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Preface

Sti Daksinamarti Stotra—also called S Daksina-
mirtyastakam—as its very name indicates, is a ‘stotra’ on
g‘i Daksinamiirti. Derived from the root ‘stw’ (= to praise),

e word ‘stotra’ means a hymn of praise generally
addressed to God or a deity and not uncommeonly, to
sages and spiritual preceptors too. Daksinamurti is an
aspect of Lord Siva portrayed as the very personification
of spirit\_lg,l‘ wisdom and eminence.* Hence He is the
fittest person to be the gusy, nay, the Guru of all gurus,
the Adi-guru or the Primeval Teacher. It is but meet
that such 4n exquisite hymn has been addressed to an
exquisite teacher. : -

In the Indian hymnal literature, the stotras of §ri
Sanikara occupy a unique place. They are charmingly
simple and yet, simply charming. “The panegyrical
material of the hymns often alternates with the “#horal
: principles or spiritual values. However in a few:of the

‘ rarer pieces, he has introduced masterly condensations
of the doctrines of Advaita Vedinta. And, this hymn is
a masterpiece among them, combining in itself poetical
elegance as well as metaphysical brilliance, a rare
achievement indeed. : ’

Eyebrows are sometimes raised, questioning the
propriety of packing heavy metaphysical material into
laudatory hymns? Is it not a clever way of ‘brainwashing’
a gullible believer with one’s own favourite philosophy?
Well, these hymns of great spiritual giants like Sri Sanikara
belong to that category where ‘the mouth speaketh out
of the fullness &f the heart” They are not like the
laboured hymns,*of pundits of ‘learned ignorance’ but
the spontaneous outpourings of divine mystics of universal -
compassion. : .

Doubts are sometimes entertained. as to the author
of this hymn being Adi-Sankara. Since: Sufesvara (A. D.
800), a wellknown disciple. of Sri Sankara and the author

*See note 1 under the first verse of the original hymn.
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of several varttikas' on his works, has deemed it fit to
write. a lengthy varttika on this also, these doubts can
safely be set aside. . .

A ‘varttika’ is defined as a gloss on a major work
which .explains -not only what has been stated but also
what is unsaid or insufficiently expounded. All the
varitikas of SureSvara are elaborate scholarly works in
metrical form. Apart from these varttikas, he has also
composed a neat compendium of Advaitic doctrines
known as Naiskarmyasiddhi which is classed among the
-four works of the ‘Siddhs grov_up.2

SureSvara . has named this varttika on the
Daksinamaurti-stotra as ‘Manasolla, ‘that which exhilarates
the mind’. However, the readers may kindly note that
b.ef%& getting such joy out of a tough metaphysical work
like“this, a taste for the same has to be assiduously
cultivated! S ‘ ‘ :

Scholars have often battled to 'ISrQVe or disprdve the
supposed identity of Mandana Misra (8th cent., A, D)
and Sure§vara. The traditional biographies of Sri Sankara
written several centuries later, hold . the view that
Mandana was the chief disciple of Sri Kumarila Bhatta
(7th cent, A. D), the great teacher of Mimarhsa, that he
was defeated by 8ri Sankara in philosophical disputation
and that he embraced sannyisa under the name Suresvara.
However it is now generally accepted that they were
different. That SureSvara was at first a householder,
Vi§variipa by name, and ,aécept'ed sannyasa from Sri

afikara becoming his disciple has also been conceded.

Apart from the Manasollasa, there is another
commentary called Tattvasudha on the original hymn. It
is by one svayamprakasa (I7th cent, A. D) and is in
prose. According to the colophon given at the end of his

L The varttikas are on the ‘bhasyas of Brhadaragyaka and
Taittiviye Upanisads, as also on Paiicikarapa, a minor work.
2. They are: Brakma Siddhi of Mandana Misra (Bth cent,, A.D)
Naiskarmya Siddhi of SureSvara, Ista Siddhi of Vimuktatman (A. D.
1200) and Advaita Siddhi of Madhusiidana Sarasvati (A. D. 1500).
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commentary, Svayamprakasa was a sannyasin-disciple of
Kaivalyinanda Yogindra. Two more commentaries—one
on the Harimidestotra of Sri Sankara and the other on
Advaita Makaranda of Laksmidhara —have been at-
tributed to him. In some manuscripts the author has been
mentioned as Purusottamiananda and the work itself, as
Laghu-tattva-sudha. » 4

The Manasollasa itself has a commentary called
Manasollasa Vritania by Ramatirtha (17th cent., A. D).
This commentary explains the original stotra also. Two
more commentaries are attributed to this Ramatirtha:
One on the A’_Iaitr?azziyq Upanisad and the other on the
Upadesasahasri of Sri Satfkara. A

A brief summary of both the original hymn and
the Manasollasa may now be set forth here: '

The first verse of the Daksinamirti Stotra compares
this world to a city reflected in a mirror, thereby
suggesting that it is inside the Atman. This is projected
by maya as if it is outside, similar to the phenomenon
noticed in our dreams. When we awaken, the dream
phenomenon disappears, making us realize that everything
+ was in the mind, Similarly when the Atman is realized,
this truth viz., that the whole phenomenal unvierse was
inside the Atman, is recognized. The second verse, with
the example of a mighty tree being hidden inside a tiny
seed in a subtle state, explains the evolution of this world
from out of the Atman associated with his maya-power.
The Atman does it.out of his free will, like the ‘magician
using his powers. The third verse stresses that libera-
tion—freedom from rebirth—comes by the knowledge of
the Atman arising out of the guru’s teaching like ‘ia¢
tvam asi’ (That thou art). The fourth verse states that
the knowledge that we acquire through our sense-organs
has its roots in the Atman. It is like the light kept inside
a pot full of holes, comiing out and lighting up various
objects outside. The fifth verse describes how ignorant
people, being deluded by Maya, mistake the body, the

vital airs, the sense-organs and the mind for the Atman.
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The sixth verse, with the traditional illustration of f.:he
demon Rahu swallowing the sun and the moon during
eclipses, tries to explain the reason for the appart.::nt
absence of all consciousness and the sense of ‘T during:
deep sleep. It is maya that is covering the Atman dl'n:ing-._.
this experience. That there is pratyabhijfia or, re-cognition, ..
after waking up, of oneself as the same person that fell
asleep and now is awake, is an important point noted
here, which forms the bedrock of the exposition of the
famous dictum ‘tat tvam asi’ This is used in the next
verse, the seventh, to show that it is the same Atman
that is shining all through the various stages and states
of life like childhood and old-age or waking and dream.
The eighth verse emphasizes that the entire world of
duality and all the activities based on it are due to the
delusion brought about by maya and that the Atman
alone who is the substratum at the back of all these is
the eternal Reality. The ninth verse identifies the entire
world perceived by us with the Astamairtis or the eightfold
form of Siva to facilitate meditation on the Unjversal
Self. The tenth verse contains the phalasruti, a statement
of the merits that accrue to a person who studies this
work, meditates upon its meaning and realizes the Truth
described here. It is nothing short of identity with the
Universal Self. The rest of the verses are of an invocatory
nature. It is very likely that they did not form part of
the original hymn and might have been added later.
The first ullasa or section of the Manasollisa tries
to prove that all objects of this world have their satta
(existence) and sphurana (capacity to reveal themselves)
only because of the Atman inherent in them. In fact it
is the Atman alone that really exists and the entire world
appearance is unreal, appearing to be real for the time
being, because of the play of maya. When this maya is
dispelled by the teaching of the Vedas, the guru and by
the grace of God, then it is realized that the whole world
is really within oneself, non-different from the Atman.
The second section which is fairly long, discusses
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some theories of creation propounded by the other schools
of philosophy like Nyaya, VaiSesika, Sankhya and
Pauranika-saiva, and shows how their theories cannot
ystand the scrutiny of reason and scriptures. Incidentally,

"’;t'he various pramianas or means of knowledge accepted

by the various schools are also described. :

' The third section is devoted mainly to the exposition
of the famous mahivikya, %t tvam as? and shows that
the jiva is really ISvara Himself shorn of all the upadhis
or limiting adjuncts. The laksana or implication that has
been accepted while interpreting this mahavikya viz.,
jahad-ajahallakg.ar}i or bhigalaksani has also been
explained.

The fourth section dilates upon the various nadis or

nerve passages like the susumna, ida and pingala as also

the cakras or psychic centres like miiladhira etc. The

purpose is to explain how the mind gets various
exp.eriences. . : ‘

The fifth section discusses the various views about
the Atman put forward by the Carvikas (materialists of
all grades and shades) and the Bauddhas. Suitable replies
and rejoinders are given to them. It concludes with the
well-known position of the  Advaita Vedinta that the
Atman is really Isvara or Paramitman Himself. _

The sixth section is devoted mainly to the exposition
and demolition of the two schools of Buddhism, the
Vijiidanavida and the Sunyavada.

The seventh section explains pratyabhijfia (re-
cognition’ or ‘re-collectioh’) its importance and implication,
and expounds the theories of error techinically called
khyatis. Other theories are discarded in favour of the
anirvacaniya-khyati. ‘

The eighth section gives a beautiful descritpion of -
the vagaries of miya concluding that it is inscrutable.
The need.for yoga-sidhana is introduced towards the
end. ‘

The ninth section describes the upasana or meditation
involving the identification of the various parts of one’s
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body with the eight aspects of nature considered as the
Astamaurtis-of Siva. Some yogasanas and a few pranayamas
also find a place in this section. The effect of yoga on
one’s body and a few yogic powers are also described.
The tenth section dialates upon the asttasiddhis or
the eight supernatural powers that a yogi obtains but
warns the sidhaka that he should not aim at them in
his spiritual practice.

An English translation of both the Daksnamirti-stotra
and the Manasollasa was published as far back as 1899
by Sri A. Mahadeva Sastri. The same has been reprinted
in 1978. Even so, a fresh translation has been attempted
herf? since there is always scope for newer works on
ancient treatises.

For the text of the original stotra and the Manasollasa,
thg'one- published by the Oriental Research Institute
(U_mversxty of Mysore—1972) under the editorship of
Vidvan N. S. Venkatanathacarya, has been closely
{joil(;ged. A few, very minor, changes -ha.ve been made

on some other works. The translation of the original
h):mn is based not only on the 7Tattvasudha but also on
Ramatirtha’s Vrttanta, While preparing the notes, though
generally Ramatirtha’s interpretations and expl;,natilé%ls
were kept in mind, other sources of material connected
with the relevant subjects, have also been freely drawn
upon.

This work was undertaken and o
Ramakrishna Ashrama, Kishanpur (Deh?-?%fxtr;dwﬁertehi
had the privilege of’ staying for a few months during the
year 1984. The serene atmosphere of the Ashrama and
the loving care of the abbot, Rev. Swami Kshamanandaji
have contributed a ot to the successful a.ccornplishment,
of this task. I am therefore deeply indebted to him.

My grateful thanks to Sri Nataraj of the N ithyananda
Printers who has taken a personal interest in the printing
of this work. '

If the students of Advaita Vedanta feel that this

work has been useful to them I fee] rewarded.
S. H.
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ABBREVIATIONS OF SANSKRIT

Ait. Up.
Br. Su.
Br. Up.
Ch_d. Up.
Gita
Ka. Up.
Mapn. Up

- Mu. Up.

Sre. Up.
Tai. A.

Ta i. Up.

WORKS QUOTED

Aitareya Upanigad
Brahma Sitras
Brhadaranyaka Upani§adr
Chindogyg Upnaisad
Bhagavad Gita

Katha Upanisad
Mandikya Upanisad
Mundaka Upanisad
Sirét‘isvatara Upanisad
Taittirlya Aranyaka

Taittiriya Upanisad
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DAKSINAMURTI STOTRA 1

DAKSINAMURTI STOTRA
_ WITH
MANASOLLASA

Manasollasa-First Section:
et ey ¥ fammaent
Aget fourg W wvEd! |
et fewrg ¥ wead
wget faorg W werfyra: ne

1. May Vinayaka be auspicious unto me! May
Sarasvati be auspicious unto me! May Mahesvari be

auspicious unto me! May Sadasiva be auspicious unto
1
me!

As per tradition, the author Sure§varacarya, is offering
invocatory prayers for benediction. Vinayaka or Ganesa is the
lord of obstacles. If he is propitiated, he will remove all
obstacles to the fulfilment of our desires. Sarasvati is the
goddess of learning, Her grace will endow us with knowledge
and wisdom. Sadasiva or Lord Siva and Mahesvari or the

Divine Mother Parvati are the favorite deities of contemplation,
of the author.

STTETETHIRART 1Y ATt g fag;: |
oo hfer: Te T TTHET e

2. Th. sages consider that no attainment is superior
to the atta ~at of the Atman. With a view to attaining
that (Atma: .he poet is hymning to God, his own self.

This verse delineates the visaya or subject matter and
the prayojana or utility of this treatise. Atman is the self
within, the eternal witness of all. Parame$vara is God or
Brahman, the Self without. In the ultimate analysis these two
are identical To be established in this identity is the ‘utility.
The identity itself is the ‘subject matter’
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W1 geataya fag ar aafa feerm: |
WA TEAS I T T G TRl

3. He who has entered into this world,’ %reated by
His own will,2 and is established in the mind,? it is that
Supreme Lord, verily, that is being eulogized by this
hymn.

L This is an echo of this statement from the

Taittiriyopanisad (2.6 tat systva tadevanupravisat. ‘Having created
this word, He entered into the very same’.

2 That is, by His power of maya.

3 Mind being the subtlest of the created objects, is capable
of reflecting the Atman most. Again, it is through the pure
mind that the Atman becomes revealed. Hence this statement.

T TehTYTA 3fel SHeR: Wae |

AT FehTvTel shierard Nfaftaay 1% 1l

& oy g ars 2y fo ar wateia |

§maﬁaﬁqa&qﬁaﬁm Yy

4, 5. ““(This) exists.” “(This) reveals (itself)”—(Thus)
proceeds ordinary life. And, in which thing is this
“existence,” (this) “revealation,” established? Is it estab-
lished in those respective things? Or in God, the Self of
all? What is the nature of Isvara (God) ‘and the jiva
(individual soul)? And, what is the natu:_:’i of this “being
the Self of all”? - \, g

These are the questions asked by 1132? disciple. They
continue upto the first part of seventh verse,

As a result of the merit acquired over several previous
lives, the spirit of discrimination (viveka) and detachment
(vairagya) has dawned upon him. This has endowed him with
the required competence (adhikara) to enquire into the nature
of Truth.
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Every object that is grasped by our senses appears to
exhibit two characteristics: existence (astitva) and the capacity
to be revealed (prakasatva). The question is where these two
are established. Are they separate for each object and exist

in it? Or, are they universal and exist in ISvara, the common
substraum and Self of the whole creation?

The last question refers to the nature of Isvara or the
universal Self, jiva or the individual soul and how Isvara is
the Self of all.

The first verse .of the ffrimsyopam’;ad which is relevant
in this context may be quoted here: isavasyamidam sarvam, ‘All
this is pervaded by Isvara’.

AT dehel St feh de Fres araae |
AT T el o W1 Uahedd & &Y 9o e u
6. ‘How does the jiva know that'? What is the means

of that knowledge? What result does he gain by that
knowledge®? How does the 1dent1ty come about?’

! How Isvara is the Lord and Self of all; the true nature
of the jiva, whether identical with I§vara or not.

2 Is it obtaining something new like heaven, which was
not there before? Or, is it a rediscovery of an already established
fact, like rediscovering the necklace on the neck, which had
been forgotten, due to absent-mindedness?

3 The identity or tadatmya, between the jiva and Isvara.

fore weftedt gt SR T e i

7. ‘How : wjll the jiva become (Isvara who is)
omniscient and the doer of all?—To the disciple who is
asking such (questions), the preceptor starts replying.
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1. Obeisance to him Sri Daksinamdrti!, who is
the Guru?, who at the time of spiritual awakening,’
has verily realized his own Self, the one without a
second,* having understood that the world is within
oneself even as a city reflected in a mirror® is, but
projected as if it is outside, by maya, as in dream.’

" Daksinamarti is one of the aspects of Lord Siva. He
is usually pictured as sitting in the yoga posture, under a
Bany:?n tree, facing the south (daksina = south) and exhibiting
the cinmudra, the sign of knowledge, with his fingers. Being
the Personification of spiritual wisdom, he is the ideal guru.
He is also shown as surrounded by disciples, much older in
age. Though he is sitting silently, the spiritual power that
radiates out of him, automatically dispels all the doubts that

arise .'in their minds. The additional verses given at the end
of this hymn, describe this.

% The guru (spiritual preceptor) is one who has realized
the T"ruth himself, and is able to teach about it to others,
?how:ng the way. According to Hindu religious tradition, God
is the primary Guru (Adiguru) who transmits spiritual truths
through a succession of human gurus to mankind. It is His
power that is actually coursing through the human gurus.
Hence, the human guru is often identified with God Himself,
at least, by his disciples,

% His awakening comes as a result of listening to the
mahavakyas (the ‘great sentences’ like tat tvam asi or ‘Thou
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art That) from a competent guru after preparing oneself for
the same.

% According to Advaita Vedanta, it is Atman alone that

exists and nothing else. The entire world of duality is nothing
but an appearance, an illusion.

% The example of reflection in the mirror is limited t6
explaining the existence of the whole world within the Self.
It should not be construed that like the real city outside, which

is reflected in the mirror, there is a ‘real’ world ‘outside’ of
which the ‘inside’ is only a reflection!

6. The various objects seen in the dream including oneself
are all creations of the mind and are within it. Just like that,
_ it is maya that creates this world of duality and all experiences

associated with it.. On waking, the dream world, which was
very much’ real during the dream experience, disappears.
Similarly, this world experience of the waking state also
disappears when the spiritual awakening comes.

Manasollasa:.
arerd: .

afgererns s i 2do wfrfinaes nen
8.2(1" his is) the még,ning of the verse": These regions
(lokah)” exist in Him (Isvara). This entire world (jagat)3

exists in Him. (Though inside Him, like) the reflection
in a mirror, it appears to be outside due to maya.

L The first verse of the original given above.

2 Lokas are the various regions of the universe like bhiih
(the earth), bhuvah (the sky), svar (heaven) etc. :
3 Jagat is this world consisting of the living and the
non-living, - ' ‘

The first line of this verse is abtually a quotation from.
the Taittiriya Brahmaga (2. 8. 8). The rest of it runs as follows:
brahmaiva bhatananm jyestham, ‘Brahman alone is the hest among
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beings’; tena ko'rhati spardhitum, ‘Who can contend against It?’
brahma devah trayastrimsat, ‘Brahman is 33 gods’; ‘brahma
indraprajapati’, ‘Brahman is Indra and Prsjapati ’; bfaizmcf ha
visva bhatani, ‘Brahman is all the beings’; navivantas samahitah,
‘(All are) established (in It) (as people) in a ship’.

W @ s g gema e |
e RS T yugtsd fafasmany neu

9. Just as one, in a dream, sees the world within
oneself as if it is separate, in the same way, during the
waking state also, let this world be judged.

W T T AR F |
=t ST fagrars fia SemmTgy ATfvTmy 1o Il

10. It is deduced that, in dream, the reality of the
objects is nothing but the reality of oneself. (Then), what
speciality is there in the objects (seen) in the waking state,
which are insentient and quickly get destroyed?

The common point between the dream state and the
waking state is that in both cases, the objects of experience
are transient.

W YR HIEHT EHHIINH gras: |
ST qdata et faufa: 1neeg Il

11. The revelation of the objects in dream is due to
the light of oneself and not due to anything else. Similarly
in the waking state also—so do the wise ones decide.

Using the example of dream experience, it was proved
in the last verse that the basis for the existence (astitva or
satta) of all objects even in the waking state is the Atman or
the Self. Now by the help of the same, it is being proved that
the basis for revelation (prakasa) of all objects in the waking
state is again the very same Atman. The Upanisads support
this doctrine. For instance: dtmana eva ayam jyotisa dste, ‘He
exists verily by the light of the Self’; atrayam purusah svayamjyotir
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bhavati, ‘Here, this person becomes a light unto himself’. (By.
Up. 4. 3. 6.9)

The point to be noted here is that any object which
cannot exist independently, cannot also reveal itself inde-

pendently. How can an object which does not exist reveal
itself ?

ﬁmz&mwﬁamﬁuﬁml
WA e fad T uvafy nen

12. Just as one who has woken up {from sleep) does
not.see the objects shown in dream, even so, one does
.not see the world, after attaining knowledge par excellence.

Here ‘knowledge par excellence refers to the realization of
Atman or Brahman, the basis of all existence and consciousness.

SrEHTEET et 9eT Sia: g |
FAEREEL TgTd At g3 I

13. When the éva who- has been asleep' due to the
beginningless madya®, wakes up® then, he realizes the
non-dual (Self) which is beyond (the three states of)
waking?, dream" and deep sleep.

L Ignorance of, and mistaken notions about, the Atman
are as good as sleep; or perhaps, worse than sleep! Sleep breaks
in a natural way without our effort, whereas ignorance and
false understanding can be removed only by rigorous sadhana.

2 In Advaita metaphysics maya is conceded to be

beginmngless (anddi) but can be ended (santa) by spiritual
wisdom.

3 This awakening comes as a result of the teachings of
a competent guru. Both the Kathopanisad and the Gita -
P & p

say that it is very difficult to comprehend the Atman even
after hearing about it.

% The word used in the original is ajanma which means
‘without birth’. Since the other two words nidri and svapna
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refer to the states of deep sleep and dream, the word ajanma
(ajam in some readings) has been interpreted by tl‘fe commen-
tator as ‘without waking state’, to complete the list of three
states of consciousness. r
This verse is practically adopted from the famous%l
Gaudapdd‘a Karika (L16) on the Mandikyopanisad.

FEATATITHIA TTHTEEIH o |

SRR TS T WA, Labd!
Ik 9IS HIET WA avafd |

QuTE-TeRaterd a8 Anftaeen gy Il

14, 15. By the kindness of the Srutis' and the spiritual
2 - 3 3

preceptor,” and by dint of the practice of yoga,” as also
by the grace of God,* when knowledge of the Self arises,
then, (this) lord of the yogis sees the whole world as
swallowed up by the fullness of the ‘T’ principle (i. e. the
Self) even as the food that is eaten and is in the stomach,
Is seen as part and parcel of one’s self. :

¥
%

Here the questions raised in the first part of the verse
6, are answered. As regard the fruit (phala), the reply is provided
by the 3rd verse of Daksinamitirti Stotra.

! " The Vedas including the Upanisads. The Atman-Brah-

man principle can never be known through the medium of
the senses or even the intellect, by inference. Its existence and
nature are known only through the revealed scriptures or srutis.

% The Chandogyopanisad (6. 14. 2) says : dcaryavan puruso
: veda, ‘(It is) the person who has been blessed by the spiritual
1: preceptor that knows (the Truth). The spiritual preceptor not
! only teaches the truths of the scriptures and clarifies the
x doubts, but also guides the disciple in the practical spiritual
life, the guidance coming out of his own experience.

& By the word yoga here, it is nididhyasana (meditation
on the Atman) that is meant.

% The Mundakopanisad ( 3. 2. 3) stresses the importance
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of divine grace thus: yamevaisa wvrnute tena labhyah, tasyaisa
atma vivrnute tanim svam, ‘The Self is attained by him alone
whom this Self chooses; to him this Self reveals Himself’.

AT W AT e e TR e |
agigaer: v foea womgor Il 25 1l
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16-18. Just as one becomes a king in a dream, enjoys
all the desired objects, assisted by an army of four units*
conquers an enemy in the battle-field, is defeated (later)
by another (enemy), retires into the forest and performs
austerities, and thinks that he has lived for a very long

- time, eventhough it was for a very short period only, in

the same way, in the waking state also, he rules over
the kingdom fancied by the mind, and does not perceive
how his"life is getting destroyed by the powerful floods
of the river of time.

