; न हीदमЗतगƒभीरं भावयाथाŹƒयं मुЗΨЗनबżधनं आगममżतरेणोत् ΉेЗΩतुमЗप शŰयम्।
(सू.भा २-१-११)
६) ΑुŹयनुगृहीत एव Зह अ΄ तकЈः अनुभवाङ् गŹवेन आΑीयते (सू.भा २-१-६)
७) अЗप च सƒयŵΪानान् मोΩः अЗप च सƒयŲΪानाżमोΩ इЗत सवेषЈ ां मोΩवाЗदनामĪŋयुपगमः;
तŴच सƒयŲΪानमेकνपम्, वˇतुतż΄Źवात्; एकνपेण πविˇथतो योऽथЈः स परमाथЈः; लोके तЗθषयं
Ϊानं सƒयŲΪानЗमŹयुŴयते -यथािŲनµˆण इЗत; त΄ैवं सЗत सƒयŲΪाने पुµषाणां ЗवΉЗतपЗΰरनुपपλा;
तकЈΪानानां ŹवżयोżयЗवरोधात् ΉЗसγा ЗवΉЗतपЗΰः; यЗγ केनЗचΰाЗकЈकेण इदमेव सƒयŲΪानЗमЗत

181

DakṣiṇaBhārata-ŚāṅkaraVedānta-VidvadGoṣṭhi

ΉЗतˆठाЗपतम्, तदपरेण ǾयुŹथाŽयते; तेनाЗप ΉЗतˆठाЗपतं ततोऽपरेण ǾयुŹथाŽयत इЗत च ΉЗसγं
लोके; कथमेकνपानविˇथतЗवषयं तकЈΉभवं सƒयŲΪानं भवेत;् न च Ήधानवादी तकЈЗवदामुΰम इЗत
सवैˇЈ ताЗकЈकैः पЖरगृहीतः, येन तदीयं मतं सƒयŲΪानЗमЗत ΉЗतपηेमЗह; न च शŰयżतेऽतीतानागत
वतЈमानाˇताЗकЈका एकिˇमżदेशे काले च समाहतुЈम्, येन तżमЗतरेकνपैकाथЈЗवषया सƒयङ् मЗतЖरЗत
ˇयात्; वेदˇय तु ЗनŹयŹवे ЗवΪानोŹपЗΰहेतŹु वे च सЗत ǾयविˇथताथЈЗवषयŹवोपपΰेः, तŵजЗनतˇय Ϊानˇय
सƒयŰŹवमतीतानागतवतЈमानैः सवैरЈ Зप ताЗकЈकैः अपżहोतुं शŰयम्। (सू.भा २-१-११)
८) एतेन सवाЈЗण तकЈˇमरणाЗन ΉЗतवΨǾयाЗन। ताżयЗप तकोЈपपЗΰĪŋयां तτवΪानायोपकुवЈżतीЗत चेत,्
उपकुवЈżतु नाम। तτवΪानं तु वेदाżतवाŰयेĪŋय एव भवЗत॥ (सू.भा २-१-३)
९) ताЗकЈको πनागमΪः ˇवबुЗγपЖरकिǼपतं यिŹकंЗचदेव कǼपयЗत। अत एव च येयमागमΉभूता मЗतः
अżयेनव
ै आगमाЗभΪेनाचायेЈणव
ै ताЗकЈकात्, ΉोΨा सती सुΪानाय भवЗत (कठ. १-२-९)
Ј ा Зह ΌοावगЗतः, नानुमानाЗदΉमाणाżतरЗनवृΰ
Ј ा। (सू.भा १-१-२)
१०) वाŰयाथЈЗवचारणाŻयवसानЗनवृΰ
११) न Зह मनोЗवकǼपनायाः रŵजुसपाЈЗदलΩणायाः रŵवां Ήलयः उŹपЗΰवाЈ। न च मनЗस रŵजुसपЈˇय
उŹपЗΰः Ήलयो वा। न च उभयतो वा। (मां का. २-३२)

09. सुषŽु ताŹमЗवचारः
१) सुषिु Žतकाले च परेण Όοणा जीव एकतां गŴछЗत; परˇमाŴच Όοणः ΉाणाЗदकं जगŵजायत इЗत
वेदाżतमयाЈदा। (सू.भा १-४-१८)
२) यथा Зह सुषिु ŽतसमाŻयादौ अЗप सŹयां ˇवाभाЗवŰयाम् अЗवभागΉाŽतौ ЗमźयाΪानˇयानपोЗदतवात्
पूवव
Ј त् पुनः Ήबोधे Зवभागो भवЗत। (सू.भा २-१-९)
३) मनःΉचारोपाЗधЗवशेषसंबżधाЗदिżΆयाथाЈन् गृŸहन् तЗθशेषापλो जीवो जागЗतЈ; तθासनाЗवЗशˆटः
ˇवŽनान् पǿयन् मनःशſदवाŴयो भवЗत; स उपाЗधθयोपरमे सुषŽु तावˇथायाम् उपाЗधकृतЗवशेषाभावात्
ˇवाŹमЗन Ήलीन इवेЗत ‘ˇवं πपीतो भवЗत॥ (सू.भा १-१-९)
४) अЗप च न कदाЗचत् जीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇय अनपाЗयŹवात्। ˇवŽनजागЖरतयोˇतु
उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते॥ (सू.भा ३-२-७)
५) इदानИ योऽसौ सवाЈŹमभावो मोΩो Зवηाफलं З˘याकारकफलशूżयम्, स ΉŹयΩतो ЗनЗदЈǿयते य΄
अЗवηाकामकमाЈЗण न सिżत। (बृ.भा ४-३-२२)
६) अ΄ च .......... ЗवЗनमुΨ
Ј ं ΉŹयΩतः इЗत।
७) सुषŽु ते पुनः संΉसλः असंगो भववतीЗत असंगताЗप ιǿयते। (बृ,भा ४-३-१९)
८) अЗवηया भयं मżयते इЗत πुΨम्। तŹकायЈθारेण कारणΉЗतषेधोऽयम्;
νपЗमŹयाЗवηावЗजЈतЗमŹयेतत्। अЗवηावЗजЈतम् इŹयेतत्॥ (बृ,भा ४-३-२१)

अभयं

९) स यηाŹमा अ΄ अЗवनˆटः ˇवेनव
ै νपेण वतЈत,े कˇमादयम्-अहमˇमीŹयाŹमानं वा, बЗहवाЈ-इमाЗन
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भूतानीЗत, जा˚ŹˇवŽनयोЖरव न जानाЗत? -इŹय΄ोŴयते; शृŸवा΄ाΪानहेतम
ु ्- एकŹवमेव अΪानहेतःु ॥
(बृ.भा ४-३-२१)
१०) Όοैव तु एकम् अनपाЗय सुषिु Žतˇथानम् (सू.भा ३-२-७)

