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TRANSLITERATION GUIDE FOR SAMSKRTA WORDS 

a as # in son 3T* 

a as a in master 3TT(T> 

b as b in book 

c as ch in check 

d as d in father,then * 

d as d in do 

e as a in evade 

g as g in good 

h as h in hard * 

h as h in oh! • 
• 

i as i in if *(f> 

I as ee in feel 

j as j in jar 

k as it in kite 

1 as / in Lord 

m as m in man 

m as m in simple, hum ( ) 

n as a in nose 

n as a in monkey * 

n as a in lunch 

n as a in under (hard) ^ 

0 as a in over 

P as p in put 

r as r in run 

r as r in Krsna ■5* 

s as sh in shut 

§ as sh in show 

s as s in sit 

t as t in french sound 

t as t in touch 

u as u in full ( J* 
u as oo in boot ^ ( J* 

V as w in want, avert 

y as y in yak 

ai as yin my 

au as ow in now aft )* 

bh as bh in abhor H, 

ch as chh in catch him * 

dh as theh in breathe 

dh as dh in godhood 

gh as gh in ghost 

jh as dgeh in hedgehog K 
kh as kh in khaki 

ph as ph in photo 

th as th in thumb % 
th as th in ant-hill 
t as unwritten ’a' sound S 

as - do - 'aa' sound SS 

Also letters 1 and r represent ej* and^j* respectively and F, Q, W, 

X and Z are not called to use._ 
In samskrta, consonants represented with a stroke below e.g. as in cannot be 

pronounced except in conjunction with a vowel marked * e.g. ^.(k) + 3T (a) (ka). 

For easy pronunciation while reading or reciting, in some publications, the break-up 
of the transliteration is based on the phonetic sounds and not on the basis of samskrta 

grammer rules or words. 
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Chinmaya Mission® 

Swami Tejomayananda 

San Jose 
Sept. 29, 1993 

Ashirvachan 

“Panchadashi” of Swami Vidyaranya Muni is one of 
the most profound works on Advaita-Vedanta. It is indeed 
a treat to study and teach this text. The author, in his 
inimitable style expounds all aspects of Vedanta in a man¬ 
ner that leaves nothing to be desired. All possible questions 
and doubts get clarified while studying this book. It is a 
must for all serious students of Vedanta. 

I am pleased to see the work of Brahmachari 
Sudhanshu Chaitanya. He has written a short commentary 
on this voluminous book in English, giving word for word 
meaning of each verse. This will certainly help seekers of 
knowledge. Brahmaleen Pujya Gurudev had seen his work 
and blessed it. I wish him every success in his life. 

With Love 



INTRODUCTION 

Pancadasf is a book of categories dealing with the 
different aspects of Vedantik philosophy. The major emphasis 
of this book is to help the sincere seekers in getting the 
perfect vision of the Truth without any doubt whatsoever, 
in the philosophical aspects of the Truth. The author indicates 
very distinctly in the beginning of his composition, that 
this text is composed for the sincere seekers of Truth, 
who have pure minds with single-pointed devotion for knowing 
the Truth. Any student of Vedantik philosophy is incomplete 
in his studies without a thorough study of Pancadasf. 

There are many commentaries in different languages 
on this text. However, the commentary of Sri Ramakrishna 
is considered to be most authentic and to the point. 
Sri Ramakrishna was a direct disciple of the two authors 
of Pahcadasi, namely Sri Vidyaranya Svamf and his guru 
Sri Bharati Tfrtha 

The scheme of the thought presentation is divided under 
three types namely: 

1. Chapters dealing with discrimination. 
2. Chapters dealing with illumination. 
3. Chapters dealing with bliss. 

The first five chapters mainly deal with the discrimination 
predominantly on ‘Sat’ aspect of the Truth. The second 
five chapters deal with the ‘ Cit' aspects of the Truth while 
the remaining five chapters deal with the ‘ Ananda' aspects 
of the Truth. 

In the above classification, there is no exclusion of 
the other two aspects of the Truth, while dealing with 
predominantly a particular aspect of the Truth. 



It is believed by the- different commentators that the 
first six chapters were written by Sri Vidyaranya SvamI 
and were presented to his guru, Sri Bharati Tfrtha and 
the latter added the remaining nine chapters to make it 
into a volume of 15 chapters. Hence the name PancadasI 

The present publication on PancadasI is brought out 
in the Chinmaya style of commentaries wherein the original 
sloka or verse is followed by transliteration, word-to-word 
meaning, running translation of the sarhskrta sloka and a 
short commentary on different words and thoughts. We have 
used the international transliteration symbols for writing the 
sarhskrta words in Roman script. However, the splitting of 
the transliteration is strictly on the basis of the phonetic 
sounds rather than the breaking of sarhskrta words as per 
the grammar rules. This was done to facilitate students, 
who are not able to read devanagari script is able to join 
the chorus chanting along with other students who are chanting 
the original text in a Vedantik class-room. This has been 
the tradition of imparting knowledge in our Chinmaya style 
wherein every verse is chanted by the teacher first, followed 
by the students chanting of the same verse in chorus. 

The present book is an outcome of the grace of Param 
Pujya Gurudev (Swami Chinmayananda) who encouraged 
me in many ways and also blessed the commentary that 
was shown to him during Dehra Dun Yajha in October 
1992. 

This book is the result of sincere efforts put forth by 
the students at Delhi Chinmaya Mission who were very 
regular in attending the classes in spite of many difficulties. 
The lectures were recorded, transcribed, edited and finally 
given the shape of a book. Those who were involved in 
the preparation of the manuscript need special thanks, without 
whose untiring efforts this book would never have come 
out. To name them, I remember the following with special 
reverence Mrs. Sarasvati DoraisvamI and Mrs. Gayatri 
Balasubramaniajp and Ms. Sarita Ohri affectionately called 
‘Dolly’. The students who were instrumental in encouraging 

me to take up this text need and deserve my foremost 
appreciation. 

The computer composition of the entire text was done 
by Mrs. Uma Kumar (Delhi), Sri Gopalkrishnan (Bombay) 
and staff of CCMT. The proof-reading was rendered by 
Sri Vishwamitra Puri with meticulous care. I record my 
appreciation for his valuable suggestions for simplification 
of expressions to enable even a casual reader to understand 
the vedantik concepts. To speed up the publication of this 
volume, he ably assisted Sri Anil Chaudhary of CCMT in 
carrying out corrections as well as page formating on computer. 
The beautiful get up of this volume is the result of their, 
full dedication and devotion. 

Param Pujya SwamI Tejomayananda was kind enough 
to go through the manuscript and suggested some changes 
which has given the book a better look. His blessing is 
a continuation of Param Pujya Gurudev’s ‘samka/pa' for 
the completion of this book. I have no words to express 
my gratitude for His encouraging suggestions and guidance. 

This commentary was designed to be brought out in 
three volumes. The first volumfe includes the first five chapters 
of PancadasI. To avoid bulkiness of each volume, chapters 
VI and VII have formed separate volumes II and III respectively, 
volume IV will comprise of chapters VIH to X, while the 
last chapters from XI to XV will form volume V. Thus 
the total commentary of the text will, now, run into five 
volumes. 

Krishna Janmashtami Day 

Bombay, 
August 29th 1994. 

X 

Swami Anubhavananda 

(formerly Br. Sudhanshu Chaitanya) 

SandTpany Sadhanalaya 

Bombay 400 072. 



Abbrevation used in this volume 

Ait .A Aitareya Aranyaka 
Anu.G. Anu Gita 
Apb. Aparoksanubhuti 
B.G. Bhagavad Gita 
Bj.G. Bhaja Govindam 
B.G.B. Sankara’s Bhagavad Gita Bhasya 
B.S. Brahma Sutra 
B.U. Brhadaranyaka Upanisad 
C.U. Chandogya Upanisad 
G.D.S. Gautama Dharma Sutra 
I.U.B. Sankaracarya’s Isavasya Upanisad Bhasya 
Jal.U. Jabala Upanisad 
K.U. Katha Upanisad 
Kai. U. Kaivalya Upanisad 
Ke.U. Kena Upanisad 
Manu. Manu Smrti 
M.B. Mahabharata 
M.U. Mundaka Upanisad 
Mk.U. Muktikopanisad 
Nar.Pari.U. Narada Parivrajaka Upanisad 
Nrpt.U. Narsiriiha-purvatapani Upanisad 
P.U. Prasna Upanisad 
R.V. Rg Veda 
Santi Santiparva 
S.U. Svetasvatara Upanisad 
Sk. Skandha 
T.A. Taittirlya Aranyaka 
T.B. Taittirlya Upanisad Bhasya of Sankara 
T.S. Taittirlya Samhita 
T.U. Taittirlya Upanisad 
Vana Vanaparva 
V.P. Visnu Purana 
V.C. Vivekcudamani 
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CHAPTER VII 

TRPTI DIPA PRAKARANAM 
or 

LIGHT OF CONTENTMENT 

Most of the vedantik prakriya-s i.e. thought processes 
that lead to the correct understanding of the Self were 
discussed upto the sixth chapter. It is believed that Svami 
Vidyaranyaji showed his thesis to his Guru maharaj Svami 
Bharati Tirthaji. The teacher was very happy on the 
work of the desciple. To apply the vedantik thought process 
for correct understanding of the upanisadik statement, a 
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mantra from Brhadaranyaka upanisad is taken for enquiry, 
so that we can know the art of application of vedantik 
thought process to other mantra-salso. 

This chapter begins with the most famous and important 
statement of Brhadaranyaka upanisad (4-4-12). 

Atmanam cet vijamyat ay am asmiti purusah 
Kimicchan kasya kam ay a sarlram anu sanjvaret (1) 

= an individual entity (the jfva); = real 

nature of the self; = this I am; ^ = in 

this way; ?frf = if; fct'3ii4l-Miciv = comes to realise; 

= desiring what; =6^4 ^ihn = for whose sake; 

3^3 = after the body; = struggles with 

worries. 

When an individual comes to realise that, I am the Self, 
will he ever desire anything and for whose sake? Will he 
ever struggle and worry after the body? (1) 

In this Trpti Dlpa Prakarana, the teacher takes up 
the theme of Trpti or the state of perfect contentment 
- a state of fulfilment where whatever is to be achieved 
in life has been achieved; where there are no regrets 
or demands; and where there is nothing to be gained 
through activities. The chapter starts with a statement 
from the Brha. upanisad (4.4.12), serving as an axiomatic 
declaration. All the 297 sloka s that follow constitute an 
in-depth analysis and explanation of this statement. Three 
issues are raised in the upanisadik statement: What is 
that because of which man suffers? What is that because 
of which man comes out of this suffering? And what 
is that by which one can attain the state of Absolute 
Bliss, even while living in this world, as a jfvan mukta ? 
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The Purusa or jlva comes to realise its own essential 
nature (atmanam) namely, ‘This I am’ [ayam asmi iti) 
by a process of rejecting everything that is not-self (not 
this, not this). That which illumines and gives existence 
even to the absence, is the nature of the purusa or the 
jlva 

This absolute presence is the essential nature of jlva 
When this knowledge ‘This I am’ takes place without 
the help of any medium or instrument (vijanlyat), he 
cannot have any desire for anatma vastu or worldly objects 
(kim ichhan). Just as the dream-state has no validity in 
the waking-state, the latter loses its hold in the dawn 
of self-realisation, the waking-state world is not taken 
seriously. There cannot be any kartrtva abhimana i.e. that 
he is a doer, nor can he have bhoktrtva abhimana, i.e. 
the sense of being the enjoyer. Once he understands 
that the sense of doership and enjoyership are in Him, 

but he is not in them, then will he be agitated or disturbed 
by the sufferings of the gross body? He will not identify 
himself with the gross body which is limited in time, 
space and object, and thus will not become prey to desires 
for the body and will not suffer the miseries that afflict 
the body. 

This statement from the Brhadaranyaka upanisad is 

taken for explanation in this chapter. The teacher now declares 

his commitment to discuss exhaustively this statement along 

with its purpose — 

3R2TT: ^TfWT: £Hl4cl I 

3TT tjfiT: HT IRII 

Asyah Srute rabhi prayah samya gatra vicaryate 
Jivan muktasya ya trpih sa tena visadayate (2) 

3T? = in this chapter; 3TFIT: = of this upanisad 

declaration; = the essential and purposeful meaning; 
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= exhaustively; f^Tf# = is being enquired; rR 

= by this enquiry and the knowledge; AjihW 

= of the man of liberation (while living); zrr gfa: 

= that fulfilment; PIT = that; = will be revealed. 

In this chapter the essential meaning and the purpose of 
the upanisad statement (referred in the first sloka) is being 
enquired exhaustively. This exhaustive enquiry and the knowledge 
bom out of this, will reveal the fulfilment and bliss that is 
enjoyed by the man of liberation while living. (2) 

The student of vedanta needs to study every scriptural 
statement, analytically and exhaustively, in depth, following 
the six steps referred to in Chapter VI (6Ioka 195) viz 
(sada vidha liiiga nirnaya). This will help him, to arrive 
at a clear understanding of the essential Truth or (tatparya) 
referred to as abhipraya in this sloka By such an enquiry 
it will be possible to understand how a jivan mukta, 
while living in the body, remains in the glory of this 
own Eternal Being, in full contentment and joy. The sufferings 
of the jiva due to its identification with and attachment 
to the body and the desires that arise as a consequence, 
cease to exist for a jivan mukta 

i) Upakrama - Upasamhara ekata - oneness of the 
postulate and the conclusion 

ii) Abhyasa - Emphasis of the topic in different words, 
in and through the text 

iii) Apurvata - Uniqueness of the subject is, that 
it can be authoritatively determined through 
upanisadik study only. Vedanta is the final authority 
of this knowledge. 

iv) Phala - The purpose of the subject presented 
in the text. 

v) Arthavada - The words of praise in favour of 
the absolute and words of censure in favour of 
the relative. 

vi) Upapatti - Essential identity between the ‘relative’ 
and ‘the Absolute’, through logical illustrations and 
examples. 

To explain the meaning of the word purusa in this 

statement, the teacher first introduces the concept of associated 

factors like ‘maya', ‘jiva ' and ‘Isvara’ used in the vedanta— 

HWWnfo <*Mfcl ^cTr^TcT: I 
cbfeMdl^ci Pit II3II 

Maya bhasena jlvesau karotlti srutatvatah 
Kalpita veva jlvesau tabhyarh sarvarh prakalpitam (3) 

PRT = the material cause of this world; = 

consciousness conditioned by the mays, = the jiva 

and the Isvara; =t*lfd = is conceived; ?fc! = thus; ^rlr=)d: 

= is heard in the veda- s; = the jiva and 

the Isvara, =b1eMci1 = are imagined; = merely; 

= by them; = the whole world; = 

is conceptually imagined. 

The consciousness conditioned by maya (which is the material 
cause of the world) creates the concepts of jiva and Isvara, 
is declared in the Veda-s. These jiva and Isvara are therefore, 
merely concepts. This whole world is a projection by them. (3) 

The word purusa is now taken up. How is the world 
created? The upanisad sruti vakya says that maya is the 
imaginary power of the Lord, which is the material cause 
of the world. Maya with the help of the reflection abhasena 
of the Pure Consciousness (Parabrahma Paramatma ) creates 
two types of Cidabhasa: the jiva (individuality) and Isvara 
(totality). In reality, these are imaginary and not existing, 
hence - kalpitau eva jlvesau. Thus, are created the relative 
existence known as the governed (jiva) and that which 
governs (the Isvara'.); the created and the creator; the 
limited and the unlimited; the little knower (alpajna) and 
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the omniscient (sarvajna ); the less powerful (a/pa -saktiman ) 
and all powerful (sarva-saktiman) etc. All these pairs 
of qualities are with reference to conditionings - i.e. 
conditioning of limitations as well as of no-limitations. 
An ignorant man considers the limited, as perfection. The 
seeker imagines perfection in the limited, whereas the 
man of wisdom, knows that in the infinite, the finitude 
is imagined. 

There are thus three stages in understanding the world: 

1. Considering the limited as perfect, is being in 
the world of ignorance jlva- bhava 

2. Considering himself to be the incomplete, but the 
Guru to be complete; - is being a seeker 

3. Considering that in the Infinite or Absolute which 
is all completeness, the limitations are imagined. 

The first understanding is bondage. The second one 
is also a bondage, but leads to liberation; while the third 
transcends both, and is freedom. 

In the Absolute, the jlva and isvara are imagined; 
each generates its own series of imaginations: jlva imagines 
its world of miseries and tragedies; and isvara imagines 
another world of no misery and no tragedy (prakalpitam). 
According to vedanta sastra, maya-prakrti or jlva-Isvara 
are superimposed on the Absolute, where there is neither 
jlva nor Uvara, neither maya nor prakrti. For the Absolute 
is one-without-a-second. 

Differentiation of the projected world on the basis of 
their source i.e. jlva or isvara, is explained — 

11VII 

iksanadi prave santa srstir fsena kalpita 
Jagradadi vimoksantah samsaro jlva kalpitah (4) 
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gfg: = the creation; y^H-dl= that begins from 

the conceptualisation to entry; ffrl = by the isvara, «t»fe^ldl 

= is conceived or projected; = beginning 

from the waking state to liberation; = the world; 

sffa °bfeM"d: = is projected by the jlva 

The part of creation that begins from the conceptualisation 
upto the entry of the creator in the creation, is attributed 
to the projection by the isvara The world that includes the 
waking state upto liberation from these limitations, is attributed 
to the projection by the jlva (4) 

isena Kalpita srstih.- The world which is the imaginary 
creation of the isvara is created by the power of maya 
Then the Lord entered the world, and became the jlva 
From the point of creation (Iksana) upto this entry 
[pravedanta ), is (isvara srsti) creation of the Lord. 

Jagradadi vimoksantah - From this point onwards 
the jlva enters the various planes of consciousness: jagrat, 
svapna and susupti avastha (waking, dream and deep sleep 
states). The jlva becomes waker in the waking state, 
dreamer in the dream state, and deep sleeper in the 
deep-sleep state. Thus he goes on migrating from one 
plane of consciousness to another, and suffers or enjoys 
as if he is in bondage. When the jlva comes to realise 
that ‘it is I alone who am in the different states of 
consciousness, they all come out of me, but I am not 
affected’, then the jlva achieves liberation i.e. Kaivalya 

Mukli 

The jlva seeking mukti is as much an illusion as 
the bondage of samsara imagined by it, in the first place. 
Thus the teacher tries to establish with emphasis again 
and again, the imaginary nature of the world (kalpitau 
eva jlvesau). This is called prakriya. The wrong imagination 
is corrected by right imagination in the light of the scriptural 
statements. Thereafter, both imaginations are removed and 
what remains is the substratum, which is supporting both 
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the right and wrong imaginations. In other words, 
understanding imagination to be an imagination, is the 
only way to go beyond imagination. 

In the light of this background, the teacher takes 
up the definition of Purusa in a scientific manner. The 
above explanation is essential to understand the correct 
meaning of the word ‘purusa ’ in the Vedik statement. 
Understanding of the ‘conditioned consciousness’ without 
the ‘conditionless consciousness’ leads to incomplete 
knowledge about the word ‘purusa ’. 

Hence — 

| mil 
Bhrama dhisthana bhutatwa kutastha saiiga cidvapuh 
Anyonya dhyasato 'saiiga dhistha jlvo’tra purusah (5) 

= of nature of the consciousness 

that is immutable, unattached; W SlfagH ^TlrMI = the 

substratum of the delusion of the conditionings of body, 

senses, etc; 3TS2jtcTcT: = by the mutual superimposition 

of their qualities on each other; 3T?FT = unattached; tfosi 

'Sffa: = conditioned by the intellect, the jiva, 31? = 

in this vedik statement; '£??: = is referred by the word 

'purusah'. 

The consciousness, which is the substratum of the imagined 
conditioning of the intellect etc., and therefore, in no way 
connected with the intellect; having reflected in this conditioning 
and mutual transfer of their qualities, has come to be a ‘ jiva 
This is what is meant by the word ‘purusa' in this statement 
of the upanisad under discussion. (5) 

The meaning of purusa in the original vedantik text- 
sruti vakya is now discussed. It means the Kutastha, the 

substrafum called the consciousness, on which there is 
a delusion that the consciousness although supporting the 
conditioning, thinks that it has become conditioned. Actually 
the support is never influenced by the supported, but 
when it imagines that it is, that condition is called the 
jiva. In other words, when the absolute consciousness 
starts imagining that ‘I am the body, mind, intellect, etc.’ 
that imaginary non-existing condition of the consciousness 
is called jivatma. Thus the limitations which are not real 
are taken to be real, the consciousness which is kutastha 
unchanging, is caught up in the conditionings. 

Asahga - Kutastha caitanya is not influenced by any 
limitations, dhistha jiva while cidabhasa is all the time 
under the influence of limitations. When these come together, 
in this sruti, purusah means the jiva who is the amalgam 
of matter and consciousness. 

With this definition, if sloka-\ is read again, it will 
be clear that when the conditioned consciousness or jiva 
comes to realise that the conditions are supported by 
it and that it is totally unattached (asahga), it will no 
longer be disturbed by the conditionings. In the Absolute, 
problems can never be. The only way to get out of 
the problems is to develop a thinking pattern from the 
Absolute point of view and not from the relative stand-point. 
When the individuality is surrendered to the totality with 
unwavering faith, one develops a beautiful vision, whereby 
one is not affected by whatever happens in life. This 
is called jivan mukti 

Normally the students of vedanta in their initial days 
of studies do this error of understanding the concept 
of the illusion called ‘the jiva'. Therefore, it is essential 
to know that the illusion cannot exist without its substratum. 

r 

This point is made clear in the following— 
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EhM^fed: ll^ll 

Sadhisthano vimoksadau jlvo’dhikriyate na tu 
Kevalo niradhisthana vibhranteh kvapya siddhitah (6) 

= the jiva, = is considered to exist 

and qualify; = for the liberation etc.; fTlfagR: 

= along with its substratum, the pure consciousness; 

^ = not independently alone; PufMan f=ryi^: 

= (because) the existence of the illusion without its 

substratum; 3#T = anywhere; 3Tfprf^cT: = is not known. 