A== YATea AIEET Hifears faes |
fafamnat o forfami srea awisr: RN

19. Like t_he sun covered by the cloud, the Supreme
Lord, (i. e. Atman) being greatly deluded by maysa,
appears like one who knows little and can do little.

The verses 16 to 19 answer the question regarding the

nature of T§vara and jiva posed in the latter part of the fifth
verse.

Reality is qnly one. It is the Alman-Brahrpan principle.
It is this same principle that appears both as Isvara and as
jiva. The example of dream given in verses 16-17, clarifies this

. “Elephants, chariots, cavalry and infantry.
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oint. It is the same person that becc_:a::nes both the king and

the forest mendicant. Both these conditions ha\.‘fe F:;een brf::u_ght
about by the dream state. In the same way 1t_’15 association
with maya that makes the Atman appear as [§vara as also
the jiva. In the process of creation and sustenance of t.h:s
world, linked with maya, Atman appears as I§vara. Entering
into the created world and subjecting himself to the influence
of maya, he becomes the jiva. There is no separate or
independent entity called jiva at all.

TErRTe AT SRR TR |
T fargH EmameAtd gy s afteia IR0 i

20. Whatever work, this person (of the world)
accomplishes by his own power or (whatever) knowledge
he gains (by his own capacity),-with regard to that (work
or knowledge) he is described as, ‘emperor,’ ‘king,” ‘savant,’
or ‘lord’.

This gives a very general definition of Isvara. Anyone
in this world, who achieves anything great by dint of his own
efforts and capacity, is an Isvara with regard to that
achievement. '

TR foaerT aesnr Tavqy |
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21. It is due to the identity with Isvara that the
powers of knowledge and action have been transferred
to all the living beings. That the fivas are (also) Isvara
is established (by the fact) of the accretion of the powers
of ISvara (on the jivas )-

The last part of the question raised in the fifth verse is
being answered here, viz, the sarvatmatva of Isvara. The
powers of knowledge and action —jhanasakti and kriyasakti—
really belong to Isvara. He alone is independent. These powers
are also seen in the jivas, but they are borrowed powers like
the heat in a red-hot iron ball. Because the jivas exhibit these
powers which belong to I§vara, therefore Iivara is in them as

their very self. Hence his sarvitmatva or ‘being the self of
all’.
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22. Like the light of the sum, it is knowledge (or

consciousness) that shines by itself in all such apprehen-
sions as: ‘This is a pot,” “This is a cloth’

The idea is this: When an object like a pot or a cloth
is seen in sun-light it is ag:tually the sun-light that is reflected
from those objects that is being seen: And, sunlight does not
need a second object to reveal itself; it is self-revealing. Similarly,
when we know an object as, ‘“This is a pot,’ it is actually the
consciousness of our Self that is revealing itself. '

w7 S g e anr e
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23. If knowledge (or consciousness) were not self-ex-
istent, then the world would have become blindingly

dark. If He (i. e, Isvara) did not possess any activity,
then, how can day-to-day life proceed?

fora e ufteraufomraefuoft -
WA Afewi AT, ' NN

24. ‘Activity’ (kriyd) is of the nature of movement
and transformation. When knowledge (or consciousness)
flows out, (then ‘activity’) rises as its effect, as it were.

Isvara was described as sarvajiia (all-knowing) and
sarvakartd (doer of all) in the 7th verse, thereby attributing
two important characteristics of jiiana and kriyd to him. After

describing jfiina in verses 22 and 23, kriya is being described
now, !

Kriya or aétivity ;nanifests itself in two ‘vAva.ys: parispanda,
vibration or movement as in the case of an arrow shot from

. the bow; parindma, transformation or change of state as in
the case of gold being made into ornaments.

The latter part of the verse states that kriya is-a product
of jiana. How it is so, can be explained as follows: When a
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person sees 2 piece of small boulder on his path, lifts it with
his hands and clears his path, a long chain of actions will
have taken place. First: His mindstuff, with the reflection of
the consciousness of the Atman in it, flows out through the
eyes, envelops the boulder and produces the knowledge “This
is a boulder.” Second: He thinks, ‘Since this is obstructing the
path, let me remove it Third: He lifts it with his hands and
removes it elsewhere. It is actually this last part that is the
real kriya. But, for this, the hands are the gross instrument.
This instrument has been moved by the power of prana, the
vital breath of life-force and energy. This prana, is situated
in the body and supported by the Atman (consciousness
personified). Thus it is seen that kriya is the end-product of
jidna, knowledge or consciousness. This Atman who is the
antaryamin (the indweller) is' really Isvara. Hence whatever
activity is seen in living beings, it is to be understood as having
ensued from I§vara himself.

FARNTEE G A SR arsET fehar |
mmﬁﬁqﬁ%m Iy Il

25. ‘Activity’ abides in production, attainment,
refinement and change. It gets manifested in such actions

as are indicated by the verbs, ‘(He) does,” ‘(He) goes,” ‘(He)
rubs’ and ‘(He) cuts’

According to the previous verse, kriya is of the nature
of parispanda or movement and parinama or transformation.

The first was described there. The second is being described
here.

Kriya is abstract and gets manifested through certain
actions. ‘Doing’ (karoti) as in the case of a potter, ‘produces’
a pot. This is utpatti or production. ‘Going’ (gacchati) as in
the case of a traveller returning home results in his ‘attaining’
his home. This is prapti or atttainment. ‘Rubbing’ (unmarsti)
as in the case of the goldsmith brings about a ‘refinement’ in
the ornament through polish. This is sarhskara or refinement.
‘cutting’ (chinatti) as in the case of a tree-feller, makes the tree
undergo a ‘change’ or disfigurement. This is vikira or change.
All these are different aspects of parinama or transformation.
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26, 27. Isvara, in the bodies of Brahma and (other
deities) appears to be omniscient. In gods, human beings
and animals, in the gradually decreasing order, his
knowledge becomes limited. Beings born out of the womb,
the egg, moisture and springing from the earth—these
four classes, again, have less knowledge in the (decreasing)
order starting from the first.

Itvara (called Siva here) the sarvajiia (omniscient) has
become the jiva, the kificijjiia (the little-knowing). What is the
reason for it? It is just a question of manifestation of knowledge
which depends upon the type of body the jiva inhabits. In
the scale of evolution, higher the type of body, greater the
manifestation of knowledge. Similarly, lower the type of body,
lesser the manifestation of knowledge.

ATGIFASTA DR WS T T nRen
28. When the Supreme Atman, the unlimited light,
is realized, (it will be discovered that) (everything) from

Brahma (the Creator) upto a blade of grass is only a
fanciful idea like that of a dream.

On waking up from sleep, all the fancif‘ulA creations of
dream just disappear. Similarly when the Infinite Atman is
realized, this finite creation also disappears. :

STRTraTET T gf e |
wRfrege Tt wates freny IR 11

29. ‘Smaller than the smallest, greater than the
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greatest’l—thus runs the word of the Veda. Even the
Rudropanisadz praises Isvara, the Self of all, thus.

L The full text runs thus: aporaniyin mahato mahiyin,
atma guhayam nihito’sya jantoh, tamakratum pasyati vitasoko
dhatuh prasadin-mahimanamisam, ‘The Atman, smaller than the
smallest and greater than the greatest, dwells in the hearts of
creatures. The desireless one, being free from grief, realizes
that glory of Atman through the purity of senses and mind’.
(Ka. Up. 2. 20; Swe. Up. 3. 20)

2 This is probably an abbreviation for Rudra-hrdayopanisad.

TR TR fasrefasie |
ST UM T Il 30 11

30. Obeisance to (Sri) Daksinamirti, who has divided
himself into three forms, of Isvara (God), Guru (preceptor)
and Atman (the Self), and yet who is all-pervading like
the sky.

This is the commentary on the last line of the first verse
of the orignal hymn.

3t shafgomyfdrnmeafes:
Wﬁmﬂm}% 1n3gl

3l. Thus ends the first section, summarizing (the
ideas of the first verse of the original), which is a part
of the commentary Manasollasa which expounds the
meaning of Sri Daksinamirti Stotra.

Manasollasa —Second Section:

UG TUFE HYHT: TIHTUTE: |
il TeEHTRTE FENfaa: g I

1. (Just as clay and) not Isvara, (is the material cause
of a pot) which is seen (invariably) as consisting of clay,
in the same way, it is the atoms combined (that form)
the material cause of the world (and not Isvara).
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The first verse of the original hymn has described the
world as being within oneself, but projected by maya as if it
is outside. This means that the world is an illusory super-im-
position on Isvara. This is the wellknown standpoint of Advaita
Vedanta. However, there are other schools of Indian philosophy
(known as Dars$anas) which do not subscribe to this view. Some
of them posit a real material cause, separate from Isvara, as
the matrix of creation. Here, the view of VaiSesika Darsana
(the Atomic School) is being presented as one of the prima
facie views. Such views continue till the eighth verse, The
second verse of Daksipamarti Stotra counters these schools.

According to the Vaisesika school, the material cause of
this world is the paramanus or atoms of the elements earth,
water etc.

T U YU FUREEE: | |
H TSR AR S 0T, R

2. The qualities like form, taste etc, which are
inherent in the atoms, the very same, will produce another
quality of the same type, in the effect also. -

The idea is that the various qualities that may appear
in the products of these atoms, are really produced from those
qualities in the atoms themselves. Even here, the agency of
Isvara is not needed.

& o gt R wwara a0
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3. That is the samavayi kédrana (inherent cause)
wherein the effect inheres. But, as regards the implement

like the potter’s wheel etc, it is asamavdyi kirana
(non-inherent cause) of the pot. '

As far as created objects are concerned, there are three
kiranas or causes that contribute to their production. They
are: samavayi kirapa or inherent ‘cause, asamavayi karana or
non-inherent cause and nimitta karana or efficient cause. The
first of these is being described here. '
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‘Samavaya’ is a technical term of the Nyaya-Vaisesika
school. It is the relationship by which a quality inheres in the
qualified object (eg., redmess in rose) or motion in a moving
object. Extending this principle further, this school says that
an effect like a pot inheres in the cause, the clay, from which
it is made to manifest. So, clay is the samavayi karana for the
pot. It is the same as upadana karana or material cause of
Vedanta.

The potter’s wheel and the stick are asamavayikaranas
(non-inherent causes) and the potter himself is the nimitta
karana or efficient cause. In creation, according to this view,
Isvara plays only the third role as nimitta karana and not the
first two.

woartar faded axarens a9 |
HESATARTIE Headd s T A 1% Il

4. That is ascertained to be the asamavayi karana
(non-inherent cause) which exists either in the Samavzi.yi
karapa (the inherent cause) or in the substratum of the
samavayi karana and capable of bringing about the effect.

The commentator tries to clarify these points by the
example of cloth and yarn. A cloth is produced by the coming
together of the pieces of yarn (tantusamyoga) in a particular
pattern. This ‘coming together’ which is established in the
yarns, is one asamavayi karana. Then, the colour of the cloth,
is based on the cloth, which again is based on the colour of
the yarn. This colour of the yarn is another asamavayi karana.

fafi st qemiteRe e |
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5, 6. And, even as the potter, Isvara is the efficient
cause of all (those effects). Whatever effect is born from
whichever (cause), in that, this (effect) abides. For instance:
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pot in clay, cloth in the yarn and ring in gold. This is
how the followers of the Nyiya and the Vaisesika schools
describe.

The material cause is always reflected in its effects. Since
Isvara is not reflected in this world, therefore, He is not the
material cause. This is the conclusion of these schools.

W T Y OTE: | .
Tl e Wt oY Wl YEet WehTeTeRy, ne
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7, 8. Pradhana comprises of the three gunas, rajas,
sattva, and tamas. Among them rajas is red (in colour),
(and is of the nature of constant) change. Sattva is white
(and is of the nature of) light. Tamas is dark (and is of
nature of) covering. They are respectively the causes of
creation, sustenance and destruction {of the world). This
is what the Sankhyas declare. Their view is now
contradicted.

If the Nyaya-Vaisesika school accepts Isvara at lé#st as
the nimitta karapa, the Sankhya school has completely
dispensed with Him! o

The contradiction of all these schools is taken up by the
second verse of the Original hymn. '

DAKSINAMURTI STOTRA
ﬂ Fregrd ST R -

Tl fareprraeaty e °: W
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2. Obeisance to him, Sri Daksinamurti, who is
the Guru, who, out of his free will, like the magician
or a great yogi, manifests this world, which was,
before creation, undifferentiated even as the sprout
was within the seed, and became variegated later,
on account of its association with space and time,

brought forth by maya.

Ad\'aril;?:sv;::,se t‘i‘roms _the bas'is for the presentation of the
brsuehe andore{crfz:;“{;. Incidentally, the other schools are
e e melho:ilse .[ :ereas most of_ these schools depend
Perception) and a.num'o 'nowledge, viz, pratyaksa (direct
the intellect T ina (lnference), layl_ng great emphasis on
Primarily gn oo !_‘iasonmg,’ the Vedanta school depends
scriptures) voin PlaV'f’t ya or $abda (verbal testimony of the
OWn ground, & logic also, to meet the other schools on their
rahman/Atmanu hfs Sy wlthmft a second, Advitiya. It is
ness (cif) and urwbu.:h Is pure existence (sat), pure conscious-
our experienci : dhs? (ananda). Since this world is a fact of
somehow ¢, satia:.l Since it.s Frealion has to be explained
examples: Fipg] s }}’l.tmr curiosities, this verse is giving two
Isvara, even ag A 2 world of wonderful varieties existed in
leaves ang fl‘uita mlg_hty tt:ee with its several roots, branches,
form. Whep, thes, e_xls_ted In its seed, in an undifferentiated
Projected deg, (s :laya Bowes of.Iévara, under his direction,
8ot evolved intop ;:IE)' and k'alf_l (time), this ‘seed’ of the world
the world i not 2% 1ls varieties. Secondly, this projection of
out of clay, by "t‘hl‘EE.ll creation like the potter making a pot
[$vara just by his e lllus?ry manifestation brought about by
Vif’»\fémitra) Pmdur:(‘)wn W_ln, like the magician or a yogi (like
for a materia] ca S a-l'tlc-les of magic. This obviates the need
miliiaia ? Use outside Isvara which would otherwise
against the conception of - Advaita.

Ad '.I;lere' are plenty of references in the scriptures, to this
";: A v:ew of Creation: tasmad va ctasmad atmana akasah
sambhitah, ‘From this Atman, verily, akasa (ether) was produced’
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(Tai. Up. 21 sadeva samyedamagra asit, ‘My dear, in the
beginning, Reality alone existed’ (Cka. Up. 6. 2); tadaiksata
bahu syam prajayeyeti, ‘It thought, “Let me become many! Let
me give birth!” *(Cka. Up. 6. 2); yato va imani bhutani jiyante,
‘That from which all these beings are born’ (Tzi. Up. 3. 1).

| IFURWAY FRfERaETe | |
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9. In all the effects—starting from the sprout, right
up to the fruit—'existence’ has been accepted (as
concomitant). Wherefrom have those atomic particles come
and got connected with the seeds of the banyan tree?

The Nyaya-VaiSeska school is being refuted here. It is
an accepted fact that the material cause is invariably present
and perceptible in all the effects. For instance, clay is present
and perceptible in the lump, the pot and broken pot-sherds.-
Since ‘existence’ (sattd or astitva) is invariably present and
perceptible in all objects of this world, that itself is the material
cause. This is the Vedantic stand-point. If the paraminus or
atomic particles are the material cause of this world, they
should have been perceived in all the effects, starting from
the seed right up to the tree and the fruits. But they are not.
Again, how could these atomic particles (and from where) come
and enter into the seed which is the starting point for our
series of causes and effects? Also, since the ‘paraméanus are
invisible, the world which is their product, also should have
been invisible. Hence the paramapus are not the material cause
of this creation, but Brahman.

THIUTAIT Shrefite as T | | ,
AT TR o FeTagade . ol
10. It is acceptable to all that the effect exists in

the cause. Hence existence and revelation follow in all
the effects.

If the effect pre-exists in the mé.terial cause, it is to be
conceded that it is the material cause that is appearing in
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another form, as the effects as for example, the clay appearing
as a pot. Since satta or ‘existence’ and sphuratta ‘the capacity
to reveal itself” are present in all objects of creation, therefore
Brahman which is sat and cit, should be accepted as the
material cause of this world.

TS GhereaHTas &R o Efet T |
Taemedtan: yed=t o wuTEREE: 1nee

1. When a flower is transformed into a fruit and

milk into curd, the qualities of colour, taste etc., are seen
to be different.

materlii;llxscnormally accept_ed' by all that the qualities in the
instance tﬁ-“Se dproduce similar qualities in the effects. For
the ClOt}’I IF trlf co!"“.r ol _the thread produces red colour in
N tha:t [ this pr.mmple is applied, the attempt of some to
T i ‘:1 la series f’f transformations (as for example, 2
el thae)/ becoming the fruit) each succeeding effect
Hetr, Dre c'z;use for the next, fails. When the flower becomes
very widel ml[-II( becm'ne? the curd, they differ from each other
aPPearance); of E'{;.ehr::a:lsolnoly:be accepted that all these are

PR FHRfwriis vt et oft 1o |
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12.
Cause and effect,! part and whole,? species and

f 3 :
vidual, qQuality and qualified,* action and that which

iIs endowed s
(Superposed on‘)\rlth action”—all these are only ideas

(Brahman which is) consciousness.

indi

L
Seed and sprout.

2.
Threads and cloth.
3. 2
Feline family and cat.
4.
Red colour and red cloth.

5.
Movement and moving object like a wheel.
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These various dualities are only app;earances in Brahman
brought about by maya.

S UTAIOAT W S |
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13. Neither for the atomic particles nor for the
pradhina, consciousness has been conceded. In the process
of creation of the world, consciousness and action are
seen associated with the living conscious entity only.

It is only a living conscious entity that can set forth the
process of creation. Without a potter, the pot can never be
produced. Hence it is only ISvara that can set forth the creative
process of the world. The atomic particles of the Vaisesikas
and the pradhana (comprising the three gunas of sattva, rajas
and tamas of the Sankhyas which are accepted as the matrix
for creation, are both without consciousness and hence incapable
of creation.

TICTEUTRaTIERaT S TRURRHT |
ATHAIEY FHYIEET JaReiii nexn

14. Curd is produced from milk by the power of
action (of Isvara), in the form of time. By the power of
knowledge (or consciousness of Isvara) (this) world of
knower, known and knowledge, is produced.

The Sankhyas who posit pradhina, the insentient principle
as the cause of creation, give the example of milk becoming
curd by itself, without being associated with any conscious
entity, as the proof. The Vedantin’s standpoint is that even
here, it is the kriyasakti or power of action, of Isvara, in the
form of time which is always associated with Isvara, that is
responsible for this transformation. Thus it is never bereft of
association with the conscious principle i e., Isvara.

As regards the creation of this world which can be
divided into the. knowing entity, the known entity and

knowledge itself, it is due to the jiianasakti or power of
knowledge, of ISvara. :
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15. Knowledge is of two types: the nirvikalpaka
(without modifications) which just reveals the object and
. the savikalpaka (with modifications) which however is
manifold since it reveals name, (form) etc.

When we perceive a jar, the first cognition that we get
is a very general one: ‘This is a jar.’ closer examination reveals
many more things: ‘This is a small red jar made of clay, with
a lid, and two holes on the right side.” The former is nirvikalpaka
and the latter is savikalpaka.

VAU e fraTgyaf-yaT: |
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16. Will, doubt, misapprehension, memory, (cognitiorl'
of) similarity, determination, guess, incapacity to deter-
mine (the nature of things) and other (similar) experien-

ces—all these are examples for the savikalpaka
knowledge].

T g STateh: FHUTEETEt O |
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17. The Carvakas (materialists) (accept) only pratyaksa
or direct perception (as the means of knowledge). The
-Kar_ladas \% aiSesikas) and the Sugatas (Buddhists) (accept)
in addition, anumana or inference also. The Sankhyas
(accept) them as also sabda or scriptural] testimony.

. _Frorn here, till the end of this section, the metaphysical
principles of the various darsanas are being briefly summarized,

just to show finally that none of these really stands the test
of logic and scriptural support.

The teachings of any darsana are generally classified
under two sections: pramapa or means of knowledge and
prameya or the objects revealed by such knowledge.



i} DAKSINAMURTI STOTRA 23

The praminas range from a minimum of one (as in the
case of the Carvakas) upto a maximum of six (as in the case
of Advaita Vedantins).

Materialists are dubbed as ‘Carvakas” since they ‘speak.

sweetly’ (Caru vik = sweet speech) advocating only material
pleasures here and now, which philosophy catches the

imagination of the masses very easily. -

Since the Vaifesika system was founded by the sage
Kanada, they are christened as ‘Kanadas.’ So also, the Buddhists
were called Sugatas since ‘Sugata’ is a name of Gautama

Buddha.

' The Sankhya system has been so called either because
it enumerates the ultimate categories (saikhya = number) or

because it lays great stress on knowledge (sankhya = knowledge)
as the means of liberation.

Pratyaksa is the means of obtaining knowledge by direct
perception through the senses like the eyes, ears, nose etc.
Anumina is the inferential knowledge gained by perceiving
some signs invariably associated with the object; as for instance,
in guessing the existence of fire by seeing smoke. Sabda is
verbal testimony, the words of honest and authoritative people.
Scriptural testimomy is the highest among such verbal
testimonies since the scriptures contain super-sensory knowledge
revealed to the sages.

AT RAISAaRaT 7 e | '
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'18. Some of the Naiyayikas also (accept) this. Others
(accept) upamina or comparison, in addition. Prabhikara

states these four (also) along with arthapatti or implied
knowledge. i o

Upamana is the means of knowledge based on comparison.
For instance, when a wild ox called’ ‘gavaya’ is seen in a forest
and recognized as such, since it compares well with a bull or
- a cow in its features, it is upamana that is in operation.



24 DAKSINAMURTI STOTRA I

Arthapatti is implication. The oftquoted example is:
‘Devadatta, who is growing fat, is never seen to eat by day.
Hence, he must be eating by night”

The Parva Mimarmsa school has branched off into two
sub-schools founded by Kumarila Bhatta and Prabhakara (7th

cent. A. D). They are respectively called the Bhatta and the
Prabhakara schools.

HATTUSTRAAT WISt JTea-Teaar |
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19. The Bhattas and the (Advaita) Vedantins accept

these . =
along with abhiava or non-existence as the sixth.

Th i
e Pauranikas accept them along with sambhava or

Possibility ang aitihya or tradition.
Abhava i
nonper(:eha;:a s also called anupalabdhi, nonperception. The
there, ThFi's o Potimiithe niche pProves its non-existence
1s also considered as a means of knowledge_

The Paurapj
legends ranikas are those who believe in the ancient

and lores, handed down usually by oral traditions.

o i}”:r?na;dcil;um of 50 litres has been fully filled by grain,
T s1 ional quarter litre of grain is brought near it,
additiona] o 0hava or possibility of accommodating that
quantity also. This is another means of knowledge-

Penple ma

ground y believe that a ban

5 N yan tree near the burial

dbby an_e'vil spirit, if that knowledge has
N by tradition for generations. This is aitihya.
source of knowledge.
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20. The Kanadas descri
(of objects) as follows: drav
karma (action), simanya
and samaviya (inherence).

be six padarthas or categories
ya (substance), guna (quality),
(generality), visesa (speciality)
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All objects of this world, that are perceived by the senses
and the mind, have been grouped under six headings by the
Nyiya VaiSesikas as narrated here. The number is sometimes
raised to seven by adding abhava or non-existence as the last
category.

