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PREFACE

An  Introducrion 1o the Philosophy
of Panchadasi is an offer of ours that
containg {he philosophical thoughis of
Panchadas: delivered ai the Chxisto-
fheosophical Sociely at Bloomsbury
Square on the 2R7th October, 1896.
Swam Vivekinanda was present on the
oecasion and was highly pleased at the
crown success of his beloved sapiritual
brother. T{ iy the wmaiden speech of
Swimi Abbedinanda before the learned
Western. audience. Below are quoted
cortain authentic records of this lectwme
from the Life of Swdima Vivekinonda
{Vol, 1I): '
“Qne of the events which satis-
fled the Swimi (Vivekdnanda) im-
mensely, was the success of the
maiden speech of the Swimi Abhedé-
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nanda, whow he had designated to
speak in his stead al » ¢lub in Blooma-
bury Sguare,. onh' Ouvtdber 27. The
new monk gave an excellent address
on oiliey geperal, chavacfer ., of (he
Tiedanta teaching; and it was noticed
1that he passessed spiritual Lervoun
andj possibilities of making a good
speaker, A descriplion of this oucps
sion, wpitiem by Me, Tric ITommond,
reads ¢ .

‘Qome.t disappointment  awaited
sthose thng, had gathered lhat afters
,npon. Jt was: announced that Swinmiji
did not intend to speak, and Swhmi
Abhedananda would oddress them
instead. )

‘Anoverwhelming joy was notices
able in the Swami (Vivekinonda) in
hig sehplar’s success. Joy compelled
him torput of lewst some of itself inlo
.words  that zang', with delight un~
alloyed. Tt was'ibe joy of a spivitual
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father over the achlevément ' of &
ﬁrell'-be]oved son, a successful /and
brllhant student. The Master wak
‘Iore than content to have effaced
himeelf in order that his Brother's
opportunity should be altogether une
timdered. The whole impression had
in it o glowing beauly quite indes-
cFibable. [t was as though the Master
thought and knew his thought to bé
trae: ‘Even if 1 pernsh on this plane,
my message will be sounded through
these dear lips and the world will
rhear it * * Ile (Vivekfnanda) re-
tndrked ﬂmt this was the first appear-
ance of his dear Brother and pupil, as
uh English-speaking lecturer before
mi' English audience, and he pulsated
with pure pleasure at {the applause
’i‘hat followed the remark., His selfl
‘lastsmess thmnghout the episode burné
itself into one’s deepest memory.”
The present buoklel is an attempt
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to throw lighi upon the Vidyranys o
Vivarana school of Vedinta, It is the fivsi
lecture of Swami Abbedinanda hefere
the Western audience and a¢ such ihe
method employed in it is not marked by
that peculiar mnovelly which charpe-
terises his later lectures and addvesses.
Yet the fact is to be noticed tho} 1be
maiden speech also exhibits remarkahle
lucidily of expression and directmess of
appeal. \
The philosophy of Panchadas: is 8
unique eoniribution to the domain. of
Indian thought. Swami Abhedanandp’s
ireatment of the subject is thoremghly
subjective. Tle has revealed here, the
ceniral ides of Panchadasi philosophy
faithfully and thereby has sought 1o
awaken an interest of the reader im it
His mecthod is essentially logical ;I.'i\dle'l'
than historical. The historical hagk-
ground is furnished here for the gake of
reader’s convenience,
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Fiast of all we like to mention here
the varying opinions with regard to
fime and histmicity of Vidydranya. Tt
is quile clear that Muni Vidyaranya
belongs to the Vivarana school of
thought and he wrote many learned
books on Vedanta, such a8 Vivarana-
prameya-samgraha, Poanchadasi, Drik-
drisya-viveka and others. But there is
a dispute among gcholars whether Vidya-
ranya was the self-same person as
Sayana, the commentator of the Vedas,
ar they were {otally lwo differemt
persons? Dr. 8., N. Dasgupla is of
opinion that Vidyfranya, the author of
Panchadasi, and Sayana, the author of
Sarvadarsana-samgraha  ave identically
the same. Tle says in his A History of
Indian Philosophy (Vol. II, p. 215):
*Vidyaranya is reputed to be the same
a8  MAdhava, brother of SAyana, the
the great Vedic commentator.”” Du,
Dasgupla  nccredited Vidydranya with
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the authorship of many more books on
philesophy, such as, Viveranaprameyti
samgraha, Jivanpmulkti-virela nnd others
He admits: *Tn addition to the harne-
darsana-samgraha Midhava wrote  bwo
works on the Samkara Vedinia, viz
Vivaranaprameya-samgraha, and Puns
chadast, and alse Jivanmukti-viveke."
(Cf. HIP.,, Vol. TI, p. 214). Pvof.
Radhakrishnan iz also  inclined to
ideniify Vidysranya with MAadhava-
Sadyana and he says: “Vidyiranya
(fourteen century), generally identified
with Mdadhava, wrote Vivaranaprameya-
samgraha ag the gloss on Prakisatman’s
work. While his Ponchadasi is classic
of later Advaita, his Jivanmulkti-viveka
is also of considerable wvalue’” (Vide
Indian  Philosophy, Vol, II, p. B51).
Pandit Rajendranath Ghose (afterwards
Swimi Chidghansnanda) also admits
this view and mentions in his Dengoli
edition of Advaitasiddhi (Vol. 1) thot
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Virydranya was no other personw than
Madhavacharya whe wrole nol only) thé
Panchadasi, Sarvadarsana-samgraha, and
Vivarenaprameya-samgraha, bul alsb
Anublulipratdsa, Jreanmulkiti-viveka,
the glowary on Aparoksdnubhuty and
W08 Upanishads, 1he shoit commentary
on 'Sautasamhitd, Aitareya, Taitliriya
dnd Chindogye Upanishads. He ‘wrote
also  Brihaddranyaka-virsikasdra, Sam
kirawwijoya, Jaining yamali-vistara, Ma-
dhatiya-dhéturritti, Pardsara-midhave
and Kald-mdidhava, ete. But Dr. T. B
P. Mahdidevan expresses his view with
regard 1o it thus: ““But Vidyiranya, #¥#
was only ‘an insignificant ascelic who
presided over the Sringeri Matha from
C. 1377 10 1386 A.D. The works (that
are definitely atiributed to Vidyaranys
are ouly the Panchadasi and the Viee-
ranaprameya-samgraha’ ' (Vide The
Philosophy of Advaila, p. 2).