The ‘ jiva’ which is a concept of an illusion is considered 
qualified and existent for the purpose of liberation etc. along 
with the substratum of ‘Pure Consciousness’ and not independently. 
Because, the illusion is not known to exist without the support 
of the substratum. (6) 

The question is then raised: Do we have to bring 
the consciousness with reference to the conditioning?... 
.‘cannot it be said directly that the reflection of consciousness 
is called jivatma'. The teacher replies ‘that understanding 
the jivatma without reference to the substratum - the 
kutastha caitanya, is incomplete, because ‘the existence’ 
of the jivatma is borrowed from the kutastha caitanya 
Without the substratum the super-imposition cannot exist. 

The jiva or purusa, the conditioned consciousness 
therefore, becomes qualified (adhikari) for seeking 
liberation etc. only with reference to the substratum, 
(sadhisthana). Without the reference of the substratum 
the illusion cannot exist independently (na tu kevalam). * 
Just as there can be no reflection without the object 
that is being reflected. Bhrantih or delusion cannot thus 
be talked about without the substratum. Furthermore, the 
reflection in the mirror looks distorted when there is 
distortion in the reflecting medium, but the reflection cannot 

have liberation from the medium because it has no 
independent existence. The illusion of the snake cannot 
exist without the substratum of the rope. Similarly, it 
is not possible to talk of liberation for the jiva without 
reference to the kutastha caitanya (Nir adhisthana vibhranteh 
kvapi asiddhitah). The substratum is the reality, while 
the illusion is a contrary perception of the substratum. 

From the above it is to be understood that this limited 
and unhappy individual is supported by something which 
is neither limited nor unhappy. After having known this, 
the question of the purusa being unhappy or desiring 
for the body does not arise (sloka 1). Every sloka thus 
leads to this conclusion. 

Thus the jiva must be understood alongwith the kutastha 
caitanya for the purpose of liberation or bondage in spiritual 
sadhana 

This thought is further explained in the next few 
Sloka -s 

This principle of the possibility of liberation of the *jivatma ’ 
when considered along with the substratum and not 

independently, is shown in the following two sloka -s-~- 

^ imi 

Adhisthanamsa samyuktam bhramamsam avalambate 
Yada tada’ham sarhsanti evam jivo’bhimanyate (7) 

= when; = the jivatma, 3lftTgRT?T ^rtv^ 

= along with the substratum of pure consciousness; 

= the illusory aspect of the conditioning of 

the mind etc.; = takes to be its essential nature; 

rT^T = then; twifl = 1 am a samsarl; ffcT 

= in this way; = imagines to be. 
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When the ‘jlva ’ alongwith its substratum of ‘pure 
consciousness’, takes the illusory aspect of the conditionings 
to be its real nature, then he comes to suffer the imagination 
that ‘I am a samsarl' etc. (7) 

How does jlvabhava take place or how conditioned 
consciousness is bom? The jivatma which has the kutastha 
as its substratum (adhisthana), due to delusion 
(bhramamsam), imagines that the conditionings are real 
and comes to believe that ‘I am the samsarl'. Thus the 
jlva exists only in illusion and delusion. It exists only 
in its own absence. Inspite of the knowledge that it is 
the result of delusion, it continues to be, like the blueness 
of the sky. This non-existing entity called the ‘samsarl' 
is the jlva. The thought that ‘I am a samsarl' arises 
out of a false notion of bondage, of false identification 
with the limitations that constitute the world. Thus, when 
the Absolute gives importance to the conditions, it becomes 
‘conditioned’. 

Contrary to this erroneous identity when— 

WM (d<W»KKl^8Hy«IRcTT I 

||£|| 

Bhramam sasya tiraskarat adhisthana pradhanata 
Yada tad a cidatmaham asahgo ’smlti buddhyate (8) 

= when; = the rejection of the; 

= the illusory aspect of the conditioning; 3lf^HTT SJ^TRcTT 

= by the acceptance of the substratum to be the 

reality; = then; 3Tf>3 I^KIchi = I am consciousness; 

SUFT: = unattached I am; ffcT = in this 

way comes to realise. 

When the 'jlva ’ rejects the imagined conditioning of the 
illusion and accepts the substratum as its real nature, then 
he comes to realise that ‘I am consciousness, I am unattached’. (8) 

WHat is the remedy out of this situation? T, the 
kutastha caitanya must understand that the jivatma or 
conditioning on me is only imaginary and not real. This 
understanding itself is rejection of the delusion 
(bhramamsasya tiraskarat). Once this is done, then I see 
who I am viz. I am (adhisthana pradhanata) - the kutastha 
caitanya By living every moment like kutastha caitanya, 
one learns to live like a human being. 

Rejection of delusion is achieved by developing 
non-attachment (asahgata). Possession is bondage, belonging 
is liberation. By constant practice and purification of one’s 
being, one begins to identify oneself with the kutastha 
caitanya, and drops the belief that one is a samsarl. 
The result is that the reactions lose their value and strength. 
Non-attachment (asahgata) is achieved every moment. And 
finally one realises that one is of the nature of pure 
consciousness (tada cidatma-aham). 

A possible doubt is raised about the above statement— 

^ \\%\\ 

Nasahge ’hankrtir yukta katham asmiti cet srnu 
Eko mukhyo dvava mukhav ityaitha strividho 'hamah (9) 

= in the unassociated consciousness; STFfifd': = 

“I am”-ness; T = cannot be considered right; 

= how; = I am consciousness; ( ?frT 

= thus come to know;) = if one doubts; 

= then listen; = one; 3^1: = main meaning; 

it = two secondary; = in this way; 

= of the aham; f^f^I: = three ways is understood. 

How can the consciousness, that is not associated with 
the conditioning (of the body etc.), come to realise that ‘I 
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am the consciousness’? It cannot be considered as correct. 
If this is the doubt, listen to the answer. The word * aham' 
has three meanings, a primary and two secondary. (9) 

The question is raised as to who can say that ‘I 
am kutastha caitanya ’? The kutastha caitanya cannot say 
this of itself because it is not correct to associate the 
aham-bhava that I am cidatma (aham krtih) with it. Jivatma 
also cannot say this because the kutastha caitanya has 
forgotten its real nature. Then who is saying ‘aham asmi\ 
The teacher replies: ‘Listen, I will tell you’. There are 
three meanings to the word ‘ aham ’. Out of these three, 
one is primary (mukhya) and the other two are secondary 
(amukhya). 

The primary meaning of the word ‘aham' is explained— 

ll'oll 

Anyonya dhyasa rupena kutastha bhasa yorvapuh 
Eki bhuya bhaven mukhyas tatra mudhaih prayujyate (10) 

= the qualities of the consciousness 

and the conditioned consciousness; = 

by mutual transfer of their qualities; = appear 

to be one; = the primary; = is understood; 

rT^ = in this sense; Jjt: = by the ignorant; 

= is referred. 

Identity between the kutastha and cidabhasa because of 
mutual super-imposition is the primary meaning of ‘aham’. This 
is employed by the ignorant, when they refer to the word 
‘aham’. (10) 

To the ignorant man, the main meaning of ‘aham ’ 
is that it is the amalgam of kutastha caitanya 
(the consciousness) and the conditioned consciousness 
(cidabhasa) like the man and the father. Conditioned 

existence is relative existence. When the point of reference 
1 is denied, the relative existence comes to an end. The 

ignorant (mudhaih) are unable to discriminate between 
the absolute consciousness and relative existence, and hence 
suffer. The suffering ends when he becomes a seeker 
to choose the Absolute. 

The secondary meaning of the word ‘aham' as applied 

by the man of knowledge is— 

3T^ojfr CT3T rMfart I 

nun 
Prthaga bhasa kutasthau amukhau tatra tattva vit 
Paryayena prayuhkte ’ham sabdam loke ca vaidike (11) 

= of the reflected/conditioned consciousness 

and consciousness; = separate; = secondary; 

= in the worldly and the religious fields; 

rf? = there; cTr^f^ = the wise one; 

the word aham, = is differently; = is applied. 

The wise use the secondary meaning of the word 'aham' 
in its secondary meaning to indicate separately the consciousness 
with conditionings (jiva) or the pure consciousness (kutastha), 
in the worldly or the religious fields of their involvement. (11) 

The wise man who knows the Truth, knows how 
to discriminate the kutastha caitanya from the cidabhasa 
This is the secondary meaning of the word ‘aham’, as 
understood by the wise man. He uses the word 4 aham ’ 
in the philosophical sense with reference to the kutastha 

# caitanya, and in the material sense with reference to the 
various roleS that he has to assume in life. In his heart 
of hearts, he knows that he is the kutastha caitanya 

For example— 
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f^mfcr ii^ii 

Laukika vyavahare’ham gacchaml tyadike budhah 
Vivicaiva cida bhasam kutasthat taw viviksati (12) 

«pj: = the wise one; ^4 M-osJifa = ‘I go’; 

= in this way; ef)f^ <xt<=t6^ = in the worldly matters; 

1^<;i'hw4 = the conditioned consciousness; = 

from the pure consciousness; = having separately 

understood; <14 4^ = the conditioned consciousness alone; 

ftsrsrfcr = (the word lahaw’) is meant. 

In the worldly matters when the wise say, ‘I go’, he means 
the conditioned consciousness [jlva) separated from the pure 
consciousness. In this way the word ‘ aham' ...T, is used by 
the wise to mean the jiva. (12) 

This sloka explains further the statement in sloka 11 

as to how the wise man is able to discriminate the 1 aham ' 
in the sense of the kutastha caitanya from the cidabhasa. 
When he says ‘I go for a walk’, he knows that the 
statement is only with reference to the cidabhasa or 
conditioned consciousness - and with reference to a worldly 
transaction (vyavahara) and that the real aham or Self 
is not affected by any of these transactions. The kutastha 
caitanya neither comes nor goes - it has nowhere to 
go and nowhere to come from. 

The other secondary meaning of the word 'aham' is — 

5JST: Il^ll 

AsarigdJharh cidatmaham iti sastriya drstitah 
» Aham sabdam prayuhktte’yaih kutasthe kevale budhah (13) 

= wise ones; sfiKsflq ffel: = because of their 

understanding born of vedanta; = with reference 

to the pure consciousness; = of the kutastha^ 3Te?4 

STOfT: = “I am unattached”; 3^ f^KIrMI = “I am 

cidatma, ffrT = in this way; SPHf 3^4 91^4 = this 1 aham' 

word; = is employed. 

The wise ones employ this word * aham’ with reference 
to the pure consciousness when they say, ‘I am unattached’, 
‘I am cidatma' etc. because of their understanding bom out 
of the study of the scriptures. (13) 

Firmly established in the scriptural wisdom that ‘I 
am totally unattached’, that ‘I am the kutastha caitanya’, 
and that ‘none of the conditioning can affect me’, the 
word 'aham' is used by the wise only with reference 
to the kutastha caitanya. 

T^Summarise: 

* ‘ Aham ’ - the consciousness, supports the conditionings. 
When the consciousness arises from deep sleep and becomes 
aware of, and identifies with the body, the waking world 
acquires existence and meaning. But the consciousness 
is not conditioned by the gross body. When it is 
misunderstood that T the consciousness is limited by 
the gross body, the separateness from other things and 
beings results. This distorted idea of 'aham' is upheld 
by the ignorant man. To him ‘ aham' means this body, 

* as distinct from other bodies. Thus the Absolute 
Consciousness suffers the limitations of the body, and 
hence the accompanied bondage and suffering of relative 
existence begins. Although, the consciousness is supporting 
all the limitations and can never be conditioned by any 
limitations, yet, when consciousness and conditioned 
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consciousness start existing together that is called ‘ aharri 
by the ignorant man. 

The wise man, on the other hand, is able to discriminate 
the conditioned consciousness from the pure consciousness 
as seen from the absolute standpoint for the purpose 
of conducting in worldly affairs (vyavahara) like an actor 
not identifying himself with the role he is playing. In 
the worldly matters (vyavahara) he talks the language 
of the world, knowing fully well his role like an actor. 
From the real knowledge point of view 1 aharri means 
‘I am Pure Unattached Consciousness, Existence’ 
(asahgo’ham cidatmaham). The wise man thus does not 
get confused and confounded in his identity, as to who 
he is, with reference to any particular point. 

The consciousness is the container while the mind 
is the contents. Empty the mind. Mind devoid of contents, 
is consciousness. 

A wise (tattvavit) comes to mean ‘I am’ as the kutastha 
caitanya the effortless conscious existence without 
entitification. 

This being the case i.e. the meaning of the word 
is used by the ignorant and the wise in different ways 
and that the word can also mean the pure consciousness, 
the jlva can make the pure consciousness as the object 
of knowledge, thereby knowledge of the pure consciousness 
can take place. 

How can the ‘conditioned consciousness’ which is totally 

dependent on the ‘pure consciousness’ come to know, both 

the conditioned and the pure consciousness belonging to different 

degrees of reality? To put it in other words, how can the 

dream wealth make a waker rich? 
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rcllcHmW^ ^ ■ellcHM: I 

<TOTiWTTJTO: ^Idl^ IIWI 

Jhanitajhanite tvatma bhasasyaiva na cat manah 
Tatha ca kathama bhasah kutastho ’smiti buddhyatam (14) 

51 iPicll = knowingness; iPlrl = not-knowingness; g 

= indeed; ancHmww = belong to the ‘conditioned 

consciousness’; ^ = alone; T STTriR: = not to the 

pure consciousness; STTOTIT: = ‘conditioned consciousness’; 

3lf^T = I am pure consciousness; ffcl = thus; 

rTOT = this being so; = will come to 

know? 

Knowingness or not knowingness belongs to the ‘conditioned 
consciousness’, while the pure consciousness does not become 
the object in the category of known or unknown or the knower 
— wise or the not-knower --- the ignorant. In this condition 
how, ‘conditioned consciousness’ will be able to know the Pure 
One? (i.e. the pure consciousness can never become the object 
of knowledge or ignorance). (14) 

The student raises a question: Without the pure self 
supporting the jlva, there can be neither knowledge nor 
ignorance. Therefore, knowledge and ignorance are, in 
fact attributes of the jlva, the conditioned consciousness 
and not the absolute consciousness. Is it not? If so, how 
is it possible for the conditioned consciousness to know 
that it is of the nature of the kutastha caitanya ? Just 
as conditioned hall space cannot realise that it is in reality 
unconditioned space; nor the conditioned wave know what 
the ocean is. The wave-ness is the jivatma and ocean-ness 
is the kutastha caitanya 

This doubt is answered— 
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TO <£d*3eb4«Wlc|c||.j[ | 

3TmWr^PT ftsTO^Tc^^TcTOffW^ IKMI 

Nayam dosas cida bhasah kutasthaika svabhava van 
Abhasatva sya mithya tvat kutasthatva avasesanat (15) 

3FFJ ^ = this doubt is not valid; f^RT*lRT: = 

the ‘conditioned consciousness’; = the ‘pure 

consciousness’; tl°F> = are essentially of the same 

nature; 3TT*fWc3FT = the conditioning of the ‘conditioned 

consciousness’; = being an illusion (having known 

thus); = pure consciousness remains. 

The doubt raised in the above sloka is not valid, because, 
the essential nature of the conditioned consciousness is ‘pure 
consciousness’. The conditioning of the ‘conditioned 
consciousness’ being an illusion (having known thus), what remains 
is pure consciousness. (15) 

The teacher clarifies: “What you have pointed out 
in my statement is not really a flaw.” For, in essence, 
kutastha caitanya and cidabhasa cannot be separate. They 
appear to be two, because the conditioning (mind) which 
has created the illusion of the conditioned consciousness, 
is only an appearance (mithya). The consciousness which 
is supporting the conditioning of time, space and object, 
cannot itself be conditioned by these three. Once it is 
understood that the conditioning of the unconditionable 
consciousness is imaginary (mithya), and once the illusory 
walls creating the hall space are pulled down, the hall 
space becomes total space. To know this, one need not 
pull down the walls. Similarly, to drop the conditionings 
of time, space, and object, it is not really necessary 
to destroy the body, mind and intellect. Understanding 
the conditioning as conditioning, is the only way to go 
beyond conditioning. The doubt arose because, one is 
trying to understand the cidabhasa without reference to 

the kutastha caitanya Once the illusoriness (mithya pratyaya) 
is understood, the Reality reveals itself. 

(We have seen in earlier pages that the error we 
generally commit in understanding the 'jiva ’, is that we 
try to look at it as an independent entity without reference 
of its substratum ‘the pure consciousness’. No illusion 
can be correctly referred without its substratum that is 
supporting it). 

Accepting this error, yet another doubt is raised— 

^ ft ii^n 

Kutastho’smiti bodho’pi mithya cenneti ko vadet 
Na hi satyataya bhistam rajju sarpa visarpanam (16) 

= ‘I am pure consciousness’; ^fcf 

= this knowledge also; fJTEZTT = is illusion; 

= if doubted; *T ^fcT = not so; 31: = who will 

say; % = as; ^ = the movement of the 

snake imagined in place of a rope; = to be taken 

real; T SffSriFJ = cannot be accepted. 

If the knowledge ‘I am pure consciousness’ is also considered 
to be an illusion (because the knower is an illusion), who 
will not agree? Because the movement of the illusory snake 
on the rope, cannot be accepted to be real. (16) 

The student raises another doubt: This knowledge that 
“I am kutastha caitanyd’ - the unconditioned consciousness 
is being claimed by the cidabhasa i.e. the jiva But the jiva 
itself is an illusion. Therefore, this knowledge itself must also 
be considered as an illusion. 

The teacher readily agrees that the knowledge is an illusion. 
The movement of the snake on the rope (rajjdj perceived 
by me under delusion as a snake is an illusion, undoubtedly. 
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If this knowledge is an illusion, then by this illusory 

knowledge, there cannot be negation of the world of sorrows— 

di^Vifa ## % to# i 
WU: IIUII 

Tadrsenapi bodhena sarhsaro hi nivartate 
Yaksa nurupo hi balir ityahur laukika janah (17) 

= by the type of knowledge referred 

in the above Mokac, 3TfT = also; tiUK: = the world of 

sorrows; % Pictcfcl = is certainly negated; % = it is indeed; 

= according to the spirit to be propitiated; 

^fcT: = offering; ?fcT = is; cilfe>=bi: *RT: 3TT^: = is 

said by the worldly people. 

By the knowledge, that is considered to be illusory in the 
above sloka, also the world of sorrows is negated (because 
the world that is negated is also an illusion), as it is said 
in the world that, as is the status of the deity to be propitiated, 
so is the offering made. (17) 

The offering (or present or bribe in the modern day 
language) given to someone from whom a favour is sought, 
should be such that it pleases him by meeting his expectation. 
Similarly, sarhsara is an illusion. Man suffers not because 
of God’s creation, but because of jlva’s creation. 

To remove the problems of the illusory world - the 
sarhsara - it is necessary to have real knowledge. Dream 
hunger can be satisfied only by dream food; to come 
out of a bad dream, a more frightening dream experience 
is needed. Similarly, to wake up to our real nature, the 
experiences of this world, illusory as they are, will alone 
help us. Although, the knowledge gained by the jiva is 
not real knowledge, this illusory knowledge alone can 
help in coming out of the illusion - the sarhsara - that 
the world is. (This is called Arjuna Visada Yoga in Bhagavad 
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Gita )._ Out of the many experiences in the waking state, 
some experience makes us ‘wake up’ depending on one’s 
sensitivity (like Siddhartha). Others continue to be buried 
in the sarhsara. The illusory nature of the sarhsara can 
be known only by analysing the illusory experiences. There 

is no other way. 

What is meant by the teacher in the above 61oka 
is, even when we consider the knowledge of the world 
by an illusory entity the ‘ aham’, it has the ability to 
help in awakening to the Reality, as we all know that 
the dream experience which is necessarily an illusory 
experience, does have the ability to awaken to the waking 
state. In short, when the ‘conditioned consciousness’ accepts 
the conditionings to be mere conditionings and not the 
reality in itself, one has gone beyond the state of ‘being 
a conditioned consciousness’. 

In the following sloka, the, teacher concludes the topic 

of the meaning of the word ‘purusah' referred in the original 

Vedantik statement in the first sloka of this chapter— 

fetor ^ i 

nun 
Tasma dabhasa purusah sakutastho vivicya tarn 
Kutastho’smlti vijhatum arhati tyabhyadhat srutih (18) 

dWI<! = therefore (with reference to all the discussion 

in the above pages); 3TW the conditioned 

conscioussness reffered by the word purusah has to be 

understood along with pure conscioussness; chf = to that 

Pure Consciousness; = having discriminated; 

3Tfw = ’I am Pure Consciousness’; ?fcl = in this way; 

= is correctly to be understood; ?fcf = 

is what; SjfcT: = meant by the Vedanta statement. 
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(With reference to all the above discussion) Therefore, the 
word purusa is used to indicate the ‘conditioned consciousness’ 
along-with the substratum ‘pure consciousness’. By discriminating 
this pure consciousness from the ‘conditioned consciousness’, 
one comes to realise that ‘I am the pure consciousness’. This 
is what the word ‘ asmi’ i.e. ‘I am pure consciousness’ is meant 
by the above referred upanisadik statement. (18) 

Therefore, the meaning of ‘purusa’ is (in the sruti 
vakya referred to in first floka), the cidabhasa along-with 
the substratum, the unconditioned consciousness or the 
kutastha caitanya. To avoid confusion and resultant suffering 
due to erroneous identity, one should be able to recognise 
one’s own true identity with the pure self. Problems arise 
because of identity crisis. (Like one understanding oneself 
only as a father, forgetting that one is first a man with 
many other functions to be a full human being). Freezing 
in one identity, like an ice-cube, causes suffering and 
prevents one from living the life of a full personality. 