10. अवˇथा΄यΉЗ˘यायाः Зनνपणम् (अŻयारोपापवाद˘मेण)
१) Ϊाने च लौЗककाЗदЗवषये Ϊेये च लौЗककाЗदЗ΄Зवधे- पूवंЈ लौЗककं ˇथूलं, तदभावेन
पǿचाŴछु γलौЗककं, तदभावेन लोकोΰरं इŹयेवं ˘मेण ˇथान΄याभावेन परमाथЈसŹये तुयЈेऽθयेऽजेऽभये
ЗवЗदते, ˇवयमेवाŹमˇवЈνपमेव। मा. का. भा. ४.८९
२) ΄याणां Зवξादीनां पूवपЈ ूवΉЈ Зवलापनेन तुरीयˇय ΉЗतपЗΰЖरЗत करणसाधनः पादशſदः। ...। तुरीयˇय
तु पηत इЗत कमЈसाधनः पादशſदः। मा.का.भा.१.२
३) ΉЗसγेनव
ै भेदानां ˚ाπŹवेन हेतनु ा समŹवेन ˇवŽनजागЖरतˇथानयोः एकŹवं आहु ः ЗववेЗकनः।
मा.का. भा. २.५
४) सवЈˇय Ήपŷचˇय साЗधदैЗवकˇय अनेनाŹमना चतुˆपŹवˇय ЗववЗΩतŹवात्। एवं च सЗत
सवЈΉपŷचोपशमोऽθैतЗसЗγः। सवЈभूतˇथǿचाऽऽŹमा एको ιˆटः ˇयात्। सवЈभूताЗन चाŹमЗन। ...
अżयथा ˇवदेहपЖरिŴछλ एव ΉŹयगाŹमा साङ् űयाЗदЗभЖरव ιˆटः ˇयात्। तथा च अθैतЗमЗत ΑुЗतकृतो
Зवशेषो न ˇयात्। मा. भा. मं. ३
५) संΉसाЗदतशſदो जीवो जागЖरतǾयवहारे देहेिżΆयपŷजराŻयΩो भूŹवा, तθासनाЗनЗमЈतां च
ˇवŽनाλाडीचरोऽनुभूय, Αाżतः शरणं ΉेŽसुµभयνपादЗप शरीराЗभमानाŹसमुŹथाय, सुषŽु तावˇथायां
परŷŵयोЗतराकाशशिſदतं परंΌοोपसंपη ЗवशेषЗवΪानवŹवं च पЖरŹयŵय ˇवेनνपेणाЗभЗनˆपηते। Ό.
सू.भा.१.३.२०
६) जीवΉसवबीजाŹमकं अपЖरŹयŵयैव ΉाणशſदŹवं सतः, सŴछſदवाŴयता च। यЗद Зह ЗनबीЈजνपं
ЗववЗΩतं Όο अभЗवˆयत् ’नेЗत नेЗत’,’यतो वाचो ЗनवतЈżते’, ’अżयदेव तЗθЗदतादथो अЗवЗदतात्’
इŹयवςयत्। मा. का. भा. १.२
७) अЗवηाकामकमЈЗभः संसारहेतЗु भः संयुΨ एव ˇवŽन इЗत न ˇवमपीतो भवЗत .... सुषŽु त एव ˇवं
देवताνपं जीवŹवЗवЗनमुΨ
Ј ं दशЈЗयˆयामीŹयाह। छा.भा.६.८.१
Ј मेव तदГपं यŹसुषŽु ते आŹमनो गृπते ΉŹयΩतः इЗत। बृ.
८) अ΄चैतŹΉकृतं - ’अЗवηाकामकमЈЗवЗनमुΨ
भा. ४.३.२२
९) Όο तु अनपाЗय सुिŽतˇथानЗमŹयेत् ΉЗतपादयामः। तेन तु ЗवΪानेन Ήयोजनमिˇत जीवˇय
ΌοतŹवावधारणं ˇवŽनजागЖरतǾयवहारЗवमुΨŹवावधारणं च। तˇमादाŹमा एव सुिŽतˇथानम्। Ό. सू.
भा. ३.२.७
१०) उपपηते च ईιश एव संबżधो न अżयाιशः(सू भा ३-२-३५)
११) सुषिु Žतकाले च परेण Όοणा जीव एकतां गŴछЗत; परˇमाŴच Όοणः ΉाणाЗदकं जगŵजायत इЗत
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वेदाżतमयाЈदा। (सू भा १-४-१८-)
१२) य΄ैतत् पुµषः .......... भवЗत (छां ६-८-१)=== य΄ यिˇमन् काले एतλाम भवЗत पुµषˇय
ˇवŽˇयतः। ΉЗसγं Зह लोके ˇवЗपतीЗत। गौणं चेदं नामेŹयाह। यदा ˇवЗपतीŹयुŴयते पुµषः तदा
तिˇमन् काले सता सŴछſदवाŴयया Ήकृतया देवतया संपλो भवЗत संगत एकीभूतो भवЗत। मनЗस
ΉЗवˆटं मनआЗदसंसगЈकृतं जीवνपं पЖरŹयŵय ˇवं सदГपं यत् परमाथЈसŹयम् अपीतो अЗपगतो भवЗत।
अतˇतˇमात् ˇवЗपЗत इŹयेनमाचΩते लौЗककाः। ˇवम् आŹमानं Зह यˇमात् अपीतो भवЗत।
१३) अЗप च न कदाЗचत् जीवˇय Όοणा संपЗΰनाЈिˇत, ˇवνपˇय अनपाЗयŹवात्। ˇवŽनजागЖरतयोˇतु
उपाЗधसंपकЈवशात् परνपापЗΰЗमवापेςय तदुपशमात् सुषŽु ते ˇवνपापЗΰवЈςयते। (सू भा ३-२-७)
१४) अ΄ोŴयते। न ˇवŽनाЗदΉŹययवत् ........... (सू भा २-२-२९)
१५) स उपाЗधθय उपरमे.......... (सू.भा १-१-९)
१६) यथा च ˇवŽनιगेकः ˇवŽनदशЈनमायया न संˇपृǿयते, ΉबोधसंΉसादयोरनżवागतŹवात्,
एवमवˇथा΄यसाΩी एकोऽǾयЗभचारी, अवˇथा΄येण ǾयЗभचाЖरणा न संˇपृǿयते। मायामा΄ं πेतत्,
यŹपरमाŹमनोऽवˇथा΄याŹमना अवभासनम्, रŵŵवा इव सपाЈЗदभावेन इЗत। (सू.भा २-१-९)
१७) अЗवηाकिǼपतेन च नामνपलΩणेन ....... (सू.भा. २-१-२७)