‘1 As regards the time of Vidyarangya,
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Dr.  Mahidevan says that Vidydranya
lived probably in the fouricenth ecentury
A.D, and he was the preceptor of Hari-
harag I, the emperor of Vijayanagar and
Pukka. Swimi Abbedfnanda mentiona:
“Madhava was at first the Prime Minig-
ter of the King Bukka of South India
and he flourished some 400 hundred
years after Sankarichirya. Afterwards
he renounced his ministership, poverty
and worldly position and entered the
order of Sannydsin.”” Mr. M, A. Dori-
gwiini Tyangar says in his article on The
Miadhava-Vidydranya-Theory (Cf. Indian
Histomeal Quarterly, Vol. XII) thai
Vidyaranyas was ‘an  Iinsignificant as-
cetic and the president of the Srin-
geri Math, Mr, N. Venkataramanayys
proves jn his Vijayanagar, Origin of
the City and the Empire (Ch. 1T, p.
48£f) that MAdhava and Vidyaranya
were not identical. Because ‘the iden-
tity-theory seems to be more probable
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than the oppositd thoory’ (Cl. The
Philosophy of Advaita, p. 8). 8o he
mfers that Vidydranya lived in time of
Harihara I, the King of Vijayanagad,
and the WHarihara I, was really the
builder of Vijayanagar Kingdom, the
name of which was given after the name
of Vidydranya. Bul Mr. B. Rima Rao
in his suggesiive article on Vidydranya
and Madhavdchirya (CF, Indian Histo-
rical Quarterly, Vol. VI, p. 701) holda
a quite different view. e says thay
‘King Bukka I is veferred to as the
patron, while the inseriptions of Vidy#-
ranva are all of the reign of MWarihora IT
(1377-1404)’. Bul Dr. Mahddevan con-
tends: ““The cvidence of the copper-
plate grant is corroboraled by a few in.
geriptions of the Tulava period which
declare 1hnt the city of VidyAnagora
was built by Wing Harihara T and named
Vidydnagara in the name of Vidyh-
ranya Pripdds  Two inscriptions dated
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zéspoctively 1538 and 15659 A.D. slate
thiat Harihara Raya built Vidyinagara
in the name of Vidyfranya” (Vide The
Philosophy of Advaita, p. 4).