Therefore, it is necessary to learn to discriminate 
the illusory identity from the true identity - the cidabhasa 
from the kutastha caitanya. How to discriminate? By 
understanding that the cidabhasa is merely cidabhasa 
because of the kutastha caitanya staying as the substratum. 
This understanding is called discrimination - between the 
conditioned consciousness and the consciousness which 
cannot be conditioned. This is what Bhagavan Krsna means 
when he says: sarva dharman parityajya..here 
renunciation refers to the renunciation of all conditionings 
by realising that you are the substratum and that the 
conditioning is imposed upon you, and that one need 
not carry the ‘load’ of these conditionings. Knowing that 
conditioning, ‘as conditioning’ and not giving value to 
the conditioning, itself constitutes renunciation — of all 
problems of the body, mind, and intellect. And once you 
succeed in separating the cidabhasa from the kutastha 
caitanya, you come to realise that ‘I am kutastha caitanya \ 
(kutastha asmi). 
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In the following sloka the word ‘ayam ’ referred 
in the above Upanisadik statement is explained — 

d^fd nun 
Asandigdha viparyasta bodho dehatmanl ksyate 
Tadva datreti nirnetum ayamitya bhidhi yate (19) 

= as ‘I am the body’ notion; = knowledge; 

= doubtless; = without any other 

possibility; = is seen; 3^ = in this (pure self); 

= similarly; ^fcT = thus arriving at; 

ffrf = the word ‘ ayani ; = is meant for. 

As the knowledge (for the ignorant one) ‘I am the body’, 
is without any doubt and without- any other possibility; is seen 
(in the world), similarly, to arrive at this type of firm conviction, 
the word ‘ayam ’ is used by the upanisad in the above statement 
(to mean ‘I am the pure consciousness’). (19) 

Having clarified and established the meaning of the 
word ‘purusa ’, the word ‘ayam ’ in the Upanisadik statement 
under discussion (sruti vakya) is taken up next. The 
ignorant man (laukika purusa) is firmly convinced that 
the word ayam means ‘this body’. This knowledge is 
so firmly fixed in his mind, that (a) there is absolutely 
no doubt about it (asandigdha ), and (b) there is no possibility 
for anyone to create any doubt about it in his mind 
(aviparyasta). 

Similarly, the wise man is just as firmly convinced, 
without any trace of doubt, that he is the unconditioned 
absolute consciousness or kutastha caitanya. To come to 
this stage of knowledge and understanding, the word ‘ ayam ’ 
is used. 

The above thought is supported by quoting Bhagavan 
Sahkaracarya— 



632 PaftcadasI 

3TTriT^fcr H W?lfo lRo|| 

Dehatma jhana vajjhanam dehatma jhana badhakam 
Atmanyeva bhave dyasya sa necchannapi mucyate (20) 

<telc*T = as the ‘I am the body notion’; ^SIch^im 

= the knowledge contrary to this notion; 

3hichPi b°T = in the pure Self; = he who 

has; B: = he; T Sift = although not desiring; 

= is liberated. 

When the knowledge ‘I am the pure consciousness’, which 
is the opposite of the notion ‘I am the body’, becomes firm, 
such a person, although not desiring, is liberated (from the 
bondage of relative existence). (20) 

At present the knowledge is very firmly fixed that 
‘I am the body’. When this false knowledge (ajhana) 
is destroyed by the clear and correct knowledge of the 
truth that ‘I am not this body; but I am the Sat-Cit-Ananda 
suddha caitanya (atmanyeva sa bhavet)’; at that time, 
even if he does not desire it, mukti or liberation will 
come to the wise man. 

What is the meaning of ‘liberation’? Who is desirous 
of liberation? He who had formerly considered himself 
to be limited, and who has now come to realise that 
the limitations are in him but cannot bind him, he will 
not think of liberation. For, the thought of liberation falls 
in the purview of ignorance, not of wisdom. Who has 
got the clear knowledge of his own true nature, liberation 
dawns upon him, without any effort on his part, because 
the very basis for the illusion of bondage has been negated 
by the knowledge that ‘I am the kutastha caitanya ’. He 
has already attained the state of ‘liberation’, without desiring 
for it. 
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Another possibility of using the word ‘ayam' can be, 

to indicate Self in an objective way. This is denied — 

2TcT: IR^II 

Ayamitya paroksa tvam ucyate cetta ducyatam 
Svayam prakasa caitanyam aparoksam sad a yatah (21) 

?fcT = by the word 'ayam ’; = an 

objective knowledge; = is meant (as we say this 

is pot); = if this doubt is raised; efrf = let 

it be so; = because; sre>T?T = the pure 

consciousness being of the nature of pure knowledge (i.e. 

does not depend on any means of knowledge); = 

all the time; = is the subject. 

If one doubts that the word ‘ayam' is used in the above 
upanisadik statement to indicate the ‘objectiveness’ of the Self 
(as we refer ‘this is a pot’ by the word ‘this’ in case of 
objective knowledge), let it be so. Because the ‘pure self being 
of the nature of consciousness’ is always ‘the subject’ (i.e. 
even we do not accept the use of the word ‘ayam ’ to mean 
‘the subject’, it does not matter, because the pure consciousness 
is always ‘the subject’). (21). 

Another important aspect of the word 'ayam' is now 
taken up. The student raises a strange doubt: When 'ayam' 
is used like in ‘I am kutastha caitanya', it appears to be 
aparoksa or direct knowledge. But when it is said that ‘This 
is kutastha or atrna’, or ‘This I am’, are we not objectifying 
‘This’, and separating the T, from ‘This’? ‘This’ in this 
usage has become an object of my knowledge because it 
is associated ‘with ‘This’, ‘That’ etc. Then it has become 
indirect or paroksa knowledge. If this is not so, then why 
use the word ‘ ayam' at all? Since we know that it is svayam 
prakasa caitanya, the word 'ayam would appear to be redundant. 
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The teacher says: consciousness is svayam prakasa 
caitanya. Therefore it is always aparoksam. To know the 
consciousness, no other conscious is required. However, 
both paroksa and aparoksa jfiana can take place at the 
same time and about the same thing. 

If the pure self is always the conscious being, how 
can we accept that the same thing can be a subject 
and an object or knowledge and ignorance can be associated 
simultaneously? 

How this can happen is explained further — 

mi IRRM 

Paroksa maparoksam ca jfiana majhana mityadah 
Nitya paroksa rupe’pi dvayam syad dasame yatha (22) 

^ = the objectiveness and subjectiveness; 

= knowledge and ignorance; ffcT 3^:5^ 

= these two pairs; PioM ^ = in spite 

of being the eternal subject; = can be; ^ = as 

seen; = in the story of ten fools. 

The indirect (paroksa) and direct (aparoksa) knowledge, 
the knowledge (jiianam) and ignorance (ajnnam) and similar 
pairs of opposites are possible to exist (simultaneously) in the 
external direct Self, as revealed in the story of the tenth man. (22) 

The kutastha caitanya is svayam prakasa. Therefore, 
the knowledge that I am the substratum of everything 
and that this is my real nature, is aparoksa jiianam about 
myself. It does not need any other proof. Even so, paroksa 
and aparoksa knowledge, jfiana and ajhana - these pairs 
of opposites are possible in me. 

To illustrate this point, the classical example of the 
story of the tenth man is given. Ten men cross a river, 

and on reaching the other bank, each one counts to 
check if all have reached safe. Each one counts only 
nine, and they begin to weep for the tenth man who 
they think has drowned in the river and is lost. A wise 
man comes along and learns of their problem. He first 
reassures them and tells them that they are all safe. They 
feel comforted and stop crying, taking his assurance as 
the truth. 

This is paroksa jiianam - that is, knowledge based 
on indirect source. The wise man then proceeds to show 
them how each one has forgotten to count himself, and 
in reality each one is the tenth man. ‘You are the tenth 
man’ (Tat Tvam Asi). When each one finds out that 
‘I am the tenth man’, that becomes his aparoksa knowledge. 

Similarly, so long as I imagine myself to be the 
conditioned consciousness, I am unhappy. But the scriptures 
say that I am other than this body, mind and intellect. 
This is paroksa jfiana. Once I myself realise my true 
nature of being the unconditioned kutastha caitanya 
(aparoksa jhanam), I am free from the bondage. Thus 
both paroksa and aparoksa knowledge are possible at 
the same time. 

In this story how is it possible to see, the subject 

and object or knowledge and ignorance to exist together although 
in one subject — 

1 srfrT ^5Fftf?T cTT^T IR3II 

Nava sankhya hrta jhano dasamo vibhramat tada 
Na vetti dasamo ’smfti vlksya mano’pi tan nava (23) 

•T^ fRs^TTfrf^IR: = the one who is unable to know 

the error of counting the ‘nine’; 2£TiT: = the tenth; cl^T 

= that very time; 3#T = although seen; cTEf 
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d=T = to those nine; fdWTcI = due to delusion; 

3lfFT = I am the tenth; ffcl = in this way; T ^frT 

= does not know. 

The one, under the spell of delusion, unable to know his 
error of counting nine (in place of ten), although himself ‘the 
tenth’ being very much present, did not know that ‘I am the 
tenth’. (In this way, the tenth person although ‘being himself, 
had ignorance about himself, can be seen). (23) 

In the above story, the number nine had become 
such a fixation in their minds, because of delusion, that 
their wisdom was veiled. The one who was saying the 
tenth man was lost, believed that he (being the 10th 
man himself) had been destroyed, although he was present. 
This is called ignorance. It is the first stage in falling 
a prey to worldly problems. Ignorance has no cause. 
But because of ignorance reasoning comes up, to find 
out the cause, to establish the cause-effect relationship. 

After showing the ignorance about the tenth man, its 

effect, the avarana or veiling is shown —— 

^ ^nfrT ^ ^ c^r i 

JCT offe d^TfcWcHuj % IRVII 

Na bhati nasti dasama iti svaiii dasamam tada 
Matva vakti tadajnana krtam avaranam viduh (24) 

d^T = because of the ignorance; = the tenth 

one; = the ‘himself being the tenth’; T 

= is not; T ^TrfcT = not seen; ?fcl *TcdT = thus imagining; 

dfrb = says so; d^ = to such a dealing; 31dMf>dH, 

= the effect of the ignorance; 3TRWI = veiling; fclc[: 

= known by the wise. 

Because of this ignorance, the one who was counting and 
being the tenth himself, says that the tenth is not (i.e. lost) 
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and he is not seen. Such a dealing is the effect of ignorance, 
thus say the wise. (24) 

After this ignorance, caused by delusion, although 
he himself is the tenth man, he starts thinking that there 
is no tenth man among us, because he is not seen anywhere. 
The first stage is ignorance, as a result of which the 
second stage of avaranam occurs. Not only is the tenth 
man not here, he is also not seen anywhere. Thus the 
ignorance becomes stronger and he gets confirmed in 
the erroneous belief. This kind of fallacious understanding 
is called the veiling of wisdom or avaranam. 

The other effect of ignorance viz. the projection is — 

mK ffcf i 

IRKII 
Nadyarh mamara dasama iti socan praroditi 
Ajnan krta vikseparh rodanadim vidur budhah (25) 

dTBT: = the tenth one; d9TT( = has died in 

the river; ?fd = thus; = grieving; = cried 

aloud; ^TT: = the wise; SfTf^T. = crying etc.; 3t$H 

fid = born out of ignorance; = projection; 

: = know. 

‘The tenth person died in the river’, thus grieving (for 
the loss of the tenth) he cries. This expression of the crying 
etc. is called ‘the projection’ by the wise. (25) 

Each one of the ten foolish men thinks, “poor fellow 
the tenth man is no more”. He has been swept away 
by the river. Thus each of them although alive, starts 
grieving for the tenth man. In fact tenth man is each 
one of them. If everyone of them is dead, how can 
they grieve? Now they start crying and expressing all 
other symptoms of grief that accompany it - anxiety, 
frustration, promising propitiation to the Gods, for the 
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remedy of an imaginary grief. This is called projection 

or viksepa, and is the third stage of the delusion. 

Of the two effects of the veiling viz. (i) the non-existence 

of the tenth person and (ii) the tenth person is not seen, 

the former is removed by the statement of fact from 

the wise man. This type of knowledge about the existence 

of the tenth person on the basis of the faith in the 

words of the wise is called indirect knowledge.- 

Therefore —— 

%frf |R$|| 

Na mrto dasamo ’stld srutvapta vacanam tada 
Paroksa tvena dasamam vetd svargadi lokavat (26) 

= the tenth one is not dead; 3lf^T 

= but exists; ffcT = in this way; = 

hearing from the well wisher; cT^T = that time; 

= to the tenth one; = indirectly; stfrT = one 

knows; = as one knows about the heaven 

etc. 

The deluded one comes to know from the word of a 
well wisher that the ‘tenth person does exist’. This knowledge 
is called ‘indirect knowledge’, as one knows about the heaven 
etc. (26) 

Apta vacanam refers to the statements of saints, sages 

or the scriptures, in whom we have implicit faith (sraddha), 
because we believe that they will never say anything to 

mislead us. The scriptures tell us to do certain good 

deeds to go to svarga and to avoid doing certain bad 

things, that will take us to naraka and we believe these 

injunctions although no one has seen svarga or naraka 

When the wise man heard the problem of the ten 

foolish men, he immediately understood the situation. He 

has seen the tenth man, and knows that everyone of 

them is the tenth man. So he proceeds to pacify them 

and then to make them see the truth, in stages. First 

he tells them: Stop crying. Rest assured that the tenth 

man who you think is dead, is very much alive. The 

ten foolish men stop crying on hearing his re-assuring 

words. They do not know yet where the tenth man is, 

but they have faith in the words (apta vacanam) of the 

wise man, and therefore, believe that the tenth man is 

somewhere, safe and alive. 

This is called paroksa jnanam, that is knowledge based 

on what someone else has seen or heard or says. This 
is the fourth stage. 

The second aspect of the effect of the veiling indicated 
above is removed by the direct knowledge — 

RfeiT 5T<Rfd: I 

3hh<1$1cRI 3llrc|| ^ <) fc^fcl |RVS|| 

Tvameva dasamo'slti ganayitva pradarsitah 
Aparoksa taya jnatva hrsyatyeva na roditi (27) 

W^I = on counting (correctly by the wise man); 

= you yourself; ^TfR: 3# = are the tenth 

person; ?fcr = thus; yqfclci: = having shown; = and 

having known; = directly (that he himself is 

the tenth person); f^frl ^ = he rejoices; dfcfcT = 

and does not cry (thereafter). 

After having shown by correct counting to the person who 
was counting (and he himself being the tenth person) and showing 
him that ‘You are the tenth person’, thus knowing himself 
to be the tenth one directly, he rejoices and cries not 
thereafter. (27) 
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The wise man next admonishes them for being foolish 
and tells each one of them: You are the tenth man. 
Begin counting from yourself. Don’t start from the others; 
that way you will never get to know the truth. 

Thus he shows them beyond doubt that they are 
indeed ten. Each one of them has now realised that 
he himself is the tenth man. Once this aparoksa knowledge 
takes place, they are all happy and satisfied, and stop 
crying and grieving. They are even able to laugh at their 
own foolishness. 

This parable applies to each one of us as we tread 
the spiritual path. First: spirituality should begin from oneself. 
For, each one of us is the tenth lost man. Before we 
try to make others wise, let us get rid of our own delusion. 
Second, the true student of vedanta does not grieve for 
anything in life, because he knows that nothing deserves 
that much seriousness. He stays unattached (asango-aham). 

There are seven stages that the jiva has to go through 
to come to realise its own nature in a direct (aparoksa) 
way. This is the meaning indicated by the word layam’. 

These are the seven stages that the jiva has to go 

through in his journey from his limited and conditioned existence 

to the Absolute Existence — 

3qTHT^f?ri^T fHcTO3M<3H4J: | 

sffoTWT WRCW 

Ajnana vrti viksepa dvividha jnana trptayah 
Sokapagama ityete yojaniya scidatmani (28) 

= ignorance; STT^fcT = veiling; fesfa = projection; 

|TR = two types of knowledge; cffFI: = contentment; 

$Tte> 31WT: = removal of misery; ffcT = these 

(seven); = in the pure Self; = should 

be applied. 

The ignorance, veiling, projection, indirect knowledge, direct 
knowledge, contentment and removal of misery are the seven 
aspects to be applied in case of the pure consciousness. (28) 

This sloka concludes the discussion on the seven stages 
in realising spiritual aparoksa knowledge. These seven 
stages are: ignorance or ajnanam, veiling or avaranam, 
projection or viksepam, indirect knowledge or paroksa 
jnana, direct knowledge or aparoksa jnana, happiness and 
satisfaction or trpti and relief from grief or soka apagama. 

These seven steps are to be applied in our conscious 
living with reference to the absolute kutastha caitanya, 
in our journey from our present state of ignorance (and 
consequent unhappiness) till we acquire aparoksa knowledge 
and realise total satisfaction. This is the meaning of the 
word ‘ ayam ’ in the scriptural statement (Sruti Vakya) 
in sloka 1. 

These seven aspects are described in the Self—— 

IR^II 
Samsara sakta cittah sans cida bhasah kadacana 
Svayam prakasa kufastham svatattvaiii naiva vettyayam (29) 

3^4, f^WRT: = this jiva; tKmittTbifcW: fFf = being 

attached to the world; = never before; 

= his own essential nature; y=6i*i = the 

self-effulgent substratum; T t^ = never; ^frT = knows. 

The jiva (conditioned consciousness), before the exposure 
to the scriptures, being attached to the world, never knows 
its'essential nature, which is self effulgent consciousness. (This 
is the first aspect called ‘ignorance’) (29). 

The cidabhasa or jiva is so excessively attached to 
the world, that it firmly believes that he is the body. 
Because of this wrong perception, the illusion appears 
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real, and the substratum supporting the illusion appears 
to be an illusion. In such a state of over-involvement 
and absorption in the world, the jlva is unable to conceive 
any other possibility of its existence (svatattvam). He 
does not even suspect that its essential nature is one 
of conscious immutable existence. This ignorance (ajhanam ) 
about its own nature is the first stage in the jlva’s evolution 
to self-knowledge. 

The veiling and projection are— 

* *rrfcr Tif^r ffcr i 

srto^ftfcT f^nr g-fcfwr ii$°ii 

Na bhati nasti kutasthah iti vakti prasahgatah 
Karta bhokta hamasmiti viksepam prati padyate (30) 

= with reference to subject matter; 

= the pure consciousness; T = is not;. T *nfcT 

= is revealed not; ffcf =tfrb = says so; (as a result 

of veiling of wisdom due to ignorance); = I; sFtrf 

= doer; *TtTF>T = enjoyer; 3Tf^T = am; ffrT = 

this projection; yfctHetr) = superimposes. 

(As a result of the ignorance) when the topic of pure 
consciousness is taken up; the individual (i.e. jlva) says that 
neither there is pure consciousness nor is it revealed. Therefore, 
‘1 am the doer, I am the enjoyer’ (and this alone is true); 
is the projection of erroneous identity. (30) 

The word prasahgatah also can be read as due to 
firm attachment to the conditioning of body etc. This 
meaning will lead to a little different approach that the 
firm attachment is due to erroneous notion about one’s 
real nature. The jlva asserts that neither there is pure 
consciousness nor can it be experienced (this is called 
veiling) and therefore, I am the doer-enjoyer ( viksepa). 

Because of this excessive attachment to the world, 
•• the ignorant man does not know of this existence of 

kutastha caitanya, nor does he readily accept its existence. 
His ignorance becomes the yardstick for wisdom. When 
this happens it is called avaranam. The truth is veiled 
off from the jlva. (This is the second stage). 

Having veiled itself off from the truth by the thought 
that: ‘I do not know, and therefore kutastha caitanya 
does not exist’ the jlva gets firmly entrenched in the 
belief that it is the do-er (karta ) and the enjoy-er (bhokta). 
The eagerness to enjoy the wordly acquisitions and the 
ambition to achieve its desires makes the jlva project 
itself as a separate entity in the phenomenal world. The 
‘doership’ (kartrtva bhava) and the'enjoyership’ (bhoktrtva 
bhava) make the jlva associate itself with the gross and 
subtle bodies and consider them real. This projection of 
the jlva with erroneous identity with the world is called 
viksepa This is the third stage. 

The next stages of indirect (paroksa) and direct immediate 

(aparoksa) knowledge are discussed— 

arfw qrtaj i 

^rfrf farikd: ||^|| 

Asti kutastha ityadau paroksam vetti vartaya 
Pascat kutastha evasml tyevam vetti vicaratah (31) 

3TT^t = initially; 3?fw =' the pure consciousness 

exists; ffrT = thus; <41^1 = heard from the discussions 

in satsahga ; = knows about the pure consciousness, 

, indirectly; = later; l=t^Kci: = by proper reflection 

etc.; = pure consciousness; = I am certainly; 

ffrT = this manner; =(% = knows. 

Initially, the jlva comes to know indirectly, about the possibility 
of existence of pure consciousness from the words of the master 
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and scriptures (in satsaiiga). Later, through the process of 
reflection and contemplation, comes to gain his direct personal 
experience that ‘I am The Pure Consciousness’. (31) 

Such a jiva, who has been veiled from the Truth, 
and is deeply involved in the illusory world, by the Lord’s 
grace and the words of the guru and/or scriptures, comes 
to get the first glimpse of a different interpretation of 
existence. What had hitherto seemed to be real and infallible, 
begins to appear not so real and not so complete. 

Based on the words of the guru, he begins to accept 
the possibility of the existence of kutastha caitanya, although 
he himself does not know anything about it. 

This is paroksa jnana - the fourth stage. Gradually 
the jlvatma gets weaned away from material existence, 
begins contemplation on the paroksa jnana to yield a 
subjective experience. A new vista of rich and joyful 
existence opens up before him. In due course, through 
spiritual sadhana, he comes to realise his essential nature- 
Svatattva - now I know that I am the absolute consciousness 
- the kutastha caitanya. Thus is revealed to him the knowledge 
of his own real nature through direct experience of conscious 
blissful existence. This is aparoksa jnana or anubhuti - 
(the fifth stage). 

The last two stages of evolution viz. removal of grief 
and attainment of fulfilment are— 

^Ixhr^cjHifq siVcMIci SnpfcT I 

fcf h^h 

Karta bhokte tyeva madi sokajatarh pramuheati 
Krtarix krtyaih prapanlyam prapta mi tyeva tusyati (32) 

= I am doer ; 'tlrhi = ‘I am enjoyer’; ffcT 

W = thus this; 3TTf^ = etc; STT?^ = the total 

- rejects totally; = the duties 

are done; STFPifcPf STOPf = the life is fulfilled; ffcf tJcT 

*• = in this manner; = is fully contended. 