11. कायЈकारणΉЗ˘यायाः Зनνपणं (अŻयारोपापवाद˘मेण)
१) अˇय जगतः नामνपाĪŋयां Ǿयाकृतˇय अनेककतृЈभोΨृसंयुΨˇय ΉЗतЗनयतदेशकालЗनЗमΰЗ˘याफलाश्
रयˇय मनसाŽयЗचżŹयरचनाνपˇय जżमिˇथЗतभंगम् यतः सवЈΪात् सवЈशΨेः कारणाεवЗत तद् Όο।
Ό. सू. भा. १.१.२
२) कायЈमाकाशाЗदकं बहु Ήपŷचं जगत् कारणं परं Όο। तˇमात् कारणात् परमाथЈतः अनżयŹवं
ǾयЗतरेकेणाभावः कायЈˇयावगƒयते। कुतः? आरƒभणशſदाЗदĪŋयः। Ό. सू. भा. २.१.१४
३) न चेयं पЖरणामΑुЗतः पЖरणामΉЗतपादनाथाЈ तŹΉЗतपΰौ फलानवगमात्। ‘स एष नेЗत नेतीŹयाŹमा’
इŹयुप˘ƒय ‘अभयं वै जनक ΉाŽतोЗस’ (बृ. ४.२.४) इЗत। तˇमादˇमŹपΩे न किǿचदЗप
दोषΉसङ् गोऽिˇत। Ό. सू. भा. २.१.२७
४) पाЖरशेˆयात् सदेकमेववˇतु अЗवηया उŹपЗΰЗवनाशाЗदधमैःЈ नटवत् अनेकधा ЗवकǼŽयते। गी. भा.
१८.४८
५) मूलकारणमेव आअżŹयात् कायाЈत् तेन तेन कायाЈकारेण नटवत् सवЈǾयवहाराˇपदं ΉЗतपηते। Ό.
सू. भा. २.१.१८
६) सतो Зवηमानˇय वˇतुनः रŵवादेः सपाЈЗदवत् मायया जżम युŵयते। न तु तŹवतो यथा तथा
अ˚ाπˇयाЗप सत एव नाŹमनः रŵजुसपЈवत् जगदГपेण मायया जżम युŵयते। मा.का.भा. ३.२७
७) ......। माया नाम वˇतु तЗहЈ। मैवम्। सा च माया न Зवηते। माया इЗत अЗवηमानˇय आűया
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इŹयЗभΉायः। मा. का. भा. ४.५८
९) न तु अयं Зवभागः न Źवयं Зवभागः परमाथЈतोऽिˇत, यˇमात् तयोः कायЈकारणयोरनżयŹवम् अवगƒयते।
कायЈं आकाशाЗदकं बहु Ήपŷचं जगत्, कारणं परं Όο; तˇमात् कारणात् परमाथЈतोऽनżयŹवं ǾयЗतरेकेण
अभावः कायЈˇयावगƒयते। कुतः? आरƒभणशſदाЗदĪŋयः। आरƒभणशſदˇतावदेकЗवΪानेन सवЈЗवΪानं
ΉЗतΪाय ιˆटाżतापेΩायामुŴयते ‘यथा सोƒयैकेन मृिŹपŸडेन सवЈं मृżमयं ЗवΪातं ˇयाθाचारƒभणं Зवकारो
नामधेयं मृЗΰकेŹयेव सŹयम्’ इЗत; एतदुΨं भवЗत एकेन मृिŹपŸडेन परमाथЈतो मृदाŹमना ЗवΪातेन सवЈं
मृżमयं घटशरावोदŷचनाЗदकं मृदाŹमकŹवाЗवशेषाЗθΪातं भवेत;् यतो वाचारƒभणं Зवकारो नामधेयम्
वाचैव केवलमˇतीŹयारĪŋयते Зवकारः घटः शराव उदŷचनं चेЗत; न तु वˇतुवΰ
ृ ेन Зवकारो नाम किǿचत्
अिˇत (सू.भा. २-१-१४)
१०)इतǿच कारणत् अनżयŹवं कायЈˇय, यŹकारणं भाव एव कारणˇय कायЈमुपलĪŋयते, नाभावे; तηथा--सŹयां मृЗद घट उपलĪŋयते, सŹसु च तżतुषु पटः; न च Зनयमेनाżयभावे अżयˇय उपलिſधιЈˆटा(सू.
भा. २-१-१५)
११) ΉकृЗतः च उपादानकारणं च ΌοाĪŋयुपगżतǾयम्, ЗनЗमΰकारणं च; न केवलं ЗनЗमΰकारणमेव
; कˇमात्? ΉЗतΪाιˆटाżतानुपरोधात्। एवं Зह ΉЗतΪाιˆटाżतौ Αौतौ नोपुµŻयेत।े ΉЗतΪा तावत्‘उत तमादेशमΉाςयो येनाΑुतं Αुतं भवŹयमतं मतमЗवΪातं ЗवΪातम्’ इЗत; त΄ चैकेन ЗवΪातेन
सवЈमżयदЗवΪातमЗप ЗवΪातं भवतीЗत Ήतीयते; तŴचोपादानकारणЗवΪाने सवЈЗवΪानं संभवЗत,
उपादानकारणाǾयЗतरेकात् कायЈˇय; ЗनЗमΰकारणाǾयЗतरेकˇतु कायЈˇय नािˇत, लोके तςणः
ΉासादǾयЗतरेकदशЈनात्। ιˆटाżतोऽЗप ‘यथा सोƒयैकेन मृिŹपŸडेन सवЈं मृżमयं ЗवΪातं ˇयाfθाचारƒभणं
Зवकारो नामधेयं मृЗΰकेŹयेव सŹयम्’ इŹयुपादानकारणगोचर एवाƒनायते (सू.भा१-४-२३)
१२) अЗवηाकिǼपतेन च नामνपलΩणेन νपभेदेन ǾयाकृताǾयाकृताŹमकेन तτवाżयŹवाĪŋयामЗनवЈचनीयेन Όο
पЖरणामाЗदसवЈǾयवहाराˇपदŹवं ΉЗतपηते; पारमाЗथЈकेन च νपेण सवЈǾयवहारातीतमपЖरणतमवЗतˆठते॥
(सू.भा-२-१-२७)
१३)परमाथЈतˇतु न कˇयЗचत् केनЗचदЗप ....... कायЈकारणभावः कˇयЗचत् इŹयेव भावः(मां.का
४-४०)

12. पŷचकोशΉЗ˘यायाः Зनνपणम् (अŻयारोपापवाद˘मेण)
१)अλमयाЗदĪŋयः आनżदमयाżतेĪŋयः आŹमĪŋयः अĪŋयżतरतमं Όο Зवηया ΉŹयगाŹमŹवेन ЗददशЈЗयषु
े तदżतगЈततŸडु लान् ΉˇतौЗत। तै.
शाˇ΄ं अЗवηाकृतपŷचकोशापनयनेन अनेकतुषकोΆवЗवतुषीकरणेनव
भा. २.२
२)अतǿच न अλमयेनव
ै पЖरिŴछλेन आŹमना आŹमवżतः ΉाЗणनः, Зकं तЗहЈ तदżतगЈतने ΉाणमयेनाЗप
साधारणेनव
ै सवЈЗपŸडǾयाЗपना आŹमवżतो मनुˆयादयः। एवं मनोमयाЗदЗभः पूवपЈ ूवǾЈ याЗपЗभः उΰरोΰरैः
सूςमैः आनżदमयाżतैः आकाशाЗदभूतारſधैः अЗवηाकृतैः आŹमवżतः सवेЈ ΉाЗणनः। तथा ˇवाभाЗवकेनाЗप
आकाशाЗदकारणेन ЗनŹयेन अЗवकृतेन सŹयΪानाżतलΩणेन पŷचकोशाЗतगेन सवाЈŹमना आŹमवżतह् ।
स Зह परमाथЈत अŹमा सवेषЈ ाम् इŹयेदЗप अथाЈत् उΨं भवЗत। (तै.भा २-३)
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३)यηЗप अλमयाЗदĪŋय इव आनżदमयात् ’अżयोऽżतर आŹमा’ इЗत न शГयते, तथाЗप नानżदमयˇय
ΌοŹवम्। ....।
४)तˇमात् न ΉािŽतः सङ् ˘मणं, नाЗप अλमयादीनामżयतमकतृЈकम्। पाЖरशेˆयात् अλमयाηानżद\मयाżताŹमǾयЗतЖरΨकतृЈकं
५) ननु आनżदमयˇय ......... (सू.भा. १-१-१९)
६) अЗप च आनżदमयˇय ...........(सू.भा. १-१-१०)