‘il Ag regards the {eacher or preceptor
of Vidyiranyn there is also a dispute
among scholaxs. Some say that the
tencher of VidyAranya was Sankars-
nanda; according to  some, Bhérati-
Tirtha, while others hold that Vidya-
nonda was the {eacher of Vidyhranya.
Bdt D1. Dasgupta is of opinion that
Bharati-Tirtha, Vidyananda and San-
karanonda, these three savants were thée
{dnchers of VidyAronya., Appaya-Dik-
it the author of Siddhantalesa-samh-
graha differs from ii. ¥le holds that
Bharati Tirtha and Vidyfranyn refer to
the lsame man. 1le calls the Vivarand-
W'J'(z'}rwyansamqm?m as  the Vivarawo-
1y§mwjmn, ad Lo u’l)mh with the wm'ds/

! "ﬁ*’rw‘m’ Eﬂf&* ﬁTT‘ﬁFﬂ aa‘mq’ and
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G EEt e it S e e s
Ahh dorod '
in, bis; celebrated work Siddhintalesas
spqugraba, Dr. Mahidevan also ngrees
with Appyaya Dikshit and he saya:
“Trom the evidenee afforded by the
Siddhdntalesa ofr Appyaya Dikshit * #,
we are led to the conelusion that Bhé-
rotitirtha wos the author of the three
works amy that the mname Vidyiranys
was an appellation which was common
to! bosh MAdhava and Bharalitirtha’!
(CE. The Philosophy of Advaita, p. 7).
Thus it follows from the foregoing lines
that thetitle of ‘Vidydranya’ was com-
mon Dboth to AMadhava and Bharati
Tirtha, Vidydranyn was mol the mame
of any individual, and: Madhavachirya-
Vidyaranya ond  Blhirati-Tirtha-Vidys-
ranya were quile different persoms.
Appyaya-Dikehit says that DBharati-
Tirtha-Vidyiranya was the author of
Vivaranopanyisa or Vivaranaprameya-
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samgrahn.  According te Dr. Maha-
devan DBhardti-Tirtha-Vidyfranyn was
senior to  Madhavichfrya-Vidyliravys
though they wers contemporaries. Bub
Swami Abhedsnananda disagrees  with
this vlew and holds ihat Vid,vﬁmnya
war the disciple or pupil of the Sennyd-
stn. Phirati-Tirtha,

In conclusion we add farther that
our labours {for bringing out this neat
booklet will be rewarded with success if
it wing the real apprecialion of the
reading publie.

THE PUBLISHER.

Ramakrishna Vedints Math
19B, Raja Rajkrishna Street,
Calcutta.,

tst March, 1943



AN INTRODUCTION TO THE
PHILOSOPHY OF
PANCHADASI]

Ladies and gentlemen, the subject of
my discourse, | am afraid, is one
which may not be interesting to you
on account of its being very dry and
melaphysical. It is a discourse on
the Vedinta philosophy of the Hin-
dus and its teachings as explained
Panchadasi,

Before I proceed with my sub-
ject I shall tell you what the meaning
of the word Veddnia is and how it
became the name of a certain school
of philosophy in India.

‘Vedinta' is a Sanskrit com-
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pound word of veda and ania., The
word Veda comes from the Sans-
krit root vid i.e. to know. So
Veda means literally the ‘act of
knowing’ or knowledge. Knowledge
is a general term. There may
be the knowledge of external things
and of things internal; there may be
the knowledge of natural things and
of things supernatural; there may be
knowledge of relative things and of
things beyond all sorts of relation,
or, in other words, things which
we cannot percieve, cannot sense,
cannot feel, cannot think of or imagine.
The werd anta means ‘end,’ or the
latter portion of the Vedas. There-
fore, “Vedfinta’ means that portion of
knowledge by which we can under-
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stand the true nature of those things
which are internal or menial, which are
super-natural or above the gross mate-
rial side of nature and of things which
are above all relations i.e. the Abso-
lute, the soul universal.

The Absolute is called by
Vedénta Brahman. Jndna 1s another
word for knowledge. The term
which the Vedéntists use for the know-
ledge of the Absolute i1s ‘Brahma-
jndne’, o, Vedinta means Brahma-
jndna.

Such being the scriptural or literal
meaning of the word Vedénta, the
scriptural literature of the Hindus
which deals with Brahmajndna is
also called Vedfinta, The most ancient
parls of this scrptaral  literature
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which the Hindus believe as revealed.
are the Upanishads.