Samanya, sometimes translated as ‘generic attribute’ is
also called jati or species.

All these are described in detail up to th_e 29th verse.
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21-23. The dravyas are nine: the five bhitas,' space,
time, soul and mind. The gunas are by na.ture, veriley,
twenty-four: the five, starting with sound;> dimension,
number, conjunction and separation which are two things;

separateness, weight, liquidity, distance, nearness, oiliness,

tendency, knowledge, aversion, pleasure, paln, desire,
merit,’ derneril:6 and effort.

L The five fundamental elements: earth,l water, fire, air.
and ether or sky.

2. Sound, touch, colour, taste and smell.

3 That quality in a thing which makes lt appear to be
separate from others.

. * This will be described in the next two verses.

- 5 Invisible good effect, produced by the performance of
righteous actions.

6- Invisible bad effect, generated by doing unrighteous
acts,
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24, 25. ‘Tendency’ is of three types: The speed that
causes movement in an arrow (discharged from the bow)
(is the first). The impression that causes remembrance of
what is seen, heard and experienced (is the second). That
which is called elasticity, causing recovery to the former
condition—as seen clearly in the case of a branch or the

leaf of the birch tree which is pulled—{is the third).

SFRUUHALAT T T TR0 | |
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26. The wise ones describe ‘action’ as -fivefold:

throwing up, throwing down, motion, expansion and
Contraction.
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27, 28, ‘Generality’ is said to be of two kinds: the
" perior and the inferior. The superior is ‘existence’ itself.
‘An.d’ liquidit)’= attribute etc., which exist following this
existence,’ form the inferior generality.’ ‘Specialities,” which
are responsible for differential kﬂOWlecige, are: infinite®

* Because the objects that are met with in this world are
infinite, therefore, the ‘specialities’ in them —what make them

appear different from one another—are also infinite. This is
the idea.
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29. Samavaya is the eternal relation as that of colour
in the ja,r.l Time, ether, space and soul—these are eternal
and omnipresent.z.

L Other examples are: between the jar and its parts,
between sweetness and sugar, between a moving object and
movement, between the species and the individual (as in the
case of ‘cowness’ in a cow).

2. Apart from omnipresence, the word ‘vibhu’ could also

mean—infinitely big, other than that with form, related to
every object with form.

wqfaen: aftfezar: fremy wumE: |
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30. The atomic particles are of four types,* limited

and eternal. Thus the six categories are described in the
Vaisesika school.

*Since akasa (sky or ether) is described as vibhu or
all-pervading and unlimited, it is only the atomic particles of
the other four elements that are meant here.

HET NAHSAhH TSRS FFH & |
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3l. Prakriti is known as maya, (illusion) pradhana
the chief)), avyakta (the unmanifest), avidya (nescience),
ajiiana (ignorance), aksara (the indestructible), avyakrta
(the undifferentiated) and tamas (darkness).

From here till the fortieth verse, Sankhyan metaphysics
of the Sesvara school is being described. These Sankhyas
accept [svara also as a fundamental truth. Vedanta practically
accepts these principles with slight modifications since they
are found in the Upanisads and allied literature.
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32. As a result of the contact of the reflection of
the consciousness of Brahman in maya, mahat (the great),
kala (time) and puman (the jiva or individual soul) are
manifested. From mahat is born ahankara (ego-principle).

Mahat, also called buddhi (cosmic intelligence) is the first
evolute of prakrti. Kala or time is a mode of the power of
Brahman that arises out of association with prakrti. Puman,
the individual soul, though unborn and independent, somehow
gets into the grip of mahat and consequently suffers as doer
and enjoyer of actions. ‘First bondage,” if such an expression
can be used, has always been an enigma in all the Indian
schools of philosophy. So, many of them accept it as anadi
(heginningless) but santa (which can be put an end to). Ahankara
is what endows individuality and separateness to a created
object.
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33, 34. The five elements of ether, air, fire, water
and earth are produced out of the timasic aspect of
ahankara. So also the five qualities of sound, touch,
colour, taste and smell, in that order. These qualities are
the objects of the (five) sense-organs (viz., ear, skin, eye,
tongue, nose) and the attributes of the five elements.
Sadasiva, Isa, Rudra, Visnu and the four-faced Brahma
(these are their presiding) deities.

As already stated (verses 7 and 8 of this section), pradhana
comprises the three gunas or modes, sattva, rajas and tamas.
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Various evolutes of the pradhana, keepmg the preponderance
of one guna over the others at a time in mind, are bemg
described in the verses 33 -to 39.
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35. Antahkarana (the internal organ) and the (five)
sense-organs are produced out of the sattvika aspect of

ahankara. The ‘internal organ’ comprises manas (mind),
buddhi (intellect), ahankara (egoism) and citta (mlndstufi)

worar foger wwel: ot fereram andt |
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36. Doubt, determination, arrogance and memory—
(these are) the objects (of the four aspects of the internal
organ). Candra, Prajipati, Rudra and Ksetra]na are
(respectively their presiding) deities. -

st g et forg Sot FRfE g
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37. (The: following are) understood to be the
jianendriyas (organs of knowledge or perception):. ear,
skin, eyes, tongue and nose. Space, air, sun, Varuna and
the twins, the Asvinis—{these are) declared to be
(respectively) the deities presiding over them

TARIREGRI S faeion: |
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38. The (five) karmendriyas (organs of action) and
the (five) vital airs were produced .out of the rajasic
aspect  of ahainkara. Speech, hand(s), feet, organs of

evacuation and - generation—{these are) the (five) organs
of action. ’
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39. The objects (of these karmendriyas) are: speech,
siezing, movement, evacuation and pleasure. Their (presid-
ing) deities (respectively) are: Agni, Indra, Upendra, Yama
and Prajapati.
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: 40. The (five) vital airs are: prana, apana, samana,
udana and vyana. The knowers of the science of Sankhya
;::derstand tbe (fundamental) principles (of the world) as
e enty-four -(ln number) comprising the five elements, the

'Ve vital airs and the fourteen senses.*
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rimtl. (?ounting) mahan (the great), kala (time), pradhana
(nescieva Nature), maya (power of illusion), avidyé_l
nce) and urusa (individual soul) along with I:hem,2

theliPare=t: :
thirty_aummkas describe the fundamental principles as

1
Avidya i:ya '8 associated with Isvara but is under his control.
is the g associated with the jiva but overwhelms him. This
ifference between them.

2

; The tw Sy
previous Verse,enty four principles already enumerated in the

3.
i 5 :
i tiadi ‘he Puranas are ancient legendary lore, deeply rooted
In (radition, Pauranika th f 2
nikas are the followers of the Puranas.

%
Five organs of perception (verse 37), five organs of action
(verse 38) and four aspects of ‘the internal organ (verse 35).
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42. Thirty-six fundamental principles have been

enumerated by the experts in Saivigamas by including
in addition, bindu, nada, sakti, §iva, §anta and atita.

‘Agamas are a special class of subsidiary scriptures. Though
cultish in character, they contain deep philosophy blended
with -meaningful rituals. They are usually divided into three
groups: Saivagamas, Siktigamas and Vaispavagamas.

Bindu - (=dot) where the entire energy of creation,
preservation and destruction is concentrated into a point as it
were, is the same as Sadasiva or Brahman without attributes.
Nada (=sound or vibration) is its next stage wherein the power
starts vibrating, as pranava (Om) and is about to start the
process of evolution. Sakti is the power of creation, the power
of being the basis for creation. It is usually pictured as a
Goddess. Siva is the possessor of this Sakti, its consort as it
- were, capable of assuming bodies or forms at will, Santa and
Atita are two more aspects of this Siva.

T ferpemn: TR SIS FAE S uw3
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43. All these alternative views (or principles) existed,
" before creation, in the Atman, as the sprout in the seed.
They were displayed by the power of maya comprising
iccha (will), jfiana (knowledge) and kriya (action) (of Isvara).
' The various tattvas or principles put forward by these
different schools have been dubbed as vikalpas, only.conjectures,
and not real :

N

It is i&vara; Himself who has prorhulgated those various
views by assuming the forms of the rsis (sages) who were the
founders of those schools.

. gmanﬁmn{afawmafm o
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44. Because all activities are preceded by iccha,
jiana and kriya, therefore it has been settled that all
living beings are ISvaras.

It was stated that the world was non-different from Iévara
before creation. It is being declared here that even after the
creation has come into existence, it continues to be non-different
from Him.

_ All living beings exhibit the traits of iccha, jiana and
kriya before they perform any act. And, these three are really
the traits of Isvara. Hence all the beings are aspects of Isvara.

IE Again, these traits have been manifested because of
svar-fls association with maya. Hence the world which is a
creation out of these three traits is also maya.

STATg gt QT ST 1y Il
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45. In order to ward off the doubt' that the seed

?I?d the tree are born out of each other in succession,
€ example of the yogi2 has been given.

L
i The substance of the doubt is that it is impossible to
Ind out the first or original cause.

h Great yogis like Visvamitra could create without
material causes or implements.
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46, 47. If‘ the ancient days Visvamitra and others
who had.attamed perfection in samadhi created heaven,
replete with all objects of pleasure, even without the help

of material cause and instruments and gaining nothing
(for themselves), just by their will-power
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48. Since Isvara possess infinite power, He is able
to create everything, sustain it and destroy it, just by
His free will, independently, without needing the help of
a second object.*
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49. Isvara who is eternal, does not become a ‘doer’
just by the activity of the means (of action). Nor does
He become a ‘knower’ by the activity of the means of
knowledge. He is (verily) self-resplendent.

The idea is that one who is a ‘knower’ or ‘doer’ by virtue
of external means, is subject to change. What is subject to
change cannot be eternal.

Then, how does Iévara exercise His kriyasakti and
jnanasakti? It is by His mere presence, like a magnet or a
king, whose presence is enough for others to do their duties.

FIEATY S WA= T Haerd |
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50. His being a ‘knower’ or a ‘doer’ (only show) His

absolute freedom. His doing things as He likes is itself
the uniqueness of His icchasakti.
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51. Who can estimate the independent will of Isvara

by which He is capable of doing or not doing or doing
in a different way?

*je., without the help of a material cause or instrumental cause.
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52. The Veda' also, through such statements as, ‘He
desired’z, ‘Akasa was produced from that Atman’,” has
said that creation came out of the will of Isvara.

Li e, the Upanisads.

& so'’kamayata, bahu syam prajayeyeti, ‘He desired: “Let me
become many. Let me produce beings” * (Tai. Up. 2.6).

% Tai. Up. 2.1

fafirt SsaT@ ST TR |
ottt famfTe waew St TRl

'53. If the Supreme Lord (i.e. I§vara) were the efficient
cause of this world, then He would become subject to
modifcation and destruction like the potter.

Since this world is being experienced as real, why not
accept it as real? Then, why not accept either the pradhana
or the paramanus as the upadana or material cause ? Let [ivara
be only a nimitta karana or efficient cause. This argument is
being refuted here.

According to Advaita Vedanta, I$vara is abhinna-nimit-
ta-upédﬁnwkarar_}a; i. e, He is both the efficient cause and
the. material cause of this world. Secondly, creation is a
projection out of Himself by His maya-power. Thirdly, the
wh(:tle process of creation, sustenance and destruction is’ just
an illusory exercise! That is why it is logically possible to
prove that He is without change and without destruction, or,
He is the unchanging eternal Reality. ‘

If the prima facie view is accepted it will automatically
lead to opposite conclusions. It is a wellknown and universally
accepted principle that while discussing about things beyond
the reach of the senses, one should proceed from the seen to
the unseen, from the known to the unknown. The oftquoted
example for the nimitta karana is the potter. The potter has
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to exert himself to produce the pot. This exertion involves the
use of his limbs. That means, he is a Saririn (embodied being)
with limbs or parts. Anything that is thus embodied or comprises
of parts, gets destroyed one day. If Isvara is accepted as only
the nimitta karana, He has perforce to be admitted as an
embodied being subject to change, decay and death. This
however is against all scriptural statements. Also, there is no
example in this world by which we can illustrate that a thing
can be changeable and yet eternal. Hence, the views of Sankhyas
and VaiSesikas cannot be accepted.
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54. If Isvara possessed the nine gunas* like buddhi
eternally, then, being endowed with an eternal desire,
He would have to engage Himself in the act of creation
of -this world, eternally!

TTEEHER SR g T
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55. (Then) since the inclination towards action will

not cease, the (bondage of) transmigration also will not
cease. Then, the teaching for liberation becomes useless

and the Vedas will lose their value. -
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56. Therefore, this creation of the world by Isvara

is only a phenomenon of maya. The tradition of ‘bondage,’
‘teaching concerning liberation’ etc,, is also by maya.

gh shefponyfieionelnfooes 1
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57. Thus ends the second section, summanzmg (the

* See verse 23
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ideas of the second verse of the original), which is a
part of the commentary Manasolldsa which expounds
the meaning of Sri Daksinamaurti Stoira.

Manasollasa —Third Section:

TRIETN WY Ff T A |
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1. The disciple who is asking, “‘Wherefrom do existence
and revelation come and enter into objects, like the
reflection in a mirror? is being enlightened (now).

DAKSINAMURTI STOTRA
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_ 3. Obeisance to him, Sri Daksinamirti, by whose
brxlliance, which is of the nature of existence,! (this
Wm-'ld which is) similar to unreality? shines, who is
enhghtening those that have taken refuge in him®
by ther message of the Vedas* iz, ‘Thou art verily
That > apq by realizing whom® there is no return
to this ocean of transmigration.’

L. il
diff Salta and sphurana, same as ‘sat’ and ‘cit; are not two
ilterent things but identical.

- % The word used in the original is asat-kalpa, ‘that which
is almost or as good as asat’. This is just to show that this
world, which is a product of maya, which itself is anirvacaniya
or indescribable, is neither sat (real) nor asat (unreal) in the
absolute sense. Since it is being perceived and experienced, it
is not asat. Since it is constantly changing, gets destroyed, is
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transcended in the state of spiritual realization, it is not sat
either.

3. According to all the schools of Hindu religious tradition,
spiritual realization can come only by the grace of guru. The
Chandogyopanisad says (49.3) acaryavan puruso veda, ‘It is (only)
the person who is blessed by a teacher that can know the
(Truthy.

4 The Upanisads.

5 Cha. Up. 68.7.

6. He is to be realized as one’s own Self.

7- Self-knowledge destroys avidya or nescience which was
responsible samsara or transmigration.
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2. Existence and revelation have passed on from the
eternal ISvara into these objects which are similar to
unreality, insentient and transient. _

This ‘passing on’ (sankrdma) is not like the pasﬁing on of
heat from the fire to the iron ball In that case, reality will
have to be conceded for the iron ball, which is against the
Advaitic position. It is more like the borrowed reality of the
snake in the rope or silver in nacre, wherein the snake or

silver do not exist apart from the substratum, which alone is
real. '

TR ST WET 7 aars e |
wdte WUl ANt TRRETErSs T Coman

3. The existence of these objects is the existence of
the Atman alone and not anything apart from it similarly
their revelation is not diffrent from the revelation of the
Atman. ’

T argwaier et = e oty
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4. The various kinds of perceptions as also their
objects are connected together in the ego-sense like the
groups of pearls on the string.

When the light of the Atman is reflected in the mind,
it is called ahankara or ego-sense. This itself is the jiva, the
individual soul. The various kinds of knowledge that arise out
of perceiving various objects of the senses, coalesce in this
ego-sense. The existence of those objects (satta) and knowledge
ab({ut them (sphurana) are perceived only through this ego-sense,
which again is only a reflection of the sphurana of the Atman.

s In the last two verses, existence itself had been denied

e object - i .
s Jects of the world. Here, granting an empirical existence

m, their unity j X : ; :
shown. nity in the Atman-consciousness is being

Stitr 1 T 1
¢ manigand iva is an expression taken from the Gitd

@ 7).
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from Ii 'Il;l;us world appears to all as verily non-different

existeng -+ The waves, the bubbles etc.,, do not have an
ce (of their own), separate from water.
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6..That knowledge which enters into an object
producing the awareness ‘I know (this object)’ later on,

rests. on the inner Self as {This) was known by me’.

This proves that sphurana or revelation is a quality of
the Atman and not of the outside object.
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7. The: effects like jar etc., rest upon (their material
causes like) clay etc. Since this world is non-different

from light (or consciousness) it has to rest on the Supreme
Lord.
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8. Just as a mirror has become dirty by the dust
on it; knowledge also. has been covered by ignorance.

(Hence) the beings are deluded by that,

If the nondual Principle is the Reality, then, how is it
that the living beings cannot comprehend It? The dirt on the
mirror covers it, making it incapable of reflecting ‘things.
Similarly, ajfiana or ignorance which is anidi (beginningless)
and anirvacaniya (indescribable) covers the jiiina of the beings.
Consequently they perceive the world of duality, develop
. desires, involve themselves in action, get deluded and suffer.*

Rrarfergar Y HrarrreE: nen

9. Just as it is the ‘great-sky’ that appears as the
‘pot-sky’ due to the limiting adjunct of the pot, (in the
same way), the difference between the jivaitman (the
individual soul) and the Paramatman (the Superme Soul)
has been wrought by the limiting adjunct of the body.

So, it is the body that is at the root of all our troubles!
Once the spirit that pervades it, but which really transcends
it, is realized, identity with Paramitman, the Cosmic Soul, is

established. The process of achieving this is described in the
subsequent verses. ‘ :

* See Gila 5. 15.
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10. The identity between them is exhibited by
sentences such as, ‘That thou art’ When it is declared,
‘This is that man? is it not the same person that is seen?

TSTTERIUT a7 deeTded 3554 | -

Tgifefi: ufifes sitag =uare: 1neeln

11. That principle which is the cause of the world,
it is that which is stated as the meaning of the word tat

(That’). On the other hand, the jiva who is limited by
the body etc., is named by the word tvam (‘thouw).

A general meaning of the words tat and tvam is being
given here. Normally tat refers to a distant object and tvam
to a person nearby. Brahman or Isvara who is the creator: of
this apparently infinite world naturally appears to be ‘there,
at a great distance whereas a person with whom we are talking
is ‘here,’ near at hand. Hence the appropriateness of the words.
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12. One who is seen in ‘that’ place, time and condition,
is said to be ‘That person’. Similarly, one who is seen in
‘this’ place, time and condition is said to be “This person.’
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13, 14. Just as the sentence, ‘This is that person,’
giving up the direct sense of the two words, qualified
by the words tat and etat (‘that’ and ‘this’), indicates the
(same) person alone, similarly, the sentence, ‘That thou
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art’, giving up the qualities of being inside and being
outside, of jivitman and Paramitman, indicates their
identity.

A simple method of recognizing the identity between
jivitman and Paramitman is being explained here with ‘the
help of an example from daily life. If the person Devadatta
whom we saw yesterday evening in the market comes to our
house this morning, perhaps in a different dress, we still
recognize him immediately saying, ‘This is that Devadatta?
In doing so, the two times, the two places and the two -dresses
are brushed aside and only the person himself has been taken
into consideration. Similarly while interpreting the sentence of
identity of the jivitman and Paramatman viz., fat tsam asi
(That thou art) the qualities of the two that appear directly
(for eg., being inside the body, being outside; little knowledge
and omniscience; little power and infinitepower etc) should
be given up as incidental, and take the person himself who

is the Atman/Brahman, the pure consciousness. More details
follow in the subsequent verses,
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15. Here,! the relation between the words? is the one
called siménidhikamgyaa. Between the meanings of the
words the realtion is that of vi§e§al;na-vi§e§ya.4_ And the
sentence teaches identity through ‘lalgg'ya-lakgagas '

L In the sentence tat tvam asi, ‘That thou art?

2 tat (that) and tvam (thou).

3. Adhikarana means ‘substratum,’ Samina means ‘same.’
So, the word means ‘having the same substratum.” When we
say, ‘This is a blue lotus,’ blueness and lotusness inhere in the
same substratum, the flower called blue lotus. The idea here

is that both the words tat and tvam have the same substratum
which is pure caitanya or consciousness.
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4. Visesana is a quality. Visesya is that which is qualified.
‘Blue’ is the Visesana. ‘Lotus’ is the visesya. Similarly, the jiva
the meaning of tvam, is the viSesana and [svara, the meaning
of tat, is the viSesya. Isvara cannot be the Lord unless there
are subjects like the jivas.

5 Laksana is a implication. Laksya is what is implied.
When a red horse is running, if we say ‘Oh! Red is running!
the word ‘red’ implies the red horse. ‘Red’ is laksana and the
horse is laksya. Details of interpreting the sentence (at tvam
asi by this method are developed in the next two verses.

T Y 3 TEee U Herd, I gE Il
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‘ 16. Here, jahallaksana as instanced by (the sentence),
The cowherd village in the Ganges’ does not hold good.
Nor does ajahallaksana as instanced by the sentence,
‘White is running.’

The meaning of a sentence is of three t : vacyartha,
Vyangyartha and laksyartha. Vacyartha is theyg?:éc:d;);a;ing
as in the sentence, gim anaya, ‘Bring the cow’. Vyangyartha
1s'the— suggested meaning as in, saSankhacakro harih, ‘Hari is
with sankha ‘(conch) and cakra (discus). The word ,Hari has
s;ver:jtl .mea.nings such as lion, monkey, Visnu etc. To show
F at it is V_lgr_nf that is meant here, the word sasankhacakra
:;euied.l_'l';ns flxe_s the meaning of Hari. In laksyartha it is
< mplie Fleanmg tl{at is important, rather than the direct.

or eg., kalingah sahasikah, “The Kalifiga is a hero’. Though

actually the word Kalin
S ga means the cou ]
a citizen of that country. ntry, here it means

s » Is of three types: Jahad-laksana, that in which the
irect meaning is completely given up in favour of the implied
one; for example, gangayam ghosah, “The cowherd village is in
the Ganges’. Since a village cannot exist in a river, it implies
that it is on the bank of the river Ganges. Here,the direct
meaning has been completely given up (jahad = giving up).
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Next comes ajahad-laksani, that in which the direct
meaning is not given up, but something in addition is implied.
For instance, éveto dhavati, “‘White is running’. Since the colour
white cannot run, it is the ‘white horse that is implied. Here
‘white’ is not given up (ajahad = not giving up) but ‘horse’ is
added.

The last is jahad-ajahad-laksana also called bhaga-laksana
and bhaga-tyaga-laksana, in which a part of the direct meanin,
is given up, but another part is retained. The oftquoted example

is so’yam devadatiah, ‘This is that Devadatta’ which has already

been explained in the note on verse 14.
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17. The laksana by which sentences like* ta¢ tvam
asi (‘That thou art) are to be interpreted is declared as
bhagalaksana even as the one in sentences like, “This is
that person’ ' ) V

*The sentence fat tvam asi is known as a mahavakya or
‘great sentence’.” Four such mahavikyas are recognized in the
post-Saﬁkara Advaita, each one representing one Veda. They
are: prajianam brahma, ‘Consciousness is.Brahman' (4it.Up.
3.3— Rgveda); aham brahmasmi, ‘I am Brahman’ (Br. Up.
1.4.10 — Yajurveda); tat tvam asi, “That thou art’ (Cha. Up 6. 8.
7 — Samaveda); ayamaima brakma, ‘This Atman is Brahman’ (Mag.
Up. 2.— Atharvaveda). ‘
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18. When words coined due to different causes point
towards the same object, then, the relationship of these

‘words is one of saméanidhikaranatva or ‘having the same

substratum’.-

See the 3rd note under verse 15 The two (‘:onditions
implied here are that the words must not be equivalents and
that they should not point to entirely different objects.
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19, 20. Just as the ‘pot-sky’ is neither a modification
nor a part of the sky, similarly the sentence says that
the jivitman—because of the entry (of Paramatman) into
t_he forms created by His own maya-power, as the
jlivaitman—is neither a part nor a modification of
Paramatman. This Paramatman is known through the
Veda and logic, as being without parts and modifications.