(Having realised that I am pure consciousness); The cause 
of misery beginning from doership and enjoyership, being totally 
rejected (is freed from misery. This is sixth stage). (Similarly); 
The duties are done and the life is fulfilled; Thus attains fulfilment. 
(This is the seventh stage). (32) 

The reflection and contemplation that led to aparoksa 
jnana makes it clear that all misery in life begins with 
the doership (kartrtva) and enjoyership (bhoktrtva bhava). 
With the vision of absolute consciousness or kutastha 
caitanya, that all the roles one assumes in life are discovered 
as superimpositions, thereafter, all unhappiness comes to 
an end. This freedom from misery (soka moksam) is 
the sixth stage. 

The jiva now reaches a stage of trpti or contentment. 
Life becomes an experience o'f total fulfilment, based on 
a detached sense of having done one’s best, and accepting 
and enjoying whatever life offers. There is no more ‘want’ 
for ‘want’ itself is poverty and misery. 

Such absolute fulfilment cannot be in the relative 
«: existence. It can happen only when the jiva is one with 

the absolute. This is the seventh and final stage. 

These seven stages belong to jiva is further emphasized— 

\m\\ 
A jnana mavrtis tadvad viksepasca paroksa dhih 
Aparoksa matih soka moksa strptir nirahkusa (33) 

= ignorance; 33T^M: = veiling; dgcf = similarly; 

^ = and; festa: = projection; qftelPft: = indirect knowledge; 

srofcff pfrT: = direct experience; PW: = freedom 

from grief; cjffT: = unconditioned bliss. 
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This sloka summarises the seven stages of the jiva devolution. 
They are: ajnanam (ignorance), Avrti (veiling), Viksepam „ 
(superimposition or projection), Paroksa dhih (indirect 
knowledge), Aparoksa matih (direct knowledge), Soka moksam 
(freedom from grief) and Nirankusa Trptih (total 
contentment). (33) 

The teacher now proceeds to enquire into the question: 
Are these seven stages with reference to the cidabhasa 
or kutastha caitanya ? To which are they attributed? If 
attributed to the kutastha caitanya, then the latter becomes 
a vikari, i.e. subject to modifications. That which is subject 
to modifications cannot be the Truth. The cidabhasa also 
cannot have these attributes, just as a reflection in the 
mirror cannot have the problem of birth, death etc. 

Therefore— 

fwft fd# II^YII 

Sapta vastha imah santi cida bhasasya tasvimau 
Bandha moksau sthitau tatra tistro bandha krtah smitah (34) 

flHraWT: = seven steps; ?JTT: = these; 

= belong to cidabhasa (jiva); dlfj = in these seven 

stages; = these; = the bondage and liberation; 

Iwft = are included; rT^ = of these seven; frf# 

= the three; ^1 ficT: = creating bondage; ftJcfT: = 

are considered. 

These seven stages (viz. ignorance, veiling, projection, indirect 
knowledge, direct experience, freedom from grief, and * 
unconditioned bliss) belong to the cidabhasa (the jiva), which 
include, both the bondage and liberation. Of these, the first 
three viz. ignorance, veiling and projection are responsible for 
creating bondage (34). 

These seven stages belong to the cidabhasa or jiva 
or purusa. These seven stages are sandwiched between 
bondage at one end and moksam or liberation at the 
other. Of these seven, three are the cause of bondage 
viz. ignorance, veiling and projection. 

The nature of the first three stages that lead to 
bondage are explained alongwith the nature of bondage, 
they create. 

First, it is ignorance— 

•T oqcrgKW <*RU|^ | 

l!$mi 

Na janami tyudasina vyavaharasya karanam 
Vicara praga bhavena yukta majhana miritam (35) 

f^IR = that state which exists before 

the enquiry of Self; = indifference; aragUftl = 

of the response; = cause; T *IHTfa = ‘I don’t know’; 

= object of such a nature; = ignorance; 

ffem = is called. 

The stage before the enquiry of Self, viz. an indifference 
to the response of the possibility of Self; and, ‘I do not know 
the Self is the expression; when the ignorance is the object 
of experience. (35) 

Ignorance or the status of ‘I do not know’ (i.e. 
non-apprehension of real nature) is the cause for the 
jfva’s indifference to the Absolute. This is the state 
before enquiry starts. Just as darkness disappears, the 
moment light is introduced to investigate it; so also 
whdn enquiry starts into the nature of ignorance, it 
disappears. 

The veiling and its effects are— 
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stttfW ferrcfar mfcr i 
|c|M(ldoi|cj^[cKI^^: II3RII 

Amargena vicaryatha nasti nobhati cetyasau 
Viparlta vyavahrtir avrteh karya misyate (36) 

fsRPf = having enquired; 3hHI*TuI = according to fallacious 

logic, unlike the scriptural declarations; 3T2I = thereafter; 

T 3-rf^cT = the pure consciousness is not; ^ ^Tffrf 

^ = and nor is it experienced; ?fcl = in this manner; 

=' This; faqfld = contrary; a^llrf: = understanding 

and dealings; 3ti^rl: = of the veiling; =614^ = effect; 5^cl 

= is called. 

When enquired (about the pure Self), by fallacious logic 
unlike the scriptural declarations and thereafter (concluding that); 
‘neither there is’ anything like pure consciousness ‘nor it is 
experienced’, this type of contrary declaration is the effect 
of‘veiling’. (36) 

The ignorance causes the jlva to use erroneous logic 
with reference to the nature of the Self. His enquiry, 
therefore, takes a wrong course leading to wrong conclusions 
such as: there is nothing like atma or paramatma or 
kutastha caitanya, and I do not know anything about it. 
Thus ignorance leads to avaranam, which obscures the 
Truth. 

What is the nature of the third stage viz projection 

and its effect? 

#ftrT: I 

cb<^ltyRsld: II^VsIl 

Deha dvaya cidabhasa rupo viksepa Tritah 
Kartr tvadya khilah x>kah samsara khyo’sya bandhakah (37) 

= the conditioned consciousness along 

with the conditioning of gross and subtle body; 

= projection; ^Rci: = is called; = cause of 

bondage; ^WTTT^T: = known as samsara; 31%eT: 

= all such as doership etc.; = grief; 3TF5! = 

of this conditioned consciousness; = is the effect^. 

The consciousness conditioned by the gross and subtle bodies 
and identified with them, thus resulting in the bondage called 
as ‘ samsara ’ that includes everything from doership, misery 
etc. is the effect of this projection. (37) 

Although one is essentially of the nature of the kutastha 
caitanya, because of ignorance and the veiling, one thinks 
first: that I do not know about the kutastha caitanya, 
and second, due to wrong logic, that, there is no such 
thing as kutastha caitanya. 

If I am not the kutastha caitanya, ■ then who am I? 
Fom this question arises the notion that ‘I am the doer, 
I am the enjoyer’. So begins the conditioning of the 
unconditioned consciousness. That phase, where 
conditioning is accepted as the reality, is called viksepa. 
It is at this stage that the jlva is born. Viksepa is the 
wrong identification of the kutastha caitanya with the gross 
and subtle bodies, to produce the erroneous notion that 
‘I am these two bodies’. This conditioning creates the 
whole world alongwith the sense of bondage. Therefore, 
viksepa or jlvatma bhava is the cause of the sense of 
being a limited entity. 

This is explained here— 

cT ll^ll 
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Ajnanam avrtis caite viksepat prak prasiddhyatah 
Yaddya pyatha pyavasthe te viksepa syaiva natmanah (38) 

3HRJf 3TF^frT: = the ignorance and veiling; ^ = 

these two; = although; STT^ = before projection; 

yfa^d: = are known to be; 3TOTfb = even though; 

^ = these two; 3^% = stages; = of 

the projection only; T 3ticHd: = do not belong to the 

pure consciousness. 

Although the two earlier stages viz. ignorance and veiling 
are known to be before the jlva (i.e. before projection), they 
belong to the jlva and not to the pure consciousness. (38) 

The student now raises the doubt: Sir, you said that 
the jlva is born in viksepa (SI. 37). Does it not mean 
that the first two stages of ajnanam and avaranam belong 
to someone else? 

The teacher replies that even though jlva is stated 
to start its existence only in viksepa, the first two stages 
do belong to jtva and not to alma 

How can this be possible?— 

cTdfd4): \\$%\\ 

Viksepot pattitah purvam api viksepa sanskrtih 
Astyeva tada vasthatvam aviruddham tatas tayoh (39) 

drnfad: = before the formation of the jiva 

at the stage of projection; 3rfa = even then; fosfa *t*4>fa: 

= the jTva in the form of subtle unmanifest impression; 

31 fad tJoT = certainly is; cRT: = therefore; = of 

the ignorance and veiling; cT^ 3t^srrc^rJf = the stages of 

the conditioned consciousness; 3ifa<>^^ = is not contrary. 

Although the ignorance and veiling are the stages before 
the projection (resulting in jlva’s formation) belong to the jlva, 
as they certainly are inherent in him in the form of subtle 
unmanifest potentiality. Therefore, it is not wrong to attribute 
them to the jlva (39) 

The teacher explains further: viksepa or projection 
cannot come out of nothing. Before the manifestation 
of viksepa, or jivatma bhava, there has to be, necessarily, 
the field for projection. There can be no effect without 
a cause, even if the cause cannot be immediately known 
or seen. 

The effect of viksepa is, therefore, preceded by the 
two causes: ajnanam and avaranam which were there 
in seed form. They were dormant till they were ripe 
for expressing themselves as viksepa (Further, the viksepa 
or jiva must not be taken into account without its association 
with the gross and subtle bodies.) Therefore, both ajnanam 
and avaranam belong to the jlva as much as the subsequent 
five stages. 

Instead of imagining the ignorance and veiling to be 
in unmanifest seed form, why not consider them to belong 
to Brahman ?. 

Because— 

ffcT I 

^ iivoii 

Brahmanya ropita tvena brahma vasthe ime iti 
Na sahka nlyam sarvasam brahmanye vadhiropanat (40) 

= in the total substratum called Brahman; 3ndftd^fa 

= being superimposed; & = these two; ^114^ = 

are the conditions of Brahman; ffcT = in this way; T 

= should not be doubted; PRfahf = all the 
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seven of them; sfeyfa 0=1 = on Brahman alone; srfetlnuild, 

= are superimposed on Brahman 

Why not we attribute these two stages viz. ignorance and 
veiling to Brahman ? Such a doubt should not be entertained, 
because for that purpose, all the seven stages are superimposed 

on Brahman, why these two only? (40) 

The teacher continues: Why should it be insisted 
that these two stages belong to the jlva ? Why not to 
the pure consciousness? Because, the jlvatma bhava is 
a superimposition on the Parabrahma Paramatma. 

On the substratum called Parabrahma Paramatma, 
nothing can be superimposed in this way. In Vedantik 
thought, imagination or kalpitam forms a basic component. 
These are superimposition prakriya. In the prakriya we 
take certain things as imaginary. When the prakriya is 
over, the imagination is cast aside, because it has served 
its purpose in understanding the problem. 

By the same token these seven stages should not 
be taken as really existing. Consciousness can never be 
conditioned by jlvatma bhava or anything else. So also, 
existence cannot be limited, but the limitation can be 
imagined on Existence. Once it is understood that the 
limitations are imaginary, the consciousness can no longer 
be conditioned, as jlva. 

Similarly, when the jlva understands that ignorance 
or ajhanam is a condition supported by it, making it 
assume ‘I do not know’, ignorance has already become 
an object of its knowledge - and ceases to exist. 

Therefore, ajhanam, avaranam etc. belong to the jlva 
and not to the Parabrahma Paramatma. 

How can one accept that all the seven stages belong 

to the Brahman 

Because — 

#5fTTT 3rRR^TT *nftr * iiv^ii 

Samsarya ham vibuddho ’ham nihsoka stusta ityapi 
Jlvaga uttara vastha bhanti na brahmaga yadi (41) 

SWlft = I am a doer, enjoyer etc; = 

I am enlightened one; fosfiW = I am devoid of sorrow; 

g?: = and I am fully content also; ffcT 37!y^ 

= Thus I am; 3fRT 3TW3JT = the later stages; sftwTT 

= belong to jlva; T sl^PII = not in Brahman, 

^ = if this way one objects? 

I am the doer, enjoyer etc., fully enlightened one, devoid 
of sorrows, and am contented; ’Thus am I’; these later stages 
belong to jlva and never can be to Brahman; if one objects? (41) 

The above argument is accepted to establish that the 

earlier two stages viz. ignorance and veiling also belong to 

jiva- 

^ ft I 

ffcT <Jcf ^ ||V?|| 

Tarhyajho’ham brahma sattva bhane maddrsdto na hi 
Iti purve avasthe ca bhasete jlvage khalu (42) 

tTfj> = In that case; = I am ignorant; sRll 

= the existence and experience of Brahman; 

gfed: = from my vision; T % = is not indeed; 

= thus; ^ = the earlier two stages; ^ 

= also; = belong to jlva, IsTcJ = essentially; 

= seem to be. 

In the light of above logic, ‘I am ignorant’, the existence 
and experience of Brahman, does not seem to be, from my 
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vision; thus, the earlier two stages (viz ignorance and veiling) 
also seem to belong essentially to the jiva only (and not to , 
Brahman). (42) 

A doubt is raised. If all the seven stages from ignorance 
(ajhana) to contentment (unconditioned bliss) belong to 
the jivatma, how is it that the great sages declared that 
the Brahman is the substratum of ignorance as well as 
that of everything else? There appears to be a contradiction 
in the thoughts. 

The answer is — 

^ciici^i^Hift^irHrtKe(ir^ HV3II. 

Ajhana syasrayo brahmeti adhisthan taya jaguh 
Jiva vasthatvam ajhana bhima nitva dava disam (43) 

rPIT = being the substratum; = thus; 

= the Brahman; = of the ignorance; 3TT9PT: 

= substratum; = was declared; 3qiH 

= being conditioned by ignorance; 3ic(^ir=u^ = 

the ignorance belong to jiva; 3131^4, = was said by 

me. 

The Brahman is the substratum of the ignorance, was certainly 
declared by great sages. What is declared by me is that being 
conditioned by ignorance, the ignorance belongs to jiva 
(Therefore, where is the contradiction?) (43) 

Adhisthana taya: The whole world of names and 
forms (i.e. effects of ignorance), is supported by the 
Parabrahma Paramatma , as a substratum. * 

Ajhanasya Asraya: Therefore it is said that the 
Parabrahma Paramatma is the substratum of ignorance 
also, and not conditioned by ignorance. 

Ajhana Abhimanitvat; When a person says, ‘I am 
ignorant, he becomes the upholder or ‘owner’ of the 
ignorance, as if it is a possession belonging to him like 
other objects such as house etc. For example, when a 
person knows an object, he becomes a 4jhani’ of the 
object. When he does not know, he becomes 4ajhani', 
because he has identified himself with knowledge or 
ignorance (refer to 6Ioka 40). 

Jiva avasthatvam avadisam: Because of this ownership 
of ignorance, the jivahood and all the states of jivatma 
are supported by the Parabrahma They are all superimposed 
on the reality, but themselves are not real. Till such 
time that the ownership is not accepted, jiva is not born. 
When the imaginary ownership that ‘ignorance’ belongs 
to me, and that ‘I do not know’ is experienced, the 
story of the jivatma starts. When the same jivatma is 
able to detach itself from this, ownership syndrome, and 
recognizes that ‘ignorance is in me, but I have not become 
ignorant’, that marks the discovery of its own real nature 
viz. the kutastha caitanya 

This entire doubt has arisen because of misunderstanding 
the prakriya, the methodology of communication of 
knowledge, of how the infinite is discovered inspite of 
the finitude imposed on the infinite through imagination. 

The earlier three stages viz. ignorance, veiling and 
projection (jivahood) are the causes of bondage. What 
can lead to liberation? 

To explain this the teacher says — 

^ *rrfcr TrfM iiwii 
Jhana dvayen naste’sminn ajhane tat krtavrtih 
Na bhati nasti cetyesa dvividhapi vinasyati (44) 
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|TR = by the two types (indirect and direct) 

knowledge; 31^ ^ = when the ignorance is 

destroyed; drj>m<jjfci: = the effect of ignorance viz veiling; 

A «TTfcT = is not experienced; T 3Tf^T = does not 

exist; ^ = and; ffcT = thus; fsf^TT = both types; 

3Tfh = also; f°R^rfcT = are destroyed. 

When the ignorance is destroyed by the two types (indirect 
and direct) of knowledge, the effect of ignorance viz. veiling, 
which also appears in two ways viz. (i) the Brahman is not 
and (ii) it is not experienced; also get destroyed. (44) 

Jhana dvayen - The two types of knowledge are indirect 
knowledge (paroksa jhanam) and direct knowledge 
(aparoksa jhanam ). Paroksa jhanam is based on the words 
(apta vacanam) of the teacher or the scriptures. It is 
not direct experience. It is based on what someone, in 
whose authority and authenticity, one has faith and trust, 
has said. Aparoksa jnanam is the translation of paroksa 
jhanam into one’s own direct and immediate experience, 
after deep contemplation and reflection. 

Asmin ajhane naste - When ignorance is destroyed 
by the two types of knowledges * paroksa and aparoksa. 
Tat krtavrtih - the effect of ignorance or ajhanam is 
avrtiox avarana the veiling, are also destroyed as explained 
further. 

Na asti - The nature of avaranam expresses itself 
in two ways, (i) to deny the existence of Absolute 
Consciousness as expressed by the statement lNa asti' 
- there is nothing like kutastha caitanya, such a thing 
does not exist etc. Na bhati - (ii) to substantiate and 
reinforce the first, namely, I do not believe kutastha caitanya 
exists, because I cannot see it or experience it. 

Dvividha api vinasyati - These two states of ignorance 
are removed by the destruction of ignorance. The jiva 
then comes to realise ‘Now I have understood’. 

In the Kenopanisad (II-1), the teacher, sensing the 
over-confidence and smugness in the pupil that ‘he has 
understood the atma', gives a word of warning. 

Yadi manyase suvediti dabhramevapi nunam 
Tvarh vettha brahmano rupam 
Yadsya tvam yadasya devesvatha nu 
Mimansya -meva te manye viditam 

If you think that you have understood the atma very well, 
I must caution you. You have understood very little. If 
you think you can know the consciousness through the 
sense organs, you are on the wrong path. Go and reflect 
again. 

The student goes back and reflects long and deep. 
After some time he comes back and declares: ‘Now I 
understand.’ Both times he uses the same words ‘I 
understand’. The first time the, teacher rejected his claim, 
the second time he accepts it. This is because formerly 
it was paroksa jhanam, now it is aparoksa jhanam. By 
paroksa jhanam only ajhanam or veiling is removed and 
the seeker comes to the stage when he drops his earlier 
statement na asti and comes to accept the existence of 
kutastha caitanya (asti). This is only an intellectual 
acceptance, he has not experienced it himself (na bhati). 
This is because the Truth has been veiled or hidden 
from the view of experience - svanubhuti. When this 
avaranam is removed, he gains aparoksa jhanam In spiritual 
unfoldment, therefore, what happens is not the dawn of 
some new knowledge which did not exist before, but 
the removal or unveiling of ignorance which had been 
hiding the true knowledge of the self. 

The two aspects of veiling viz. (i) The Brahman does 

not exist and (ii) It is not experienced; are destroyed by 

two aspects of knowledge — 
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fTHHI^fd^dl livmi 
Paroksa jhanato nasyet asattva vrti hetuta 
Aparoksa jnana nasya hyabhana vrti hetuta (45) 

qrt8ri h ci; = by indirect knowledge; STHr^rafclt^dT = 

the cause for the ‘non-existenceness’ aspect of veiling; 

= is destroyed; 3T*iMi=jfct^cii = the cause for 

the ‘non-experienceness’ aspect of veiling; ^ihhi^i 

= is destroyed by direct knowledge; % = indeed. 

The cause for the first aspect of veiling viz. ‘the Brahman 
does not exist’, is destroyed by indirect knowledge, while the 
second aspect viz. ‘the Brahman is consciousness is not 
experienced by me’, is destroyed by direct knowledge. (45) 

Asattvavrti hetuta - The result of veiling is the belief 
that kutastha caitanya does not exist (na asti). The Truth 
is that Absolute Consciousness or kutastha caitanya always 
exists as the self-effulgent ‘I’, is not realised because 
of two aspects: (a) due to ignorance or ajhanam because 
of which is the thought ‘J do not know that such a 
thing called kutastha caitanya exists at all’, and (b) abhana vrti 
hetuta - The non-experience aspect of veiling, the thought 
‘I cannot see it or experience it, so it cannot exist’ results. 

These two aspects are dealt with separately in spiritual 
rediscovery, in two stages, paroksa jnanatah nasyet - ‘The 
Brahman does not exist’ state of veiling (na asti) is removed 
by indirect knowledge or paroksa jhanam gained through 
the words of the guru, study of the scriptures etc. However, 
this can only provide assurance of the kutastha caitanya 
on the basis of the experience of others and accepted 
on trust and faith. 

Aparoksa jnana nasya The second aspect ‘I cannot 
see kutastha caitanya', is not within the comprehension 
of my experience. It can be removed only by one’s own 

direct experience or aparoksa jhanam. The pure 
consciousness then reveals itseif to itself in Aparoksa 
anubhuti. 

The result of direct knowledge is the last stages viz. 
(i) removal of sorrows and (ii) unconditioned bliss. 

The first is explained in the following sioka - 

3Wh|eKu| ^ | 

eh^rciiaRsM: srifa: fecfcT IIV^II 

Abhana varane naste jlvatva ropa samksayat 
Kartrtva dyakhilah bokah samsarakhyo nivartate (46) 

= When the ‘I do not experience’ 

aspect of the veiling is destroyed; = the jfvahood, 

SlSPTTcf = having removed the super-imposition; 

= the doership, enjoyership etc; srftsP'l: 

= totally; 3TTC°?T: = known as the samsara, ?T^F: 

= the sorrow; = are removed. 