There is another bock Bhagavad
Gifd which contains the doctrines of
Vedinta as taught by Sri Krishna to
Arjuna before the commencement of
the great baitle of Kurukshetra, It
is considered by the Vedéntists as an
authority. These Upanishads and Bha-
gavad Gitd form the real scriptural
foundations of the Vedénta philo-
sophy. Upon these foundations is,
built the huge superstructure of
Vedinta by different sages and
philosophers who flourished both
before and after Sikyasimha, the
great founder of the Buddhist
faith,

The scattered fowers of the
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Vedantic truth that are to be found
here and there in the mass of the
simplest form of the Upanishads wexe
collected and placed each in its proper
place by Bidardyana, so as to form a
beautiful bouquet that may please the
scrutinizing and truth-seeking eyes of
all philosophers of all ages and
climes. He put these grand philosophi-
cal tenets in  short pithy sentences
called Veddnta-sutras or aphorisms of
Béidardyana. These  Upanishads,
Gitd and the Suiras of Bidarfiyana
form the three prasthinas or steps to
the realization of the background
underlying all phenomena, These
three being the basic literature of the
Vedéntic  school, volumes after
volumes of commenteries and annota-
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tions was writien on them, in prose
and in verse by Sankarfichiirya and
his disciples and other Advaitists whe
flourished later, Panchadashi is one
of these works on the Vedinta philo-
sophy written in verse by Madhavi-
chirya. (S&yana), the great comment-
ator of the Vedic literature. Few
countries have ever produced such a
voluminous  writer as Mfdhava.
Médhava was at first the prime minis-
ter of the King Bukka of South India
and he flourished some 400 years
after Sankardchfirya. (eighth or ninth
century A, D), Afterwards he
renounced his ministership, property,
and worldly position and entered the
order of Sannydsin. He was inttiated
into that order by a Sannydsin named
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Bharati Tirtha and thenceforth was
called Vidyéranya.

The first six chaplers of Pancha-
dasi was written by Bhérati Tirtha,
but his sudden and unexpected death
left the work to be completed by his
disciple who wrote the remaining nine
chapters. The word Panchadasi
comes from the Sanskrit ‘pancha-
dasa® which means fifteen and the
book 1s called Panchadasi on account
of its having fifteen chapters. The
Panchadasi contains altogether 15300
slokas or verses and is divided into
three books, each containing five
chapters.

In the first chapter the true nature
of the unconditioned Brahman is
explained. We can never define this
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unconditioned Brahman because every
thought of the human mind or reason-
ing faculty will be under some condi-
tion or relation while Brahman tran-
scends them all, Brahman is beyond
space and time, beyond thought and
beyond all human expression. It is
not to be the object of our conscious-
ness. Our mind cannot approch it. It
i1s beyond all human expression. It
is indescribable and unspeakable.
Human mind cannot, however, rest
satisfied unless it reaches that state
where all human search after truth
ceases, It is a state where all desires
for transitory and worldy things vanish,
where peace and happiness reign
through all eternity and where all
qualities of ego and non-ego end, and
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the whole universe merges into one
ocean of universal consciousness.
After realizing that superconscious
state of perfect bliss and unity the
Vedéntic sages declare in a trumpet
wolce before the world :

AR e A |

ST s T |

mﬁmlﬁ‘i@%

s et e stea e

‘I have reached that one conscious
Being, effulgent with divine light and
heyond the limits of darkness, Know-
ing' Him alone one attains that state
which is beyond the reach of death.
There is no alternative course to it.’

These ancient sages began to
coin different words to give a clear
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idea what they realized in the
superconscious state. Most of these
words are of mnegative -categories
(neti mulakam). Its attribules are
all in the negative form. It is
without  colour, without form,
without smell etc. Very few words in
the affirmative have been accepted as
correct to represent the Absolute or
Brahman. Words are relative and
they carry with them a conditional
sense. But Brahman is unconditional.
So, we must be cautious while using
the words for describing the uncondi-
tioned. Words should then be used
not in their relative sense but in their
absolute sense.  Suppose, if we use
existence, intelligence and bliss to des-
ctibe Brghman, we must take their
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meanings not as used ordinarily, but
in their absolute sense or in the lan-
guage of Panchadasi nol in their
vdchydrtha but in their lakshydriha -
Therefore, Brahman is described in
Panchadasi as Sal-chit-dnanda, pure
existence, pure consciousness and
pure bliss. It is also established in
this chapter that the soul of man is in
reality a part and parcel of Brahman,
conditioned by the illusive nature of
mdyd which makes it appear different
from Brahman, individualizes it and
forces il to think, feel, perceive, senss,
and do all sorls of works.