In the Madhyandina recension of Brhadaranyaka Upanisad
(21.20) there is this statement: sarve ete atmano vyuccaranti, ‘All
these (including the jivas) arise out of the Atman’. The Giid
says (15.7): mamaivamso jivaloke Jivabhiitas sanatanah, ‘In this
w0r1il of beings, it is My own eternal part that has become
the J'l\.ra.‘. Hence the doubt arises whether the jivatman is 2
modification (vikara) or a part (am$a) of Paramatman. Apart
from contradicting this by the example of the ‘pot-sky,” the
Verse refers to the statements of the srutis or vedas to prove
its point. The following are some of the statements which are
relevant here: yq; srstva tadevanupravisat, ‘Having created it, (It)
entered the very same’ (Tai. Up. 26); anena jivenatmand*
nupravisya, ‘Having entered (it) in the form of this jivatman’
(Cha. Up 6.3.2); sa esa iha pravista anakhagrebhyah, “That this
(Pe_rson) has entered here, right up to the tips of the (finger)
fla_lls, (Br. Up. 1.4.7). These statements clearly show that he who
P s body as the jivatman is really Isvara or Paramatman.

The following Sruti statements clearly show that the
Supreme Self is without parts, beyond modifications and the
cause of all causes: niskalam niskriyam Santam niravadyam
nirafijanam ‘([ take refuge in Him who is) without parts, beyond
all activity, peaceful, without defects and stains’ (Sve. Up. 6.19);
nityam vibhum sarvagatam sustksmam tadavyayam, ‘(The wise see
the Original Cause of all beings as) eternal, all-pervading,
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inherent in all, extremely subtle, indestructible’ (Mun. Up. 1.1.6);
sa karapar karanadhipadhipah, na casya kascid janita na
cadhipah, ‘He is the cause, the Lord of the master of all senses;
there is none who has generated Him, nor one who is His
master’ (Sze. Up 69).

If Isvara consisted of parts,or limbs, or were subject to
modifications, He toco would be destructible. One who is himself
destructible cannot be the ultimate cause or creator. Thus by

logic also we have to concede that He is without parts and
modifications. :

aﬁa’tsﬁ\ﬁam?haqqﬁm I QQ‘ll

21. The sentence (fat tvam asi) is verily not devoted
to praise as in, ‘You are Indra?

One who is not Indra (the king of gods) may be praised
as if he is Indra. Like that, is the jivatman being pfaised as
if he is Brahman? No; because in the beginning of that teaching
it is stated, sadeva somyedamagra asid ekamevadvitiyam, ‘My dear,

- in the beginning of creation, the eternal Truth, one without
a second, alone existed’ (Cha.Up. 6.2.1). At the end again, it is
said, aftadatmyamidam sarvam, ‘All this has This (sal) as its
self’ (Cha. Up. 58.7). Thus it is obvious that the whole topic
centres round the Supremie Self. : o

7 Wiy S | |
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~ 22. Nor does the sentence advocate similarity as in,
‘The boy is like fire?; nor does it prove a cause and
‘effect relationship as between clay and pot.

To prove similarity between two objects there must be
something in common either with regard to physical features
or qualities or action. Since Paramitman has none of these
things, such a comparison is not at all possible. The Svetasvatara
Upanisad (4. 19) says: na tasya pratima asti, ‘There is no image
(or equal) of that’. '
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Since Paramatman is limbless, cause and effect relation
is also not possible.

T iAo Tt @Ue Ffhage: |
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23. It is not a sentence that teaches the relationship
between the species and the individual as instanced by:
“This is a defective cow.” Nor is it a sentence that implies
a quality-qualified relation as in, ‘Blue lotus.’

For example, each of the individual cows (a vyakti) has
%h%’COmmon characteristics of the species (jati) in it. Like that,
if Isvara is the jati and the jiva is the vyakti, then Isvara will
have to be considered as an unconscious lifeless entity like the

CC:Wness'! But this is against all norms of metaphysical
Principles,

Similarly, if Isvara is qualified by the jiva, He will become

':.hbound soul. On the other hand, if Isvara qualifies the jiva.

e latter will be ever free, thereby nullifying the need for all
the scriptures which are preaching the way to liberation.

?ﬁmﬁamm@ YAl

24. The sentence does not advocate contemplation
as the attitude of God in images. Nor is the sentence 2
flattering compliment as for instance in treating the king’s
Tepresentative as if he is the king himself.

& fpisana or contemplation is not the subject matter of
naogya Upanisad (6.8.7) wherein the sentence tat tvam asi

flppears. The word ast, ‘you are’, does not permit of such an
mterpretation.

That the sentence is repeated nine times in the Upanisad,
and has some discussions also, does not lend itself to the second
possibility.
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- (None of these holds good) because it is stated in
the Veda that this Isvara has entered into creation as
the jivatman.

The issue is finally clinched by declaring on the strength
of the Srutis that it is Isvara who has entered the creation

and appears as the jivitman. Hence the sentence teaches
identify by pushing aside the differences brought about by
the upadhis (limiting a.djuncts) which are not real.

Rl TR
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25, 26. Just like the awareness of heat in iron, wood
etc., which have been pervaded by fire, so also the
awareness of the Atman in the conglomeration of body,
senses, mind, intellect, vital airs and ego-sense, due to

the pervasion of the Atman in them, is expenenced by
the ignorant.

If Brahman is the Self of 'all, how is it that It is not

'expenenced? Identification with the upadhis ‘is the reason.

This is being explained here. This is practically an explation
of the word tvam which continues up to the 30th verse,

TR TIITHITATT NEHTIT | o
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27. The Atman, having entered into the body which

'is annamayako$a (the sheath of food) appears as fat, a
<chxld, lean, dark or as associated with varpa and aSrama.

The five aspects of human personality which cover the
glory of the Atman, like sheaths as it were, preventing its full
manifestation are called paficakosas (kosa = sheath). They are:
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annamaya-ko$a or the sheath of the physical body, pranamaya-
kosa or the sheath of the senses and vital airs, manomaya-kosa
or the sheath of mind, vijianamaya-kosa or the sheath of
intellect and anandamaya-ko$a or the sheath of (egoism and)
bliss.

These five kosas are described up to the 29th verse.

For realizing oneself as the Atman, one has to practise

pancakosa-viveka, descrimination that one is not any of these
five kosas.

: This verse is describing the effect of identifying oneself
with the annamaya-koia.

: Varnas (brahmana, ksattriya, vaisya and sadra) are the
our divisions of society based upon aptitudes and vocations.
Asramas (brahmacarya, garhasthya, vanaprastha and

Sannyasa) are the four stages through which an individual has
to pass, to attain spiritual maturity and wisdom.

rorhTeTS i Sfanfhr egferts e faarfem: |
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28. And, (having entered) into the pranamayako$a
(the sheath of senses and vital airs) (the Atman feels):
am living, ‘T am hungry,” I am thirsty.’ (Having entered)
:nto the manomaya-kosa (the sheath of mind), (he feels):
I am doubting’, ‘I am definite’ (and so on).

faarrraeyreat fasmmitfa fasfa |
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29. The Atman stays in the vijfilnamaya-kosa (the
sheath of intellect), thinking. ‘I know.’ (Having entered)
into the anandamaya-ko$a (the sheath of bliss) which is
ahankara (the ego-sense) (he) enjoys the (results of) merits
and meditations practised in the previous lives, thinking,

I am happy’
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30. Thus the Supreme Lord, though omnipresent,

being covered by the five sheaths which are like armours,
appears to be limited.

The sheath fits in loosely whereas the armour fits in
tightly. Hence the example.

o witteriaya agan Wifd ARt nagu
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31. Just as the sun enters into water and shines as

many (suns), so also ISvara enters the (various) bod1es and
appea.rs as many.

HRUNS o SIS qe8d TRt a4 CouaIRM
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32. As in the statement, ‘The moon on the branch,’

being the cause’ or the e{fect is only an accidental
characteristic for these two." It is not considered as real.

L In order to point out the moon—say, on the first or
second day after new moon, when it is scarcely visible —one
may guide our sight gradually by pomhng out a tree, and
then its branch and then the moon seen in the direction of
that branch. Though the branch has noting to do with moon,
it serves the purpose of pointing to its whereabouts. This is
called §akhacandranydya, the maxim of the tree-branch and
the moon. Such a devise which helps to draw our attention
to the truth is called tatastha-laksana or accidental charac-
teristic. Here the tree-branch is a tatastha-laksana of the moon.

As opposed to this, there is the svarupa-laksana, the matural
characteristic, like the brightness of the moon.

2 Isvara (tat) is said to be the cause’ of this world. This
is only a tatasthalaksana. ’
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-3 The jiva (tvam) is the ‘effect’ since he resides in the
body-mind complex, which is an effect of creation. His being
an effect is also a tatastha-laksana only.

4 tat and tvam, Isvara and jiva.
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33. The natural characteristic of the moon is said

to be great effulgence. (Similarly) the natural characteristic
of these two is existence, consciousness and bliss.

THeT U e araa Sfearer n3xll

T RYERTYIE Tttt feeray |

34. By the sentence, it is the identity of these two,
who are of identical characteristic, that has been

Propounded. So, it is established that ‘being the Self of
all’ means ‘being the same light (of consciousness)’.
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35. Gods, animals and human beings do not have
an existence separate from light. Since the jiva is non-
different from light, he is said to be the universal Self.
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36. Thus, when the knowledge that the Self is of
the form of light (pure consciousness) is well-established,

(he) will attain the state of kaivalya from which there is
no return.

THETaEATS i watere agesar el
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37. If one is established—even by chance*—in
universal Selfhood, then, being freed from -all sins, he
will be venerated in the world of Siva.

FRtTEAT T TRuEET T N2
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38. That great one in whom the universal Self-hood
has become perfectly mature, he is verily the Supreme
Lord, capable of taking (others) beyond samsira (or
transmigration).
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39. Thus ends the third section, summarizing (the
ideas of the third verse of the original), which is a part
of the commentary Manasollasa which expounds the
meaning of Sri Daksinamirti Stotra.

Manasollisa —Fourth Section:

. TR AT SRR neu
1. ‘Objects like pot, cloth and so on, -exist by
themselves and reveal themselves, not (because) they are
pervaded by Iévara’—This (objection) is being answered
now.

 The objection is plain and simple. We do not see fpara
anywhere in these objects. Hence let us concede that they exist.
by themselves and reveal themselves to us because they really
exist. The fourth verse of the original Stotra is an answer to
such  an objection. ' '

‘ *Due to the extraordinary merit of the previous lives, suddenly
manifesting in this life. _ :
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4. Obeisance to him, Sri Daksinamdarti, who is
the Guru, whose consciousness is flowing out through
;{he senses like the eyes etc., even as a powerful light
: l?g)thwllthin a pot full of holes (flowing out through
e oles) following whom —the resplendent One—

is whole world is shining and thinks, ‘I know.’

.o Or';[l';eoﬁ?ﬁmtu?n of an object which gives us an awareness,
e exlstenc? but also the details about it, producing
W age Ism::h as, ‘I know this small red pot full of water’
Tha antahk:: yzed- by Vedanta and is described as follows:
neare i th:gi(lnternal organ, mind) is the subtlest upadhi,
reflected most j l_man, .The consciousness of the Atman is
out through th in it. Thl-S antahkarana is capable of flowing
with the obiect. o et like the eyes and establishing contact
ey Whic{a ts outside, brmg.ing back their image. When this
object bec::nn13 a0 a-'l'eflectu:;n of the consciousness in that
ness i;l th °s one with the reflection of Atman —conscious-

¢ antahkarana, knowledge as described above, arises

come:’t}lﬂo;e:rful light kept within a pot full of many holes,
o Whih rough these holes and illumines the various objects

P 'n w' ich it falls. Similarly, the conscioussness of the Atman
(which is the same as Paramatman or Iévara) comes out through

the sense organs. like the eyes and produces the knowledge ‘I
know this object.’

If outside objects were capable of independent existence
and power of revelation, then all people should be getting the
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knowledge of all objects always! Then, sense-organs like the
eyes would have been superfluous.

The third line of the original is an echo of the
Mugndakopanisad (2.2.10): na tatra stryo bhati, na candratarakam,
nema vidyuto bhanti, Kkuto’yamagnih; tameva bhantamanubhati
sarvam, tasya bhasa sarvamidan vibhati, “There, the sun does
not shine, nor the moon nor the stars. Neither do these lightnings
shine, what to speak of this fire then! All shine, following
Him who is resplendent. All this shines by His light’.

FEfrrTa-aTaT ST = AeEpi |
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2. If the ‘knower-I' had not revealed himself as ‘I
know (this)’ then, which object would have been revealed
to whom? And this world would have been as if asleep!

The idea is this: Without the ‘I-consciousness, ‘This-
consciousness’ would be meaningless. Then, the world is as
good as not existing! R
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3. There is no independent reality, at the present
time also, for objects which did not exist before (creation)
or will not exist after (destruction). Therefore, their

existence (or reality) is established in I§vara who is without
‘pastness’ and ‘futureness.’

e wde WA 7 & e fege T on¥n

* 4. If the insentient objects {of this world) could reveal
themselves without the (help) of Isvara, then all would

have been revealed to all or nothing at all would have
been revealed! o :
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'5, 6. Therefore, all (people of the) world would have
been similar, being either omniscient or ignorant!

(Again) if the capacity for self-revelation were equal to
both the sentient (beings) and the insentient (objects), then, the
power to know and the power to be known, should both be
equally existent in them. (In that case), there being nothing to
regulate the functions of the senses, taste etc., should be grasped
by the eyes!
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7. Isvara, who is shining in the two reflections, in
kriyasakti' and jfianasakti®, the two portions of the
antahkarana, which are like the dirty hind part and the

clean front part of a mirror, is called karta (the doer)
and jfiata (the knower).

L =
The prana or vital air.

2 The mind.
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8. Due to the excess of sattva-guna, the intellect,
like a clean mirror, is able to comprehend the reflections
of objects, since it is impelled by (the power of) the
Atman reflected in it.
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This clearly shows that Jnauasaktl is nothing but the
intellect with the reflection of Atman-consciousness in it.

Though the intellect is a product of all the three gunas
(sattva, rajas and tamas), the suppression of rajas and tamas
by sattva is necessary for jidna to rise. The Gita says (14. 17):

sattoat safijayate jidnarm rajaso lobha eva ca; pramadamohau tamaso
bhavato’ jianameva ct, ‘Knowledge arises by sattva, avarice by

rajas, delusion and heedlessness come into exxstence, as also
ignorance, by tamas.’

AR A EAT =ana T neu
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9. All the sense-organs, by their connection with the
antahkarana are like the spokes fixed to the rim of a
wheel.

The sense-organs are able to grasp the sense-objects only,
because of the antahkarana behind them.

TESRE T TG, ol
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10, 11. The nadis are woven into the antahkarana
like the threads woven in a fishing net. All the sense- -organs
proceed towards their respective objects like sparks of
fire, through these nadis which have sprea.d up to the
sense-receptacles.

A nadi is any tubular structure inside the body. It may
be a blood vessel or a nerve or even a muscle.

. Golaka is the physical location of a sense ofgan. For
instance, the eyeball is the gola.ka. for the organ of sight.

Description of the various nadis (up to the verse 23) is
mainly to describe the three states of consciousness, later.
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12, 13. The middle part of the body, two angulas
(or finger widths) above the anus and two angulas below
the sex-organ, is called ‘muladhara’. Resembling the
vulva of a virgin, it is triangular in shape with the apex
down, wherein is established Parasakti” called ‘kl.lru;lalirfi’3

the creatrix of prana,* agni,5 bindhu® and nada.” She is
Sarasvati®

L 5
It is the first of the six centres of psychic energy,
known as sat-cakras.

% The miulaprakrti, the creative power of Isvara.

321t is said to_be lying dormant like a sleeping coiled
sérpent. Hence the name (kundala = coil).

4,
The vital air, functioning in five different ways.

5.
The heat in the abdomen, responsible for digestion of
food. Prana and agni are compared to the moon and the sun.

% Literally, the ‘dot’ or ‘point’. It is the unmanifested
state of sound.

% Pranava or Om, the fundamental sound, common to
all letters and sounds.

8. The manifested speech.

AT OTAT T TR ey il
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14. (The nadi called) susumna (has one end of it)
situated at the apex of the muladhira, (the other end)
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reaching right up to the brahmarandhra!. At the root,
it resembles a half-cut bamboo and comprises six
supports2

. The depression at the crown of the head.
~ 2 The six cakras. They are compared to lotuses. .
They are:

() mauladhara with 4 petals situated at the point
already described.
®) svadhisthina with 6 petals situated at the root of
: the sex-organ.

() manipiira with 10 petals  situated at the navel
d anzhata with 12 petals situated in the region
' of the heart.
© visuddha with 16 petals ° situated at the throat.
() ajba with 2 petals situated between the
eye brows.

There is a seventh, called sahasrara with thousand
petals siutated m the centre of the head.
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15. Two (more) nidis—the ida a.nd the pmga.la—exml:5
which arise from its! two side-corners.? The three together
are called nadlcakra From that proceed the va.ru:»us4
nadls

L The maladhara. |
2 1da is from the left, pingala is from the right.

3. Susumna goes straight. Ida and pingala are inte’ftwining
it. The three appear as one unit.

4 They are described in the subsequent verses.
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TR gRafSgT = T wena: TRENI
ATSTEEhUT TE AR T |

16. Gandhari and hastijihva run up to the eyes. Two
(more) nadis, associated with the nadi-cakra, go up to
the nose.

According to one view, the two nadis, gandhari and
hastijihva, starts from the svadhisthana cakra (see note to verse
14) and normally end at the nose. But in pranayama, when
ida and pingala are filled with air, these two nadis come into
contact with the nadicakra and are raised up to the eyes. If
this interpretation is accepted, both the sets of nadis are the
same and not different as indicated in the translation.

AFUEAHAE Fagensiig fRuaq 1 W Il
ArETEhRfT NEEEHTATS IR | :
e SATCTa(sT TSt SHUTgaaaTsi KA

A YEFIEAT TEATE I |

WREATEAT ArEt g arergranutt nekll
et faiedt T sehs s AT Aqaa |

diesT vafiast dre ST TEd gan 1 Ro Il

17-20. That which is situated in the region of the
navel, resembling a hen’s egg, is said to be nadicakra
frf)m which (more) nadis have sprung. The two nadis,
PUsa and alambusa, have spread up to the two ears. From
it starts the nadi called sukla which goes up to the middle
F’f the eyebrows, The nadi named sarasvati which ends
in the tongue, propagates speech. The nadi visvodari
digests four types of food* Payasvini, situated in the
throat, drinks water and causes sneezing.

* They are: bhaksya (what is fit for chewing, like hard
sweetmeats), bhojya (what does not need chewing, like pudding), lehya
(what is to be looked only, like honey) and cosya (what is to be
sucked, like fruit juices).
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AR TeIREaE: | ‘
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21, 22. The three nadis arising out of the nadicakra
are facing downwards. (Out of them) riaka squirts the
semen, sinivili and kuhii are responsible for excreting
urine and faeces. The nadi (called) sankhini, takes the
essence of the food that is eaten, to the cavity in the
head and accumulates nectar there. '

Wit AehT F ST TEAAWEGT RN |
Tt e, N3N

23. The nadis are one hundred and one. Out of
* them, one' goes to the head®. The Vedinta teaches that
- by going up through it -one should become liberated®.

- L The Susumna. A
2 The brahmarandhra.

3. According to the Upanisads, there are two paths .by
which the soul of a dead person can depart: dhamadimarga
or the path of smoke which brings it back again to this world
of transmigration; arcirddimarga or the path of light leading
to Brahmaloka or Satyaloka from which there is' no return.
Susumna, connected to the brahma-randhra leads to the
arcirddimarga. : S

'C. f. the following quotation from the Kathopanisad (6.16):
Satam caika ca hydayasya nadyah, tasam mardhanam abhinissrtaska,
tayordhvamayan amrtatvameti visvannanyd utkramanpe bhavanti,

“There are a hundred and one nadis of the heart. Out of them,

one has proceeded towards the crown of the head. By going
up. through it (one) attains immortality. The others spread out
in other directions serve the purpose of exit only (but bringing
back the soul).’ . e
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24. When (a person) enjoys objects like sound etc.,
through the sense-organs which are impelled by the
merits residing in the intellect?, then (that state) becomes
the jagrat or waking state.’

L This should be thought to include demerit or papa also.
Punya and papa go together in this world of duality.

2 1t is the buddhi, with the Atman-consciousness reflected
in it, that thinks it is the karta or doer. Hence, the results of
those actions, punya and papa, reside in the buddhi.

3 The chief characterstic of ‘jagrat’ or the ‘waking state’
is experiencing external sense-objects through the sense-organs.

Uiy IR |
AHHTHETETh THATERT e e TECHL
25. When the person—with these sense-organs being

withdrawn—enjoys the objects created by the mind due

to the impressions of the waking state, then, that becomes
the svapna or dream state.

The chief characteristic of this state is that the enjoyment
or experience of sense-objects is purely internal. Mind itself
creates those objects, being impelled by the impressions left
on it by the experiences of the waking state.

TS U R A o |
When even the mind is withdrawn, that (state) is
said to be susupti or deep-sleep state.

In this state, there is no experience based on sense-objects,
either external or internal.

TS A: T aede Ta, I R Il
TR WAISH erel WIS SAYIETEHTI |
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- 26. Therefore (this) person?, being covered by rna.y
exists as sat? only. Being under the influence of maya,
he appears like one who is deluded, inebriated or

" ignorant.

L ‘Because the states. of waking and dream are due to
the upadhis (like the senses and the mind) superposed on the
Atman, the pure consciousness, therefore.. —Thns is the
connection.

2 Who is in the third s;a.te of susupti.
8. That is, his Brahman-nature being covered.
4 Fit to be called that ‘he just exists’

= A person who wakes up after a dreamless sleep, says:
‘I slept happily! I did not know anything” The word matta
(inebriated) refers to the first part of this statement and the

words midha (deluded) and ajfia (ignorant) refer to the second.

part.
| gt v L N CuRen
AhmrETE wEE R L

27. The person while waking up (from deep sleep),
thh the (remark), ‘I slept happlly ? shines well in the

. form of sat, cit and dnanda.

Happiness indicates ananda. Consciousness of that ex-
perience indicates cit. Neither is possible without oneself
existing or sat. Hence his nature as sat-cnt-ananda is revealed
by this statement.

3 STV WY WA O uRen
waigatsfa wwe= = gewa: |

28. Thus, when the Supreme Lord, having entered
into the world, is shining, (other lights like) sun etc., are
also shining. What to ‘speak of others like the pot* etc

* They tco, cannot be admitted as self-revealing See the first
verse of this section. ;
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29. Therefore, the existence and revelation of objects

is due to the support of Isvara. And, Brahman has been
taught by the Veda* as satya, jiiana and ananta.

AREHES TAHHE ASHEA 30 Il
TG ArHd Ty |

30. All that arises in the waking and dream states
is unreal, and inert like a blind person. And, it is Isvara
that shines in all beings in the form of ‘I’

Fafamcay ygy wfages B n3g
Fafdered ot s frdaiaseaea |
TSR TR 3R

31, 32. Ahankara is of three types: nirvikalpa (without
any modifications), suddha (pure) and malina (dirty). (Out
of these), the nirvikalpa (ahankara), which is cleansed of
all ideas, is the highest Brahman Itself and can be

compared to the sky which is free from dust, darkness,
smoke and clouds.

feraemem g 3wt s
FaTaig e frfadam TEELL

: ‘33. At the time of discrimination, due to the
e.hmmation of body etc, the pure (@hankara) is seen 2
little (as Brahman) even as the sky limited by the stars.