13. Άˆटृ ιǿयЗवचारः
१) यЗद ιˆटे ΆЈˆटा यЗद वा घटˇय Άˆटा सवЈथाЗप Άˆटै व। ΆˆटǾये एव तु भवान् Зवशेषमाह ιˆटे ΆЈˆटा
इЗत। Άˆटा तु यЗद ιˆटे ः यЗद वा घटˇय Άˆटा Άˆटै व।
न। Зवशेषोपपΰेः। अˇŹय΄ Зवशेषः। यो ιˆटे ΆЈˆटा स ιिˆटǿचेद् भवЗत ЗनŹयमेव पǿयЗत ιिˆटम्, न
कदाЗचदЗप ιिˆटनЈ ιǿयते ΆˆटБा। त΄ Άˆटु ιЈˆटκा ЗनŹयया भЗवतǾयम्। अЗनŹया चेत् Άˆटु ιЈिˆटः त΄ ιǿया
या ιिˆटः सा कदाЗचत् न ιǿयेताЗप। यथा अЗनŹयया ιˆटκा घटाЗदवˇतु। न च तθत् ιˆटे ΆЈˆटा कदाЗचदЗप
न पǿयЗत ιिˆटम्। Зकं θे ιˆटी Άˆटु ЗनЈŹया अιǿया, अżया अЗनŹया ιǿयेЗत ? बाढम्। ΉЗसγा तावत्
अЗनŹया ιिˆटः अżधानżधŹव दशЈनात्। ЗनŹयैव चेत् सवोЈऽनżध एव ˇयात्। Άˆटु ˇतु ЗनŹया ιिˆटः। “न Зह
Άˆटु ιЈˆटे ЗवЈपЖरलोपो Зवηते” (४-३-२३) इЗत Αुतःे । अनुमानाŴच। अżधˇयाЗप घटाηाभासЗवषया ˇवŽने
ιिˆटµप लĪŋयते। सा तЗहЈ इतरιिˆटनाशे न नǿयЗत। सा Άˆटु ιЈिˆटः। तया अЗवपЖरलु Žतया ЗनŹयया
ιˆटκा ˇवνपभूतया ˇवयंŵयोЗतः समाűयया इतराम् अЗनŹयां ιिˆटं ˇवŽनबुγाżतयोवाЈसना ΉŹययνपां
ЗनŹयमेव पǿयन् ιˆटे ΆЈˆटा भवЗत। एवं च सЗत ιिˆटरेव ˇवνपमˇय अŲżयौˆŸयवत्, न काणादानाЗमव
ιिˆटǾयЗतЖरΨोऽżयǿचेतनो Άˆटा अżयǿचेतनो Άˆटा (बृ.भा. १-४-१०)
२) ιिˆटЖरЗत ЗθЗवधा भवЗत, लौЗककी पारमाЗथЈकी च। त΄ लौЗककी चΩुःसंयुΨा अżतःकरणवृЗΰः।
सा З˘यत इЗत जायते ЗवनǿयЗत च। या तु आŹमनो ιिˆटः अŲżयुˆण ΉकाशाЗदवत् सा च Άˆटु ः
ˇवνपŹवात् न जायते न ЗवनǿयЗत च सा З˘यमाणाया उपाЗधभूतया संसृˆटे व इЗत ǾयपЗदǿयते Άˆटे Зत।
भेदवŴच Άˆटा ιिˆटः इЗत च॥ (बृ.भा ३-४-२)
३) यदˇय जा˚ŹˇवŽनयोः चΩुराηनेकोपाЗधθारं चैतżयाŹमŵयोЗतःˇवाभाǾयम् उपलЗΩतं
ιˆटκाηЗभधेयǾयवहारापλम् सुषŽु ते उपाЗधभेदǾयापारЗनवृΰौ अनुεाˇयमानŹवात् अनुपलςयमाणˇवभावमЗप
उपाЗधभेदेन ЗभλЗमव यथाΉाŽतानुवादेनव
ै
ЗवηमानवदुŴयते। त΄ ιˆटκाЗदधमЈभेदकǼपना
ЗववЗΩताथाЈनЗभΪतया। सैżधवघनवत् ΉΪानैकरसघनΑुЗतЗवरोधाŴच। “ЗवΪानमानżदं Όο” (३-९२८), “सŹयं Ϊानम्” (तै. २-१), “ΉΪानं Όο” (ऐ.५-३) - इŹयाЗदΑुЗतĪŋयǿच ॥ (बृ.भा ४-३-३०)
४) “यो वेद स आŹमा ” इЗत .............. Ήकाशˇवνपः इЗत गƒयते। (छां भा ८-१२-५)

14. ΑवणमननЗनЗदŻयासन ˇवνपम्
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१) तˇमात् आŹमा वा अरे ΆˆटǾयो दशЈनाहЈः दशЈन Зवषयम् आपादЗयतǾयः। ΑोतǾयः, पूवम
Ј ् आचायЈतः
आगम तǿच। पǿचात् मżतǾयः, तकЈतः। ततो ЗनЗदŻयाЗसतǾयः, Зनǿचयेन ŻयातǾयः। एवं Зह असौ
ιˆटो भवЗत ΑवणमननЗनЗदŻयासनसाधनै ЗनЈवЗЈ तЈतःै । यदा एकŹवम् एताżयुपगताЗन तदा सƒयŲदशЈनं
ΌοैकŹवЗवषयं ΉसीदЗत नाżयथा Αवणमा΄ेण। (बृ भा २-४-५)
२) पूवम
Ј ् आचायाЈगमाĪŋयां Αुत,े पुनˇतकЈे ण उपपτया मते ЗवचाЖरते। Αवणं तु आगममा΄ेण, मते
उपपτया। पǿचात् ЗवΪाते एवमेतत् नाżयथा इЗत ЗनधाЈЖरते॥ (बृ भा ४-५-७)
३)
यŹपुनµΨं
Αवणात्
पराचीनयोमЈननЗनЗदŻयासनयोदЈशनЈ ाЗθЗधशेषŹवं
Όοणः,
न
ˇवνपपयЈवसाЗयŹवЗमЗत, तλ; ΑवणवदवगŹयथЈŹवाżमननЗनЗदŻयासनयोः। यЗद πवगतं Όοाżय΄
ЗवЗनयुŵयेत, भवेΰदा ЗवЗधशेषŹवम्; न तु तदिˇत, मननЗनЗदŻयासनयोरЗप ΑवणवदवगŹयथЈŹवात्। (सू.
भा १-१-४)
४) दशЈनपयЈवसानाЗन Зह
ΑवणादीżयावŹयЈमानाЗन ιˆटाथाЈЗन भविżत। यथा अवघातादीЗन तŸडु लाЗदЗनˆपЗΰपयЈवसानाЗन Зह,
तθत्॥ (सू.भा ४-१-१)
५) ΆˆटǾयाЗदशſदा अЗप परЗवηाЗधकारपЗठताः तτवाЗभमुखीकरणΉधानाः, न तτवावबोधЗवЗधΉधाना
भविżत; लोकेऽЗप ‘इदं पǿय, इदमाकणЈय’ इЗत च एवंजातीयकेषु ЗनदेЈशषे ु ΉЗणधानमा΄ं कुµ इŹयुŴयते,
न साΩाŵΪानमेव कुµ इЗत। ΪेयाЗभमुखˇयाЗप Ϊानं कदाЗचŵजायते, कदाЗचλ जायते; तˇमात् तं
ΉЗत ΪानЗवषय एव दशЈЗयतǾयां ΪापЗयतुकामेन। तिˇमżदЗशЈते ˇवयमेव यथाЗवषयं यथाΉमाणं च
ΪानमुŹपηते ॥ (सू.भा ३-२-२१)
६) अżवेˆटǾयो ЗवЗजΪाЗसतǾयः इЗत चैष ЗनयमЗवЗधरेव नापूवЗЈ वЗधः। एवम् अżवेˆटǾयो ЗवЗजΪाЗसतǾय
इŹयथЈः। ιˆटाथЈŹवादżवेषणЗवЗजΪासनयोः॥ (छां ८-७-१)
७) जागЖरतेऽЗप यβशЈनं तदЗप ˇवŽनं मżयते ΑुЗतः। (बृ. भा ४-३-१९)