When the ‘I do not experience’ aspect of the veiling is 
destroyed, the imagined limitations of veiling are removed. The 
result is that the samsara that includes, the doership, enjoyership 
etc. and sorrows etc. is fully removed. (46) 

Abhana avarane naste - How, ‘I do not experience 
the Brahman ’ aspect of the veiling, is destroyed? Removal 
of veiling means the realisation that one was conditioned 
by all the conditions of the body, mind and intellect, 
and that all these conditionings are created and supported 
by me. The joys and sorrows will be encountered by 
us in our lives. We don’t have any control over them 
as to, when and how long, they will occur. But we do 
have control on whether we allow them to overpower 
us and make us joyful or miserable. 
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Jlvatva aropa samksayat - The jlva’s identification 
with the conditioning is the cause of the ego or jlvatma 
bhava We become owners of ignorance and victims of 
identification with ignorance. Thus begins the process of 
suffering, because we try to own something that does 

not belong to us. 

Kartrtva adi akhilah - When this identification with 
the conditionings is destroyed, the doership and enjoyership 
are also removed, and all the miseries caused by them 
cease. To know that T AM’, no conditioning is needed. 
The result of the removal of veiling is the realisation 
of one’s own pristine glory, of unconditioned happiness 
- that ‘I am Sat-Cit-Ananda-Svarupa ’. 

The last stage viz. unconditioned Bliss is explained — 

fofrr fac^ThceTHWHIcj[ I 

• PR^II 

Nivrtte sarva samsare nitya muktatva bhasanat 
Nirarikufa bhavet trptih punah soka samudbhavat (47) 

^ iwrit = when the total world of pain and * 

sorrows is negated; fdc4 = having realised 

that ‘I am eternal and free’; Pk^II = supreme and unlimited; 

dfR: = contentment; = is attained; = thereafter 

again; = sorrow is not experienced. 

When there is a complete negation of the world of sorrows 
and having realised that ‘I am eternal and ever free’, supreme 
unlimited contentment is attained. Thereafter, the sorrows are 
no more experienced. (47) 

The above discussion involving the seven stages 
beginning from ignorance and culminating in unlimited 
contentment are related to the jiva, which is referred 
as ‘purusa ’ in the original statement of the upanisad 
taken for discussion. 
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Therefore — 

3*T I 

3TTrRTR %fefcT ^fcT: ||Y<£|| 

Aparoksa jhana soka nivrttyakhye ubhe ime 
Avasthe jivage brute atmanarh cediti srutih (48) 

snftSI STfo fn^Ri = The direct knowledge and 

removal of miseries; ffcT = called thus; ^ 3^ = 

these both; 313^ = stages; 3ticHM4> ^ ?fcT 9jfcT: = in 

the upanisadik statement viz. ‘ atmanam cef\ 4W1 = belong 

to jiva ; ^ = are called. 

The two stages viz. direct knowledge and denial of misery, 
both belong to the jiva, is thus referred in the upanisad 
statement-'Atmanam cet’ (whiclris taken for discussion in this 
chapter). (48) 

The discussion in this chapter started with the Srud 
Vakya: 

STTfiTR M, 3^: I 

The analysis began with the word purusa. Why then 
was the subject of the seven stages of the jiva- experience, 
from ignorance to nirahkusa trptih introduced in this 
discussion. It appears to be an unnecessary diversion from 
the main issue. 

It is explained that what appears to be a digression 
is indeed of very pertinent relevance to the main subject. 

Aparoksa jhanat soka nivrtdh id akhye, ubhe ime 
jivage brute - The two stages or avastha-s viz. direct 
experience (aparoksa anubhud), and the release from all 
pains and sorrows, are with reference to the jlvatma. 
If as stated in the Upanisadik statement (Srud Vakya) 
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the jlva comes to directly realise the aparoksa experience 
or jnanam that ‘I am the Pure Self’, only then, there 
is release from sorrows (soka nivrtti) and the jlva will 
be free from the afflictions of the body limitations (sarira ). 

[Note: This kind of recall of the Upanisadik statement (sruti 
vakya) at intervals is a technique used to bring the focus 

of the discussion back to the main theme. In the course of 

discussion and explanation, it is unavoidable that the discussion 

may seem to have moved away in other diversionary directions. 

But in reality these apparent digressions are deliberately planned 

in order to elucidate the minutest of doubts that may have 

risen or arise in the student’s mind. In order, however, that 

the main focus may not be lost, the attention of the student 

is drawn, at intervals, to the main Upanisadik statement (sruti 
vakya) which was the starting point for the study. This is 
called abhyasai.c. deliberate repetitions.] 

After the seeming digression of seven stages, the theme 
of 1 ayarri referred in sloka 21 is again taken for further 
elaboration. The Atman being always experienced, can 
become the subject of direct experience - this can be 
accepted. How can the Atman be the object of contemplation 
and knowledge? 

The answer is — 

cT^JTTc^ Ihttll 

Ay amity a paroksatvam uktam tad dvividham bhavet 
Visaya svaprakasatvat dhiya pyevam tadiksanat (49) 

WfcT = by the word ‘ ayam'; = direct 

experience; = was declared; cTcf = that; 

= is of two types; = the object 

of knowledge i.e. Atma being self-illumined; fw = 

by the intellect; = also; = the self is experienced. 
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In the statement under discussion, ‘direct experience’ was 
declared by the word 'ayam'. The direct experience is of two 
types on account of (i) the object of experience being self 
illumined and (ii) by the intellect also, the self illumined Atman 
is experienced. (49) 

In the 21st sloka, it was stated that by the word 
‘ ayam ’, in the main sruti vakya, was meant to indicate 
the aparoksa Buddha caitanya 

It was further said in sloka 45, that by the paroksa 
jhana, the ignorance that ‘I do not know that Parabrahma 
exists’, was removed, although without understanding, what 
it was. Through aparoksa jnanam came the realization 
that the Parabrahma Paramatma is one’s own real nature. 

The question now raised is: How can that which 
is aparoksa become paroksa ? That which is the very 
core of one’s own being, that which does not require 
any medium to know, how has that become paroksa ? 

This subject, of ‘how it is possible for paroksa and 
aparoksa jiiana to exist in the same jlva simultaneously’, 
is now taken up for examination. Ayam id aparoksatvam 
uktam - The meaning of the word ‘ayam ’ in the srud 
vakya does refer to the direct experience that ‘I am’ 
that ‘Pure Self Ayam Asmi and not to the conditions 
called the body, mind and intellect by which one considers 
oneself as the conditioned jiva 

Dvividham Bhavet - this aparoksata is of two types. 
Visaya svaprakasatvat - one kind of aparoksata is where 
consciousness is of the nature of Self-illumination. One 
does not require another light to see light. Similarly I 
know I am conscious because my conscious existence 
is (svaprakasa ) self illumined. 

Dhiya api evarh tad-iksanat - the second is perceiving 
consciousness as the self through the intellect. I am someone 
who can watch and understand all the modifications of 
the intellect - whether it is dull or sharp, whether it 
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comprehends or not, whether it is agitated or quiet etc. 
Through such a process one can arrive at the direct 
knowledge of ‘I am that Consciousness’, which even illumines 
the instrument of knowledge called intellect. Paroksa jnana 
becomes aparoksa jnana when all the data are provided 
for proper enquiry. When everything fits perfectly, paroksa 
jnana which was based on the faith and belief in the 
statements of others (teacher, sruti) becomes aparoksa 
jhanam. Here faith is transformed into conviction born 
out of proper and systematic enquiry. 

After having explained that the direct experience is of 

two types; now the teacher explains how can the same object 

of knowledge be both paroksa (indirect and unexperienced) 

and aparoksa (directly experienced)-— 

SPRTT iimi 

Paroksa jnana kale'pi visaya svaprakasata 
Sama brahma svaprakasam asti tyevam vibodhanat (50) 

cRtaiT 3lfq = even when one has indirect 

knowledge; f5T-y=hi^icii fWT = the ‘self illumined nature’ 

is similar; & = self-illumined; ^1= is Brahman, 

ffcf = thus; = is specifically known from 

the scripture. 

Even at the time of indirect knowledge the ‘self illumined 
nature’ of the Brahman remains the same. In acquiring the 
indirect knowledge, the scriptures specifically declare that the 
Brahman is self-illumined. (50) 

This sloka explains how even during the stage of 
paroksa jnana, the self illumined consciousness exists. In 
the beginning the jlva does not know its own real nature, 
namely that ‘I am Sat-Cit-Ananda Svarupa', I am not 
limited by the body, and that everywhere ‘I alone am’. 

Bhagavan Krsna says: 

‘Know that I am the Knower in all the Fields, O’ Bharata, 

and only the knowledge of the Field and its Knower do I regard 

as true knowledge’. — Gita Xm 2 

However, at this stage the jiva does not understand 

this statement. But he is willing to accept it since the 

guru says so, the scriptures say so, and they all cannot 

be wrong. This is paroksa or indirect jhanam. 

Paroksa jnana kale api visaya sva-prakasata sama - 

Although knowledge at this stage is of a paroksa or indirect 

nature, the atma continues to be the same self illumined 

consciousness. Whether it is a man of ignorance or a 
man of wisdom, whether he is aware of it or not, whether 

he denies it or accepts only on the basis of faith, the 
consciousness is the same, eternal presence. Not believing 

in consciousness is also validated and supported by the 

strength of the consciousness alone. Even to say ‘I do 

not believe in consciousness’ requires the presence of 

consciousness in us. 

Therefore, even at the time of paroksa jnana, the 

self-illumined nature of the consciousness is not denied. 

Whether the jlva ‘sees’ it or not, makes no difference 

to the existence of consciousness. 
Brahma Svaprakasam asti evam vibodhanat - Therefore, 

in paroksa jhanam, it is brought to the cognition of the 

student that ‘there is something called Parabrahma, which 

does not depend on anything else and which does not 
change with reference to the relative existence. It is 

self-illumined and self-existent. The question raised at the 

start of the discussion was how can the object of aparoksa 
jhanam be paroksa jhanam ? How can the same 
self-illumined, eternal, unchanging atma come under the 

purview of two types of knowledge? The teacher is proving 
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that it is possible, although the jlva does not know of 

the existence of Parabrahma but accepts it on faith that 
the consciousness exists all the time - through ignorance 
as well as through knowledge. 

The error in understanding this doubt is, that the 

existence of indirect and direct knowledge is considered 

to be simultaneous. But it is sequential. First one knows 

about the Brahman indirectly and it is called paroksa 

jhanam. This forms the basis for the direct experience 

i.e. aparoksa jhanam. Therefore, there should not be any 

doubt as such. In the event of identity between Brahman 

and the atma, should we say that the ‘indirect knowledge’ 
is in fact an erroneous knowledge? 

The answer is — 

qfteUIMHdsi STRf \M\\ 

Ahaih brah me tyanullikhya brahma sGtyeva mullikhet 
Paroksa jhana metanna bhrantam badhanirupanat (51) 

= I am Brahman -, ffrT = not having 

experienced thus; SlfST = ‘the Brahman is’; ffcl t^ 

= in this manner; 3%^ = one objectively understands 

without experience; = this; Tltaj = indirect 

knowledge; WRFf T = is not erroneous knowledge; 

= denial; = is not possible. 

When one gathers only objectively that Brahman is, and 
does not have direct experience that ‘I am the Brahman', 
it is called indirect knowledge. It cannot be referred as erroneous 
knowledge, because it is not known to be cancelled 
(contradicted). (51) 

A new doubt is raised regarding the illusion of knowledge 
and real knowledge. Taking the classical snake - rope 
example, at first the knowledge is that, it is a snake. 
After right enquiry, the snake is denied and one comes 
to realise that it is a rope. Therefore, the earlier knowledge 
that it is a snake turns out to be an illusion. That was 
knowledge, no doubt but it was illusory knowledge. The 
real knowledge is that “it is a rope”. If paroksa jhanam 
about - Parabrahma ‘that Brahman is’ is an illusion, the 
result should be that ‘Brahman is not’! Thus the aparoksa 
jhana stated iri the upanisad seems to be contradicted. 
On the contrary, the knowledge that ‘Brahman is’ is 
strengthened and established in the aparoksa jhanam. 
Therefore, paroksa jhanam about Parabrahma is not an 
illusion. 

This thought is explained in this sloka. 

Aham brahma iti anullikhya - at the stage of paroksa 
jhanam we are told that there is Parabrahma and that 
‘Parabrahma I am’. But we do not realise this, because 
our knowledge at this stage is objective, as if Parabrahma 
is something other than us. This distance that we create 
between the Parabrahma and ourselves is the biggest 
obstacle in the spiritual path. 

The term ‘ badha anirupanat ’ meaning there is no possibility 

of negation of the paroksa jhanam, is explained — 

5^r dl^lci HR cT^T | 

H SffiR HR TOTterft H HTOcT IMH 

Brahma nasGti manam cet syat badhyet tada dhmvam 
Na caivam prabalam manam pasyamo’to na badhyate (52) 

^ T 3rfw = 'Brahman is not’; ffrT = in this 

way; RTTtf = is the knowledge; cRT = in that case; 

= certainly; = js negated; TR = 0f this 
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type; = stronger authority of knowledge; T 

^ = we do not see (come across); STcT: = 

therefore; T = the indirect knowledge is not negated. 

If the paroksa jhanam were of the nature that ‘the Brahman 
is not’, then it would certainly be negated. But we don’t see 
any stronger authority of knowledge that can support this nature 
of paroksa jfianam. Meaning, the paroksa jfianam is not negated 
(in the wake of aparoksa jfianam). (Therefore, the paroksa 
jfianam is not erroneous knowledge as proposed). (52) 

Brahma na asti id cet- The essential nature of erroneous 
knowledge is that, it is negated on enquiry, as we have 
explained earlier with the help of ‘snake and rope’ example. 
The only possibility of the paroksa jhanam belonging to 
this category is if it were of the nature that ‘the Brahman 
is not’. On enquiry the ‘non-existenceness’ of the paroksa 
jhanam would be negated, and therefore, it will certainly 
be of the nature of erroneous knowledge. 

Evam prabalam manam na pasyamah - We do not 
come across any authoritative statement in the scriptures, 
wherein this view of negation of paroksa jhanam is 
supported. Therefore, the paroksa jhanam cannot be 
accepted as belonging to the category of errbneous 
knowledge. 

In the absence of the knowledge regarding the identity 
between atma and Brahman, we can always say that the 
mere knowledge about Brahman is an erroneous or illusory 
knowledge! 

The teacher explains — 

rfcT: |M|| 

Vyaktya nullekha matrena bhramatve svarga dhirapi 

Bhranti syat vyaktya nuliekhat samanyo Uekha darsanat (53) 

Trpti dipa prakaranam Ch. VII 

oqqr^R^sT *TI^T = on account of the absence of the 

knowledge that ‘I am Brahman'.-, = the paroksa 

jhanam is erroneous knowledge; (^ifcT = if this is the 

criteria); = the knowledge about ‘heavens’; 

*jrfcr: = should be an erroneous knowledge; 

= because one has not seen heaven; *iihm 

T^lsl = in either case non-experience of the 

paroksa jhanam is common. 

Only because one has not experienced the paroksa jhanam 
does not qualify it to be an erroneous knowledge. With this 
criteria as logic, even the paroksa jhanam about heaven will 
also be erroneous one; because one (who is talking about heaven 
on the basis of scriptures) has not seen the heaven. In either 
case the ‘non-experience-ness’ of the paroksa jhanam is 
common. (53) 

Vyakti anullekha matrena - If the criteria of not having 
experienced the paroksa jhanam, is taken to declare that 
it is erroneous knowledge, and the authority of the scriptures 
in this case is overlooked, it will lead to additional 
discrepancies, such as the validity of heaven etc. Because, 
although we often talk of heavens, on the authority and 
authenticity of scriptures, this very authority will suffer 
doubt, because we have not experienced the heavens 
mentioned by the scriptures. In this way one error about 
paroksa jhanam will lead to another. Therefore, one cannot 
accept that the paroksa jhanam is erroneous knowledge. 

That which is one’s own essential nature, when taken 

to be indirect knowledge can as well be labelled as erroneous 

knowledge. If we put it this way — 

imvn 
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Aparoksatva yogyasya na paroksa matir bhramah 
Paroksa mityanu llekhat arthat paroksya sarhbha vat (54) 

= the Brahman that should have been 

known directly as one’s own nature; ffcT 3^tsild. 

= because one has not directly experienced this; 

HfrT: = the indirect knowledge and understanding; 

WT: A = is not considered as an illusion; 

= the indirect knowledge is possible. 

Therefore, the Brahman which is one’s own essential nature 
should be experienced so. However, one has not (yet) directly 
experienced. On the strength of this failure of direct experience, 
the indirect understanding cannot be called to be an illusion. 
The indirect knowledge (without being fructified as direct 
experience) is possible. (54) 

The mistake in the understanding of the student is 
mixing up the terms, indirect knowledge and illusion. The 
indirect knowledge is about something that exists although 
not experienced. The erroneous “knowledge is about 
something which appears to exist, but is certainly negated 
on proper enquiry. 

Therefore, ‘The Brahman is’,1 is indirect knowledge, 
pending experience, of being one’s own real nature. ‘I 
am body’ etc. is erroneous knowledge although seems 
to be real, but is negated on proper enquiry. 

The direct knowledge in fact involves two aspects 
viz. - (i) the Brahman is and (ii) that ‘Brahman I am’. 
To talk of only the first aspect as indirect knowledge, 
is itself an error. Therefore, incompleteness of the knowledge 
itself is an erroneous knowledge! 

The fallacy in this logic is explained — 

Trpti dipa prakaranam Ch. VII 

FkswiIh m\rcj oiiioi^iW<d: immi 
Ansa grhittr bhranti scet ghata jhanam bhramo bhavet 
Niramsa syapi sansatvam vyavar tyarhsa vibhedatah (55) 

3t5fii,<j$ri: ^ = on account of part knowledge of 

the Brahman, VliPci: = is erroneous knowledge; *17 qtn*^ 

= the knowledge of a pot; W: = erroneous knowledge; 

= will be called; = of the partless 

Brahman, = association with limitations of part; 

= having negated the limitations 

of parts on the partless. 

If the part knowledge of Brahman is the criterion for calling 
the indirect knowledge as erroneous knowledge, in that case 
the knowledge of pot will also be an erroneous knowledge, 
the pot being a part of total mud. Further, an aspect of the 
knowledge, indirect knowledge is that leads to direct knowledge, 
when the limitations of part are negated. (55) 

Amsa agrhlte bhrantih cet - The fallacy in this doubt 
is that part knowledge is considered as erroneous knowledge. 
As a pot of mud is made up of a part of total mud, 
this does not prevent one from knowing that the pot 
is made up of mud. In knowing ‘the mud’ in the pot, 
what is needed is negating the particular limitation of 
name and form of the pot, and know it to be mud. 
Similarly, knowing that ‘the Brahman is’, although one 
has not experienced this to be his own nature, should 
be called as indirect knowledge, which will lead to the 
direct knowledge when the partial aspect of the knowledge 
is inegated by experiencing that ‘the Brahman that is, 
is my own nature’! Therefore, part knowledge of Brahman 
cannot be considered as erroneous knowledge, as argued. 

If the Brahman is without parts, how do we say 
in the above sloka that after negating the part of conditioning. 
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one comes to know the remaining part of the direct 
knowledge? --- meaning how part knowledge is referred 
to about the Brahman which is partless ? 

The answer is — 

ftoRfrT I 

f^cTT II'a^II 

Asattvamso nivarteta paroksa jhanata statha 
Abhanamsa nivrttih syat aparoksa dhiya krta (56) 

$Md: = by indirect knowledge; 3RTW = 

‘The brahman is not’, aspect of veiling; fact&i = is negated; 

rTSTT = similarly; f^RIT = by direct knowledge; 

3WR 3I7T Pt^fd: = there is negation of non-experience 

aspect of veiling; >^di = takes place. 

The first aspect of veiling viz. ‘the Brahman is not’ is 
negated by indirect knowledge, and the second aspect of ‘I 
have no experience’ aspect of veiling is removed by direct 
knowledge. (56) 

Asattva amsa nivarteta paroksa jhanatah - In sloka 
45, it was explained how (avarana) veiling that ‘Brahman 
is not’ (na asti) is removed by paroksa jhanam\ and 
the jlva comes to accept that ‘Brahman is’. The process 
of analysis about reading direct knowledge began at sloka 
No. 46, and here we have come to know that 
‘non-existence-ness’ aspect of veiling is removed by paroksa 
jhanam. 

Abhana amsa nivrtti - The knowledge that the 
Parabrahma Paramatma is my own real nature is attained 
by direct knowledge. Then I realise that the Brahman 
is Myself. 

Each one of us is the hero of the story of aparoksa 
jhana, of self, realisation. Therefore, it is called adhyatma 

sastra - a science where ‘I’ is the subject of analysis 
and study. In the pursuit of spiritual path, therefore, the 
question of ‘improving others’ etc. has no validity. In 
the enquiry of the T, ‘otherness’ disappears. Then who 
will improve whom? When this perception of ‘non-otherness’ 
in the presence of ‘seeming otherness’ gains strength, 
one’s attitude to life undergoes a sea change. We do 
not take the blue-ness of the sky seriously; we do not 
shed tears when waves break because we know, nothing 
is lost. Similarly, from the Absolute standpoint when one’s 
essential nature is realised, all problems cease to exist. 
Just as Bhagavan Krsna could maintain a smile on his 
face in and through the Kuruksetra battle and even deliver 
a philosophical exposition, so will we be able to go through 
life without likes and dislikes (raga-dvesa) and in a spirit 
of (avirodh) spontaneous effortless natural Being. 