Ahankara is the reflection of the Atman in the buddhi.
When this is absolutely pure, it is identical with the Ahankara
or Brahman (which are the same in Advaita). When it is

*

Taittiriyopanisad (2.1) says: satyam jRidnamanantam brahma,
‘Brahman is truth, knowledge and infinity’.
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purified by discrimination, negating the body, senses, vital
airs, mind and intellect as not the Atman, a glimpse of the
Atman/Brahman is had, even as a glimpse of the sky through
the stars.

Aefzfcdantafer sedeay
QUTHTYT TUTESE TR : YAl

34. Like the sky enveloped in darkness and offering
no space, the dirty (ahankira) appears impure due to the

- contact with the body, the senses etc.

The idea is that total identification with the body the
sense organs, the mind etc, leaves practically no scope to
discern the Atman in the ahankara.

srefirde wve 9 Sfa: e |

WaF: Wehal o qa1 War sfaeafa naw i

35. When the jiva wakes up to the sense of his being
Isvara, then he will become omniscient and the doer of
all. ‘ '

W fasaae! famdwn: W

FifeeraTgamn FerTTeT TR TELYY

36. Isvara who had been excessively deluded by
maya, shines by knowledge. By meditation on the
(ahankara which is) without modifications the Atman
shines well. B

Discriminative knowledge frees the ahaikira from maya.
Meditation on its true nature fully manifests the Atman.

SRR T | ,
Tomfiedtsdt @ae v n3en

37. When the covering called avidya is got rid off,
this Supreme Lord in the form of Daksinamirti shines
by himself.
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38. Thus ends the fourth section, summarizing (the
ideas of the fourth verse of the original), which is a part
of the commentary Manasollisa which expounds the
meaning of Sri Daksinamirti Stotra.

Mansollasa —Fifth Section:

TGS AU STl geaTeient ne

1. Direct perception is the only means of ls:nt:)wledge.1
The four elements” are the ultimate truth. There is no
liberation apart from death.® Lust and lucre are the only
two (values of life)4 to be pursued by human beings.

In the Previous section,

. the various arguments against the
identity of Atman and Brah

man were countered, Here, various
other views which often confuse and confound people, are

being fackled, to establish the Vedantic standpoint more firmly.
The view of the Carvakas (see 2.17) is being propounded now.

L
And not anumana and sruti.

" Earth, water, fire and air. Akasa or ether is not
recognized as an elment in this system.

3
Since no soul is admitted to exist.

4.
_Dharma (reigteousness) is given the go-by. Moksa is not
recognized as an independent value to be striven for. It has
already been identified with death.

7 T8 et shat welmmar gar |

Isvara, the creator, does not exist. Talk of the next
world is meaningless.

The following verse of the Carvakas is interesting: svargah

kartr-kriya-dravya-nase’pi yadi yajoanam, bhaved davagnidagdhanam
phalam syadbhiiri bharuhan, ‘If heaven can come about for the
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sacrificers eventhough the doer, the action and the materials
get destroyed, then, plenty of fruits should be produced out

.of the trees which are burnt to ashes in the forest fire!

% fsfia QEmn FrEe gveEt g nNw
& reif gar e sh gy

2. If the Atman existed apart from the body, let it
(then) be seen in front (of us) like the pot! It is the body
that is seen as short, tall, youth, child (etc).

arfier Stre: ufRorat g3; &N g nau
TG HIEaRRT JEHsA: |

. 3. ‘(He) exists;’ ‘(He) is born;” ‘(He) undergoes changes;’

‘(He) is growing;’ ‘(He) is becoming lean; ‘(He) is getting

old;’ ‘(He) is dead’—these six modifications that are thus

predicated depend upon the body (only).
FuigmiaaTEy Jeea wiafsa: ¥ n
At Jees fasfawy |

4. The division of Varnas and Asramas is established
in the bodies only. (So also), the sariskara, like jatakarma,
is prescribed for the body only.

Samskaras are sacraments. prescribed to be performed at
the various stages of one’s life. They are said to purify the
body and the mind. Sixteen of them have been mentioned in
the Dharmasastras (words that regulate the religious and social
life of the community, including that of the individual) out of
which jatakarma is one. It is performed on the birth of the
child.

e o Y ST g Cuy
3fer wo amatE aEaEERa: |
- 5. (Again), it is to the body that (people) give the -

auspicious blessing as, ‘Live a hundred years?—Thus the
Carvaka, of little intelligence, is cheating the world.
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6. Some ‘people, based on the knowledge (of our
experience) as, ‘I breathe,” ‘I live,” ‘I am hungry,’ I am
thirsty’ etc, think that the prana is the Atman.

hfereguitiy gaTfiy fasmamaTeamag ne i
FefsamuTaTeT Wit aars faesm |
7. Some again, based on the experience, ‘I hear,” ‘I

see,’ ‘T smell’ ‘I taste’ etc., consider even more, the
sense-organs as the Atman.

AT Sfegf Teaut I ne
T eI duT SR | -
8. Others, on the strength of the knowledge, ‘I know,’

'say that the intellect (is the Atman). Now, the view of

these people,. with their minds deluded by maya, are
contradicted.

DAKSINAMURTI STOTRA

5. (Some) disputants who can be compared to
women, children, the blind, the dullwitted (and so
on),! being extremely deluded,? think that the body,
the vital airs, the senses, the fickle intellect and the
void® are the Atman. Obeisance to him, Sri
Daksinamiirti, who is the Guru, who dispels the great
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delusion* (of such people), that has been created by

the play of the power of maya.

L People who are incapable of &éep or independent

“thinking. The inclusion of women in this list is a reflection

on their condition in the contemporary society of the author.

2 The Gita (714) says: mama mayd duratyaya, ‘My

‘maya-power is difficult to overcome?!

3. Apart from the Carvikas of varidus hues, there is a
reference here to ‘the two wellknown Buddhist schools of
philosophy. The ksanika-vijidna-vadins or nihilists who advo-
cate momentary consciousness as the self and the sanya-vadins
or nihilists. '

4 The Gita says (7.14): mameva ye prapadyante mayametam
taranti te, “Those who take refuge in Me alone, will cross this
maya’. '

The Bhagavatam (2.7.42) also says: yesam sa eva
bhagavén dayayed anantak, sarvatmandsritapado yadi
nirvyalikam, te dustardmatitaranti ca devamdyath, naisam
mamdhamiti dhih Svasygalabhaksye, ‘If people truly and
wholeheartedly take refuge at the feet of the Lord, they -
in whom the infinite Lord is so merciful, will cross the

divine miya which is very difficult to cross. For them,

the sense of “mine” and “I” will not arise in this body,
fit to be eaten by dogs and jackals’

WAL AT WEUTETREATET e
9. How can objects like the body “etc., which are

inert like stone and (hence) the non-self, get the knowledge -
of I’ without the connection with Isvara?

WG AT AR 000 NRo |l
T wivTETe e g |
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10. Firstly, this body is not the Atman for the
(following) reasons Like the pot it is seen, it is 1nert
it has a form;® it has parts;* it is composed of the (five)
elements.’

L It is drsya, the ‘seen’ and not the drk, the ‘seer’.

2. Tt does not have life and consciousness of its own.

2 Anything that has a form is limited. Also, by losing
the form it can be destroyed.

% Hence, liable. for disintegration.

% Any compound can get destroyed when broken into
the constituent elements.

mﬁ'ﬂ'{'ﬁ'ﬁﬁ%mﬂ% 1nee ll
AETfeaTa Rt AT F Wt |

11. The body continues to be seen even in the states
of swoon, deep sleep and death. But the Atman is not

comprehended then,* since it is different from the body
etc.

* If the body itself were the Atman, then, even in swoon
or deep sleep or death the ‘I-consciousness should have
continued to exist. Since this is not seen, it should be concluded
that the Atman is different from the body.

YT TG AT CERTRUTHYTH 1neR
qHiEde gTfesgTt Sl O |
12. Even as the sun is the first-cause of (all) activities

of the world, similarly, the Atman is the chief-cause for
the activity of the body etc.

T EsAfIRE TS <5 T ne3ll
Lersefirfa Arafa wefueft @ |

13. Even a woman, a child or a blind person considers
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the (body) as ‘my body.’ None at any time feels, ‘I am
the body.

Even this most common experience of us all points to
our being something separate from the body etc.

FFEATUEf T SHAUTETAEaeT Nl

14. The sense-organs also, lzecause they are instru-
ments—like the lamp—are not Atmans.

Froniearaa S yeEHRuETEY |
TSI HEUTHTER new

15. Like lute and other musical instruments, the ear
is (also) a means of apprehending sound.! (Similarly), like
the three sources of light,2 the eye is (also) a means of

“apprehending colour.

L Lute and other instruments do not produce sound. They

just manifest the sound which is already there in an

unmanifested form.

2 The sun, the moon and the fire.

VTR ek WO qerEyEahTE |
T Aigen fag Sfaaega s g

16. Like the cavity in a flower, the nose is (also) a
(means of) catching smell. Like curds, honey and ghee
etc,, the tongue is a (means of) catching taste.

iesmanfor 7 & wfa genrsfor afrseagy
gegfiddaT o f & Froeret: negen

17. People who are deficient in sense-organs say
(thus): ‘T have no sense-organs;’ ‘I am dumb;’ ‘I am deaf.’
Do they then have no Atman?

Such statements show that the Atman is different from
the sense-organs. ' :
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18, 19. Neither is the prana, the Atman, since there
is no awareness in the deep sleep states.! When a person
gets deep sleep, in order to get rid of the fatigue of the
experiences in the waking and dream states, the prana
is active only to protect the body and to exhaust the
balance of the karma.?

L The plural number (susuptisu) may indicate either
Tepeated experiences or other similar states like fainting, coma
etc.

2 That is: the prarabdha karma or the effect of deeds
of previous lives which have fructified now and are responsible
for this life.

mmﬁmmﬁﬂ&u&|
STUT SHTTEATOT  FHTUNUTH: Hey, 1ol

- wnfe i voives fawfsa 7 e |
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20, 21 If (it is stated) that in that state the retirement
of the sense-organs is the cause of prana showing no
consciousness, then (we retort), ‘How ‘ca.n there be
retirement of the sense-organs, when the prana is still.
active? When the king is still fighting in the war, the
soldiers will certainly not retire” Therefore prana cannot
be the lord of the sense-organs.

TG ek G fawe farneam: |
UM THEATN o7 @t ae: gome 3R
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22. When the Atman who impels the mind,* retires,
consequently, all the sense-organs also cease. to function.
Therefore (it is) the Atman (who is) the .lord of the
sense-organs.

* Compare with this statement of the Br. ¥p. (3.7.20): yo
manasi tisthan manaso’ntarah, yarn mano na veda, yasya manah
Sariram, yo mano'ntaro yamayali, esa ta atma antarydmyamriah,
‘He who being established in the mind, is inside the mind,
whom the mind knows not, to whom the mind is. (like) the
body, who controls the mind from within, he is your Atman,
the indwelling power, the immortal’

g QivTeRT AE THARTHAT ST |
2T Wi e AraAss T, TKERL

23. The intellect, on the other hand, being charac-
terized by coming and going,l should be deemed as
momentary. Being lighted up by the reflection of the
Atman, it lights up the world.?

1 This refers to the rising and disappearing of each wave

. of knowledge.

2 The buddhi can know the world only because of the
consciousness imparted to it by the Atman through reflection.

AT g AT Wead |

e et gfg: e T fagafa N
. 24. The intellect is born out of the Atman and is
dissolved back into the Atman. (Hence. this) intellect

which did not exist before birth and after dissolution
cannot be proved to exist by itself.

AT o TR AR |
FIREAREE WESA HUT T Ry

| G A TRAIARE: |

25. If (it is argued) that each preceding intellect

produces the subsequent intellect, then, at each moment,
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there is the possibility of several intellects, being present
simultaneously! The preceding intellect, after it is dead,
cannot produce the succeeding intellect.

The doctrine of momentary consciousness itself being the
Atman (the ksanika-vijiana-vada) of Buddhists is being reputed
here. They argue that each wave of knowledge of buddhi or
vijiana gives rise to the next, thus maintaining a stream of
consciousness and this stream itself is the Atman. When the
second buddhi is born, is it still connected with the first which
is in the process of dying and hence still present? Or is it
already dead and gone? If the
then it leads to the possibility of innumerable buddhis being
§imllllaneously present creating enough confusion. If the second
IS accepted, one has to concede that somethig is produced out
of nOthing. Both these conclusions are Iogically indefensible

_and unconvincing, Hence one has to accept what was stated
in the verse 24.

T TFTH e SR Yy 3% Il

first alternative is accepted,

26. If (it is argued) that the conglomeration of all
these, is the Atman, then, when a part of it is separated,

there being no conglomeration, there would be no
consciousnegs!

Till now it has been proved that the body, the sense-organs,

_the vital air, the mind and the intellect —none of these, singly,
LS the Atman, Ip this verse, the possibility of the whole group

eing the Atmap js being refuted.

The moment a part is separated from the whole, the
whole ceases ¢ be whole. Hence the moment a person loses
a limb or sense-organ, he cannot continue to live as a

conscious being! Then again, what about those born with
deficiencies?

firsrgrefiym ageaAgiEay 110 Il
wENfarst wadafaftne ar wfsafy |
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27. If (it is opined) that the Atman is the
conglomeration of several living (and conscious) beings,

" then, when their attention or movements are different,

this (Atman) will immediately break up! Alternatively,
it will be rendered inactive! N

RS S T gEa nRen
T SATCETREe ag; |

28. Eventhough the Atman is inside the body, he

is considered as omnipresent. If he were atomic in size,
he would not have pervaded the whole body.

The size of the Atman is a point that if often discussed
by the various darSanas. The schools of Nyaya, Vaisesika,
Sankhya, Yoga and the Advaita Vedanta consider the Atman
as vibhu or all-pervading. The Jaina school thinks he is of
the same size as the body. Some schools of Vedanta like
Visistadvaita and Dvaita consider him as anu or atomic.

ETIET Tere vttt nR N
Seamfumh o waea fmegata

29. If the Atman has the same size as the body (it
occupies) then (growth and) old age cannot come to a
child. If he undergoes changes like the body, he will also.
get destroyed like it.

The Jaina idea of the Atman is refuted here.

T aRum fefirenfofay n3on
HTAETSHAgIeAr™T erfeeamiead |

30. The Atman, being all-pervading, enters into the
bodies of a worm, an elephant etc., brought about by
the fructification of (their) karmas, like the sky entering
a pot etc.
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31. He is reflected even in the mind which is atomic.

In dream, the wor}d' of living and nonliving beings is
established in the Atman alone.

Vedanta considers the mind as atomic. Like a small mirror
reflecting the vast expanse of the sky, the mind can reflect
the all-pervading Atman. The mystery of an entire world being
created by this atomic mind in the dream state is solved by
this reflection theory.

efeaefude wrEaREdE: 3R
I=: wfagyemefa Ararafeee g |

32. It is the delusory feeling of ‘T’ with regard to
the body etc., that causes sarhsaral. The Veda for the
sake of (facilitating) liberation, has taught that Isvara
has entered inside (the l:ueings).2

L This feeling of identification is due to avidya or

nescience. This then gives rise to kama or desire, to fulfil
which karma or action is done. To experience its results, more

births become necessary. This is how sarmsira or transmigration
comes about.

2
On the strength of the statements in the srutis or Vedas,
we understand that we are different from the body, the senses
etc, and then strive to realize our Atman-nature.

The statement of the sruti is: antah pravistah sasta jandandm,
ek:?.rmn bahudha vicarah, “The Ruler has entered into (all) people.
Being One only, (still) He acts in various ways’.

. The Gita says (18.61): iSvarah sarvabhatanam hrddese'rjuna
tisthati, bhramayan sarvabhitani, yantraradhani mayaya, ‘O
Arjuna, the Lord is seated in the hearts of all beings, turning
them round and round by His maya, like the dolls mounted
on a machine’.
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33. Thus, this ‘great delusion’ (mahimiya) can

~ confound even those good at disputation. The reason is*

that it gets dissolved immediately after  realizing the
‘Eternal Auspiciousness’ (i. e. Brahman).

* The idea is that doubts and disputes will continue as
long as Brahman is not realized, since maya-power will then
be acting in full swing.

Rz ArgTeEEfoT n 3% N
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34. Obeisance to Daksinamirti who is of the nature
of knowledge and bliss, (but) who is bereft of body,
senses and vital airs and whose form is beyond the reach
of all means of comprehension.

T ARG TEHIceTTHAEHE: Couawn

"~ 35. Thus ends the fifth section, summarizing (the
ideas of the fifth verse of the original), which is a part
of the commentary Manasollisa which expounds the
meaning of Sri Daksinamarti Stotra.

Mainsollasa —Sixth Section:
Ty forsd T et ey Wi S
et we & wfa =: wwh o e Coouen

L If (it is averred) that this world is established in
Isvara in the waking state also, just as (it was established)
in Him in the dream state, (then, this question has to be
answered): In the deep sleep state, what appears to whom?
In that state, who is the being that is constant?
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This is the objection raised by the Sunyavadins, nihilists
among the Buddhists.

T = itk Y HaE Wy |
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2. Everything is momentary' and void.? Everything

is self-comprehending.3 The four elements of earth, water,
fire and air are compounds of atoms.*

L Born in one moment, stays for one moment and is
destroyed the next moment.

2 Sﬁnya. or void should be understood in the sense that
it is useless for any meaningful purpose.

3. That is: There is no division of knower and known.

4. They are not modifications.

HIETCIRITUT T aug s
Ty T : nan

3. The bodies of human beings etc., are assemblages
of the five skandhas. Again, the skandhas are: ripa-
(skandha), vijfiana-(skandha), samnjfia-(skandha), sarnskara-
(skandha) and vedana-(skandha).

One school of Buddhists (the realists among them)
recognize two aggregates, the external materia] world of atoms
and the internal mental world of skandhas (groups of conscious
€Xperiences), both together making up the world. The five
skandhas are being explained from here up to the 8th verse.

I 3fa wurfor favas ety |
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4. The objects and sense-organs are called ‘riipa’ (0r
rapaskandha) since they are ‘formed’ (rapa = form) (in
the mind). Knowledge of the sense-objects and sense-organs
is christened as ‘vijiiana skandha’

. i .
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5. Name, quality, action, species, knowledge of
speciality—this is the fivefold aspect of the sarhjfia-
skandha, as described by the Buddhists.

These are explained with illustrations in the next two
verses.

Tat TR SrsT Afaiie § TR |
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6. For the cows, the ‘name’ is stated to be ‘cow.
The ‘species’ is ‘cowness’ (gotva), which is inherent in all
cows. ‘Quality’ is whiteness etc. And, ‘actions’ (are referred
to when we say), ‘It goes’ etc.

syt e faforgweat g |
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7. ‘Knowledge of speciality’ is of this form: ‘This
(animal) has horns, four legs and a tail’ Thus, the
sarhjiidskandha is stated to be limited to (these) five.

TATRIT: JUauTy o TRehTah=4 3O |
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8. Attachment etc.,, as also merit and demerit are

called samskara—skandha Happiness and misery, as also
liberation is named as vedana-skandha.

.Moksa or liberation is the rise of unhindered series of
momentary consciousness.

TER TE TRl A IS A e |
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9. Verily, apart from these five skandhas there is
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no other Atman at_all. Nor is there any creator (called)
Isvara. The world contains in itself all the excellence*

TRV URATUTS: rfuehetts v |
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10. The world is born out of the skandhas and
paramanus which are of momentary existence. (Worl
of the succeeding moment arises out of (the world) of
the preceding moment.

This is the amplification of the word svagatatisaya of
the previous verse. .

ydwTee f& FTSSEd T |

anmﬁrﬁraﬁﬂtiaﬁaﬁw:_ gL Il

11. Subsequent knowledge is born out of the preceding
knowledge. The knowledge, ‘This is verily he,” like the
knowledge, ‘This is that flame,’ is (only) an illusion.

ARG wretfer TR Hee |
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!2. Atman has been concocted in things which are
non-Atman by those whose intellect has been deluded
(by ideas) such as ‘It exists,’ ‘It reveals itself’ (and so on).
Does the sky really reveal itself, since it can neither be
SiEZEd nor given up?

Since the sky is imperceptible and intangible, its existence
cannot be proved.

AT algfagr Sremm fafig |
The metaphysician of the Buddhist school, who is
arguing thus, is being contradicted (now):

*The idea is that the various processes in this world, like creation
or regulation, take place by themselves.
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DAKSINAMURTI STOTRA
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6. Obeisance to Sri Daksinamiirti, who is the
Guru, the Self, who in the deep sleep state induced
by the withdrawal of the senses!, being covered by
miya —like the sun and the moon devoured by

- Rahu?—was ‘existence’ only®, and who at the time

of waking, recognizes Himself as, ‘It is I) who
previously slept’.*

L In the susupti or deep sleep state, the senses merge in
the mind and the mind merges in its cause, ajiiana or ignorance.
Hence, there will be no awareness of the external physical
world or the internal mental world.

2 In the Hindu mythological lore, eclipses of the sun and
the ‘moon are attributed to their being temporarily devoured
by the demon Rahu, whose head had been cut off by the
discus of Lord Visnu. Since the head-part had already consumed
amrta or nectar, it survived, the rest of the body being
destroyed. In philosophical and poetical works it is usually
cited as an example to illustrate the covering over of the
original lustre or form.

_ 3 In an eclipse, the sun and the moon do not shine but
continue to exist. Similarly, in the deep sleep state, the Atman
continues to exist though it does not shine. In other words,
the ‘bhéti-part of it is temporarily suppressed and only the
‘asti’-part continues unabated.

» 4 Remembrance is actually ‘re-c&gnition,’ cognition of
something which had already been cognized. If none existed
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during the deep sleep state and it was all void, then who is
it that recognizes himself as, ‘It is I who slept’ after waking
up? Devadatta’s previous experiences can be remembered or
recognized by Devadatta only and not by Brahmadatta who
did not undergo those experiences. So, this proves the existence
of a permanent Atman who endures through all the states of
consciousness.

It will be useful to quote here some relevant passages
from various Upanisads:

Q)  Mandalabrahmanopanisad (2.3): su,mﬁlfsamédkj"b
manolayavisese’pi mahadastyubhayor bhedah, tamasi linatvat
muktihetutndbhdv&cm, ‘Eventhough, dissolution of mind is a
factor common to both susupti (deep sleep state) and samadhi
(Superconscious state), there is a great difference between them,

SECause (in susupti) the mind is dissolved in tamas and hence
oes not lead to mukti (liberation).'

t ,b)_ Kaivalyopanisad  (L15:  susuptikale sakale viline
amo t.’:rk:bfmtas sukhariipameti, punasca janmantarakarma-yogat sa
¢ jivas  svapiti prabuddhah, ‘In the susupti state, when

everything is dissolved, being overcome by tamas, (the jiva) .

attains happiness. Again, by the power of the karmas done in

the Previous lives, the very same jiva gets into the dream and
“’akmg states’,

Sty ) Chandogyopanisad (6.8.1): yatraitat purusah svapiti nama

_S0Mya tada sampanno bhavati svam apito bhavati, tasmad
endimn Svapiti ityacaksate, ‘That, in which state a person is said
rte In deep sleep, then, my dear boy, he will have becomeé
one with “Existence,” he will have been dissolved in himself.