15. मोΩˇवνपम् मुΨलΩणं
१. मुΨवˇथा Зह सवЈ वेदाżतेषु एकνऐव अवधायЈत।े Όοैव Зह मुŰŹयवˇथा। न च Όοणः
अनेकाकारयोगोऽिˇत। Ό. सू. भा. ३.४.५२
२. अ΄ इहैव ΉदीपЗनवाЈणवत् सवЈबżधोपशमनात् Όο समǿनुत।े Όοैव भवЗत इŹयथЈः। क. भा.
२.३.१४
३. ... Зकंतु Зवθान् स इहैव Όο यηЗप देहवाЗनव लςयते स Όοैव सन् ΌοाŽयेЗत। ... तˇमात् इहैव
Όοैव सन् ΌοाŽयेЗत, न शरीरपातोΰरकालम्। न Зह Зवदुषः मृतˇय भावाżतरापЗΰः जीवतोऽżयो भावः
... भावाżतरापΰौ Зह मोΩˇय ЗववЗΩतोऽथЈः आŹमैकŹवाűयः स बाЗधतो भवेत।् बृ. भा. ४.४.६
४. न Зह ’तŹवमЗस” इŹयˇय वाŰयˇय अथЈः ’तŹवं मृतो भЗवˆयЗस’ इŹयेवं पЖरणेतंु शŰयः। Ό. सू.
भा. ३.३.३२
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५. अतोऽЗवηाकिǼपतसंसाЖरŹवЗनवतЈनने ЗनŹयमुΨाŹमˇवνपसमपЈणाλ मोΩˇयाЗनŹयŹवदोशः। Ό. सू.
भा. १.१.४
६. तˇमात् ЗमźयाΉŹययЗनЗमΰŹवात् सशरीरŹवˇय Зसγ्ं जीवतोऽЗप Зवदुषः अशरीरŹवम्। Ό्. सू. भा.
१.१.४
Ј Зप
७. पूवЗЈ सγकतृЈŹवभोΨृŹवЗवपरीतं Зह З΄ξЗप काले षु अकतृЈŹवाभोΨृŹवˇवνपं Όοाहमिˇम नेतःपूवम
कताЈ भोΨा वाहमासं, नेदानИ, नाЗप भЗवˆयŹकाले इЗत ΌοЗवदवगŴछЗत। एवमेव च मोΩ उपपηते।
Ό्. सू. भा. ४.१.१३
८. .... अक΄ाЈŹमबोधोऽЗप Зह ЗमźयाΪानबाधनेन कमाЈŸयुिŴछनЗΰ। बाЗधतमЗप तु ЗमźयाΪानं
ЗθचżΆΪानवत् संˇकारवशात् किŷचŹकालमनुवतЈते एव। ... कथं Зह एकˇय ˇवρदयΉŹययं Όοभावनं
देहधारणं च अżयेन ΉЗतΩेŽतुं शŰयेत। ΑुЗतˇमृЗतषु च िˇथतΉΪलΩणЗनदेЈशने एतदेव ЗनµŴयते। ....।
Ό.सू.भा.४.१.१५
९. दशЈयЗत च ’य΄ Źवˇय सवЈमाŹमैवाभूत् तŹकेन कम् पǿयेत’् (बृ. ४.५.१५) इŹयाЗदना ΌοाŹमदЗशЈनΉं Зत
समˇतˇय З˘याकारकफललΩणˇय Ǿयवहारˇय अभावम्। Ό. सू. भा. २.१.१४
१०. नावगतΌοभावˇय यथापूवंЈ संसाЖरŹवं शŰयं दशЈЗयतुम्। वेदΉमाणजЗनतΌοाŹमभावЗवरोधात्। Ό.
सू. भा. १.१.४
११. गुणानेतान् यथोΨान् अतीŹय जीवλेवाЗत˘ƒय मायोपाЗधभूतान् ΄ीन् देही देहसमु्εवान्
देहोŹपЗΰबीजभूतान् जżमजरादुःखैः ... जीवλेव ЗवमुΨः सन् Зवθानमृतमǿनुत।े गी. भा. १४.२०
१२. सƒयŲदशЈनЗनˆठानां सżयाЗसनां सηोमुЗΨµΨा। गी. भा. ५.२७
१३. न च ΉЗतЗषγसेवाΉािŽतः एकŹवΉŹययोŹपΰेः Ήागेव ΉЗतЗषγŹवात्। न Зह रा΄े कूपे कŸवके वा
पЗततः उЗदते सЗवतЖर पतЗत तिˇमλेव। छा.भा.२.२३.१
१४. Зवθाżˇतु पुनЗवЈηया अЗवηायां Зनवृΰायां शŰनोŹयेवाशेषतः कमЈ पЖरŹयΨंु , अŻयारोЗपतˇय
शेषानुपपΰेः। न Зह तैЗमЖरकιˆटκा अŻयारोЗपतˇय ЗθचżΆादेः ЗतЗमरापगमे शेषोऽवЗतˆठ् त।े एवं च
सतीदं वचनमुपपλं ’सवЈकमाЈЗण मनसा’ (गी. ५.१३) इŹयाЗद, ’ˇवे ˇवे कमЈŸयЗभरतः संЗसЗγं लभते
नरः’, (गी. १८.४५), ’ˇवकमЈणा तमĪŋयŴयЈ ЗसЗγं ЗवżदЗत मानवः’ (गी. १८.४६), इЗत च। गी.
भा. १८.४८
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अŻयाŹमΉकाशकायाЈलये ΉकाЗशताः संˇकृत˚żथाः
अŻयाŹमΉकाशकायाЈलयΉकाЗशतेषु उपЗनषद् शांकरभाˆयेषु Зवशेषोऽयं यत् (१) ‘Зवषयानुसारेण ΉЗवभΨ˚żथशरीरŹवम्’
(२) तΰЗθभाग ΉЗतपाηЗवषय सूचकЗशरोले ख-Зनवेशः, (३) पाठाżतरЗनदेЈशभाˆयाżतर संवादाЗदˇथलसूचनापूवक
Ј ं
ЗहतЗमताधिˆटŽपणदानम्, (४) Зवचार ΉचोЗदका पीЗठका, (५) उपЗनषżमूलˇय ˇथूलाΩरैः भाˆयˇय मŻयगा΄ाΩरैः,
उपЗनषŹसाराЗद पЖरЗशˆटभागˇय च सामाżय सूςमाΩरैः - इЗत चैवं ЗवЗवधगा΄ˇफु टाΩरै-रङ् कनं च इЗत। सुżदर
अΩरैः शुŰलमसृणप΄े मुΆाЗपतानामŽयेषां पुˇतकानां गा΄ाकारानु गुŸयेन पЖरЗमत मूǼयेनव
ै Зवतरणे ΉयŹनः कृतः।
सवЈ΄ ЗटŽपणं ǾयाűयानाЗदकं च नूŹनतया ΑीसिŴचदानżदेżΆसरˇवतीसंयЗमЗभरनुगृहीतम् ॥
१. ईशावाˇयोपЗनषत् - (पु. ५६)
२०/सभाˆयЗटŽपणयुता। उपЗनषदो माŻयिżदनपाठः ЗजΪासूपयोЗग मż΄ानु˘मЗणका शſदसूŴयाЗदसमेता ЗवचारΉचोदकपीЗठकायुता च ॥
२. के नोपЗनषत् (पु. १३१)
२०/ईशावाˇयभाˆयवदेव सवЈपЖरकरोपेतम्। पЖरЗशˆटे साथЈभाˆयˇथमुűयशſद-वणाЈन˘
ु मेण दΰाः। अ΄ भाˆयρदयЗवसंवाЗदटीकाЗभΉायाः समालोЗचताः। पदवाŰय-भाˆययोǿचैकककतृЈकŹवमसंभाЗवतЗमЗत सЗवमशЈं पीЗठकायामुपपाЗदतं च॥
३. काठकोपЗनषεाˆयम् (पु. १८९)
२५/केनभाˆयवत् सवЈपЖरकरोपेतम्।
४. मुŸडकोपЗनषεाˆयम् (पु. १५२)
२०/कठभाˆयवत् सवЈपЖरकरोपेतम्। पीЗठकायां न केवलं भाˆयЗवषयЗववेचनम्, Зकं तु भाˆयतΫीकाकारयोः मतभेदЗवमशЈनं च कृतम΄ ॥
300/५. माŸडू ŰयरहˇयЗववृЗतः (पु. ६१८)
ΑीसिŴचदानżदेżΆसरˇवतीЗभरनुगृहीतायाम् अżवथाЈЗभधानायामˇयां Ǿयाűयायां माŸडू ŰयोपЗनषЗद गभीЈकृताЗन नैकाЗन
रहˇयाЗन ΑीगौडपादसंमतवेदाżतΉЗ˘यानुसारेण तथा ЗववृताЗन यथा मोΩमाणानां ЗजΪासूनामˇयाः ΑवणमननाĪŋयां
Зछηेरन् सवЈसश
ं याः Зभηेत च ρदय˚िżथराŹमसŹयानुबोधेन। Αीशङ् करभगवŹपादभाˆय वाŰयाथЈǿच ΉЗतपदं
Ήˇथान΄य-भाˆयाżतरवाŰयाżतरसंगानेन मताżतरदोषाЗवˆकरणपूवक
Ј ं तथा Ǿयाकृतो यथा Зवशुγ-संΉदायŻवना
गЗतЗनЈЗवЈųना भवेत् पाठकानाम्। ЗवЗशˆय च अलातशािżतΉकरणे Ήाचीन˚żथतτवशोधकोŹथाЗपतमताżतरसं˘ािżतश
ङ् काЗनरसन-पूवक
Ј ं Αीगौडपादसंमता वेदाżतΉЗ˘या ΉदЗशЈता, पूवतЈ नΉकरण ΄य ΉЗकयया एकवाŰयतां गЗमता च।
आङ् ŲलभाषामǺया गैवाЈणवाणीमǺया च भूЗमकया ΑीगौडपादसंमतΉЗ˘याया असाधारणं ˇवνपं माहायाЗनकΉЗ˘या
वैलΩŸयˇफु टी- करणपूवक
Ј ρदयंगमं कृतम् ॥
६. तैЗΰरीयोपЗनषŴछीΩावǼलीभाˆयम् (पु. ९६)
२०/ЗटŽपŸयाЗद सवЈपЖरकरोपेतं मुŸडकभाˆयवत् ॥
७. तैЗΰरीयोपЗनषत् : आनżदवǼली भृगुवǼली च (पु.४४७)
५०/सभाˆया-ΑीसिŴचदानżदेżΆसरˇवतीЗनЗमЈत‘भाˆयाथЈЗवमЗशЈनी’ Ǿयाűया-सЗहता। Ǿयाűयायां भाˆयाΩरानु˘मेणव
ै
Зवषयोपपादनं कृतम्। भाˆये अवाЈचीन-मताżतरΉЗवˆटवेदािżतЗभµŹथाŽयमानशङ् कानां Зनरसनपूवक
Ј ं Зवशुγशाङ् करΉЗ˘याया Αैˆठκं च सƒयगाЗवˆकृतम्। पुˇतकˇयाżते अनुवाकसूची, उपЗनषŹखŸडसूची, अथЈЗनदेЈशपूवक
Ј ं भाˆयˇथमुűयशſदानां सूची, ЗवमЗशЈनीगतमुűयЗवषयसूची च - इŹयेता वणाЈन˘
ु मसूŴयो ЗनवेЗशताः। आंŲलगैवाЈणभूЗमकयोः
भाˆयगता मुűयЗवषयाः सΉपŷचं पЖरशीЗलताः - इЗत सवाЈङ्गसुżदरं पЖरˆकरणЗमदम् ॥
८. सुगमा (पु. १३४)
२०/-