What 1s this mdyd? Iiis a name
given by the VedAntists to that etexnal
energy whose manifestations are the
phenomena and the wuniverse, This
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mdyd acting upon the ocean of
.Brahman, produces waves which we
«call the organic and inorganic pheno-
mena of nature. She evolves and
manifests herself as atoms and mole-
.cules. She attracts them, combines
them so as to produce all the elements
.and constructs out of them myriads of
suns, moons, stars and solar systems.
.Even the greatest minds stand stupe-
.fied in dumb astonishment when they
Jry to think of that supreme power
whose inkling has evolved this gigan-
tic manifestation. Mdyd creates divi-
~sion—division between individual self
and Brahman.  The projection or
-the world-appearance is due to only
.mdyd or nescience. This mdyd
sor Prakriti has three gunas or qualities,
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saftva, rajas and tamas. This broad
and general sense of the word mdyd
as expressed in Panchadasi is Prakriti
and the word mdyd has been used in
a little restricted sense.

Panchadas: divides Prakriti into
mdyd and auidyd :

R -aRamo g argiEs = a
et e = gAY 0 1.15-16

When saitva guna or the power
by which we can know things as they
ate. is not overcome by rajas (activity}:
and tamas (ignorance), and on the
other hand, sattva prevails our rajas
and tamas, then only Prakriti is called’
mdyd. When saffva guna is over-
come by rajas and tamas, the Prakriti-
is called avidyd. The sattva is
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. described  as a pure reflecting
substance that has the power of catch-
ing the image of Brahman and
reflecting its rays as a muirror reflects
and casts the rays of the same on all

. sides.

This mdyd together with the
image of Brahman reflected therein is
Isvara or the creator, preserver and
desiroyer of the universe., Isvara of
Vedénta is the same God as different
nations worship and pray to in differ-
ent names. He is all-pervading, all-
powerful, all-knowing and all-merci-

ful.

The image or reflection of
Brahman in avidyd is the jiva or the
conditioned Brahman in man, This
jiva because of his impure saltva has
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gol partial knowledge and with it he
tries to gam fuller knowledge. In
Vedénta, therefore, jiva is called
prdjna or partial knower while Isvara
is all-knowing. This jiva gets the
name prdjna when he assumes avidyd
as his kdrana-sarira or causal body.
Panchadasi teaches that there are
three bodies of every man: (1) The
sthula-sarire, the gross matenal body ;
(2) the suksma-sarira, the subtle body
and (3) the kdrana-sarira, the causal
body., The last one is the cause of
the other two bodies, or, in other
words, it contains the seeds of the
subtle and the gross bodies,

A i o R T SR

SR RaRRA AR | 1. 16-17

The five with his subtle body 1s
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called fafjasa:  ‘mtwsimme Swae
AL ¥ and ‘@O TG e
The subtle body contains the antah-
karana (s=g@ ), the internal organ
or the mind in its different manifesta-
tions, the five jndnendriyas or instru~
ments of knowledgz: the senses of
seeing, hearing, smelling, tasting and
touching, five karmendriyas or instru-
ments of action: power of secizing,
moving, speaking, excreting and
generating, and the five prdnas. The
préna is the lfe-sustaining power or
the vital energy in us. Although
it 18 one, it has five different
names on account of the five
different functions it performs. While
working in the upper part its name is
priina and that which moves the lower
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part is apdna. When it performs
digestive function it is samfna, and
when it is the cause of bringing down
food from the alimentary canal to the
stomach itis wd@na. Agan, it is
vylna when 1 works through the
canals of the body.

When the jive identifies himself
with the gross body, he is called
visva. This gross body contains the
instruments through which  those
indriyas and prdnas work on the
material plane,

The gross body dies as the physi-
cal instruments, bul the jiva or inner
man can never die or lose his powers,
impressions and thoughts. The jiva
or the inner man goes to heaven or
hell, or to any other planet.

p.—2
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He assumes different bodies, and
wherever he goes, he carries
with him his subtle body, which
is the seed of his gross body,
All these divisions, differentiations
and limitations, says Panchdasi, are
imposed on Brahman. They are false
like mdyd; they have no indepen-
dent status. They cannot bring any
change in the unchangeable, just as
the apparent redness of a crystal can-
not affect its genuine whiteness and
transparency when a red object is
placed near it. The qualities of the
changeable are often attributed to the
unchangeable. This process is called
the superimposition. The super-
imposition or upadhi, is caused by
avidyd. The jiva conditioned hy
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avidyd and enlangled in the meshes
of the three bodies, thinks himself as
actor (kart@) and enjoyer (bhoktd). As
long as these two ideas of being actor
{(katritva) and enjoyer (bhokiritoa) will
remain in the jiva, he will have to go
on with his work and enjoy the fruits
coming therefrom, Even after the
perich of body he still rctains the ideas
of doer (kartritva) and enjoyer (bhok-
Bitva). These two ideas will bring
{orth deshes os their offspring and
as long as these desires will remain,
they will create new hodies. So
Panchadasi says :

“When one can transcend the
sense of self, as well as bring under
conirol the desires, this can be defined

as sokdpanodana ( FEAER ). And
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kS
the pleasure and satisfaction one
derives from it may be defined as
tripti (afg) and harsa (29 ).