That is why he is said to be asleep (svapiti = sleeps; dissolved
In oneself),

IR ATa gaeey 7 fagata nes

13. If void is the cause of (this) world, then the world
itself cannot be proved (to exist)!

AT A Y SRR T R4
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14. “The pot is void,’ “The cloth is void’—by whom
are (such things) advocated? If the world were void, then
like the horns of a man, it should never have been seen.

Compare with Cha. Up (6.21-2): tad haika ahub,
asadevedamagra asid, ekamevadvitiyam, tasmad asatah sadajayata,
kutastu khalu somyaivam  syaditi hovaca, katham asatah sad
jayeteti, sattveva somyedamagra asidekamevadvitiyam, ‘Some say:
In the beginning non-reality alone existed, one without a
second; from that non-reality, reality was born. How can this
be, my dear? And he said, ‘How can reality be produced out
of non-reality? Dear boy, in the beginning, Reality alone
existed, one without a second’.

el fequreeTR: T aftes |
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15. What can one, desirous of an object, take? One
who is oppressed by a load, what does he put aside?
Since one’s Self is a void, who is to decide and who to
prevent?

Desiring an object, seeking it and accepting it or giving
up an object which is causing trouble — these are real experiences
met with in day-to-day life. If oneself does not exist, then,
who experiences these?

I ot aTHE e T |
Therefore, having no cause (to exist), this whole world
will get destroyed.

T QUL 7 Sgetars i = 128 Il
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16. If there is none to assemble the skandhas and
the paramanus, there will be no assemblage since there

is no cause (to achieve it). (Verily) (objects) like pot cloth
etc., are insentient.
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In the absence of a potter, the miere existence of. clay,
wheel and stick will not automatically produce the pot. Similarly
if fsvara, the sentient creator is not accepted, then there can

be no creation.

W@mﬁrﬁrmqﬂ —oongell

17. Again, it is only a deluded person that thinks,
‘May I become a great man (like Buddha)?

" When the existence of one’s own Self is not conceded,
. all such ambitions become. irrelevant! '

ST st Termref S we
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18. What for does the Bauddha, who denies the
existence of the Atman, keep religious vows lIf

re-cognition is.a delusion, then, how can there be (any
motive for) eating etc.?? '

L Since the ‘conscious entity’ is constantly changing, the
‘entities’ that perform the religious acts like f asting are dif: ferent, .
so also the ‘entities’ that will reap the fruits of these acts! If
one earns something. and another enjoys it,.why should the
person take all that trouble?

2. This will be clarified in the next verse.

FEATTSAES TR | |
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19. ‘Like yesterday’s food, this food also is a means
of getting what I want (i.e. appeasement of hunger)'—

Having. thus decided, even a boy engages in '(activities)
like eating. - '

.A person engages himself in some action or desists from
it, depending on the previous experiences and memories of
pleasure or pain. Actions giving pleasure or happiness are
repeated, others are given up. This is possible only if the
continuity of the personality is accepted, which is what is
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indicated by pratyabhijiia or re-cognition. If this pratyabhifa
is an illusion, then no continuity of activities is possible in
this world.

HAHTITISTTHTEHTITTA 3T T |
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20. Just as giving room is an (essential) act of ikasa
(space, ether), which proves-its existence, in the same

way, being a doer, knower etc., are (the essential) acts
that prove the existence of the Atman.

The word ‘arthakriyakaritva’ is a technical term of the
Mimarhsa school of Prabhakara. It simply means that the test
of true knowledge is that it should be an incentive to action
that fulfills a practical need; otherwise, the knowledge is
erroneous.

The knowledge that akasa is room or space leads to the
action of keeping things in it, movement in it and so on. In
fact, the latter acts prove the existence of akasa.

Because the Atman is a conscious independent entity,
therefore, he can think and act. Conversely, because a person
can think and act independently, therefore he is a conscious
entity, the Atman.'Ac_ts of thinking and doing proceed from
the awareness of oneself first as a conscious entity.

e s e Hea g aeTa: |
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Because the Atman is of the nature of truth, knowledge
and bliss, therefore, even at the time of deep sleep, he is
recognized (through the statement), ‘I slept happily!

Being a knower and doer, based on which the existence
of the Atman was proved, is an obvious fact in the waking
state and to a lesser extent, in the dream state also. But, what
about' the dreamless : deep sleep state? Since there is
remembrance of the deep sleep experience (pratyabhijiia) after
waking up, the existence of consciousness is proved; hence the
existence of the Atman also. Awareness of himself (jiana) and
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feeling of joy (sukha) even without the existence of and contact
with a second object, prove that he is satya-jﬁé.na-sukhé.tmaka.

WAt 3fd TN HHEAA |
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22. The usage of the verb, ‘pratyabhijiayate’ (is
recognized’) is in karmakartr.* Since the Atman is
self-revealing, he knows himself by himself.

* Karma is the object of the action. Kartr is the agent
of the action. When the effect of the action of an object, is
upon the agent itself, the usage is called ‘karma-kartari-prayoga’
in Sanskrit Grammar. For eg., odanah pacyate, ‘Rice is cooked.
Here, in the process of re-cognition or pratyabhijiia, after deep
sleep, the person who recognizes and the person recognized
are both the same. How is this possible? Because, the Atman
is self-revealing.

Wit HTEET qet FErs 3f daE |
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23. In the deep sleep state, being deluded by maya,
he appears as if inert and blind. (Thus) he shines both

as non-luminous and as self-luminuous.

This is an explanation of the word rdhugmstaa'wdkarmdu-
sadrsah etc. in the original stotra.

ST 7 At wrandtyn fafasTa |

(It is the Atman) who is directly the Lord, that is
known (through discrimination) as separate, in the body
etc.,, which is insentient.

When we say, ‘I see,’ ‘I go,” ‘I know’ and so on, it is
obvious that the real ‘I’ the Atman, which is separate from
the body, the senses, the mind etc., and acting as their lord,
that is doing all this. This fact can be discovered by viveka
or vicara, discrimination as taught in the §rutis and enlightened
sages.
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24. This is the power of maya, belonging to the
Supreme Lord -and christened as ‘Mohini”. It is the
dispelling of this delusion of the knowers? that is called
moksa or liberation.

L Compare with this quotation from the Bhagavatam
(86.35: ato bhagavato maya mayinamapi mokini, yatsvayam
catmavartmatmad na veda kimutdpare, “Therefore, the Lord’s maya
deludes even those skilled in creating illusions. When the Lord
Himself does not know the course of His own miya how can
others know it?

2 1t is because of this maya, the great deluding power
of the Lord, that the materialists, Buddhists and others, who,
though interested in knowing the truth, could not know it!
When this maya-moha is dispelled by the grace of God, the
Atman who is ever present, automatically shines.- The Gita
refers to this in 7.14. .
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25-27. It is the Atman who is beyond the three states
of ¢:onsciousness,l free from defects® etc., who is existence
itself like the stalk of the muifija grass,3 who can be
compared to the tiny seed of the banyan tree,* who
shines like the pith of the plantain tree from which the
various external layers have been removed,” who is
without garts or modifica.tions,6 who is unma.nifest7 and
taintless,” who is full’ and all-alone,”® that has been
declared" as the Supreme Lord.2
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. Waking, dream and deep sleep.
2- Raga or attachment, dvesa or aversion, moha or delusion.

3 That is the most solid part of it. The Kathopanisad
(6.17) says: angusthamatrah puruso’ntaratma, sada jananam hrdaye
sannivistah, tam sviaccharirat pravrhen-mufijadivesikam dhairyena,
“The Purusa of the size of a thumb, the inner soul, dwells
always in the hearts of beings. One should separate him from
the body as the central stalk from the muiija or rush-grass’

3 S SThel seed is extremely small, but produces a mighty
anyan tree. Similarly, the Atman is extremely fine and subtle;

but is capable of manifesti i imi ii
esting this apparently limitl urniverse.
See Cha.Up. 6.12.1-3. A e i B

5. -
This example is given to show that the Atman is the

Innermost self of us all, beyond or within all the sheaths.

6. :
destron, Dything that has parts or gets modified, is liable to

.s ruction. Since the Atman is eternal, he is Partless and
without modifications.

7.
Shia He cannot be apprehended by the mind like other

8. .
Unaffected by punya (merit) and papa (demerit) etc.

Oy i

I-lrmtless, ubiquitous.
10.

One without a second.

11 ;i -
By the various &rutis as instanced in the next two
verses,

12, =
The Atman inside is the Supreme Lord of the outside
world alse,

Tt T Frad= WA T farefie |
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28, 29. Where words return,! wherein the mind gets
dissolved,2 where verily, all the beings, all the worlds
and all the fundamental principles become one, even as
the rivers (become one) with the ocean,* there, to one
whno is perceiving the oneness, what is sorrow? What is
delusion?

L To quote from the Tai. Up. (24): yato vaco nivartante,
aprapya manasd saha, ‘From where, words, along with the mind,
return, failing to grasp (It). Words have been coined to describe
experiences got through the senses and the mind. Since the
nature of the Atman is beyond the ken of sense-experience,
it cannot be grasped by the (ordinary, impure) mind nor
described throngh words. See also Kathopanisad 6.12.

2 Because the mind has sprung from the Atman, it will
go back to it.

c. f. Nadabindipanisad (18): mano linam yada bhavet ‘when
the mind gets dissolved’; Muktikopanisad (2.39); jramano
nasamabhyeti mano jaasya hi Srnkhala, ‘Mind of the knower
gets destroyed. Mind verily is the chain (that binds) the knower’.

3. See Br. Up.(1.4.7): atmetyevopdsita, atra hyete sarva ekam
bhavanti, ‘One should contemplate on it as the Atman alone.
All these, verily, become one here (in the Atman)’ Also Mu.
Up. (3:2.7) pare’vyaye sarva ekibhavanti, ‘All become one in that .
Supreme Industructible (Principle).

% The simile occurs in the Mundakopanisad (3.28): yatha
nadyas syandamanas samudre, astam gacchanti namarape vihaya,
tatha vidvan namaripad vimuktah, paratparam purusamupaiti
divyam, ‘Like the rivers flowing (towards the sea) disappear
into it losing their (separate) names and forms, similarly, the
knower of the Atman, being freed from (the limitations of the
individual) name and personality, attains the Divine Being, the
Supreme’. j

5 This is an echo of the Isavasya Upanisad (7): yasmin
sarvani bhatant atmaivabhad vijanatah, tatra ko mohah kas-soka
ckatvamanupasyatah, “To the knower (of the Atman), in whom
all beings have become one with his own Self, (to such an
one) perceiving unity, where is delusion, where is sorrow ?’
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30. Having the form of the name and the object
named, though this Atman (appears) to undergo changes,

he can become changeless by the elimination of the body
etc.

It was described that the Atman is both the upadana-
karana (material cause) and the nimitta-karana (efficient cause)
of this world. Hence, from the standpoint of this world of
names and forms, which constantly undergoes changes, the
Atman is savikalpaka (with changes). But, when the upadhis
(limiting adjuncts) like the body etc. are ruled out or negated,
he shines in his own glory as nirvikalpaka

I HafEgrHeERItT 38 3 |
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3L If the scholar considers Brahman as not existing,
then he himself will verily become non-exjstent.! If he

knows Brahman as existing, then (people) know him as
existing,2

(changeless).

This is practically a repetition of 7ai. Up. 2. 6.

" He falls from the purusarthas of the values of life.

2.
‘San’ means

. ‘good’. So, it means that other People
consider him as good

Wgﬁaﬁf“m{ﬁ?ﬁmﬁwﬁ{q'@|
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32. Thus ends the sixth

, section, summarizing (the
ideas of the sixth verse of the

original), which is a part
of the commentary Manasollisa which expounds the

meaning of Sri Daksinamarti Stotra,
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Mansollasa —Seventh Section:
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1. ‘If, on the strength of “recognition,” the Atman
is decided to be eternal, then, what is this “recognition”?
And, what is its utility ?’

WA TN, SR = U |
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2. ““Recognition” has not been recounted among the
means of knowledge like pratyaksa (direct perception)
etc. How can it be considered as authoritative ”—One
who is questioning thus, is being enlightened.

DAKSINAMURTI STOTRA
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7. Obeisance to Sri Daksinamiirti, who is the

" Guruy, who by the auspicious mudra' is revealing to

his votaries? his own Self,> which is persistently
present as the ‘T’ always shining inside, in all the
various and mutually exclusive states like childhood
etc., as also waking etc.*

L Mudras are certain mystic poses of fingers and hands.
Sometimes a mudra is defined as that which gives pleasure
(mudam rati) to the gods and make their heart melt out of
compassion (=drdvayaty). Sculptured images of gods invariably
exhibit the mudras. Daksinamarti is usually shown with the
cinmudra or jianamudra, the pose indicating transmitting of
wisdom.
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2. Unless one takes refuge in the guru; he will not. teach
spiritua?wisdom. The Gita (4.34) says: tad m’dffk:' {bmmpdtma.
pariprasnena sevayd, upadeksyanti te jianam Jjidninas tau:‘z
darsinah, ‘Know that (Truth) by making obeisance to the
knowers of Truth and by asking inquisitive questions. (Those')
wise men, the seers of Truth, will teach you (that) knowledge’.

S8The  Afman of Isvara, the Supreme Lord, and the
parama-guru, the Supreme Teacher, is the same as the Atman

of all beings. This has already been dealt with in the previous
sections.

& Whatever be the state, the sense of ‘I’ inside does not
chan,

ge- 1 who was a child, am now an old man;’ ‘I who had
slept

» 2m waking up now;? ‘I who was seeing, am now
& up H

hearing’-_"[‘his is how the ‘I’-consciousness persists through all
the states,

It is interesting to note the views of Caraka, the great
Physician (A. D. 300) on balya etc.:

SaiSava and balya

(childhood and boyhood) upto 15 yrs.
kaumara (early youth) upto 30 yrs.
yauvana (youth) upto 50 yrs.
madhyavayas (middle age) upto 60 yrs.

vardhakya (old age)

%m I n3 i

3. The knowledge,
object perceiveq previo
said to be Pratyabhijii

beyond 60 yrs.

“This is that,” with regard to any
usly, and being perceived now, is
a (or ‘recognition’).

mﬂzaw@mil

mmﬁ?ﬁﬁsaﬁwﬁﬁ\uﬁ ¥

e T FeRaRTaTe: | Yyl



VII DAKSINAMURTI STOTRA 91

4, 5. Just as, after eliminating the different place,
time, shape etc, which are incidental, the same object
which is inherent is described as, ‘This is that,” in the
same way, after eliminating ‘little knowledge’ etc., brought
about by the contact of maya, the knowledge that the
Atman is omniscient etc., is pratyabhijfiana or re-cogni-
tion, (of the Atman).

Qe ST U |
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6. The young one of an animal, proceeds to drink

the milk of its mother’s breast by itself, because of the
remembrance of the experience of the previous lives.

T T T g |
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7. Because it is not possible for a (new-born) baby
to drink the milk of its (mother’s) breast without the
remembrance (of a previous experience), therefore, it is
concluded that the Atman is eternal even in different

bodies.

Hence pratyabhijia should be accepted as a means of
knowledge. It is included in pratyaksa (direct perception) itself.

QAN et BIfahtel U 6|
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8. The Atman who exists at the previous time of
experience and subsequent time of remembrance, recol-
lects the object which is in himself as an impression.

vt et eyfagefiredad |
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9. If (mere) remembrance of objects is described as
pratyabhijiia (re-cognition), then, how can remembrance
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attain the status of a valid source of knowledge with
regard to the permanence of the Atman?

The verses 9 to 11 are objections raised by the opponents.
Tt SehTe Ao 7 = e |

qm@mﬁgﬁﬁﬂm IRTH(
Tyfafafiee warde @ gftsaq |
Wt gt ey e

10, 11. In remembrance, there is no direct revelation
of the object. Nor is the (existence) of the object established
(through inference). Nor is the simultaneous revelation of
both the object and its experience possible, like (the
rmfela‘tion] of two fingers (simultaneously). Neither is the
Ob_]e(.:t revealed, qualified by the experience, like a person
holdmg a stick. This being the case, the contigency (of
accepting memory as a valid source of knowledge) will
arise with regard to all (memories)! If it s objected thus,

ear (its contradiction). '

remeiiat)fabhijﬁﬁ 1:s a form of memory. ‘At the time of
is its e st a0 object, the_ Obje‘ft Is not directly present. Nor
withdraxpenence present since it has disappeared after the
the exis:val of the sense-organ from the object. Inference about
there 8 e_nce of the object based on certain signs is also not
s Ob.unng memory. Thf_:re is no simultaneoys existence of
Salate Jec.t and its experience also in memory. Any other

a'lonshlp between the two —as for instance, that between a
quality ang the qualified —is also not seen. Hence memory
€annot be accepted as a valid source of knowledge. Then,
even T€Membering the object meant by a name, will become
a source of vyalid knowledge! Prathyabhijia being memory in
another form, cannot be granted the status of a pramana or
valid source of knowledge. This is the gist of the objection.

TRAATINE P AT IaraTd |
R ATHTHERIT THeaTseTa S3f: 2R Il
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12. Memory arises from the basic material called
sarhskara (inherent tendency) which is rooted in the Atman
‘and which springs up from the base of the previous
experience that has passed off.

JTeRIINS Y e fereet wfe |
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13. (Memory) reminds*(us) that, even after the direct

experience (of the object) passes off, the Atman who
experienced that object is eternal

Not all memories are accepted as valid sources of
knowledge. It is only ome aspect, the pratyabhijia, that is
accepted so. If this is not accepted, the continuity of the Atman
through the various experiences, cannot be accounted for.

faw2 o yqfaa 78 SS9 Al |
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14. When the object disappears and when the
experience also goes out of existence, the Lord (i.e. the
Atman) who never disappears, remembers the object
which is resting in himself (as sarhskara or impression).

Irrespective of the object and the experience, coming or
going, the being who experiences, is always present.

YRISUT YAIGUTE ATt Tt FHad |
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15. The ignorance (of Atman) of the inquirers has
been brought about by the darkness of maya. Like shade

and light of the sun, maya and knowledge are two powers
of the Lord (Atman).

* For example a king who has renounced the world in old age
may think thus: ‘I who enjoyed the kingdom of wealth, elephants,
horses etc. earlier, am now enjoying this peaceful atmosphere of the
Himalayas on the bank of the Mandakini river?
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Ignorance of the Atman is due to maya even as the
‘shade’ or ‘darkness’ of the sun during an eclipse is brought
about by Rahu, the mythical demon.

atTesTea-HTa faa s gyt |
SAfa Gefui FaTOTET o HEA, IREN
16. Maya covers all Vidya uncovers (it and) shows

(the truth).® Verily, it is pratyabhijia that proves the
validity of all means of knowledge.

L .
The word ‘sarvan’ refers to the pramatrs of the previous
verse: all the inquirers’.

2. : _
5 The real or essential nature of the jivas as Atman or
Isvara,

3. i ; ;

Prat}’abhl]na is not just ‘re-cognition’, an aspect of

m-emory, It is really the reflcetion of the saksi-caitanya or
Witness-consciousness in the mind.

§%ﬁsaﬁsm3ﬁﬁa§mﬁuﬁql

e faerar wramtaRs ety wf: eIl
.17 Dispelling maya which produces the dichotomy
as ‘Isvara is different and I am different, by vidya (or

!{.nOWI(,edge), the memory that arises in the form, ‘I am
Isvara’, (is pratyabhija).

SUEHTYINS S W |

-
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18. Isvara who was covered by the veil of maya
(and hence) who shone very little, shines (brightly) like
the sun when that veil is removed completely.

So, what vidya does is just to remove the veil and nothing
more. It does not produce the Atman-consciousness.

T SHROTHT TR TATOTHT T &7 G |

T T39S WgEu oy : e Il
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19. What is called pratyabhijiia is not (produced) by
the activity of the (various) causes, nor even by that of
the sources of knowledge. It is just the complete removal
of delusion.

Araf-d Wi AT HTERIGT | \
YT HIGTIERUTE SRS =N 7 farra I Ro i

20. Whatever be the means of knowledge that exist,
(helping us) in proceeding with day-to-day life, for all of
them, there is no other activity except that of dispelling
ignorance.

It may be of interest to mention here that the commentator
Ramatirtha, after a long scholastic discussion, comes to the
conclusion that the way ignorance hides the reality of an
object and the way it is removed, revealing it, are both
anirvacaniya, beyond words and mysterious!

TS AU A TR ISR |

HAFHGETeTE Agees T sHewd 11221
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21. Just as silver, which is not there, is imagined to
exist in the nacre, out of delusion, similarly, the attributes
of the body which_is insentient, unreal and limited, (are
imagined) in the Atman which is (pure) consciousness;

also, (the attribute of) truth-knowledge-bliss (of the Atman),
(again) due to delusion, is imagined in the body.

ea ©@ S faeraw 7 fagafa R

22. If, according to you, the silver that appears (in
the nacre) is real, then, its disappearance will not come
about.

Compare' Gita (216): nasato vidyate bhavo nabhdvo vidyate
satah, ‘An unreal thing cannot exist and a real thing cannot
disappear’.
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TS YIS arate |
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23. (If the silver of) deluded perception were
absolutely unreal, then, like the horns of a man, it should
never have been seen. (If it were) due to memory, then

it should be (specific) as, ‘Like the silver in the hand of
the woman’.

T eaieie EeEETEEg W |
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24. If the delusion were due to similarity like, “This
is similar to that? then in such delusory perceptions* as,

‘The conch is yellow,” “The jaggery is bitter,’ similarity
does not exist.

AT T ST Yiehent |
ﬁuﬁﬁr&mmﬁwﬁﬁﬁq 1R Il

- 25.1f (it is conteﬁ"ded) that the nacre, being identified
with silver, shines like silver, then, this delusion being

without 2 (firm) substratum, its dispelling will become
limitless,

If nacre and silver are identified with each other, then
there being no third object as the basis or substratum for their
appearance, when the delusion is dispelled, there will be no
true object to be revealed by itself! This leads to §unya or

void!

qfgRert Sreere amera vy |
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26. If (it is argued) that the silver which existed in
the mind appears (as if it is) outside, then when (the idea
of) fire is superimposedi on red berry etc., the contingency

of the body being scalded, will arise!

* Due to diseases like jaundice.

¥ By delusory perception.
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27. (Its) appeéxrance being beyond logical comprehen-
sion, delusion has no distinguising characteristic. If any
such characteristic does exist, then, delusion itself will
not come about!

e aahi e weaded |
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28, 29. Just as (due to illusion) one (moon is) seen in
water (as many), a (fierce) serpent in a harmless rope,
bracelet and other (kinds of ornaments) in gold, (their)
cause, silver in the existing nacre, the magical city in
the all-pervading sky, water of mirage in bright sunlight,
a thief in a stationery pillar, similarly the world which

is without reallty as it were, is supenmposed on the
Atman out of delusion.

mwm&mwﬁaﬁmq Il 30 11
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30, 31. When ignorance is destroyed, the Truth,
which is, as always, self-luminous, of the form of existence
itself and bereft of both illusion and its negation, is
recognized. When the limiting adjunct, such as the body
etc, is shaken off, the Atman, verily, becomes (I§vara)
the Supreme Lord.
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32. It is to prove conclusively that pgatyabhljnz} (is :
a valid means of knowledge) that the Veda® has described J

. 3 4
other means of knowledge such as smrti,” pratyaksa,
a.itihyas etc.’

: Re-cognition of Atman as Brahman and vice versa.