अŻयासभाˆयǾयाűया।
ΑीसिŴचदानżदेżΆसरˇवतीसंयЗमЗभЗवЈЗनЗमЈता।
ΉचЗलत
Ǿयाűयानानां
ЗभλЗभλΉˇथानावलƒबनŹवात् शुγं शाङ् करदशЈनं कीιशम्, कथं च त् अЗववादम्, अЗवµγं च ˇयाЗदЗत
संशयानानां मनःसमाधानाय Ήˇथान΄यभाˆयैककŸठκम् आदशЈयżती सावЈЗ΄कानुभवानुसाЖरवेदाżतΉЗ˘या-Ήűयापनी
इयं Ǿयाűया ॥
९. सू΄भाˆयाथЈतτवЗववेचनी (पु. १३८)
२५/ЗजΪासाЗधकरणभाˆयˇय नूतनेयं Ǿयाűया ΑीसिŴचदानżदेżΆ सरˇवतीसंयЗमЗभः Ήणीता। सावЈЗ΄कानुभवानुसाЖर
शाङ् करं Ήˇथानं ˇवासाधारणधमЈЗवЗशˆटं Ǿयाűयान-रातΉˇथानाżतरकलङ् करЗहतं दरीकृतभाˆयाżतरदुरा˘मं च
पЖरशुγνपेणाЗवˆकृतम΄॥
१०. सू΄भाˆयाथЈतτवЗववेचनी (पु. १६४)
३०/जżमाηЗधकरणभाˆयǾयाűया
सिŴचदानżदेżΆसरˇवतीЗवरЗचता।
यथैव
ЗजΪासाЗध-करणǾयाűयायां
ΌοΪानसतτवЗनधाЈरणं कृतम्, एवमेवा΄ जगŵजżमाЗदकारणसतŹवЗनधाЈरणं कृतम् सवЈवदे ाżताιताम्
अŻयारोपापवादΉЗ˘यामनुसृŹय। पЖरЗशˆटे च ЗजΪासाЗधकरण भाˆयǾयाűयायाЗमव सृ΄ाथЈसब
ं γाः केचन Зवषयाः
भगवŹपादसंमतां वेदाżतΉЗ˘यां ЗनЗदЈधारЗयषूणाम् उपकाराय ЗवचाЖरताः ॥
४०/११. सू΄भाˆयाथЈतΰवЗववेचनी (तृतीयो भागः) (पु. ३३९)
शाˇ΄योЗनŹवाЗधकरण-समżवयाЗधकरणभाˆययोǾयाЈűया। पूवव
Ј देव शुγ-शाङ् करΉЗ˘याΉकाЗशनी। पЖरЗशˆटЗचżतायां
शाˇ΄ΉामŸयसतŹवЗवमशЈः, Αवणादीनां ˇवνपकृŹयाЗदगता Зचżता इŹयाηाः Зवषयाः संकЗलताः।
१०/१२. शुγशाङ् करΉЗ˘याभाˇकरः (१-२) ः (पु. ४३)
वेदाżतЗसγाżतЗनणЈयः, शाङ् करसंΉदायЗनणЈयǿच - इЗत ЗकरणθयाŹमकः Ήथमो भागः।
१५/१३. शुγशाङ् करΉЗ˘याभाˇकरः (३-४-५) ः (पु. ५३)
अिˇमन् Зθतीये भागे शाङ् करवेदाżतमयाЈदा, शाङ् करवेदाżत ΉЗ˘याˇवνपम्, अŻयारोपापवादЗवशेषाǿच - इŹयेते
Зवषयाः ΉЗतपाЗदताः।
१५/१४. शुγशाङ् करΉЗ˘याभाˇकरः (६-७) ः (पु. ५४)
अिˇमन् तृतीये भागे - शाङ् करΉˇथानˇय ΉˇथानाżतरेĪŋयो वैलΩŸयं ˇफु Зटतम्, शाङ् कराθैतˇय बौγमतसाƒयशङ् का
च पЖरρता।
१५. गीताशाˇ΄ाथЈЗववेकः (पु. २१६)
३०/˚żथः।
अǼपकायेनाŽयनेन
Ήकरणेन
सुЗचिżततेन,
ΑीसिŴचदानżदेżΆसरˇवतीसंयЗमЗभरनुगृहीतोऽयं
Αीशङ् करभगवŹपाद भाˆयाιत एव वेदाżताथोЈ गीताचायाЈनगु ृहीत इЗत, स एव चानुसृतः परमपुµषाथЈदायी इЗत
च ЗजΪासवो Зनःसंशयं Зवजानीयुः। अ΄ ΉΉथमं साङ् űय-योग-कमЈ-Żयान-ΪानाЗदपदाथाЈनां Зववेकः कृतः। तदनु
च कमЈयोग-Żयानयोग-भЗΨयोग-Ϊानयोगानां परˇपरसंबżधो ЗनνЗपतः। पЖरЗशˆटे च भागे साङ् űययोगदशЈनाĪŋयां
गीतादशЈनˇय सालΩŸयवैलΩŸये ЗववेЗचते येन ˇपˆटं ЗवΪायेत सवЈवदे ाżतЗसγाżत एव पЖरशुγः ˇवीकृतोऽ΄ शाˇ΄े
इЗत ॥
२०/१६. ΌοЗवηारहˇयЗववृЗतः (पु. १५०)
सगुणЗनगुЈणΌοЗवηाЗववेकेन ЗजΪासूनां ЗनरायासΉवेशः ΌοЗण यथा लĪŋयेत तथा Αीचरणैः
छाżदोŲयोपЗनषदोऽˆटमोऽŻयायः अ΄ Ǿयाűयातः।
१७. नैˆकƒयЈЗसЗγः (‘Űले शापहाЖरणी’ Ǿयाűया सЗहता)(६०४)
२००/ǾयाűयानकताЈरः ΑीसुरेξराचायैЈः Ήमाणीकृतोपदेशसाहˇ΄ीतः वाЗतЈकθयतǿच ǿलोकान् समुγŹृ य वाЗतЈकΉˇथानЗव
शुγसंΉदायमाЗवरकाषुЈः। सŹवरं ЗजΪासुЗभर-वलोकनीया Ǿयाűयेयम्।