To establish that the subject of direct knowledge can 

also be in the perview of indirect knowledge and this indirect 

knowledge is not an erroneous knowledge is illustrated through 

the famous story of ‘ten persons’, often referred in Vedantik 

texts — 

dScWI<klMlcKuj \\^\\ 

Dasamo’stiti vibhrantam paroksa jhana miksyate 
Brahma stltyapi tad vat syad ajhana varanam samam (57) 

3Tfw = the tenth person is; = thus; ^81 

31M4, = the indirect knowledge; = not an 

erroneous or illusory; = is known to be; 3jf^I 

=1 ‘The Brahman is’; = this also; 

= is similar i.e. not an erroneous knowledge; 3WR 

= the veiling due to ignorance; = is 

of similar nature. 
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It is observed that in the story of ten persons, ‘the tenth 
person is’^ is an indirect knowledge and not an erroneous one. 
Similarly, the Brahman is’ is an indirect knowledge. In both 
these situations, the ignorance about the truth (viz. the tenth 
man or the Brahman) is of a similar kind. (57) 

Having established that knowledge of the Self takes 
place m two stages - indirect (paroksa) and direct 
(aparoksa) - the example of the ten foois who crossed 
the river (ref. sJoka 22 to 27) is recalled to reinforce 
the statement that paroksa jfianam and aparoksa jfianam 
constituted the only way to know the true nature of the 
Self. 

Dasamah asti iti - When ten fools were weeping 
that the tenth man was lost, the wise man, having understood 
the nature of their problem, first pacifies them, and then 
tells them, the tenth man about whom you are crvins 
is not really lost. He is’. 5 

Paroksa jfianam vibhrantam Tksyate - The ten men 
accept this statement and felt reassured that there is no 
need for grieving. Thus through the trustworthy words 
\apta vacanam) of the wise man, paroksa jfianam is 
gained and the delusion, from which they had been suffering 
ceases. 

Brahma asti id api tad vat syad - In the same way, 
the teacher says ‘your bemoaning that you are an unhappy 
miserable jfvatma is bhrand or delusion. You are not 
the miserable person you imagine yourself to be. ‘Then 
what am I?’. ‘You are Brahma Svarupa'. Through such 
trust-worthy words (apta vakya), the teacher tries to create 
in the mind of the student the possibility that there is 
something called Brahman. 

Ajhanam avaranam samam - In both cases - in the 
example of the ten foolish men and the student - the 
veil of ignorance is of the same nature. The tenth man 
although not lost, seems to be lost under the influence 
of ignorance. So the gain of the tenth man is not the 

gain of a non-existing tenth man, but of an existing one. 
This is called praptasya praptih meaning the gain of the 
already gained —- discovering something that is already 
there. In the same way, Parabrahma Paramatma is not 
newly created by the enquiry of the Truth. It always 
has been, is and shall ever be. 

If the statement of trustworthy teacher or scripture creates 

the indirect knowledge, what establishes the direct 
knowledge? -~ 

3TW ^rfrf far||R^ | 

lev'll 

Atm a brahmed vakyarthe nihsesana vicarite 
Vyakti rulli khyate yadvad dasama stvama sftyatah (58) 

3TTrtTT = This atma is Brahman, = the 

meaning of this great statement; fT:^T = exhaustively 

and logically; R%iRrl = having enquired; 

= the identity of atma and brahman is attained; 

= as that of; 31% = ‘you are the tenth 

person’; ffJTcT: = from this statement. 

When the great statement like ‘This atma is Brahman' 
is exhaustively and logically enquired into, the direct knowledge 
of this truth is revealed, as one realises the statement ‘you 
are the tenth person’, by proper enquiry. (58) 

Atma brahmed vakyarthe - In chapter V, the four 
mahavakya-s were dealt with. One of them is Ayam Atma 
Brahma. This mahavakyam is referred to here. Nihsesena 
vicarite - The student must enquire into and contemplate 
on the meaning of this great statement (mahavakya) fully 
and exhaustively. What is the technique of this enquiry? 
This self is Brahman ? Who is this Self? The clothes 
one wears? No. This body? No. This mind? No. The 
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five kosa-sl No. Because every one of them is conditioned 
by time, space and object; and atma'is beyond conditioning. 
In this way, step by step, layer by layer, the enquiry 
should proceed systematically, steadily and clearly by the 
process of the discrimination of five sheaths (pafica kosa 
viveka vide chapter HI). 

Vyaktih ullikhyate - Through such an enquiry, one 
comes ultimately to the direct, personal and immediate 
experience of one’s own being - the Parabrahma Paramatma. 

Yadvad dasamah tvam asi ityatah - When the wise 
man told each one of the ten foolish men, lyou are 

the tenth man,’ each man understood very clearly ‘I 

am the tenth man’. Although the upadesa is ‘you are 
the tenth man’, the understanding is not ‘you are the 
tenth man’ but ‘I am the tenth man’. Similarly, when 
the mahavakya says ( Tat Tvam Asi) the knowledge that 

takes place is not Tat Tvam Asi but iAham Brahmasmi'. 
This is the basic difference between paroksa jfianam and 
aparoksa jfianam. In paroksa jfianam ‘ Brahman (that) exists’, 
i.e. Brahman is talked about as an object of knowledge. 
In Aparoksa jfianam, on the other hand, ‘That-ness of 
Brahman disappears, and Brahman becomes the very subject 
of our being - I am that Brahman. 

How the enquiry of mahavakya - the source of paroksa 
jfianam, leads to aparoksa jfianam is explained— 

^ ffcT c^fd | 

^ \MW 
Dasamah ka id prasne tvame veti nirakrte 
Ganayitva svena saha svameva dasamam smaret (59) 

3STTT: = who is the tenth person?; ffrT sr£ = 

when, thus enquired; ^ = Thou art that; 

= having thus replied; HF Ji = counting 

that includes oneself; ^ = self; = comes 

to understand, that the tenth is he himself. 

When enquired (by one of the ten fools), who is the tenth 
person, he is told, you are the tenth person. This person again 
when recounts the total number, that includes himself in the 
counting, comes to realise that he is the tenth one. (59) 

How the paroksa jfiana becomes aparoksa jnana \% explained 
in another way citing the story of the tenth man. Dasamah 
kah - having accepted the wise man’s apta vacanam that 
‘the tenth man is not lost. He exists’, the ten foolish men 
stop grieving. But they are still bewildered not being able 
to understand where the tenth man could be. ‘Sir, you said 
the tenth man is not lost and that he is, where is he? 
Iti prasne tvam eva iti - When asked this question, the wise 
man tells each of the ten foolish men: ‘You are the tenth 
man’. So the first stage is paroksa jfiana when they are 
told ‘the tenth man you are crying about does exist. He 
is not created nor added from outside. He is there already. 
You are the tenth man. 

Nirakrte - When this is said, the earlier problem or 
doubt about the tenth man is solved. How? Sven sah ganayitva 
- When each of them starts counting and includes himself, 
svam-eva dasamam smaret - he realises ‘Yes, now I see 
that the tenth man is not lost, because he is none other 
than me.’ 

Thus in paroksa jfiana there is no vicara or enquiry. 
The student accepts the statement from the sources in whose 
authority he has faith and trust. This sraddha is the first 
armour for a student treading upon the spiritual path. Sastrasya 
guru vakyasya satya budhyavadharana: What is said by the 
scriptures or the teacher has to be correct, whether we understand 
it1 or not. Then alone one can apply enquiry to establish 
the Truth or to deny it. 

The direct knowledge that follows the enquiry of the mahavakya 
is devoid of any further doubt — 
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^Ffrs^ftfrT o||cwW * | 

anf^T^n^TT^ ^ ||^o || 

Dasamo’smlti vakyottha na dhirasya vihanyate 
Adi madhya vasanesu na navatvasya, samsayah (60) 

Slf^JT = I am the tenth’; 3R2T = of this tenth 

man; s[fcr = this knowledge; icw1 c^IT = following the 

enquiry of mahavakys, T folRcf = is never negated; 3Tlf^ 

IIW^TT^ = even when counting is from first, middle 

or the end; = the notion of being the nineth; 

-T = is not doubted. 

Following the enquiry of the mahavakya, the direct knowledge, 
that ‘I am the tenth', never gets negated. When the counting 
is done again beginning from first, middle or end, the illusion 
of being the nineth never overtakes by doubt. (60) 

Asya vakyottha - This tenth man having been told 
(by the wise) that ‘You are the tenth man, now comes 
to realise that I am the tenth man’. Navatvasya samsayah 
na : a direct (aparoksa) experience, will never be lost 
again. That man will not ever again be confused by the 
term ‘tenth man’ whether he starts counting from the 
beginning or from the middle. He has understood that 
the imaginary loss of the tenth man was not the truth, 
it was only an error in counting. 

Similarly, when the student (seeker) is firmly established 
in his aparoksa knowledge that he is the Sat-Cit-An an da 
Svarupa, nothing can shake him from that position. Whatever 
devious arguments (kutarka-vada) are raised to confound 
him, he will have no doubt whatsoever, that the Parabrahma 
Paramatma 6r Pure Consciousness which he had formerly 
thought did not exist, not only is but is none other 
than himself. Samsaya or doubt cannot exist in aparoksa 
jhanam. 

The conclusion drawn from above discussion is thus - 

^ifecUcdH 9T^Trci qftW: I 

>t^t 115*11 

Sadeve tyadi vakyena brahma sattvam paroksatah 
Grhitva tattva masyadi vakyat vyaktim samulh'khet (61) 

^ = The Sat alone; = etc; = 

from the statement; £f?I = the existence of brahman, 

HTtBiTcT: = indirectly; = having accepted; 

= from the mahavakya-s like Tat Tvam Asi'; 

sffrFtf = ‘I am Brahman ’, thus direct knowledge 

takes place. 

The ‘existence of Brahman ’ is initially accepted as an indirect 
knowledge from the statements of upanisadlike. Sat eva (saumya 
idam agre asltj etc. Later, from the mahavakya like ‘ Tat Tvam 
Asi’ one comes to realise his identity with the Brahman. (61) 

In the Chandogya upanisad (6.1.2; 6.1.3; 6.2.1) 
Svetaketu is sent by his father Aruni to gurukul to study. 
The boy returns after completing his gurukula vasa for 
12 years. He is proud of his own achievement and gets 
conceited and arrogant. He stands before his father with 
no sense of humility befitting a person of true learning. 
For, wisdom is gloried in humility. Observing his son, 
the father asks him: Have you completed your studies? 
The boy says ‘yes’. Then the father asks: 

Yenasrutam srutam bhavatyamatam 

Matama ajnatam vijnatam iti, katham nu 

Bhavatah sa adeso bhavati iti 

Have you studied that, having known which nothing remains 
to be known? 
* / 

Svetaketu replies ‘Probably my teacher did not know 
this, so he did not teach me’. But that question sets 
him thinking, so he goes back to his father, this time 
with absolute humility. ‘Sir, I do not know the answer 
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to your question, but I want to know. Please teach me. 
I am ready to accept disciple-ship under you’. 

The father says:- 

1 Sadeva somya idam agre aslt, Ekameva advitlyam ---’ 

‘In the beginning Existence alone was, one only, without 
a second’. This statement Sadeva iti is referred to in 
this sloka Sadeva ityadi - through such a statement, the 
student gets paroksa jhanam - that there is Brahman, 
by knowing which everything becomes known. Grhitva 
- Having accepted what the guru is saying, as correct, 
thereafter. Tat Tvam Asi: the teacher-father tells the 
student-son not once but nine times. (Chandogya upanisad 
6.8.7, 6.9.4., 6.10.3.) 

* 

Svetaketu! you are that Sat I am not talking about 
a Brahman or Sat which does not include you. The student 
goes on enquiring into and contemplating upon this Sat 
That Sat which is not denied in the three periods of 
time is, according to my father-guru, me. In the past 
I was, in the present I am, and the future has meaning 
only with reference to me. If I am not there whose 
future is being considered? Therefore I am never denied. 
I have to be that Sat. Vyakti Samullikhet - Thus he 
gets aparoksa jhanam. The upadesa was Tat Tvam Asi. 
The knowledge gained is Aham Brahmasmi The experience, 
that the Brahman is my own self, takes place. 

Once this knowledge Aham Brahmasmi takes place, 
there is no falling back. That knowledge which is gained 
through the intellect is Vrttijhanam It is thought knowledge. 
It requires frequent repetition in order that it is not forgotten. 
But Brahma jhanam, which is aparoksa jhanam is never 
forgotten - whether there is memory or no memory. I, 
the Pure Self, the illuminator of memory is always present. 
The Aham Brahmasmi knowledge is never lost. In Vrtti 
jhanam, knowledge-thought is born with the birth of the 
mind. With the death of the mind as in deep-sleep, all 
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knowledge is forgotten. But the knowledge about one’s 
own conscious blissful Existence, there is no fear of loss. 
(Chandogya upanisad 6.1.2., 6.1.3., 6.2.1., 6.8.7., 6.9.4., 

6.10.3.,) 

Adi madhya vasanesu svasya brahmatva dhiriyam 
Naiva vyabhi caret tasmat aparoksyampratisthitam (62) 

= this; sft: = the knowledge that 

‘I am Brahman’-, 3Tlfc = in all three periods 

or stages of consciousness; T ^ = never; = 

gets negated; clHHlcf = therefore; = the immediate 

direct knowledge; = is well established and firm. 

This direct knowledge - ‘I am Brahman’ - is never negated 
in all the periods of time and states of consciousness. Therefore, 
this direct immediate knowledge is stabilized and firm. (62) 

Adi madhya vasanesu - The same phrase was used 
in sloka 60 to explain how the tenth man would never 
revert to his former erroneous counting, whether he began 
counting from the beginning or from the middle. In our 
own personality, refer to the five kosa-s. Whether I am 
in the Annamaya kosa, Pranamaya kosa, Manomaya kosa, 
Vijhanamaya kosa or Anandamaya ko£a, once aparoksatva 
takes place, Svasya brahmatva dhlh iyam - I know that 
I am the substratum of these five kosa-s. The five kosa-s 
are because of me and I am not because of them. Na 
vyabhicaret - there cannot be any change in this knowledge 
- that I am Sat-Cit-Ananda. There can never again be 
a repetition of the earlier confusion, that I am sometimes 
that Pure Self, at others I am the body and at still others, 
I am unhappy etc. The ultimate knowledge is unconditioned 
by time-space-object, although it supports all three conditions. 
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Aparoksyam pratisthitam - Pratyak rupena tisthati, Aham 
rupena tisthati, iti pratisthitam; Aparoksa jhanam takes 
place. The truth or Brahman is no more paroksa. It is 
aparoksa. Tat Tvam Asi knowledge becomes Aham 
Brahmasmi experience (Anubhuti). 

The authority to support the above view viz. - the indirect 

knowledge transforms into direct immediate knowledge on 
proper contemplation, is quoted — 

Janmadi karana tvakhya laksanena Bhrguh pura 
Paroksyena grhitvatha vicarat vyakti maiksata (63) 

3^ = in earlier days; = the sage Bhrguh; Wh 

=hKuir^ cTsMt = knowing Brahman to be 

the cause of creation, etc.; = indirectly; 

accepting, 3T8J = thereafter; f^rRTcJ = by discrimination 

(of five sheaths); szifotf = the witness that Brahman is; 

= came to directly realise. 

In earlier days the sage Bhrguh, having accepted Brahman 
being the cause of the creation, maintenance and dissolution 
etc., and thereafter, having discriminated from the five sheaths, 
came to realise the Brahman to be his essential nature 
directly. (63) 

In sloka 61 the teacher quoted the authority of 
Chandogya upanisad in support of his statement that 
knowledge of the Self takes place in two stages: (1) 
Paroksa jhanam based on scriptures and guru vaA/a whereby 
Brahma sattvam paroksatah--- the atma tattva is discovered 
by the statement There is (asti iti). (2) Aparoksa jhanam 
is gained by proper vicara or enquiry and contemplation 
on Tat Tvam Asi, and the realisation is Aham Brahma 
Asmi 

In sloka 63, the teacher quotes from TaittirTya upanisad 
to establish another interesting and beautiful aspect of 
the process of gaining aparoksa jhanam - namely, that 
it is not even necessary to be told Tat Tvam Asi, if 
the student is helped to follow the path of enquiry 
systematically. 

In the TaittirTya Upanisad, the student-son Bhrugu 
Maharsi approaches his father-guru Varuna and asks him: 

Bhrgur vai varunih varunam pitaram• up as asara 
Adhlhi bhagavo brahmeti. Tasma etat provaca. (Dl-i-1) 

Kindly tell me what Brahman is. The father-teacher 
says: 

Yato va imani bhutani jayante. 

Yena jatani jlvanti. 

Yat prayantya bhi samvifanti. 

Tat vijijhasasva. (m i l) 

That which is the cause for the birth of the whole creation, 
that in which the whole world is maintained and that in 
which the whole world goes back, is Brahman. 

Bhrguh contemplates on this statement, but fails to 
understand. So he asks his father again to explain. The 
teacher starts giving him some specific guidelines as to 
some place or location, where he can discover Brahman. 
So begins the step-by-step process of pahca kosa viveka. 

Annam Brahmeti vyajanat. 

Annaddhyeva khalvimani bhutani jayante. (ffl-ii-1) 

All beings are born out of anna (food). Food is taken 
by parents. That forms the seed. The foetus in the womb 
takes food from the mother. And throughout life, food 
‘sustains life. So annam (food) is Brahman. 

Bhrgu goes back to contemplate on this statement 
and concludes that Annam cannot be Brahman, because 
it putrifies and is subject to modification. So he asks 
his father again to explain. 
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Varuna says: 

Prano Brahmeti vyajanat. 

Pranadhyeva khalvimani Bhutani jayante (HT-iii-1) 

Prana is Brahman, for it is only because of prana going 
in and out that life is possible. 

Laksanena paroksyena grhitva atha: In this way the 
student (Bhrgu Maharsi) is guided to contemplate on the 
Brahma-laksana explained by the guru and accepted by 
him in paroksa jhanam. 

Vicarat - The student carries out a systematic, logical 
and unbiased enquiry on each of the (laksana-s) pointers 
indicated by his father - ‘can the mind be Brahman, 
can vijhana be Brahman' etc. until, vyakdm aiksyatah 
he comes to the realisation that ‘Ha, what father - my 
guru - has been talking about is me, my real nature! 
and I have been searching the whole world!’ 

At no time throughout this process of teaching-learning, 
does the teacher ever say directly ‘You are Brahman'. 
He adopts the technique by which the student is led 
to pursue relentless, dispassionate enquiry on basis of 
the pointers provided by the teacher regarding the nature 
of Parabrahma Paramatma. For paroksa jhanam no enquiry 
is needed. But for gaining aparoksa anubhud, enquiry 
is the only way. 

In the above enquiry by Bhrgu, he was never told ‘You 

are Brahman \ How such knowledge can take place, without 

being told? — 

srafa cwte ^ ftcTT I 

(iw STMftfcT f^TRf ||$y|| 

Yadyapi tvamasltyatra vakyam noce bhrgoh pita 
Tatha pyannam pranamid, vicarya sthala muktavan (64) 

zrsrfh = although; Wit: 1mdl = the father of Bhrguh; 
3T5T = in this context; 3lfpr = you are (Brahman)-, 

ffrf = thus; = statement; T 3^ = never said; 

cWTfT = however; ?fcT = food, prana sheath 

etc; SSFTT = lhe places of investigation and pointers; 

3rf^F( = did mention. 

Although, in this context, the father of Bhrgu did not make 
any statement like ‘you are Brahman' etc., he did mention 
the places for enquiry, about Brahman. (Therefore, Bhrgu could 
have direct knowledge although not being told directly). (64) 

Yadyapi Bhrgoh pita etc. — Throughout the father-son 
dialogue, the father did not make a statement ‘you are 
that Brahman'. Tatha api annarh--- uktavan : However, 
what he did was to provide his son with the ‘data’ needed 
to help him discover Brahman by his own efforts, through 
proper vicaraoi enquiry. The ‘data’ consisted of suggestions 
on the locations ( Vicara sthalam) where he could search 
for Brahman Annarh brahmed vyajanat etc. - Annam, 
Pranam, man ah, vijhanam, etc. 

When the father Varuni was pointing out the Brahman 
with reference to conditionings like body etc., the student 
Bhrgu must get the knowledge of conditioned Brahman 

This doubt is cleared that the Brahman itself is Self 
(atman). Therefore, it is possible — 

gfefpj JT: JT; I 

ll^ll 

Anna pranadi kosesu suvicarya punah punah 
Ananda vyakdm Iksitva brahma laksmapya yuyujat (65) 

3T?T yiuufc = with reference to the food, vital 

air sheath etc; = having discriminated; 3^: cpT: 

= again and again; = the blissful; = 
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The Pure Self; = having directly experienced; ^1 

cWT 3lfT = the indicative definition of Brahman, spjjspf 

= was employed. 

Bhrgu employed the indicative definition of Brahman, to 
the pure Self, repeatedly' by proper discrimination of the Self 
from the conditionings like food sheath, vital sheath etc. and 
arrived at his own blissful nature. (65) 

Anna pranadi kosesu etc. - The quality of the mind 
is to constantly entertain different themes. It cannot stay 
still in the same theme. Mind exists, survives, and maintains 
itself only in shape formation. The usual attempt to feed 
the mind with good thoughts to replace the bad ones, 
still maintains relative thinking. Therefore, it is better to 
get out of this vicious circle by contemplating on the 
nature of the Parabrahma Paramatma. 

The great scriptures provide material for such 
contemplation as for example in the Bhagavad Gita: 

Kavim puranam anusa sitaram 

Anor aniyaih samanu smared yah 

Sarvasya dhataram acintya rupam 

Aditya-varnam tamasah parastat (VII1-9) 

He who meditates on the omniscient and primal Being, 
the Ruler, the Dispenser of all, who is subtler than the 
subtlest, whose form is beyond comprehension, and who 
is glorious as the sun, is beyond all darkness. Again: 

Ascarya vat pasyati kasci denarii 

Ascarya vat vadati tathaiva cany ah 

Ascarya vaccai namanya srnoti 

Srutva pyenam veda na caiva kascit (11-29) 

One looks upon Him as a marvel, another likewise speaks 
of Him as a marvel, another hears of Him as a marvel; 
and even after hearing, one never knows Him. 

In this way, such a theme is provided to the mind 
by contemplating on which the mind is not allowed to 

die, and yet it does not get fixed to a particular shape. 
Attainment of shapeless existence of the mind is spiritual 
sadhana. Such a mind is tranquil, yet alert, vigilant and 
dynamic. It is total potentiality. 