Compare Tai. A (L2): smytih pratyaksamaitihyam,
anumanascatustayam, etairadityamandalam, sarvaireva v:a’hdsyéf!f,
‘Secondary scriptures, direct experience, oral tradition, o
ference, this group of four, by these the orb of the sun is
prescribedifori all” (Theliidea: istithat-Brahman in_ the orb. of
the sun and Atmap indicated by the eye—aksipurusa —are
identical. One should meditate thus)

3. Secondar

Y scriptures. The Giia (13.2) says: ksetrajfiam
capt mam viddhi,

‘Know me as the Atman (inside the body).
4. Direct experience of realized souy

2 Ora] tradition
as in ‘mt-tmm-an',’ ‘T

¥
Is as, ‘I am Brahman’

pPassed on from the guru to the disciples
hat thou .art’.

6: This include

4 S anumana or inference also. For instance —
The jiva and Isvara are not essentially different because, when
the upadhis are not considered, the difference is not seen, like

the sky in the Pot and open sky.

A GENERAL NOTE
ON THE THEORIES OF ERROR

It may be usefy] here to discuss briefly the various
theories of error. Knowledge is of two kinds: prama (valitil
knowledge) and bhrama (illusion or false knowledge). Prama
is produced by the various pramanas (valid sources of
knowledge) and leads to meaningful actions. Bhrama, on t'he
other hand, arises due to any one of the several factors like
ambiguous nature of the stimulus, defect in the sense 01’53;‘\’
physiological disturbances as well as mental disturbances. %
thorough analysis of bhrama was considered necessary by t

.
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various schools of philosophy SO as to prevent it or dispel it,
leading to the discovery of truth. For Advaita Vedanta this
was absolutely essential since its entire metaphysical structure
is built on mayavada, the theory of maya.

The oftquoted and most widely discussed illustration for
bhrama is that of seeing silver in nacre, technically called
Sukti-rajata-nyaya. The various views of explanation known as
khyatis may be set forth below arranged in the alphabetical
order:

1) Akhyati (non-apprehension): According to this theory
put forward by the Prabhakara Mimarsakas, the erromeous
perception of nacre as silver comprises two separate factors,
viz, perception of the object in view and remembrance of
silver perceived elsewhere. The error consists in n

on-apprehen-
sion of this separateness, and so mixing up the

two.

2) Anirvacaniya-khyati (apprehension of the in-
describable): This is the wellknown view of Advaita. Since the
silver is perceived in the nacre, it is not unreal. Since it is
later sublated by the correct perception of the nacre, it is not
real either. Hence it is anirvacaniya or indescribable. The
knowledge that arises out of this perception is anirvacaniya
khyati. g

3) Anyatha-khyati (apprehension of other than what it
is): According to this view propounded by the logical schools
of Nyaya and VaiSesika, the error consists in mistaking one
thing for another (anyatha). The nacre is mistaken for silver
which it is not. This view is sometimes called viparitakhyati
also.

4) Asat-khyati (apprehension of the non-existent): One
school of Buddhists (the nihilsts) holds that there is only asat
(non being) and that all perception of internal and external
objects is erroneous. The non-existent silver is apprehended as
if it exists. This is called asat-khyati.

5) Atma-khyiti (apprehension of one’s own mental state
projected outside): This is the view of another school of
Buddhists (subjective-idealism) according to which there is no
external objective reality at all. It is the subjective idea of
silver that is projected outside and seen as if existing outside.
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6) Sat-khyati (apprehension of the real): This view held
by Visistadvaita Vedanta, considers all perceptions as revealing
something real. Since both nacre and silver are ultimately
products of the five fundamental elements of earth etc,, it is
this group of real elements (sat = real) that is appearing as
silver.

In this section, the Manasollasa defines (2) in verse 27,
contradicts (3) in verses 24,25, (4) in 23, (5) in 26 and (6) in 22..

3far shef o fiemmesfaaEes |
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33. Thus ends the seventh section, summarizing (the
ideas of the seventh verse of the original), which is a
part of the commentary Manasollasa which expounds the
meaning of Sri Daksinamarti Stotra.

Mansollasa — Eighth Section:

SERTSTEA I aRUT UaTe: Shts T ATt 3y
TR T SR Y STerq. nel

L If, apart from the light (of consciousness), nothing
at all exists, then, how does (one) proceed with the

dfly-to-day life right up to the teaching concerning the
highest Truth?

F T W TG e g |
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2, 3. Bondage for whom? And, liberation for whom?
By what cause is one bound? What is the characteristic
of maya?—]If this is the question of the inquirer, (then),
to answer him and to make him grasp (the same) easily,

the meaning of the last seven verses is being condensed
and repeated.
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4. Repetition by word or by sense is not a blemish
here!! Greatness of the topic? is revealed by (such)
repetition.

L In this treatise.

2 The topic is the Atman/Brahman principle which is
too subtle to be understood in one attempt. Such repetitions
are common in the philosophical works of the East.

DAKSINAMURTISTOTRA
fas vvafa sriERU@ET WEEfEE:
fyreramiaen ada faqumEETET Se: |
W ST a1 9 U TEN Qe niE:
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8. Obeisance to Sri Daksinamurti, who is the
Guruy, (who as) this person,' being deluded by maya®
sees the world both in sleep and in the waking state,
as (full of) differences® (brought about by such)
relationships as cause and effect,* property and
owner,’ disciple and teacher® as also father, mother
and so on.

L The original word is purusah. It is interpreted as piirnah,
‘the full’, ‘the complete’. According to another interpretation,
it means ‘one who occupies this city or body’ (puri Sete). Here
it obviously refers to the jivatman who in essence is Paramatman.

2 This maya is malina-sattva-pradhana, ie., the sattva
has been tainted by tamas. It is this maya that has evolved
into this world of causes and effects. Again, it is into this
maya that ISvara has entered as the jivatman. Hence, the

delusion should be looked upon from the standpoint of the
jivatman.
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3 The differences are not only among the various objects
but also between himself and them.

4 What produces and what is produced.

5 The phrase may also be interpreted as, ‘servant and
master.’

g Uncompromising Advaita goes so far as to deny even
teacher-disciple relationship as a product of maya. But one
should not forget that without passing through the mill of
discipleship such a realization cannot come.

The commentary Tattvasudhd quotes the following verse
of Sanksepasariraka (2. 162, 163] (by Sarvajfiatmamuni, A. D.
900): tasmad brahmavidyaya jivabhavam prapya sthitva tavake tu
Soaripe, tvaccitiena spanditam visvajitam akasadi-ksmavasanam ca
pasyeh, sviyavidyakalpitacaryaveda- nyayadibhyo jayate tasya vidyd,
vidyajanmadhvastamohasya tasya sviye ripe’vasthitih svaprakase,
‘Therefore, you have to understand that it is Brahman, having
altained the state of the jiva by avidya, being established in
your own form that has produced this world of sky right up
to the earth, by the vibration of your (own) mind. Again, when
knowledge arises in that (Brahman) by (such means as) teacher,
Veda, logic etc, which are the creations of its own avidya,
then to him who has destroyed his delusion by the rise of
this knowledge, comes about the establishment in his own
resplendent form.’ :

eI s |
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5, 6. Manifold imagination such as the relationship
between the cause and effect etc., in the One Supreme
Lord, who is existence and self-luminous, is similar to an
imagination like ‘Rahu’s head’ or ‘hole of the sky’ or
‘my self’ or ‘the body of the image’ (wherein) different
objects (are) not (seen).
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As long as avidyi or miya has not been dispelled by
vidya (knowledge of the One Atman), multiplicity does appear
to exist giving scope to all activities of daily life. Though Rahu
is nothing but the head, sky nothing but the ‘hole’ or space
and image nothing but the body, still, such a language is
current. Similarly vyavahira (daily life and activity) is possible
in this imagined world of multiplicity. -

AT TEfTSshiTT = |
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7. Isvara, by His own will, sports in the form of the
deity and meditator, teacher and disciple, master and
servant and so on. .

fo wfe Gy o o i fdar =
& @ fg T wew v nen

8. He who is the son to his father, is verily the
father to his own son. The same person, because of the
difference of words is imagined to be different.

 Compare— Soe. Up. (6.8): na tastya karyarh karapafica vidyate
na tatsamascabhyadhikasca drsyate, parasya Sakiir vividhaiva
sriyate, svabhaviki jianabalakriya ca, ‘He has no implements
nor products (shaped out of them). There is none equal or
superior to Him. His supreme power is said to be variegated.
So also His knowledge, strength and activity which are natural
to Him’.

And also Br. Sa. (2. 2. 33): lokavat tu lilakaivalyam, ‘But
as in the world, (the creative activity of Brahman) is mere
sport’.

 TEATETERTYT WETe TR eyt | -
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9. Therefore, while determining (the nature of) the
highest Truth, (it should be remembered) that Effulgence

alone exists and that appearance of distinctions is an
illusion, imagined in the Atman due to maya.
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10. Illusion means ‘liable to be dispelled” When
perfect knowledg rises, even the teacher, the disciple, the
teaching etc., appear like a dream.

The question about the characteristic of maya asked in
the second verse, is being answered here.

frearesf Seraeaemd yeream |
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11. Like the icon of a deity, a picture or a reflected
image, the Vedanta (also) though itself unreal, teaches
about a real object. |

The icon is not the deity. But, the deity accepts the
worship of its icon and grants the boons asked for by the
worshipper. A picture of a tiger is not the tiger itself. But it
can give not only an idea of it but may even produce fear in
the minds of children. The mirror image helps to know if our
face is clean and we clean it if needed. Similarly Vedanta
also helps us to know and attain our Atman,

Hatsfa sregrise AramEr: gy | |
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12. All this activity is a display of maya. (This) maya
which is like deep sleep, is dispelled by the waking up
(to the reality) of the Atman.

gfehg TR Tyt wRfa & |
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13. Maya is stated to be the name of that appearance

which is incomprehensible to logical thinking. Being seen,
it is not unreal; being sublated, it is not real either.
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14. Like the dark shadow of the sun, this (maya) is
not different from Effulgence. Because it is insentient, it
is not identical with It. Nor does it comprise of both
because of mutual contradiction. R

The shadow which is dark is completely different from
the sun who is all-light. Similarly is maya different from the
Atman, the effulgence? No. Then, is it identical? No, because
maya is insentient whereas Atman, is consciousness itself. Then,
is it both identical and different? No, because two opposite
qualities cannot coexist in the same object.

It will be interesting to quote here, the Vivekaciidamani,
a very popular work on Advaita by Sankara which gives a
highly poetical description of maya: avyakta-namni paramesa-
Sakiir anddyaaridyd trigunatmika para, kdryanumeyad sudhiyaiva
maya, yayd jagat sarvamidam prasiyate, ‘Avidya’ (nescience) or
maya, called also the “undifferentiated”, is the power of the
Lord. She is without beginning, is made up of the three gunas
and is superior to the effects (as their cause). She is to be
inferred by one of clear intellect only from the effects she
produces. It is she who brings forth this whole

universe.” (verse 108)

sannapyasanndpyubhayatmika no bhinnapyabhinna-pyubhayat-
mika no, sangdpyananga hyubhayatmika no mahadbhutanirvaca-
m}arﬁpd, ‘She is neither existent nor non-existent nor partaking
of both characters; neither same nor different nor both; neither
composed of parts nor an indivisible whole nor both. She is
most wonderful and cannot be described in words.’ (verse 109)

WeEagaTaTY Gradaread |
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15. Since this (maya) has no parts that have caused

it to come into existence, it cannot be said to have parts.
Nor is it partless since it has parts in its effects.
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! Maya is stated to be anadi or beginningless.

2 1t is the cause that appears as effects.

afaaRaragd AraayafaeaHt |
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16. This amorous harlot (called) maya who appears
when discrimination disappears, verily deceives the
jivitman by (her) unreal dalliances.

T T qefassenfiarsst Fe |
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17. Some' do not wish to cut down its roots. In their
case, how can the liberation of the mind? come about?

! Like those who are slaves of harlots.

2 1t is the mind full of vasanas or impressions carried
over from previous lives that causes bondage. Hence liberation
comes by manolaya or manonasa, dissolution of mind.

et e Ta STeaEEE: |
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18. All the three states of the mind, »iz, waking,
dream and deep sleep, being the primary causes of the
delusion of multiplicity, rotate like a wheel.

As long as the mind exists in the present form, the
rotation of its three states cannot be avoided. In these states,
multiplicity is noticed, giving rise to responses and reactions,
adding fresh vasanas to the arsenal of the mind. Thus bondage
is perpetuated. Though there is no perception of duality in
the deep sleep state, avidya continues to exist in the seed form.

afT; FHAfa HATOT gregard |1: |
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19. The mind, by those (statesl) performs actions anc%
again, by the very same, is bound.” The Supreme Person
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(i.e. the Atman)-l—like the sun’—is only a witness of the
mind.*

I Actually it is the jiva, a reflection of the Atman in the
mind, that is meant here. c. f. Brahmabindipanisad (2 mana
eva manusydndm kdranam band&amo&myo{:, bandhaya visaya-
saktarn muktyai nirvisaym smrtam, ‘For human beings it is the
mind that is said to be the cause of bondage as well as
liberation; cause of bondage when attached to sense objects,
cause of libertion when freed from them’.

2The words ‘purusah parah’ may also be translated as
‘the person who is other than the mind’.

3 Compare Kathopanisad (5.11): saryo yatha sarvalokasya
caksur na lipyate caksusair bahyadosaih, ekastatha sarvabhitanta-
ratma na lipyate lokaduhkhena bahyah, ‘Just as the sun, the eye
of the world, is not tainted by the external defects of objects
seen by the eye, even so, the one Atman, the inner Self of
all beings, is not tainted by the sorrows of the world, (since
he is) outside (them).

4 The very fact that we can analyze our three states of
consciousness shows that we are the witness of our mind.
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20. Just as the sun is not bound by the actions of
the living beings, so also, the Atman, being the witness,
is not bound by the actions of the mind.

Living beings perform good, bad or indifferent actions
in the light of the sun. But he is not responsible for that.
Similarly, the mind acts impelled by the consciousness of the
Atman. The Atman being only a witness is never affected by
its actions.

STEAT HUTeT AT Tgrld Yo o 4t |
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21. That the Atman performs actions, is bound or
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is liberated, is only a figurative conception, a mere
fantasy.

When a red hybiscus flower is kept near a crystal, the
latter appears to have become red. When the former is removed,
the latter becomes clear again. To say that the crystal became

red and then was freed from that colour is only a figurative
conception or a fantasy. Similarly here also.

TR Tgwts T feamst: |
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22. Just as the sun appears to be covered by smoke,
clouds, dust and fog though he is untouched (by them),
similarly the Atman also (appears to be covered) by maya

(though untouched by it).

TUT AATAYTTh (IS HTHIIT: HA: |
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23, 24. Just as a boy circling round (a pillar) in play,
sees the world also as circling round and the sky as
consisting of a hundred moons, so also, the jiva being

deluded by maya, due to the influence of past impressions
sees this world as full of various forms and activities.

YT AET dd: HHUHS AL |
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25. Just as the sun, due to the contact with water
(i.e. being reflected in water) appears to be many and
shaking, so also, the Lord (ie. the Atman) due to the

contact with the mind, appears to undergo transmigration.
AR rEYTEA WA fafdet e |
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26 (He) who has emptied (hlsz) mind of all sense
objects' through the practice of yoga, tha,t person, retu'mg
from the world,® becomes a fivanmukta? lrnmedxately

! The sense objects are the food as it were on which the
mind is feeding and growing fat. When they are removed, the
mind gets attenuated and dissolved. Then the Atman shines
in all his glory.

2 By nididhyasana, contemplation on Afman.

3 Living in the world had been necessitated by desires
and attachments. When these disappear, there is nothing to
bind him to the world. .

4 Liberated even while living in this body.

5 Rising of Atman-jfidna and liberation are simultaneous.
There is no time lag between them. It should be noted that
liberation is not something ‘that can be obtamed only after
death.

mwﬁwmﬁmn, | o
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27. The Lord, out of maya, became two birds united -
(in friendship). Enjoying the one miya, though Himself
One, became many as it were. Thus (declares) the Veda.

The ideas contained in two wellknown Upanisads have
been brought together here. They are: dva suparna sayuja sakhaya
samanam vrksam parisasvajite, tayoranyah pippalam svadvatiya-
nasnan anyo'bhicakasiti, “Two birds, united in friendship, have
taken refuge in the same tree. Between them, one (bird) is
eatmg the tasty fruit while the other, without eating, is looking,
on’ (Muadakopam.md 3.1y ajamekam lohitasuklakrspam bahvik
prajak janayantim sarépah, ajo hyeko jusamapo'nusete jahatyenam
bhuktabhogamajo’'nyah, ‘A he-goat is lying with a she-goat of
(three colours—red, white and black—who has given birth to
several young ones similar to her, enjoying her. Another he-goat,
after having enjoyed her, has given her up’ (Soetasvataropanisad

49



110 DAKSINAMURTI STOTRA IX

In both these verses the reference is to a bound soul and
a free soul. ‘Fruit’ is the fruit of karma. ‘Aja’ which normally
refers to a she-goat also means ‘the unborn’ ie. prakrti or
maya which is anadi, beginningless. The ‘young ones’ are the
created objects. The three colours refer to the three gunas.

3 e | .
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28. Thus ends the eighth section, summarizing (the
ideas of the eighth verse of the original), which is a part
of the commentary Manasollasa which expounds the
meaning of Sri Daksinamirti Stotra.

Mansollasa —Ninth Section:
Ferafasr aran fradafa g=o: |
FHNUTEATETEIGUT: ety nen

L To one who is asking how such a maya can be
dispelled, its means, in the form of contemplation on
Isvara, is being described.

;‘:}W“““ﬂmﬁ ﬁmqﬁmmwjﬂ: nRn

2. Out of the thirty-six principles which are like

forms of the Supreme. Lord, eight forms are directl)}
perceived by all.

Th‘e Saivagamas enumerate the total ultimate principles

. of Cl"eatlon as 36. Since, according to Advaita, it is Isvara who

has ‘evolved’ into this creation, all these 36 principlés are his
murtis or forms. See also Manasollasa 2.49. :

. A well-known verse defines the astamurtis or eight forms
of Siva thus: jalam vaknistatha yasta siaryacandramasau tatha,
akasam vdyuravani mirtayo’stan pinakinah, ‘These are the eight
forms of Siva: water, fire, the sacrificing priest, sun, moon,
sky, air and earth’.
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3. Since the mind cannot quickly apprehend the
immeasurable principles, the Guru* is teaching the
meditation on the eight forms of the Lord who is the
Self of all.

DAKSINAMURTI STOTRA
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9. Obeisance to Sri Daksinamirti, who is the
Guru, whose eigtfold form is verily this world of the
sentient and the insentient, comprising of earth,
water, fire, air, sky, sun, moon and human bein.g,l
and beyond whom—the greatest and the om-
niprésent —nothing else exists? according to the
discerning people.’

! Human beings in general; in particular, the person
eligible for performing scripture-ordained actions and practising
the various upasanas or meditations, also prescribed in the
scriptures.

2 The Swetasvatara Upanisad (39) says: yasmai param
naparamasti kificid yasman ndaniyo na jyayo'sti kascit, vrksa iva
stabdho divi tisthatyekah tenedam parpam purusena sarvam,
‘He —superior or inferior to whom nothing exists; smaller or
reater than whom none exists—who stands all alone in the
effulgent heavens, unmoved like the tree, by that Person all
this is pervaded’.

—

*§ri Sankara
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According to the Mahanarayanopanisad (24) all that exists
is Rudra: visvam bhiatam bhuvanam citram bahudha jatam
jayamanam ca yat, sarvo hyesa rudras tasmai namo astu, ‘The
material universe, the created beings and whatever there is
manifoldly and profusely created in the past and in the present
in the form of the world, all that is indeed Rudra, salutation
be to Him’.

3 Those who have formally approached a competent guru,
studied the $astras and heard the truth from him, and have
constantly practised logical thinking.

foresiR wrmue srfommfa famg |
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4 (It is the same) group of thirty-six principles that
is inherent everywhere, whether in the cosmos, the body
of the Supreme, or in the body of living beings.

This is a prelude to the meditation that will be gradually
}mfolded in this section. The upasaka or meditator should
imagine the identity between the five elements in his body
ant_i the cosmic elements. He should merge his prina and
apana the two vital airs in his body with the sun and the
PmOOn. ’He should consider himself as identical with
aramesvara, the Supreme Lord. This meditation of identity

with :
id]entit:f& Lord will gradually lead to the experience of that

Tt e et sfirior: |
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: h.5' T_h"f area of operation of the individual mind is
within this individuya] body only. Therefore, the (meditator)

fshould contemplate on this world, which has I§vara for
its Self, as his own body.

ST §: FHfyaafEamTeae |
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6. By meditating upon (Isvara) in the Self in one’s



;ﬂ

T IX DAKSINAMURTI STOTRA 13

own body, one attains universal identity. Thus has
the Veda taught this usmg the word upasainkramati
(= transcends) ten times.*

To transcend the body-consciousness and rise to identity
with Isvara, the path lies through the body itself, by the
meditation prescribed here.

TSR AHRAS W |
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7. The seven worlds starting with bhiih (this earth)
are said to be situated in the Brahminda (the €cosmos).

They reside in the (seven) cakras starting from the miila
and ending in the brahmarandhra.

One should meditate that the seven worlds exist in the
seven cakras as follows: bhith in millaidhara, bhuvah in
svadhistina, svah in manipira, mahah in anihata, janah in
visuddha, tapah in ajia and satya in the brahmarandhra or
sahasrira.

aﬂvnwﬁrtrmﬁmﬁg;mdan
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8. The backbone is said 'to be.the great mountain

Meru, the (various other) bones the Kula mountains, the

nadis pingala and ida respectively, the rivers Ganga and
Yamuna. -

AT YRR TSNS guaﬁwm o |
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9. The susumna nadi is said to be the (river) Sarasvati.
Other nadis are other holy rivers. The seven dhitus**
(mgredlents of the body) are the islands. Sweat, tears etc,,
are the seas.

* Taittiriyopanisad 2. 8. and 3. 10

** According to the texts-of Ayurveda (the science of life), the
sapta-dhitus are: skin, blood, muscles, fat, bones, marrow and semen.
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10. Kalagni' resides in the muladhara, the vadava®

in the midst of the bones, the vaidyut-agni3 in the susumna
and the pz?u-thiva4 in the navel.

! The fire that engulfs the world at the time of dissolution.
% This is said to reside inside the oceans.

3 The fire of lightning.

* Fire inside the earth.

Tfe fassfa gaif: suret I=mugey |
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11. The fire of sun is established in the heart and
the full-moon in the skull. The eyes as also the other
Sénse-organs are said to be the stars,

i STt @ SaguTeT; |
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12. Just as the worlds are sustained by the winds

like Pravahana* etc so also) th .
: 2 b .
the ten kinds of Préf}a('ts. ) ody is sustained by

mﬁma@maﬁqﬁﬁiﬂgﬁ 23l

e 13. Th-e. pré._pa, in the form of the sun, having reached
1.2 a,nc.l Pingala which have risen from the muladhara,
and going out through the two nostrils, disappears at a
distance of twelve angulas,

See verse 19.

An angula is a finger’s breadth.

*
Seven courses of the winds have been listed, one above the

oth:_er: avahana, pravahana, sarivahana, vivahana, parivahana and
pardavahana.
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14. (The same prana) in the form of the moon, enters
into the body from a distance of eight angulas, through
the two nadis. (Impelled by it) the apana excrets faeces,
urine, wind and semen.

IS T YA |
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15. The udana, taking the combined form of fire
and moon, reaching the passage of susumna rises up to
the brahmarandhra growing all the while.

The udana becomes active at the time of utkranti or the
jiva leaving the body at the time of death.