१८. वेदांतΉЗ˘याΉŹयЗभΪा (पु. ८२२) Under Print
ΑीसिŴचदानżदेżΆसरˇवतीЗभЗवЈЗनЗमЈतोऽयं ˇवतż΄ो Зनबżधः। त΄ािˇमन् Ήथमे सƒपुटे सवЈ΄ वेदाżतेषु
अŻयारोपापवादżयायाΑया एकैव ΉЗ˘या Ήाधाżयेन पЖरगृहीतािˇत वेदाżताЗभयुΨैЖरŹयेतβЗशЈतम΄। अˇयाः ΉЗ˘याया
अनादरादेव हेतोः सवेऽЈ Зप वावदूकाः वेदाżतोपЗदˆटमाŹमैकŹवमनुभवाνढमापादЗयतुं नाशŰनुवЗλŹयेतŴच ЗनदЗशЈतम्
अЗतΉाचीनकालादारĪŋय सवЈΪाŹममुЗनसमयपयЈżतवृΰवेदाżत ЗवचारेЗतहास-सङ् Ωेपोपˇथापनेन ॥
ЗवˇतृतांŲलभाषामयभूЗमकया संˇकृतभाषामयभूЗमकया च समलङ् कृतः, ΉधानЗवषयानु˘मЗणकासЗहतǿच।
१९. वेदाżतबालबोЗधनी (पु. ६०)
१०/भगवŹपादЗवरЗचत Ήातःˇमरणˇतो΄ˇय Ήǿनोΰरνपं Ǿयाűयानम्। भाˆयकारोΨीनां सरЗणमेवानुसृŹय
वेदाżतЗसγाżतोऽ΄ ЗजΪासूनां ρदयंगЗमतः।
२०. वेदाżतЗडिŸडमः (पु. ७६)
२०/सुΉЗसγЗमदं Ήकरणं भावबोЗधżयाखया Ǿयाűयया सЗहतम्। Ǿयाűयायां लЗलतया शैǼया ΑुЗतΉमाणवचनोदाहरणपूवक
Ј ं
ǿलोकाथोЈ Зववृतः। युŰŹया समुपबृंЗहतǿच।
२१. Зवशुγवेदाżतसारः (१९६८) : (पु. १०४)
१५/अ΄ ЗजΪासुज नЗचΰभूЗ मकाЗवशेष ानुस ारे ण अनुभवΉधानιˆटκा इिżΆयΉधान-ιˆटκा चेЗ त वेद ाżतोपदे श ˇ΄ेधा
Зवभŵय ΉदЗशЈतः।
२२. ЗवशुγवेदाżतपЖरभाषा (पु. १४६)
२०/Όο, जगत्, जीव इЗत पदाथЈ΄यˇय सतτवम्, जगδБοणोः जीवΌοणोǿच संबżधǿच साƒΉदाЗयकपЖरभाषाजातमवलƒſय अ΄ ЗनνЗपतः।
२०/२३. शाङ् करं वेदाżतमीमांसाभाˆयम् (ˇवयंǾयाűयातम्) (पु. १२१)
२४. वेदाżतЗवθद्गोˆठी (पु. १६४)
२५/शाङ् करभाˆयतद्ǺवűयानΉˇथानयोवैल
Ј ΩŸयमЗधकृŹय एकादश ЗवθŹΉकाणा-डानामЗभΉायाः अ΄ दΰाः।
ЗवθदЗभΉायसं˚ाЗहका आंŲल भूЗमकाЗवभूЗषतǿच।
२५. पŷचपाЗदकाΉˇथानम् (पु. २०५)
३०/अ΄ पŷचपाЗदकाΉˇथानं भाˆयΉˇथानेन तुЗलतमिˇत ; येनावलोЗकतेनदे ं Зनǿचीयेत यत् सवЈथाЗप Ήˇथानाżतरमेवावलिƒबतं
पŷचपाЗदकाकारैः, भाˆयाΩराЗण त΄ त΄ाżयथायोजनेन ˇवाĪŋयुपगत Ήमेयपराणीव वाŰयाЗन नीताЗन चेЗत।
२६. Αीशङ् करρदयम् (मूलाЗवηाЗनरास) (पु. २५७)
१५०/ΑीसिŴचदानżदेżΆसरˇवतीЗभः पूवाЈΑमे ЗवЗनЗमЈतं ΉकरणЗमदं पूŵयपादानां Αीशङ् करभगवŹपादानां
वेदाżतΉЗ˘यारहˇयभेदकानां गभीराशयं ЗववृणोЗत। सवЈ΄ चा΄ ΉमाणवाŰयाżयुदाρताЗन परःशतम् Αीमεाˆयकृतां
तŹसाΩादżतेवाЗसनां ΑीसुरेξराचायाЈणां सुΉЗसγमाŸडू ŰयकाЖरकाकृतां ΑीगौडपादाचायाЈणां च। अनुशाङ् करवेदािżतЗभः
संΉदायЗवरोधेन नूŹनतया अĪŋयूЗहतˇय औपЗनषदΉЗ˘या मЗलनीकरणमूलˇय मूलाЗवηावादˇय समूलोŹपाटनνपोऽयं
Зनबżधः सƒयŲदशЈन-लालसजन˚ाЗहशुˆकतकЈЗपशाचोŴचाटने महामż΄νपो Зवजयते ॥
२७. पारमहंˇयमीमांसा (पु. १६०)
२५/संżयासाΑमः कथं शाˇ΄ेण ЗवЗहतः, संżयासˇय Ήकाराः, यतीनां ЗनŹयाЗन अनुˆठे याЗन, संżयाЗसना मुűयो Żयेयः,
ΉणवЗचżतनˇय Ήकाराः - इŹयादयो Зवषयाः - शाङ् करभाˆयं ΉमाणीकृŹय ΑुЗतˇमृЗतसङ् गЗतपूवक
Ј ं ЗनνЗपता
अिˇमन् Ήबżधे। पारमहंˇयˇय वैЗशˆटκं सƒयक् दЗशЈतम΄ ॥
२८. भЗΨचिżΆका - नारदभЗΨसू΄ाणं Ǿयाűया (पु. २२२)
५०/नारद Ήणीतानां भЗΨसू΄ाणां Ǿयाűयाνपोऽयं ˚żथः ॥शाङ् करसू΄ भाˆयशैली-मनुकरोЗत इयं नूŹना Ǿयाűया। भЗΨЗवषये