Recognising this nature and capability of the mind, 
the teacher Vanina instead of telling his son Bhrgu 
‘You are that Brahman says, ‘Here are avenues of 
enquiry, which you can pursue - Brahman with reference 
to food {annam); with reference to the vital air 
(pranam); with reference to the mind (manas) etc. 
Think what is the indications of each of these sthala-s 
or locations. Does it fulfill the definition of Brahman ? 
That, it is that in which the whole world is created 
and maintained, and to which the world returns? 
Contemplate on each of these locations, again and 

again’. 

Ananda vyaktim fksitvaFollowing his teacher’s 
instructions Bhrgu Maharsi after long contemplation 
came to realise that this Ananda is my real nature. 

Anando brahmeti vyajanat 

Ananda dhyeva khalvimani bhutani jayante etc.... 
Taittirlya upanisad 3.6 

For the sake of bliss, out of bliss we come; in 
the bliss we are maintained; all our existence and 
efforts are only to be blissful, not miserable. 

Brahma Iaksma api ayuyujat- There are two qualities 
associated with everything - one is svarupa Iaksana 
or essential quality; the other is Tatastha Iaksana or 
non-essential quality. This far the teacher has indicated 
the Tatastha Iaksana of Parabrahma Paramatma i.e. 
referential knowledge of the Brahmaan; the frame of 
reference being the world which is of direct meaning 
to the student initially. Using these points of reference, 
the student comes to understand the Svarupa Iaksana 
and ultimately to realise ‘This Brahma is ME’. 



688 Pancadasi Trpti dipa prakaranam Ch. VTI 689 

How can one apply the indicative pointers relating to 
Brahman, such as satyam, jhanam etc. to Self? The teacher 
quotes the authority (taittiriya upanisad: 2-i-l) to that effect-— 

^1H H H 'Tl -clr^ci I 

Satyam jhanam anantam ceti evam brahma svalaksanam 
Uktva guhahitvena, kose svetat pradarsitam (66) 

*^*1 tT = The Brahman is Satyam jhanam 

and anantam, ffcT ^ = jn this way; = 

the essential nature of Brahman; 3Tr^T = having declared; 

^ = this Brahma; ^1% = in the five sheaths; 

= being the core or substratum; 

= is specially declared to be one’s own nature. 

Having spelt the essential nature of Brahman to be Sat, 
Cit and Ananda, which was declared to be the essential nature 
ot the pure Self, hidden in the five sheaths at the core as 
the substratum is declared to be one’s own Self. (Therefore, 
one can deduce the identity of Brahman and atman). (66) 

Satyam, jhanam etc.: Having indicated Brahman through 
its laksana vrtti or indicative nature, the teacher proceeds 
to explain the essential nature (svarupa laksana ) of Brahman 

The Veda-s describes Brahman as Satyam, jhanam, 
anantam brahma, yo veda nihitam guhayam. He who realises 
brahman attains the Supreme, which has been declared 
as Satyam (Existence), jhanam (Consciousness) and 
Anantam (Infinitude). Satyam is that which is not denied 
in the three periods of time, jhanam is that which is 
of the nature of consciousness. Anantam is that which 
is not conditioned by anything. Absence of conditioning 
is anantam. Satyam, jhanam, anantam Brahma does not 
mean that there is an entity called Brahman, who has 
three separate qualities called satyam, jhanam and anantam. 

If proper enquiry is done, it will be realised that satyam 
alone is jhanam because if it is not, then Sat should 
be acit. Acit is inert and that which is inert is subject 
to modifications. Therefore, Sat cannot be Acit. Similarly 
Cit (jhanam) cannot be Asat (non-existent). If 
consciousness is Asat, then who will know it. This 
line of enquiry leads to the conclusion that Sat is 
not conditioning the Cit. Sat is Cit, and Cit is Sat. 
The absence of difference between Sat and Cit is 
Anantam or Anandam. This is Brahma svalaksana. This 
Brahma svalaksanam is my own essential nature. 
Guhahitvena uktva kosesu etat pradarSitam. The original 
sruti vakya says: 

Yo veda nihitam guhayam parame vyoman 
So ’snute sarvan kaman saha. 

( Taittiriya upanisad (2-i-l) 

He who realises Brahman treasured in the cave 
as pure consciousness has all desires fulfilled. 

Guha is a technical term indicating all the five 
sheaths. So none of the five sheaths can illumine the 
Parabrahma Paramatma. 

Uktva guhahitatvena kosesu etat pradarsitam: He 
who realises the Brahman after having discarded all 
the (tatastha laksana) i.e. all the indicative meaning 
of Brahman mentioned in slokabS, (Anna pranadikoSesu 
etc.) and disrobed oneself of all the five sheaths, what 
remains in the guha or heart-cave, is that which cannot 
be denied - the Absolute T - the Parabrahma Paramatma. 
In this way, the student has converted paroksa jhana into 
aparoksa anubhuti. 

The above procedure of enquiry is based on Taittiriya 
upanisad. Now, the teacher quotes Chandogya upanisad 
(8.7.1 -3) to establish the same truth — 
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PancadasI - 

q 3-11rAoi-l lfc^crl^1u11I 

^ i&tt ii^vsii 

Paroksena vibudhyendro ya atmetyadi laksanat 
AparoksIkartum icchan scatur varam gururii yayau (67) 

= Indra; 'TTfTfir^W = indirectly; *T: 3TfriTT = this 

Self; cT^uiifli = by such and such nature; 

= having known; = desiring to know; 

'f’&i. = directly; qqt = approached the teacher; 

= four times. 

Indra (student) having learnt indirectly that the atman is 
of such and such nature, approached his teacher four times, 
desiring the direct immediate experience of the same. (And 
thus converted the paroksa jnanam into aparoksa jnanam). (67) 

Having given the example of Bhrgu Maharaja from 
the Taittinya upanisad in sloka-s 65-66, the teacher now 
gives another example from Chandogya upanisad. Indra, 
king of the Deva-s and Virocana, king of the demons 
approached PrajapaU. Stayed 32 years in tapasya and 
said: 

That Self which has no sin, no decrepitude, no death, 
no sorrow, no hunger, no thirst, has unfailing desire, 
unfailing will, is to be known. That is to be enquired 
into, for realisation. He, who having known this Self, 
makes it an object of his realisation, attains all the worlds 
and all the enjoyments. We have stayed with the desire 
for knowing That. The teacher then told them that the 
atma is nispapa, amara, ajara, toka-rahita He asked them 
to adorn themselves and look at their own reflections 
in a plate of water. He told them that this was Brahman 
and sent them away. 

Virocana was quite satisfied. He thought that this 
body is Atma and did no further enquiry into the paroksa 
jnanam. Indra, on the other hand, was not satisfied. How 

could-the reflection of this body be atma - the ajara, 
amara etc. - one without any modifications, without birth 
and death? Aparoksi kartum caturvaram gurum yayau-- 
So he went back to the guru and presented his doubt. 
Sarlrasya nasaman vesa nasyad, Naham atra bhogyam 
pasyamld (Ch. up.Vin 9.1) 

In accordance with the destruction of this, it also 
gets destroyed. I do not find any benefit in this. So 
the teacher made him do tapasya again for another 32 
years. In this manner, Indra went back to the teacher 
four times before he could succeed in converting paroksa 
jhana into aparoksa jhana 

This example is to illustrate (a) that unless paroksa 
jhana is accepted, there is no possibility of aparoksa 
jhana, (b) that unless paroksa jhana is properly enquired 
into and established beyond doubt, it cannot be converted 
into aparoksa jhana 

Such an enquiry requires a highly contemplative mind, 
detachment from the world’s problems - big and small, 
- and a rigorous pursuit of reflective enquiry that will 
go deeper and deeper into the inner layers of thought, 
combined with the spiritual courage to discard what ‘appears’ 
to be the Truth to search anew for the true Self. 

Yet another authority from Aitareya upanisad is quoted 

to support the thesis, that ‘on proper enquiry on the indirect 

knowledge (paroksa jnanam) the direct experience (aparoksa 

anubhuti) results. 

3TTcJTT 3T m I 

m ll^ll 

Atma va idam ityadau paroksam brahma laksitam 
Adhya ropapa vadabhyarh prajhanam brahma darsitam (68) 
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3TfrFT cfT ffcT 3TT^ = (before the creation) the 

atman alone was etc; = indirectly; WIT dfelchf = 

Brahman was pointed; 3Tt^(l<?N 37W^T«TT^ = by the method 

of superimposition and de-superimposition; SR? = 

the conscious Self is Brahma, = was revealed. 

[In Aitareya upanisad ] The Brahman was pointed indirectly 
by statement like - ‘In the beginning, before the creation, Atman 
alone was’. (Thereafter), by the process of superimposition and 
de-superimposition, the conscious Self was revealed to be 
Brahman. (68) 

(Atma va etc.—) The Aitareya upanisad (1-i-l) starts 
with the statement: (Atma va idameka evagra asit) - 
In the beginning verily atma (Self) alone was. By this 
statement only paroksa jhanam was gained by the student. 
Adhyaropa apavadabhyam: After a long description of 
how the world was created, the upanisad concludes with 
the maha vakya: Prajhanam Brahma - Consciousness is 
Brahman. (Ibid HI 1.3) 

By the method of superimposition and 
de-superimposition, consciousness as Brahman is revealed 
(Atma va idam) is paroksa jhanam. The student follows 
this up through vicara or enquiry in a systematic manner 
and comes to the conclusion that the conscious Self is 
the substratum of the entire world of matter and energy. 

In this way, the paroksa jhana becomes direct 
(aparoksa ) experience by the method of adhyaropa apavada 
- that Atma is not somewhere, but that it is our own 
real nature. 

The above discussion is thus concluded — 

34o|M>u| qfteTT I 

W&A ll^ll 

Trpti dlpa prakaranam Ch. VII 693 

A van (arena vakyena paroksa brahma dhir bhavet 
* Sarvatraiva mahavakya vicara daparoksa dhih (69) 

= in all (the upanisad-s); 3ToTRfroT = by the 

secondary; = statements; 'TttajT = indirect; 

= knowledge of Brahman is gained; HSMI'TM 

= by contemplation and enquiry on maha vakya, 

= alone; *1^ = the direct knowledge takes 

place. 

By the secondary statement (that declares the existence 
of Brahman ), indirect knowledge is gained. By the contemplation 
on mahavakya (i.e. the statement that establishes the identity 
between Atma and Brahman) the direct experience takes 
place. (69) 

Avantarena vakyena paroksa brahma dhih bhavet — 
Indirect knowledge or paroksa jhanam that 'BRAHMAN 
IS’ is obtained through the secondary statements of guru, 
scriptures etc. There are two types of statements in vedanta: 
Avantara Vakya and Mahavakya. Avantara Vakya is that 
secondary statement which provides facts that point or 
indicate the Truth; while Mahavakya is that pronouncement 

"J which extracts and establishes the Truth that was indicated 
by the Avantara Vakya. For example, in Kenopanisad 
(1-6) the following statement is given: 

Yan manasa na manute, yen a ahur mano matam 
Tadeva brahma tvam viddhi nedarh yadidam upasate 

What cannot be felt with or controlled by the mind, but 
because of which they say that the mind feels, know that 
alone as Brahman and not this, which people worship here. 

In this statement, (Tadeva brahma tvam viddhi) is 
the Mahavakya. The earlier part is Avantara Vakya which 
can lead only to paroksa jhana Sarvatraiva mahavakyat 
etc.... - Following the paroksa jhana, the student has 
to make his own efforts through proper enquiry, in order 
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to experience himself what has been stated in the mahavakya 
of the upanisad 

The enquiry and contemplation on mahavakya leads to 

direct knowledge is shown by Bhagavan Sahkaracarya in his 

Vedanta prakarana viz. Vakya Vrtti 

W-M^iddl IIV3011 

Brahma paroksya sidhdyarthyam maha vakya mid ritam 
Vakya vrtta vato brahma paroksye vimatir na hi (70) 

It?! = for attaining direct experience 

of Brahman, ffcf = the mahavakya is the cause; 

= in the book called Vakyavrtti, ffchf = 

is said by Sri Sahkaracarya;• = therefore; 

= with regards to direct knowledge of Brahman, fahfri: 

■T % = there are no two opinions. 

In this Vedantik text VakyaVrtti, Bhagavan Sahkaracarya, 
has shown that enquiry into the meaning of the mahavakya 
is the only way, to realise the meaning of Brahman. There 
are no two opinions with regard to direct knowledge of 
Brahman. (70) 

In the previous sloka, the two kinds of scriptural 
statements were explained: Avantara Vakya or secondary 
statement of the scriptures through which the possibility 
of the Parabrahma Paramatma and its existence is initiated 
for the first time in the understanding of the spiritual 
seeker; after that first stage, comes the mahavakya or 
primary or essential statement which goes to establish 
the one-ness of the limited and the unlimited - 
Brahmatma -aikya-bodha. 

Brahma aparoksya etc.- For realising aparoksa jhanam 
of the Brahman, the seeker must enquire into and 

contemplate on mahavakya such as Tat Tvam Asi - 

Vidyaranya SvamI quotes the authority of Bhagavan 
Sahkaracarya’s Vakyavrtti - a very important treatise on 
Vedantik philosophy in support of this statement - that 
the conversion of paroksa jhanam into aparoksa jhanam, 
cannot take place unless this enquiry is made. 

This shows the humility of the great masters. They 
never claim the credit for their statements of wisdom 
for themselves. Knowledge is attributed only to the Lord 
and is never given as from one individual to another 
individual. In this knowledge transfer, both the teacher 
and the student play their respective roles - the one 
who gives and the one who receives the knowledge. But 
both of them are the same Truth. In reality there is 
no one who is giving the knowledge and no one who 

is taking it. 

The following eight verses are from Vakya 
VW//(Nos.44/45/46/48/38/39/4d/41, scriatum), explaining the 

above point —- 

mfcT I 

H WWW 

Alambanataya bhati yo’smat pratyaya sabda yoh 
Antah karana sambhinna bodhah sa tvam padabhidhah (71) 

d: = The Pure Consciousness; = 

referred to as I; = in association 

with the inner equipment; 3Uci*-°Hci4<i vnfrf = is therefore, 

a dependent entity; ST: = this (later); = is 

the word meaning of Tvam 

The Pure Consciousness referred by T is the substratum 
for the word used to mean T in association with the inner 
equipment. This dependent entity is the word meaning of the 
word ‘ Tvam' in Tat Tvam Asi mahavakya (71). 
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The word meaning of ‘Tat’ is given below: 

H^II^IrHchfdrM^lRnT: ||V3^|| 

Mayopadhir jagadyonih sarva jhatvadi Iaksanah 
Paroksya sabalah satyadya atmakas tat padabhidhah (72) 

ITPTT = associated with mays, = cause 

of the world; 3TTfc PTSiPJT: = with attributes like 

omniscient, omnipresent etc; qifl«WifM<rl: = with indirect 

attributes; 3TTf^ 31irH=6: = of the nature of Satya etc; 

cl^ = is the word meaning of lTat'. 

The Brahman is of the nature of existence, knowledge, 
bliss. When referred indirectly in association with the attributes 
of maya, being the cause of the world, omniscient, omnipresent 
etc. is the word meaning of ‘ Tat ’ referred in Tat Tvam Asi 
maha-vakys (72) 

In Chapter V where the four mahavakya-s, one from 
each Veda was analysed, the mahavakya Tat Tvam Asi 
was studied exhaustively. There it was explained that Tat 
refers to the Absolute and Tvam to the Relative, and 
Asi is the identity between them. Absolute entertains the 
imagination of the Relative. But the Relative can never 
be without the Absolute. In this way, Brahma-Atma Aikya 
Bodha was indicated. 

Maya upadhi etc.: As jiva is the conditioning of the 
individuality, Isvara is the conditioning of the totality. The 
same consciousness with the conditioning of the totality 
known as maya, is called Jagat yonih - the creator of 
the whole world and Sarvajha - knower of every thing, 
omniscient. In this way, two causations: Jagat yonih is 
the material cause and Sarvajha is the efficient cause. 
These two causations are superimposed on the Absolute 
with reference to the conditioning of the totality. 

Paroksa sabalah etc. - Because of the qualities associated 
with paroksata referential mention, although isvara is the 
controller of maya, creator of the world and omniscient, 
it is difficult to imagine that Isvara can be Sati.e. existence 
because the attention seems more drawn to the conditioning 
of the totality. 

Therefore, to convert paroksata into aparoksa jhanam, 
the seeker has to launch an enquiry and find one-ness 
inspite of many-ness. The method of enquiry is to 
contemplate on the mahavakya - Tat Tvam Asi. 

The direct ‘word meaning’ of Tat and Tvam seem 
to contradict their identity. Hence — 

deleft iii93ii 

Pratyak paroksatai kasya sadvitlyatva purnata 
Virudhyete yatas tasma llaksana sampra vartate (73) 

= of the same thing; 9rct8|TcTT = being 

self as well as other; 'J’fcTT = entertaining duality 

and non-duality; ^TcT: = because; = contradict; ci^+iicf 

= therefore; cTCiMT = meaning by implication; 

= has to be resorted to. 

If we accept the word meaning of the Tat and Tvam, 
the contradicting attributes like, being self and indirect; being 
dual and non-dual etc. simultaneously, does not seem possible. 
Therefore, the method of arriving at the correct meaning 
by implication has to be resorted to. (73). 

t Pratyak paroksata - Pratyak is aparoksata which 
is the very essence of my Being. Paroksata is something 
away from the real me, subject to time, space and 
object conditionings. How can the same thing (ekasya ) 
be both aparoksa and paroksa at the same time? 
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Sadvitlyatva purnata - The paroksata is associated with 
duality whereas aparoksatva is not associated with duality. 
It is complete without blemish — one without a second. 
But the teacher has said that ‘That’ meaning Paroksa and 
‘This’ meaning aparoksaare one. It seems to be a contradiction 
in terms. Virudhyete\ If it is one, where is the question 
of ‘This’ and ‘That’? It was also said that paroksa was 
omniscient (sarvajha), omnipotent [sarva-saktiman), creator 
of the universe (jagat yoni); and that pratyak (aparoksa) 
is limited by the inner instrument (antahkarana). So how 
is it possible that same one truth (ekasya) can be both 
pratyak and paroksata, dvitlyata and purnata ? These pairs 
of opposites are incompatible. 

Tasmat laksana sampravartate - Therefore, the answer 
to this dilemma lies in the technique adopted in making 
this enquiry. That is, in interpreting those words, the direct 
meaning should be discarded and the specific meaning should 
be discovered by a specific method called Iaksana vrtti 
- meaning by implication. 

It will be seen that jnana sadhana is not a time-scheduled 
scheme with well defined do’s and don’ts. It is a process 
of enquiry and discovery, a process of unfolding, process 
of information leading to transformation to be lived every 
moment. 

The implied meaning is derived by partial retention-rejection 
technique — 

\m\\ 

Tattva masyadi vakyesu Iaksana bhaga Iaksana 
Soya mityadi vakyastha padayoriva napara (74) 

= That; SRpj = This; = etc; = in 

the sentence; = of the words; = like; rfcf r^[ 

31%= ‘That thou art’; 3TTf^ = etc; = in 

the great statements; = the implied meaning; ^TFT 

cT8iMT = partial retention rejection method; 3TTCT = 

any other; T = not. 

As the meaning of the words in statement like ‘He is 
That Devadatta ’, is understood by partial retention and partial 
rejection method. Similarly, in the great statements like ‘Tat 
Tvaw Asi’, the same method is employed to understand the 
identity of Tat Tvaw and there is no other way to get the 
knowledge. (74) 

Understanding of a statement is arrived at by : 

(1) Vacyartha: Accepting the statement at face value 
i.e. the meaning is taken to be what the statement 
conveys directly without any alteration. 

(2) Laksartha : What is said need not be meant, partially 
or fully. Laksartha is of three types: 

(a) Jahat Laksana - What is said is totally rejected 
and the meaning implied behind the statement is arrived 
at e.g. ‘he is a lion’. Here it is not meant that he 
is an animal, but he is brave like a lion. The word 
lion is fully dropped. 

(b) Ajahat Laksana - Something needs to be added 
to what is said to arrive at the right meaning e.g. 
‘Maruti was standing at the door’. Apparent meaning 
of Maruti is Hanumanji, but what really meant was 
a Maruti Car. Thus by adding the word car, the 
meaning becomes complete. 

(c) Bhaga Laksana - Here a part is retained and 
a part is rejected e.g. Krsna - the butter thief in 
gokul; krsna - sporting the Rasa Iila in Vrndavana; 
and krsna - the philospher of Gita on the battle 

1 field of Kuruksetra, could be understood to be one 
and the same Lord, if we retain Him and overlook 
his different roles that He played in his life at different 
times and at different places etc. 
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Tattvam asi Vakya adi etc. - Similarly, if the conditioning 
of the Antahkarana with reference to jlva, and the 
conditioning of maya with reference to Isvara can be 
dropped, it will be seen that the conditioned consciousness 
with reference to jlva and Isvara is the same. In the 
same manner, in the mahavakya ‘Tat Tvam Asi ‘That 
Thou Art’, the Vacyartha or direct meaning will be: Tat 
is Isvara, and Tvam is jlva. These two could be one, 
when it is understood that the Jivatva and isvaratva are 
both because of conditioning. When the two conditionings 
of consciousness - (a) of the limitations called jivatva 
and (b) of the un-limitations called Isvaratva, are rejected, 
what remains is Suddha Caitanya- Pure Consciousness, 
our essential nature. 

Sail ayam etc. - So’yam stands for Ayam Devadattah 
It is a standard example given in the scriptures. It means 
.Sa/?-that, ayam-this Devadatta. This is that Devadatta. ‘This’ 
and ‘That’ are both used to indicate Devadatta ‘That’ 
is used to particularise that Devadatta who can be identified 
from the various descriptions in time, space and vrtti 
that establish his identity. All these identifying characteristics 
are in reality conditionings of ‘This’ and ‘That’. They 
are all rejected once the identification is done and that 
which supported those conditionings is the Reality. 

Similarly, in the contemplation of mahavakya such 
as Tat Tvam Asi or Aham Brahma asmi etc. the only 
method to be adopted is Bhaga tyaga laksana, by which 
a part of word meaning is rejected and a part of the 
word is accepted. Only then can two impossible opposites 
be seen in their true perspective. The impossibility of 
reconciling the two opposites was only because more 
attention was given to the conditioning than to the 
conditioned. In this way, by the bhaga laksana, the paroksa 
jhanam is converted into aparoksa jhanam. 