In Sanskrit the desires are called
visands, The desires or vtisands for
work and enjoyment are the causes of
our births and re-births. I{ these
desires remain in us, we shall be born
again and again- As these desires or
tdsands are the roots of all our
karmas or works, good or bad, jiva
cannot escape from reaping what he
has sown. So, he enjoys pleasure
and pain which are the results of his
works, good or bad. Thus fettered
by the trammels of karma, jiva moves
on from one body to another enjoying
or suffering the good or bad results of
his own deeds.
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Is there no end to this process of
births and re-births? Can we not be
free from the inevitable law of karma?
So, the author of Panchadasi himself
raises these questions:

FRIT FIET SR AT |

A SRR S SRR -
w9 iarsre, § Feom faftrte )
T ARaETE {Faratta FugEd

As a small insect falling into the
current of a river passes from one
whirlpool to another and does not find
a resting place, so the jiva passes from
one birth to another without finding
rest or peace. But if any kind-hearted
man seeing the miserable plight of
the rapid current and places the insect
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under the shade of a tree on the bank,
it escapes the ever-running current
of the water.  Similarly, the jiva can
escape the continuous recurring
births and deaths, if any God-
vealized man shows him the path to
freedom and peace. Following the
advice of the realized man (s5ugsf{)the
jiva can be liberated from the pangs
and cares of the deceitful world,
Then comes the practice or
sfidhand. Nowhere we can find in
world’s history, except in India, that
the highest metaphysical conception
has formed the basis of a religion.
The religion of Vedanta is not merely
theoretical, but it is also practical.
It is the realization of the universal
soul in the individual self. It is being
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and becoming one with that elernal
exislence.

The union with the supreme pure
consciousness forms the keynote of
the Vedintic religion. The Vedinta
proclaims that the oneness with
Brahman is the ultimate end of
human life. It is the Be-all and End-
all of our individual existence. It is
the final goal of all searches after
Truth., What becomes after regain-
ing the state of oneness is described
in the following lines:

firary gaemataR e |
gfterd =mmeg waile el 22 aTEd ||

When man reaches that state of
oneness, all knots of desires are
torn asunder, all doubts and cuestions
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are solved for ever, and all works
with their fruits are transcended.

But how to attain such a state of
oneness or freedom? To this the
Vedéinta answers that by right
knowledge of Brahman or Brahma-
jndna we can obtain oneness with
Brahman and consequently the abso-
lute freedom. And as before day-
light the darkness of night disappears,
so the darkness of false knowledge
{mithyd pratyaya) vanishes before the
light of jndna or right knowledge.

The VedAnta says that this world
is manifested form of mdyd. These
phenomena are nothing but the
the apparent waves in the ocean of
Brahman. We live and move and
have our being in Brahman. These
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names and forms (ndme-rupa) are the
méyd or nescience. 1They are the
cause of creation: ‘"«'-Imﬁaﬁﬁﬁ
gitmm ata: gu P Really Brahman
appears as different only for name
and form, otherwise it is pure and one
without the second— umdenfgdiag )
Panchadasi also says: ‘“Iraeqaiaag
AT BT @9y faraT i But, truly speaking,
Brahman is never affected by time
and space. It is unchangeable
amidst the changeful and deceitful
world. Panchadasi also mentions :
sl Wtss Rawr e Brer =)
eI g s A )
As a rushing stream cannot dis-
Jodge a huge stone, likewise Brah-
man remains unaffected amidst the
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changes of names and forms (ntima-
rupa). Name and form have their
ground upon Brahman., Without the
support of Brahman they cannot exist.
Panchadasi describes this as :
s oy wifyy sl e )
AR 94T AERETEIRIE B )
As in a mirror one can see the
reflected images of every object,
likewise everything having a name
and a form is revealed by Brahman.
In teuth, every particle of matter
in the universe is Brahman condi-
tioned by néma and rupa i.e. name
and form. This vision of Brahman
is called in Vedfnta samyag-dar-
shana or right knowledge. This
samyog-darsgna  is  acquired by
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vichdra or proper analysis of the true
nature of things and by realizing
Brahman which is sat-chil-inanda or
existence-intelligence-bliss.  To des-
cribe the necessity of vichdia Panche-
dasi says:
&1 Y T g SeAhE Afttay |
TET gAY gAtanETRe |
Although the individual soul
has been described as Brahman in the
mahdvdkyas or the great Vedic
words, yet it is very difficult to undex-
stand for them who do not practise
vichira or the proper analysis of
spirit and matter-—jada and chaitanya.
What these mahdodkyas are
and what do they mean? The mahd-
vdkyas are the great words which
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contain the fundamental ideas of
Vedinla.  Panchadasi also deals
with these mahdvdkyas and explains
them in an explicit way. They are
four in number :