संभाЗवतानां सƒभाǾयमानानां सवेषЈ ां Ήǿनानाम् आΩेपाणां च पЖरहारोऽ΄ दЗशЈतः। भावुकैः रЗसकैः अवǿयं अवलोकनीयोऽयं
˚żथः। कλडमूल˚żथ रचЗयतारः-Αी ˇवाЗमनः, संˇकृतानु-वादकः-Зवθान् वेङ्कटेशशमाЈ, होसहǼली।
१०/२९. भामती (रचЗयता Зवέल शािˇ΄गलु ) (पु. १४४)
‘‘भामतीसमालोचनम्’’ भामŹयाः Αी शाङ् करभाˆयˇय च अनुगुणाननुगुण-ΉदशЈकोऽयं ˚żथः।
सवेषЈ ामЗप पुˇतकानां ΉापणǾययˇतु पृथगेव
Ήापणˇथानम् ः
१)
अŻयाŹमΉकाशकायाЈलयः, होळे नरसीपुरम्, हासन - ५७३ २११,
दू : ०८१७५-२७३८२०
२)
बЊगलोर, दू : ०८०-२६७६५५४८

Books Authored by Sri S.S. Swamiji
S.No. Name of the Book

Pages Price Rs.

1

32

10/-

68

15/-

96

25/-

128

30/-

20

10/-

136

25/-

120

25/-

130

20/-

Narada’s Aphorisms On Bhakti
(The book will serve as a valuable guide to those who wish to
tread the path of Bhakti)

2

Minor Works Of Sri Sankarachaarya
(Contains 16 most popular minor works of Sankara)

3

Sankara’s Clarifications Of Certain Vedantic Concepts
(Some more deep seated misconceptions among students and
scholars of Vedanta are clarified in this valuable text)

4

How To Recognise The Method Of Vedanta
(Introduction to Sanskrit Text, “Vedanta Prakriya Prathyabijna
of Vedantic thought upto the time of Sarvajnatma Muni)

5

Avasthatraya Or The Unique Method Of Vedanta
(Method of three states of Consciousness, which our real Self
transcends. A valuable introduction to the study of Vedanta as
a pure philosophy)

6

Salient Features Of Sankara Vedanta
(Presents matter and method of genuine Sankara Vedanta in a
small compass)

7

Misconceptions About Sankara Vedanta
(All criticisms on Vedanta are convincingly solved using the
genuine traditional methodology of Sankara Vedanta)

8

Vision Of Atman

(The different aspects of three means of Intuitive knowledge,to
wit, Sravana, Manana and Nididhyasana are explained)
9

Intuition Of Reality

114

20/-

79

20/-

108

25/-

185

50/-

200

50/-

121

20/-

232

40/-

(The Vedantic Knowledge is not mere subtle intellectualism but
is intuition of Reality, arising through Divine Grace)
10

Upanishadic Approach To Reality
(The Unique Method of teaching Vedanta adopted by Shri
Gaudapada, Sankara & Sureshwara)

11

Science Of Being
(Deals with Chapter VI of Chandogya Upanishads. Presents in
a nut-shell the true nature of the Science of Being)

12

Essays On Vedanta
(Contains essential tenets of the Upanishads and the method of
approach adopted in them)

13

Shudda-Saankaraa-Prakriya-Bhaaskara
(Sheds Light on the Vedantic method according to Sankara
determining the real doctrine of Upanishads)

14

Sankara’s Sutra Bhashya
(Illustrates to an earnest seeker of Truth, how Sankara
Bhashyas are self-explanatory, and do not require guidance of
commentators)

15

Introduction To Vedanta Texts
(Compilation of Introductions from English & Sanskrit works
of S.S. Swamiji)

16

Isavasyopanishad (Sankara Bhashya)

70

20/-

17

Vedanta Or The Science Of Reality

551

120/-

330

80/-

(Book Written by Sri K.A. Krishnaswamy Iyer) (Deals with the
immedite realisation of Brahman by Intuitive reflection on the
witness of the three states of consciousness)
17A

Collected Works Of K.A. Krishnaswamy Iyer
(Contains lectures & articles contributed to various periodicals
on different occasions as well as unpublished writings of the
author of the “Vedanta or Science of Reality”)

Books authored by Sri D.B. Gangolli
[Satchidananda Vaakjyothi series 18-25]
18
19

The Relevance Of Vedanta In This Modern Age Of Civilization
(Translation of “Vedantavuu Adhunika Jiivanavuu” - Xerox)

70

20/-

A Broad Outline Of Vedanta

24

10/-

40

10/-

84

12/-

52

10/-

42

10/-

44

12/-

44

12/-

67

10/-

120

30/-

(Translation of “Sankara Mahaa Manana”)
20

Reality Beyond All Empirical Dealings
(Translation of “Sarva Vyavaharateetavada Paramartha”)

21

Deliberation On The Ultimate Reality
(Translation of “Anubhava Paryantavada Atma Vichara”)

22

Brahmavidya Or Knowledge Of The Ultimate Reality
(Translation of “Brahma Vidya”)

23

The Quintessence Of Pristine Pure Vedanta
(Translation of “Parishuddha Vedanta Sara”)

24

The Philosophical Science Of Vedanta
(“Translation of Adhyatma Vidye”)

25

Vedanta : The Only Consummate Spiritual Science
(Translation of “Paripurna Darshana”)

26

The Unique Teachings Of Sankara
(Discussion on Adhyasa Bhashya)

27

The Scientific Approach Of Advaita Vedanta
(Uses the modern audio-visual method with 14 diagrams to
depict the fundamentals of Advaita Vedanta)

28

Sri Sri Satchidanandendra Saraswathi Swamiji (Life Sketch)

56

15/-

29

The Magic Jewel Of Intuition

560

100/-

240

75/-

432

400/-

(Translation of Paramartha Chintamani. This Magnum Opus
explains the subtle and secret teachings of Mandukya Upanishad
using Avasthatraya Prakriye)
30

The Essential Adi Shankara
(Translation of “Sankara Vedanta Sara”, excellent reference
book and a constant guide for a genuine student of Vedanta)

31

Essential Gaudapada

(Translation of Gaudapada Hridaya ; Explanation of Karikaas)
32

Intuitive Approach To Sankara Vedanta

200

40/-

200

30/-

136

25/-

80

10/-

(Translation of Vedantartha - Sara - Sangraha. Secrets of
Adhyasa, Adhyasa, Adhyaropa - Apavada Nyaya revealed)
33

The Basic Tenets Of Sankara Vedanta
(Translation of Sankara Vedantada Moolatatwagalu)

34

The Pristine Pure Advaita Philosophy Of Adi Sankara
(Translation of Sankara Siddhanta : Explains pure
Sankara Siddhanta and exposes the worng interpretation of
Vyakhyanakaras)

35

Advaita Pancharatnam
(Commentary of Five Verses composed by Adi Sankara on
Advaita Vedanta)

36

The Method Of Vedanta (Dr. J. Alston)

37

Essential Sureswara And Satchidananda

N o 150/Stock
150/-