HUAFYY ST TehTaEH=eH |
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16. The vyana, always, spreads the essence of the
food that is eaten in (all parts of) the body. The samana
however, is always engaged in maintaining the heat of

the body-fire.
ar feaamradt HHl FRERETE: |
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17. The naga causes hiccups, kiirma causes the eyelids

to close and open, krkara produces sneezing and
devadatta, yawning.

These are the five subsidiary pranas or upapranas.

Wit egT: FA Ay 7 g |

The dhanafijaya causes obesity and does not give
up even a dead person!

It obviously refers to the bloating of the body after death
in certain cases.
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18. The akasa gives space both outside and inside
(the body).

T ST SToTaE! SR |
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19. The sun and the moon who regulate time, are
the prana and apana of the embodied beings. The Lord
is the witness (i.e. the jiva). Thus this body comprises of
eight forms.

This competes the way of contemplation. From the next

verse begins a description of the astanga yoga or eight-limbed
yoga.

TR TRTT W SUTEAH |
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. 20. The yogin, who, being endowed with the
eight-limbed yoga, practises this contemplation with mind,
reaches the state beyond the mind.

In contemplating the eightfold form of the Supreme Lord
by identifying the various parts of his own body with their
cosmic counter-parts, the mind has played a very important
part. But this gradually takes the contemplator to the state
beyond the mind ie., Isvara.

T SRIEEET Attt |
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21, 22. Peace of mind,’ contentment,? silence,’ control
of sense-organs,* compassion,5 politeness,6 faith in things

ordained b; the scriptures, straightforwardness, softness,
forgiveness,” purity of emotions, non-injury, celibacy,
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rernembrancea courage’—these, as also the other dis-
ciplines which can be achieved through the mind, are
stated to be yamas.

I Absence of distractions and excitement.

2 With regard to the things of the world, to be satisfied
with whatever chance brings.

3 Controlling the tendency to speék unnecessarily.

4 Keeping all the ten sense-organs, the five of knowledge
and the five of action, under one’s mastery.

5 Not going against living beings but to help them.
6 Daksinya may also mean efficiency in action.
Z Forgiveness even towards those who try to harm.

8 Remembering the intrinsic defects in birth, death,

¢ old-age, disease, sorrow etc. This helps in acquiring detachment.

9 Energizing the body, senses and vital airs even in
enervating situations.

10 As described in the Gita 12. 13-19. Also the ones
mentioned in the Gita 13.7-11, and 16. 1-3.

T yiter sheede AT grasy Ty |
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23. Bath, cleanhness worshlp, speakmg the truth,’
repetition (of mantras] oblation into the flre obsequial
offerings,” austerity,” givi ng glfts forbearance
obeisance, circumambulation,” kee mg religious vows,

fasting1 and such other dlsc:1p11nes pertaining to the
body are called niyamas.

. Physical cleanliness, as also keeping the dwelling place
clean.

2 Worship of God and deities.
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3 Here speech has been considered as a physical act.
4 Wellknown mantras as also names of deities.

5 Homa is a miniature edition of sacrifice and a duplicate
of puja or ceremonial worship.

® To the departed manes.
7 of body, speech and mind. See Gita 17. 14-16.

8 To the right persons at the right time and place. See
Gita 17.20.

2 Putting up patiently with all pairs of opposites like heat
and cold, praise and blame etc.

10 Obeisance should be accompanied by the inner feeling
na mama, ‘not mine but thine’.

_ ' To the image of the deity or to the sanctum sanctorum
in a temple or even to elders.

12 Observed according to time and place, as for instance
on the birthday of Sri Krsna or Sivaratri or in a place of
pilgrimage like Varanpasi (Kasi or Banaras).

B Within one’s limits. Purpose is to control one’s body
and sense-organs.

A Regulation of food and sleep etc.

Taftaes T ual §aRE SRt TRl
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24,,25. The asanas svastika, gomukha, padma and
the one called harisa pertain to Brahma. The asanas
nrsirhha, garuda, kirma and the one named naga pertain
to Visnu. The asanas vira, maytra, vajra and the one
christened as siddha pertain to Rudra. The yonyasana is

known to be pertaining to sakti (or Devi) and
pa§cimatanaka pertaining to Siva. .

The various &sanas or postures described here are
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physiological-mystical exercises aimed at building up one’s
health and stamina as also rousing psychic powers. They are
expounded in works on Hathayoga like the Hathayogapradipika
and Gherapdasanmhita. The grouping of these asanas according
to the deities shows that those asanas are capable of pleasing
those particular deities and obtain their grace.

froeaeme froere e T, 0 nks
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26. For nirilambana-yoga (i.e. yoga which transcends
the need for all kinds of support or symbols), not having
any support is itself the asana. Meditation is without

support. It is sadaSiva (or Supreme Brahman) who is
without any kind of support. , :

" The idea is that none of these asanas or modes of
meditation is necessary in the contemplation on Brahman (he

One without a second.

o [ ™ R nweu -

27. Controlling the vital energy (ie, priniyama)
consists of recaka (exhalation), piiraka (inhalation) and
kurhbhaka (retention) (of breath). ‘

This should be practised in stages and according certain
proportions prescribed in the works on Hathayoga.

FfsmmoTt Tt fareRre famony |
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28. Preventing all the sense-organs from (flowi
towards their respective) objects has been defined as
pratyahira by those who know the meaning of pratyahara.

MU FAMY ARG TR | |
Fixing the mind in some support* is said to be
dhirani.
*In the cakras like andhata or on the forms of deities
like Visnu etc.
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29. Thought pertaining to Brahma Visnu, Siva etc,,
is stated to be dhyana.

The difference between dharana and dhyana is that
meditation is continuous in the latter.

I TEFATERf e |
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30. Abscence of all movement in the buddhi due
to (the perfection of) dhyana is said to be samadhi. On

the other hand, the samadhi ‘without mind’ is bereft of
all thought.

The first one is samanaska samadhi (samadhi with mind’)
also called savikalpa samadhi, in which the division of knower
and known persists. In the second samadhi the mind is dissolved
in its cause and hence no vibrations of any type exist. There,
the Atman alone shines.

o feretat ar sTon swafer forge: |
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3l. When the mind becomes steady, the prana also
becomes steady. One should practise yoga along with
dhyana in order to steady the mind.

It should be noted here that the emphasis is on making

the mind steady through dhyana and not indirectly through
pranayama.

MHFAATTE TR = Forrerng |
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32. Contracting the apana' arresting the pré.r;a2 and
establishing the tongue over the uvula®—these are means
to attaining yoga.

I By contracting the muscles of the anus and pushing the
air up.
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2 By kumbhaka or retention of breath.

3 By folding the tongue upwards and pushing it back up
to the uvula. This is however a dangerous exercise which should
be practised only under expert guidance.

o FrsgeraT T WO qeager T |
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33. When the mind attains steadiness, and the prana
enters the middle path, the following signs manifest
themselves separately, due to the conquest of the five
elements.*

* The body has been divided into five regions, each region
coming under the influence of one element. The element earth
holds sway over the region from the feet upto the knees, water
over the region from the knees up to the navel, fire from the
navel up to the neck, air from the neck to the middle of the
eyebrows, sky from the eyebrows up to the brahmarandhra.
By fixing the mind on these regions in meditation and
conquering them results in the signs given in the subsequent
verses up to 38. :

TETehtATCAEHIR T CTe[d al: |
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34. Excretion of faeces, urine and phlegm sparingly,
health, lightness of body as also fine smell and golden
colour—this is the first sign of yoga.

This is the result of the conquest of the ‘earth.

The Swvetasvataropanisad (212-13) describes such signs:
prthivyaptejo’nilakhe samutthite paficatmake yogagune pravrite, na
tasya rogo ma jard na mriyuh praptasya yogagnimayam sariram,
laghutvamarogyamalolupatvam varnaprasadam svarasausthavam ca,
gandha$ Subho matrapurisamalpam yogapravyttim prathamam
vadanti, ‘When the fivefold perception of yoga arising from
(concentrating the mind on) earth, water, light, air and ether,
have appeared to the yogi, then he has become possessed of
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a body made of the fire of yoga, and he will not be touched
by disease, old-age or death. They say that the first signs of
entering yoga are lightness of body. Health, steadiness of mind,
clearness of complexion, melody of voice, an agreeable odour
and scantiness of excretions’.

FHUCHEEHG FAUG I |
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35. Not being pierced by the points of thorns, not
getting drowned in water, nor sinking in quagmire,

forbearance of hunger, thirst etc.,—this is the second sign
of yoga.

9+ HAUT IR TGO 135
36. Consuming large quantities of food and drink,

bearing the heat of sun and fire, clairvoyance and
clairaudience—this is the third sign of yoga.

U Ht Hehewia g |
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37. Hopping like a frog on the ground, and like a
monkey on the tree as also flying in the sky—this is the
fourth sign of yoga.

T et gedafomaresy |
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38. Knowledge pertaining to the three times,' the
(eight fold) powers like anima® etc., and being possessed
of infinite strength—this is the fifth sign of yoga.

! past, present and future.

2 The eightfold powers —technically called astasiddhis are
described in a §loka thus: anima laghima praptik prakamyam
mahima tatha, iSitvam ca vaSitvam ca tatha kamavasayita. They
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can be explained thus: anima = power to become as small as
an atom; laghima = power to become extremely light including
the power of levitation; prapti = power to touch all objects
such as extending the fingertip and touching the moon;
prakamya = non-obstruction to desires, such as diving into the
solid earth and coming up as if in water; mahima = power
to become magnified to huge proportions; i§itva = sovereignty
over the production, absorption or arrangement of elements
and their products; vasitva = master of the five elements and
their products. kamavasaycta power to determine things
according to one’s wish, like willing the poison to become,
nectar See also next Ulldsa, verses 8-17.
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39. When the prana enters the susumna nadi* then
eight kinds of sounds as follows, are heard inside: (the
sounds of) bell, kettle-drum, conch, sea-waves, lute, flute
and cymbols.

* When the prana, through breath, is made to enter the
susumna and retained there.

AU AR YTAUATTHY | |
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40. When the prana, enters the brahmanadi (ie.
susumna), the form of (I§vara) shines* like fire, lightining,
star, moon and sun.

* The form of Iévara gradually shines like these bright
objects.
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4]. As many times a man breathes in a day, so

many yojanas does the sun move (in the sky) during each
breathing (of man).
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As per the next verse, a man breathes 21, 600 times per
day of 24 hrs. So, the sun moves a distance of 21, 600 yojanas
(each yojana being roughly equal to 8 1/2 miles) during the
period taken by one breathing (i.e. 4 seconds). This works out
to nearly 46,000 miles per second.

TSHAIauTes 9egd FraugadT |
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42. In order to live (in the body), the Atman repeats

the mantra, “so’ham” (‘I am He”), 21, 600 times per day,
(which is) the number of breathings (per day).
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43. This mantra (so’ham), when the letters sa and ha
are elided and the rules of purvaripa sandhi are applied,
becomes pranava.
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44. The wise people say that the five letters—a, u,
ma, bindu and nada—exist in pranava.

Prapava is the syllable Om. O is a combination of a and
u. Bindu or anusvara (dot) replaces ma but includes it. Nada
is the sound that is produced rising from the maladhara when
it is chanted. All the five are considered here as aksaras
(letters). The reason may also be that the chanting of O will
lead to the indestructible result (aksara = indestructible) of
knowledge of Atman/Isvar.
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45. Brahma, Visnu, Rudra, Isvara and Sadééival,
along with the thirty-six principles,® are seated in these
letters (of pranava).
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! These are the presiding deities of the five aksaras.

2 The whole creation exists in Brahman. Om and Brahman
are identical. Hence this statement.

Compare— Cha. Up (223.3): tadyatha Saikund sarvini
parnani santynpdni evamonkirena sarva vak santrnna, omkara
evedam sarvam, ‘Just as all leaves are woven together by the
fibrous structure so also all speech has been oven together (or
pervaded) by the syllable Om. All this is verily Om’. And
Ma.Up. (I): Omityetadaksaramidam sarvam, ‘All this is this syllable
Om'. Also Ma. Up. (2): sarvam hyetad brahma, ‘All this verily
is Brahman'.

TR &uTH |
foraramTeTTd ERJIC Tt 11 %8 Il

46. One gets access to the eightfold yoga by the
grace of the guru, and the eternal fulfilment of yoga by
the grace of ISvara.

Guru gives the guidance, but success comes by the grace
of God. True fulfilment of yoga is Atman-knowledge.

ANTCHEATYR 0T TR T 11 %9 11

47. Obeisance to the Guru' of gurus who is of the
form of Sat-cit-Ananda, the inner Self of bindu and nada®
and who is without beginning, middle or end.

' This refers to Sri Daksinamaurti.

2 Bindu is interpreted here as rapa or form and nada as
pama or name. He is the inner Self of all created objects
which have names and forms.

3fa siefaumyfdamndafaurees |
Ve WHEIHT AaaeeTIase: 1¥e

48. Thus ends the ninth section, summarizing (the
ideas of the ninth verse of the original), which is a part
of the commentary Manasollasa which expounds the
meaning of Sri Daksinamarti Stotra.
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Mansollasa —Tenth Section:
e ame e aitasaafged |
U IS & W ne

1. The fruit of this hymn' is being stated? (by the
next verse of the orginal hymn) as the attainment of
universal ‘I consciousness, by giving up the incidental®
and limited*I’ consciousness.

1 Obtained by a devoted study and recital.

% This is called phalasruti or stating the results that a
person gets if he follows the instructions given. This is the
common practice in all orthodox works of this kind.

3 e
Got by obtaining the body of a supernatural being etc.

4 Tps . .
_ Identification with that body results in limiting the ‘I-
consciousness also,

DAKSINAMURTI STOTRA.
Walc T Sheteratie e
SRS PC L) S B T8 1 o e — LRI
HatemRITa et mrda T
Fe e aftur Rerdmemean i 2o I

10. Since the principle of universal Self-hood'
has been revealed in this hymn, therefore, by
listening2 to it and reflecting® on its meaning as also
by meditating* on it and singing® it, the attainment
of identity with Isvara, together with the great power6
of being the universal Self, comes about automat-
ically.7 Also, the unobstructed power® that manifests
itself in eight (different) ways? is obtained.

! That all the jivatmas are really Paramatma, the one
supreme Self.
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2 B - - -
Y Sravana; llstenmg from a competent teacher, not
only the text but also its meaning and purport.

8 By manana, by intense logical thinking.
¢ By nididhyasana or making the mental waves take the
form of the universal Self.

2 Even a mere verbal repetition will have an effect. One
commentator interprets the word sankirtanat as samyak
parebhyah kathandat, ‘by expounding it to others’.

g Compared to the other yogic powers, this is ‘great’
power. In fact this is the greatest power since all other powers
automatically follow as indicated in the last line.

7 No special effort to get it, is needed. The Self is already
and always there. When the obstacles are removed it is
automatically manifested.

8 The siddhis of an ordinary yogi who has not yet
attained the knowledge of Atman, may get exhausted or
disappear or even harm him. But the siddhis of the man
possessing Atman-knowledge are inexhaustible and infallible.

9 The astasiddhis already mentioned.

TR AEAE TS |
rateiy fagaf< @Ry nxn

2. Pleasures of the lower type consisting of a surfeit

of children, grand-children, houses, farmlands, money

and grains, in the three worlds of heaven, nether-world
and this earth are also secured.

But the spiritual aspirant should not voluntarily seek
them. See verse 20.

UTeh WA JiATfeuiEread |
wrafgety fagaf @Weums gdar 3

3. Just as, to one who is engaged in cooking, relief
from cold etc., (also) comes about, in the same way, by
this hymn,* the incidental (fruits also) are always obtained.

* When the Atman is ultimately realized.
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st T T it geeRfefa: |
ey araa s g aagaafd %Il

4. Aisvarya is being Isvara Himself. It has no separate
existence. Even if a person is running, (his) shadow (always)
runs after him.

Obtaining isvaratva does not mean becoming a lord like
Isvara. It means total identity with Him.

R A fagaf< waue fg i

5. Infinite power is ai§varya (or isvaratva). The
(powers like) anima etc., are only its drops. When one’s

being Isvara is realized (these powers) are manifested by
themselves.

Ty fayfe welafasiyETe: |
gl YITE= | TaTedT SeToTe: nell

6. By whose drops of (infinite) power, Brahma, Visnu,
Siva and other (gods) are endowed with power and (can)
rule, that Sadasiva is verily the Atman.

TEHHEAT T fa e sTad |

qUTTETITEd R Uffea fasaa: e i

7. The scent of a flower is enjoyed by him who is
bringing it, even without wishing for it. (In the same
way) the limited powers (are also enjoyed) by him who
is endowed with the universal ‘I°’ consciousness.

JrfoTaT AfgwT Se T it qur |

ITite: TRyt v anefaga: nel

8. Anima, mahima and garima as also laghima,
prapti, prakamya, isitva and vasitva—these are the eight
powers.
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UL STIOTETeH e, Fer v |
arforaT Ty ST g ne

9. Entering into even the smallest of creatures as
their Self, is the power called anima, of the all-pervading
Supreme Self.

E RSN IR IS I B NSt Rl
afey = givemyd afgamgay TRLH]

10. Pervading the thirty-six principles starting from
the brahmanda (the cosmic egg) and ending with Siva
and be outside them also—(this is) the power called
mahima.

THTUTHHTEE TYGTOTeRH 0T |
TR Fedee Tt faggen: 1] Il

1. In the process of lifting (the yogi) who has
(contracted his) body to the proportion of an atom, (if
the body is found to be) as heavy as the mountain Meru,
(then that power) has been considered as garima by the
wise.

TETHETHTGE THGTUTeRTTUT |

FATES TEAqea SO fagaia: neR

12. In the process of lifting (the yogi) who has (made
his) body (grow) to the proportion of the great mountain
Meru, (if the body is found to be) as light as cotton,
(then, that power) has been considered as laghima by the
wise.

UTATASTGH: YO SeTeiehTaeieh-w |
Wity ey GEsmumaiEm ne3n

13. The great power called prapti by which a denizen
of the netherworld can see the Brahma-loka is impossible
of attainment by the non-yogis.
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Patala is the lowest and Brahmaloka (also called Satyaloka)
is the highest of the fourteen worlds listed in Hindu mythology_
All the people inhabiting the Patala do not automatically
possess this power. If that power is manifested in anyone there
then it is prapti. Mention of the Patila has been made only
to show the farthest limit of the power prapti.

RIS AT Tafgeraeny |

WBTET Giafg: Sremmiaeias TR

14. Obtaining the wealth of powers like flying in
the air etc, just by one’s wishing for it, is stated to be
prakamya.

TYTRIHTI Galai-T FerTo=H |

WeRTyRHeA g A i ad RN

15. The (power) of illumining of all objects by making
one’s body luminous—this power—has been stated by
some as prakasya.

This is an alternative to prakamya.

EBBT A g |
QAT farpeaiyTeamfiretee I Q& Il

15. The (power) of creating, sustaining and destroying
the worlds just by one’s own will as also ruling over the
sun etc,, is called isitva.

HetehuTereTd s T et raaayat: |

T afyrame gerst RraafET IR
7 Keeping all the worlds along with their ruling

deities under one’s control is the power called vasitva.
It is easy (of attainment) to the Sivayogins.

i Si\fayogins are those who have attained identity with
Siva, the supreme Self.

TS WTRIOT Afer e Far a9y fewra: |
& q: samafaaaaeTeRigEaea: gl
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18. Even the gods are under the control of that
1?'I‘:?s.hma.na who has known thus. Then, what to speak
Of the kings tigers serpents women and men (coming
Under his control)?

\ * One who has obtained the knowledge of Brahman and
' Sarvatmabhava.

See Tai. Up 3.13.

WA AT SqdTH |
afuaaaureai fa fa am 7 fagufa 1] Il

19. What is it that cannot be attained by those whose
minds are constantly dwelling in the empire of universal
Selfhood and whose samadhi has attained perfection?

o WS Heerery W |
it JTate Wat YaraT el e IRo Il
" 20. Giving up the desire for secondary fruit produced

: the attainment of heaven etc., a wise man should
study this hymn and meditate on universal Selfhood.

TS W v 7 i ufvee: |
AT T W T ERISTATATT e

‘& 21. A man of knowledge never considers the kingdom
of heaven etc., as kingdom (at all). It is the kingdom in
¥ the Atman* that is his kingdom.

f'
%

* That is: attainment of the Atman and consequent
sarvatmatva.

WA HTETE o qaiagd: |
TSI AT FaiAaau=d: 3R

i 22. All powers worship him who has attained
universal selfhood. Therefore, one should control one’s
mind and establish one’s kingdom in the Atman.
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TreT 3 U wiwdr 3 qur IR |

TR ST @l FeRTIT WETH: nR3

23. He who has intense devotion to God, and to (his)
guru as in God, these teachings given to such an one,
reveal their secrets.

This sloka has been taken verbatim from the Sve. Up.
6.23.

YehTYTTTcHehAT YTRHIT WehT9THT WHTERT: |
YeRTgTate A Tk WehTons o Wehtoramy 1%
24. May this light, which is illumining the universe

by giving light to all other lights by its intrinsic power
of light, shine (in Itself)!

3fa shefaumfamsmesfauess |
Y HAHICAT SITHICATHASIE: IRy 1l

25. Thus ends the tenth section, summarizing (the
ideas of the tenth verse of the original), which is a part
of the commentary Manasollasa which expounds the
meaning of 7 Daksnamirti stotra.

132

Thus ends the gloss (in verses) called ‘Manasollasa’
composed by Sri Suresvaracarya, which expounds the
purport of the Daksinamarti stotra (by Sri Sankara
Bhagavatapada).

Special Note

Though all the three commentaries end here,
additional verses (three or six) purported to be a part of
the original hymn, are printed in some books. All these
are being given here with the translation. They are only
of devotional interest and do not contain any new ideas.
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ADDITIONAL VERSES OF
DAKSINAMURTISTOTRA

d TR TR |
frsqameritet efarmfeed
SHARUTE Ees e el THIH 1'ge I

11. T bow down to the Deity Daksinamirti who
is sitting on the ground near the banyan tree, giving
instant knowledge to all the sages (that have
approched Him), the teacher of the three worlds,
the Lord capable of destroying the agony of birth
and death.

fert areater ggIyere Ear |
TR Wi+ AT foreang fomwerEm: 1 jR

12. It is rather strange that under the (yonder)
panyan tree a youthful teacher (is sitting surrounded
pby) disciples who are aged! The Guru’s comment is
silence. And yet, the disciples have their doubts
dispelled!

3 T: WA JEAHSI |
frviema =T gfium T 1131l

13. Obeisance to Him who is the inner meaning
of the (sacred) syllable Orh, and whose nature is
pure consciousness. Obeisance to Sri Daksinamirti,
the stainless and serene beyond measure.
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fred wafaemi faes wafmomg |
TS HAIRMT SIETU e T4: X Il

14. Obeisance to Daksinamurti, the repository
of all knowledge, the healer of those suffering from
transmigration and the teacher of all beings.

forcEa™ HRYTE FeqEfHaTa |
AieaeH<warE efeumyds Tu: 1Y Il

15. Obeisance to Daksinamurti, seated under the
banyan tree, who is consciousness solidified (as it
were), the Supreme Lord, the personification of
Sat-cit-ananda.

WIARH Yiedee faomgfais 1 g& 1l

16. I praise Daksinamaiurti, the youthful one, who,
through silent instruction reveals the truth of the
Highest Brahman, who is surrounded by aged
disciples, the sages devoted to Brahman, the Supreme
Teacher, who is exhibiting the sign of knowledge
by his hand, the personification of bliss, who reveals
in his own Self, and of pleasant countenance.
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