(1) Taitvam-asi ( weaate) Tat
means ‘that’ i.e. Brahman and the
individual self is denoted by iwam,
i.e. ‘thou” 8o, Tal-tveam-asi means
“That Thou art’ or the self is Brah-
man.

(2) Aham Brahmdsmi (e
ST ) i.e., | am Brahman.

(3} Ayem Atmd Brahman =19 )
STHT T ) i.e., this Atman or the
individual soul is Brahman.

(4) Prajndnam Brahman ( were
=&t ), ie., the pure consciousness
is Brahman.
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Panchadasi says :
ARz e Rrafy saaify =1
gy, et @7 wermEd a1

T WrRRaY SRRy |

DRt SR T EE 7 |)
wfqot: quRTlRe 38 FrenfiemiRi )
98 wrfaae R epag e 1
T QO T STEEae At |
TR AFATAR & AP,
urHaTEA I ae s e e )
g QAT qEgE aaE |
MEEerEar aes Eg ey |
TR RS SR T I
R g Ay weq |
S R CER IS ERUIRH S R GRS
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| FEERTRT WA SRR |
SRR AT SRTRTETE |
-Ch, 1., I8

The consciousness existing in
.connection with our intelligence is
the source of our speech, perception,
and desires, etc. It can be defined as
the prajndna. The greal soul is
.existing in the gross material hodies
of different amimals as the ruler of
theix  hearts. Therefore, the great
soul is existing within me; also the
prajndna and supreme consciousness
are existent within me. So, we can
-deduce that the supreme pure con-
sciousness and prajndna, together,
are Brahman. The supreme con-
:sciousness being guided by the phe-

1
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nomenal emanation is existing within
aross hody as witness of everything.
As it is guided by the phenomenal
emanation being present within the
gross body, su we can defineit as
self. The word Brehmaen means
the  ever-present  prime  soul.
The word asmi  ( &(fR@ ) means our
individual consciousness and reflected
consciousness. 1 herefore, self means
individual consciousness. By that we
can easily deduce that one who tran-
scends the phenomenal emanation, is
Brahman. Before emanation i.e, pro-
jection, the supreme soul (Atman)
alone existed. It is also existing in
the same state now. So, we can define
it ag fat ( @7 ). We can define our re-
flected consciousness as fam (&Y ).
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Therefore, tei (ag) and fam (@9q)
have no difference between them-
We onght to know this. The
reflected consciousness which is self-
luminous can be defined as ayam
(=) It is also known as self,
because desites are guiding it
Therefore, we can deduce that this
reflected consciousness is known as
self and ayam (=15 ). Brahman is
the source i.e. ground of everything.
It is self-luminous. Therefore, we can
deduce that no difference exists bet-
ween self and the supreme self, the
Brahman.

The mahdvdkyas expressed in
the form of sufras or aphorisms con-
tain the central truths of Vedinta
philosophy. Panchadasi again says :
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Rerarafinea) SEal T 3T gA )
stETeREw Ry wwd wegeftera: )

As long as there will remain in
us  BETH-urRa ie., as long as we
shall mistake the body for the self,
will be impossible for us to realize the
irue nature of the self as Brahman.
The mistake or false knowledge we
can get rid of by vichdra or
discrimination only. Thus accor
ding to the teachings of Panchadasi
we learn that vichdra is the first
meuns which helps the acquirement

of samyag-darsana ( :gmqgﬁmq\),
Panchadasi mentions,

. EET TSR R |
SeTrersrTETEE R ST 1)

#The word wvddha means ‘the €alsity

?—3
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It has already been said that by logi-
cal discourse or ratiocination (vichdra)
we can get the right knowledge (of
the dtman) that dispells the darkness
of delusion. Therefore, we should
determine by ratiocination the nature
of the world (jagat), the individual
peity self (jiva) and the highest Self
{paramdtman). Because knowledge
derived from vichdra, if it once
becomes permanent, nothing can-
hinder it. It destroys all delu-

of everything knowing their destructibi-
lity’ and not ‘the absence of knowledge’
or ‘forgetting them altogether’'— G-
faeeata: breg fracafam: v IE it be so,
then men would attain salvation in
deep sleep or swoon— <} = ggﬁ:{r{agfﬂ
ﬂvﬁ?ﬂ F&Er s9: 17 But in deep sieep and
swoon, the false knowledge or nescience
is not corrected,
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sions,  With its help only one attains
to God-realization even in this life and
gets over the fruits of the actions of
former life. So the vichdra like the
thrashing of corns must be continued
till the grain of right knowledge
appears. Again says Panchadasi,

FRFARRIIAT, Srar Rt |
oo ferrat wramt i’ e

‘A man follows the path of ratiocina-
tion and true knowledge in the world,
afler spending many past lives in
prayer (updsand). By ratiocination,
first of all, the nescience is cancelled
and then the knowledge of the pure
Brahman is regained’. The false
imposition of duality and sorrow upen
the mnondual Brahman is called
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bondage, and the sight knowledge of
the Brahman is known as salvation or
realization. The Panchadasi men-
tions further that bondage is due 1o the
want of right knowledge and it can
be cancelled only by vichdra. There-
fore, everyone should determine
who is the jiva and who is the para-
métman (Brahman) :

ST ETEN Wauerd gl |
g STve: TR {eatay (e |
SRR T ﬁm‘riﬂr o |
TSI QU TERe e i

But, for those who are not' so
infellectually advanced as to be able
to’ practise this kind of vichdra, Pan-
chadasi says :
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Y =t = v
sl arshmg v

‘fle who is not able to make
vichdra, must meditate uwpon Brah-
man within.” The process of medi-
tation is described as:

srARE Frer sETtRET |

{radin merlcaarattagtaltin |

‘Believing in the words of the
.enlightened the faithful  disciple
should try to abstract his mind from
external objects and concentrate upon
the self without being disturbed by
any other thought. This kind of
meditation will inake his false know-
ledge of the soul vapish by and by.’
And when by constant medita-
tion such false impressions as, ‘my
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Self is the body,” ‘l am born with the
body’ and ‘shall die with it" will dis-
appear, the indivisible non-dualistic
Atman will be perceived in s ful-
ness.

Whosoever will realize it, will
remain eternally free even in this life,
He will be one with Brahman. He
will come no more under the bon-
dages of mdyd or delusion. Then he
will act as witness (sdkshi) or seer of
.his mind, body and whole wuniverse.
So Panchadasi says :

Freat wfmmmem mmwmmmm
g i W BRR Aeh e, U
% & 3
'ﬁwrﬁmm <F WIAHTT wind |
w53 fagd) arfe waweisamsad |
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After becoming perfect in medita-
tion one attains to the Brahma-vidyd.
After the perfection in the - Brahman-
knowledge, one can realize the
supreme soul, At that time the rea-
lized man perceives everything what
is in reality., Owing to nzscience one
perceives the difference between him
and Brahman. But after attaining to
right knowledge, no distinction is per-
ceived by the realized soul. After one
succeeds in dispelling the sense of
difference, one realizes the self-reveal-
ing light of Brahman, At that time
triputi i.e., subject, object and rela-
tion, is vanmshed. That supreme state
can be defined as the bhumdnanda or
the highest pleasure and eternal bliss.
The fortunate man who attains to this
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superconscious state, is called a jivan.
mukta i.e., one who is liberated in
one’s lifstme. Panchadasi describes
the mental state of such a jivanmukte
as,

FAEHAT A ATANTEATAT IR |

U TARET ARsE e )
ST HFAISE Toled ST TwsSTET a1 |
qeAYSE e aTSE BTy e § erg
ASE TeNSE g wheiE « sy
TRAISE WA ISE SRATE TRt =iy |
WSS TSE wasd § 7 fed fRlar
weASE SRAISE HEE WA |1,
TEAISE TS THH DI ATHD |
WFISE, SFAISE AFAY R g U 0
That is, the jivanmukia thinks and



PHILOSOPHY OF PANCHADASI 41

mays: ‘| have known the supreme
dtman, therefore | am happy, 1 am
enjoying highest bliss, therefore 1 am
happy, I am free from the worldly
bonds, I am also free from the chains
of delusion, therefore, so 1 am happy.
1 have no obligation to anyone, 1 have
attained that highest object, for which
I was practising so long, therefore 1
am happy. [ am enjoying the sub-
lime bliss, therefore 1 am the hap-
piest of the happy!
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