Why should one leave the direct word meaning of the 
mahavakya like Tat Tvam Asi, and understand it strangely? 
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The reason is — 

TOff 5TT frfwt cfT TOTOf TO TOcT: I 

JTcT: lllaMI 

Samsargo va visisto va vakyartho natra sammatah 
Akhandaika rasatvena vakyartho vidusam matah (75) 

3T? = in this mahavakya, SRFTf = related; 3T = or; 

fefwt 37 = specific; = meaning of the statement; 

T = not; REERT: = is accepted; = without parts; 

UirclH = being one homogeneous; = the 

meaning of the statement; RrT: = is accepted by 

the wise. 

The wise do not accept the word to word or any specific 
meaning with reference to mahavakya The purpose of reading 
the mahavakya is to establish one without a second, blissful 
homogeneous, Brahman, as the implied meaning. (75) 

Samsargo va etc. - The question is raised as to why 
the teacher is making the argument so complicated? Why 
cannot a simpler and straight-forward method of explanation 
be adopted instead of Bhaga-tyaga laksana so’yam devattah. 
Sarhsargah means with reference to something. Visista 
means qualified. Talking of something with reference to 
its association is not meant here. For example, Vivekananda 
was a disciple of Ramakrsna Paramahamsa (This is his 
special- visista - quality). 

Vakyartho natra sammatah - The teacher explains that 
this is not the way mahavakya-s are enquired into by 
wis£ people. They do not accept such an approach. And 
the upanisadik statements - sruti vakya should be understood 
as it is accepted by wise people. 

Akhanda ekaetc. - For the wise people the mahavakya 
Tat Tvam Asi means akhanda ekarasatva. Although, in 
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explaining Tat and Tvam, Isvara and the jlva are discussed 
as if they are opposites; Isvara the controller, the creator, 
omnipotent, omnipresent, and omniscient and jlva, the 
controlled, the created, the limited with reference to time, 
space, knowledge and strength — the purpose is not 
to focus our attention on apparent and visible contrariness 
of Isvara and jiva, but it is to focus the attention on 
their one-ness (ekatva ). The purpose of this line of enquiry 
is not to complicate the issue, but to discover the akhanda 
eka rasatva vakyarthah to realise directly that one’s essential 
nature is Sat-Cit-Ananda Svarupa. That means the Sat 
svarupa cannot be denied and the Cit svarupa cannot 
end and therefore ananda svarupa follows. 

The meaning of mahavakya is to establish akhanda eka 

rasatva. How?— 

tlrWmt 3TmTfcT I 

tJriiMlClcbdOT: IIVS^II 

Pratyag bodho ya abhati so’dvaya nanda laksanah 
Advaya nanda rupasca pratyag bodhaika laksanah (76) 

d: = that pure immediate consciousness; 

3TmrfcT = shines; *T: = that; 3T??! 3TR^ cTSTT: = is 

of the nature of non-dual bliss; 3TR^ = 

and that which is non-dual bliss; 4)^=6 ciaiM: = 

is pure immediate individual consciousness. 

The pure immediate consciousness that shines is of the 
nature of non-dual bliss. And that which is non-dual bliss of 
immediate pure consciousness is the individual Self. (76) 

The same thing is said from both anvaya and vyatireka 
angles like saying Tat Tvam Asi and Tvam Tat Asi 

Pratyag bodha yah abhati - What is the nature of 
this absolute, individual, personal, unconditioned 
Consciousness that I am? 

Sa advaya Ananda laksanah - The nature of pratyag 
bodha is advaya - non-duality one without a second, 
where the difference between the knower and the known 
does not exist any more. Dvaita begins at the first point 
as cleavage between the knower and the known. When 
this gap is obliterated, then Sat, the known and Cit, 
the knower are not two, but one, without a second. 

This knowledge that there is no difference between 
the knower and the known is Ananda. Ananda is the 
absence of any conditioning. As was said earlier is sloka 
66, Satyam jhanam anantam ca iti, Sat, Cit and Ananda 
are not three separate qualities ‘qualifying’ the one Truth, 
but are only three arrows --- pointers for the cognition 
of the Truth. When the cloth is described as ‘red, cotton 
cloth’, red and cotton are adjectives qualifying the cloth. 
But ‘cloth’ can exist without the redness and cotton-ness. 
It is not so in the case of the Truth. In Sat, Cit, Ananda 
there is no such relationship of Visesya (qualified) and 
Visesana (quality). T the absolute consciousness is Sat 
svarupa, Cit svarupa and Ananda svarupa - one without 
a second - and that I am. 

Advayananda rupas ca pratyag bodhaika laksanah - 
In the Taittirfya upanisad (II-1) the teacher says, Satyam 
jhanam anantam brahma, yo veda nihitam guhayam, 

Parame vyoman . 

The laksana of Parabrahma Paramatma is Existence 
(satyam). Knowledge (jhanam) and Bliss (anantam). 
Thus, he who has rejected the conditioning of the hvaratva 
and of the jivatva, and focuses his attention on the 
advaya ananda laksanah as his own essential nature, 
succeeds in converting paroksa jhana into aparoksa 

anubhuti 

The above enquiry leads to the non-dual nature of 

self thus-- 
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«Tc|^ | 

^TR^cf eft? % ||V9V9|| 

Ittha manyonya tadatmya prati patdr yada bhavet 
Abrahmatvam tvamarthasya vyavarteta tadaiva hi (77) 

= as explained above; spjfal dKlr^T gfdwfrl: = 

the direct experience of oneness of Atma and Brahma 

^ = when; = takes place; t^ = then 

and there; 3^fpT = of the meaning of the word 

Tvam, 31st£jcc^ = being limited; sfMrfd = is negated; 

% = indeed. 

When the direct experience of identity between Atma and 
Brahman takes place, the error of understanding in the meaning 
of the word 'Tvam' (i.e. Atma), as limited being is negated 
then and there. (77) 

Anyonya tadatmya pratipattih yada bhavet - When 
by the process of Bhaga-tyaga laksana, the identity between 
the relative and the absolute is established, the relative 
problems of desire etc. end. Wherever there is a sense 
of incompleteness, desire arises. From the relative 
standpoint, problems of life will never cease. From the 
Absolute stand point, problems never arise. Therefore, 
the solution is (tvamarthasya abrahmatvam) to get out 
of the relative existence. When the nature of the Kutastha 
Caitanya - the saksT - the witness, the one - who is 
not influenced by any conditioning - who is of the nature 
of Brahma-svarupa - one without a second; is discovered, 
then all problems cease because there are no problems! 
For if T is not there, there will be no problems. 

Bhagavan Krsna says: Everywhere I am, among the 
mountains I am the Himalayas, among the trees I am 
Asvattha, among the Panda va-s I am Arjuna... (Bhagvad 
Gita Ch. X, 20 - 39.) In the problem I am, in the solution 
I am. I am the one who is supporting the problem and 
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the solution. Therefore, (Abrahmatvam tvamarthasya 
vyavarteta) it is impossible to continue to maintain one’s 
individuality and attain spiritual growth. The relative entity 
must be de-entitified. 

Similarly, the paroksa jhanam about the word, tat 
in Tat tvam asi mahavakya is converted into aparoksa 
jhanam. 

What purpose is achieved by this? —— 

cIcRJ-W ^ z&T ft cTcf: | 

net'll 

Tadarthasya ca paroksyaih yadyevarh kim tatah smu 
Purnanan daika rupena pratyag bodho ’vadsthate (78) 

3I^PI = of the meaning of the word tat, 

= the indirectness of the knowledge; ^ = and; qfc 

- if; = in this way; cRT: = so what? 

i.e. what is gained?; TPJ = listen; = 

of the nature of unconditioned unlimited bliss; 

= one’s own Pure Conscious being; 31=1 frige) = is 

attained. 

What is the loss if we accept the indirect meaning of 
the word ' tat’ 1 (or in other words, what is gained by knowing 
the direct meaning of the word ’tat' to be Brahman?). Listen... 
the one infinite Bliss is revealed as one’s own being. (78) 

Paroksyam Tad-arthasya - The question raised was: 
why should we be concerned about tat because in the 
mahavakya Tat Tvanj Asi in paroksa jhanam ‘tat ’ is taken 
to mean ‘that’ - a sense of otherness i.e. Satcitananda 
svarupa is other than me, I consider myself to be asat 
(non-existent), ajhana (inert), duhkha svarupa (sorrowful). 

Therefore, unless there is perfect, absolute, 
unconditional, natural identity achieved between ‘tvam’. 
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the relative, unhappy being and ‘tat’, the absolute being, 
the Brahmatma-aikya experience of being of the nature 
of Brahman cannot be realised. 

Purnananda eka rupena pratyag bodha avatisthate - 
The Absolute Bliss is not other than one’s own Being. 
The two must go together. The purpose of the enquiry 
is not only to understand ‘who am I’, but also to find 
out the nature of this Self (pratyak), to realise that the 
nature of Paramatma and that my nature, is but one. 
When it is realised that ‘tat’ or the (Purnananda eka 
rupam ) is in reality Myself (Pratyag bodhah), the aparoksata 
disappears. ‘That’ and ‘This’, the unlimited and the limited, 
the Absolute and the Relative - are experienced as one, 
just as there is no difference between gold (representing 
‘tat’) and the ornament representing ‘tvam’. Gold is 
unconditioned, on which ornamentation is superimposed. 
Even when ornamentation is absent, gold is still present. 

Thus, who do not know this fact, and argue that the 
mahavakya can give only paroksa jflan a, deserve, only 
sympathy — 

Evam sati maha vakyat paroksa jhana mlryate 
Yaistesam sastra siddhan ta vijhanam sobha te tar am (79) 

Bf?T = although it is so; (i.e. as explained in 

above sloka-s); = by those; = from the 

mahavakya; = the indirect knowledge; = 

is accepted; = their; f%FR = knowledge 

about the principles of scriptural knowledge; = 

is worthy of praise (i.e. they know nothing in fact). 

Although, we have established above, that the aparoksa 
jnanam results from mahavakya enquiry, but those who accept 
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that only indirect knowledge can take place; their wisdom (i.e. 
ignorance) is worthy of praise (pity). (79) 

Evam sati etc. - Even after hearing the above 
explanation some still say that by the study of the 
mahavakya, only paroksa jnanam is gained. To them 
(tesam ) the teacher gives the reply in a sarcastic vein. 
Sastra siddhanta vijhanam sobhate taram - Their 
understanding of the sastra is indeed wonderful! 

All the scriptures seek to establish that, ‘through 
the mahavakya alone self-realisation (svatma anubhuti) 
is possible’. This bent of misinterpretation results when 
vedanta jhana remains at the level of the intellect 
only. It is as good as no knowledge. In other words 
it is ignorance. When vedanta jhana percolates and 
goes beyond the conditioning of the intellect, then 
paroksa jhana becomes aparoksa jhana. Material 
knowledge gained about the world is always paroksa. 
In the statement ‘There is a book’, the knowledge 
is also that ‘This is a book’ and that, the book is 
other than me. The knowledge gained is at the same 
level and in the same degree of reality in which it 
is imparted. 

In the case of atma-jhana on the other hand, although 
the teacher says ‘You are That’, ( Tat tvam asi), the 
knowledge gained is not ‘Thou art that’, but it is 
‘I am That’ (Aham Brahmasmi). The knowledge is 
pure subjectivity without a trace of objectivity. 

The objectification - which is the basis of material 
knowledge - when applied to atma-jhana is the cause 
of the misconception such as ‘only paroksa jhana can 
be gained through the mahavakya ’. 

V 

Yet another doubt is raised, to prove this stand that 

from mahavakya only paroksa jhana takes place, as seen 

from inferential knowledge — 
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3TTMT ^r3T[ 

o^rf^pcTRcf: ll^oM 

Astam sastrasva siddhanto yuktya vakyat paroksa dhlh 
Svargadi vakya vannaivam dasame vyabhi caratah (80) 

?TT^FT fojJRT: = the declaration of scripture; 3UWI*f 

= let there be; = from the mahavakya-, q^T 

= there is indirect knowledge; = by inference 

can be proved; = like the statement referring 

to the existence of heaven etc; ^ = nQj jt can>t 

be so; = in the example of ten persons; ajfvRTTcT: 

= does not fit fully. 

One may argue, that let there be the declaration of the 
scriptures in its place (i.e. let them say that from mahavakya 
the aparoksa jhanam takes place); we can prove by inference 
that indirect knowledge alone takes place, as in case of heaven 
etc. No! One can t say so. Because in case of the example 
‘You are the tenth person! - there is direct knowledge and 
not indirect. Thus, your argument based on inference, is not 
valid. (80) 

Astam Sastrasya etc. - The student says: ‘Let the 
doctrine of scriptures be in its own place. Yuktya vakyat 
paroksa dhlh - but my conclusion is that the logic applied 
in the enquiry and analysis of the mahavakya gives only 
paroksa knowledge and not direct experience. Svargadi 
vakyavat - for example, the sastra vakya says: ‘If you 
do good deeds, you go to heaven’. By this statement 
one understands that ‘there is heaven’ although one has 
not gone there. In the same way, by the mahavakya 
Tat Tvam Asi, only indirect knowledge is gained and 
not aparoksa jhana 

Na evam - The teacher says: No, no, you are giving 
a wrong example to derive a wrong conclusion and you 
are getting lost. The right example is: dasame vyabhicaratah 
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the stbry of the ten fools. When the tenth man was 
found to have excluded himself from the counting, the 
paroksa vakya given by the wise man was ‘Don’t worry, 
the tenth man is there’. This was the first step. Then 
the wise man tells him: You (tvam) are the tenth man 
(tat). The tenth man who till now had believed that 
he was lost, now realises that he himself is the tenth 
man. This is aparoksa jhanam. 

Thus, in the correct enquiry of the mahavakya (Aham 
brahmasmi/Tat Tvam Asi etc.) they are essentially aparoksa 
jhana provided ittham anyonya tadatmya, the mutual 
identification of the jlvatva and Paramatma is understood 
(Ref. sloka 73-77) 

Thus, in sloka 79 and 80 the contrary logic of the 
student in refusing to accept that a proper enquiry of 
the mahavakya leads to aparoksa jhana is refuted by 
sarcasm and ridicule. This method is called arthavada, 
meaning, that something is praised or indicated (through 
sarcasm). The aim is not to praise for the sake of praise 
or censure for the sake of censure but to bring to the 
cognition of the student what should be the correct 
interpretation. 

The possible fear of loss of individuality of the jiva, 

in the wake of aparoksa jhanam, that ‘I am Brahman * is 
ridiculed. 

Svato 'paroksa jlvasya brahmatva mabhi van chatah 
Nasyet siddha paroksa tvam iti yuktir mahatyaho (81) 

l 

= The Brahmanhood; = desiring; 

= essentially; 3Tqftaj 4)^ = the aparoksa jlva’s; 

= already established; = the aparoksa 



710 PancadasI 

nature; = will be destroyed; ffcf = thus; 

= great (foolish) logical argument; 3T?t = alas. 

The one desiring to attain the realisation of one’s own 
nature, which is essentially of the nature of Brahman, is afraid 
of the destruction of already existing jivatva, after realisation. 
What a great (foolish) logic one has thought of! (81) 

In this and the next sloka, the teacher continues to 
expose the lopsided logic of the student in the same 
sarcastic vein. 

Jivasya svatah etc. - Brahmatvam is jiva’s essential 
nature and the jiva is, therefore, always trying to liberate 
itself from the bondage of conditionings of time, space 
and objects and directly experience its own true identity. 

Nasyet siddham etc. - But now because of your 
wonderful way of thinking and perfect logic, even this 
direct knowledge is destroyed and although the essential 
nature of the jiva is Sat-Cit-Ananda svarupa, because 
of your logic you have concluded that the jiva is otherwise. 
It is a strange logic that defeats the very purpose of 
the study of the scriptures i.e. to de-superimpose the 
conditionings and reveal the one-ness of the jiva and 
the Paramatma. 

This thought is continued in the following verse — 

Vrddhi mistavato mulam api nasta mitl drsam 
Laukikaih vacanam saitham sampannam tvat prasadatah (82) 

= one desiring the multiplication of his 

capital; ijFPJ = even the original capital also; =1^1 

= is lost; ?fcf = thus; = in this way; 

cWHif = the popular proverb; SRTT^cT: = by your 
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grace (of wrong logic); HTsfcf = is justified; = is 

proved. 

Your erroneous logic is just like the popular proverb in 
the world, that a person wanted to multiply his capital and 
in the end he lost, even the original capital. (82) 

Tvat prasadatah - By the graciousness of your 
wonderful logic! Laukikam vacanam sartham sampannam 
- we have gained the understanding of the meaning 
of the popular proverb .Vrddhim istavatah miiulam 
api nastam - ‘He who wanted to multiply his capital 
and invested it, not only lost the interest but also 
the capital’. 

Similarly this poor jiva, before starting this enquiry 
into the mahavakya Tat Tvam Asi, was at least able 
to enjoy the world, uninhibited by the thoughts of 
jivatva, conditionings, Brahmatva etc.! But now after 
investing time and effort in the study of the mahavakya-s, 
he can no more go back to that pattern of life - 
and all that he is left with is the paroksa jhanam 

(!!)• 

A spiritual seeker has more responsibility than a 
non-spiritual person, both towards others and towards 
himself. He is looked upon as an example of faith, 
wisdom and sraddha. So it is essential that his faith 
is sustained and his efforts are directed steadily to 
the goal of aparoksa jhana. Therefore, all that has 
been said by the teacher in the last four sloka-s is 
to show that the study of the mahavakya is not to 
give paroksa jhana, but when properly enquired and 
practised, to lead to aparoksa anubhiiti. 

\ 
A doubt is raised, in the following sloka and 

answered in the next. The doubt is with reference to presence 
and absence of conditionings for jiva and Brahman--- 
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3i^Hi(ti^ioii7i ^ ^jymfer: n^ll 

Antahkarana sambhinna bodho jfvo ’paroksatam 
Arhatyu padhi sadbhavat natu brahma nupadhitah (83) 

= The jiva; = the direct knowledge; 

3H>frr = is possible; 3RT: ?rf*T?r = the 

consciousness in association with the conditioning of 

inner instrument; 3mRj = due to the existing 

conditioning; •? cj = not indeed; gJ$j = the Brahman; 

3t^MiRrfT: = being devoid of any conditioning. 

jiva being the consciousness in association with the 
conditioning of inner instrument can be understood to have 
direct experience, due to the conditioning of the instrument 
of knowledge. But it is not possible with reference to Brahman, 
the latter being devoid of any means or instrument of 
knowledge! (83) 

Another line of thought is taken up for analysis 
in the form of a question (doubt) and answer. 

Jfvah aparoksatam arhati - One can understand 
that the jiva becomes qualified to discover its essential 
nature which is (pratyag bodha ananda svarupa) 
immediate conscious bliss. Antahkarana sambhinna 
bodho: the jiva is in association with the conditioning 
of mind, body, intellect, time, space etc. By the denial 
of these existing conditionings upadhi-sat bhavat, the 
jiva has the possibility of knowing its own sat-cit-ananda 
svarupa. 

Brahma anupadhitah - On the other hand, the 
Parabrahma Paramatma is that upon whom there is 
no conditioning. Then how is it possible for the jiva 
with conditioning to have aparoksa jhanam of Paramatma 
with no conditioning? 
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The fallacy in this line of thinking lies in the undue 
importance given to the ‘conditioning’ - its presence in 
the jiva and its absence in the Paramatma. The reality 
is that both the presence and absence of conditioning 
is conditioning itself as for example, he is a car-owner, 
or he is not a car-owner; she is worried because of 
her son, or she is worried because of the absence of 
a son etc. 

The meaning of absence of conditioning is itself a 
conditioning. Therefore, how can one say that Brahman is 

* without conditioning? — 

iicyii 

Naivam brahmatva bodhasya sopadhi visayatvatah 
Yavad videha kaivalyam upadhera nivaranat (84) 

’T = No! such a doubt can’t be raised; WtjTrSI 

= the knowledge that jiva is of the nature 

of Brahman, fltalfsT £w<Jr=ici: = this itself is the conditioned 

i knowledge; = until; = the liberation 

from body identification; 3^: = of the conditioning; 

= being not negated. 

No! Such a doubt cannot stand logic. So long as the conditioning 
of body is not negated totally, until the body identification 
is fully dropped; the knowledge that ‘the jiva is of the nature 
of Brahman ’, is itself a conditioning. (84) 

Evam na - The teacher replies, ‘No, No, this is wrong 
thinking - that jiva is with conditioning and Brahman 
is without conditioning.’ Brahmatva Bodhasya - Even when 
the jiva comes to realise its essential nature, (5a upadhi 
visayatvatah) it does not deny the imagination of the 
relative conditioning. The knowledge of Brahman - that 
it is the Self - does not deny the conditioning. But it 
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knows all the time that ‘the conditioning is not the reality, 
and that I am the Real One supporting the conditioning’. 

As for example, after the knowledge has taken place 
that the ornament’s essential nature is gold, the ornament 
does not cease to be an ornament, or again, after 
understanding that the sky is not blue in reality, the sky 
does not stop appearing blue. 

Yavad videha kaivalyam etc. - Till the gross body 
is alive, all the modifications will be there. It is not 
that after realising one’s essential nature, that the mahatma s 
should not have ailments of the body, or should not 
have thoughts in the mind. All these are conditionings 
and will continue to exist along with the awareness of 
the Self. 

It is, therefore, erroneous to think that unless the 
Upadhi is denied, atma- jhana cannot be acquired. 

The nature of the conditioning of jiva and Brahman is — 

3TTTfeff^Tf^T s)$Ic1Nl2T ll^mi 

Antahkarana sahitya rahityabhyam visisyate 
Upadhir jlva bhavasya brahma taya£ca nanyatha (85) 

= of the jlvahood; 4HiRl: = the conditioning 

is; 3=FcT;c+,<o) = is presence of inner instrument; 

d&dliJI: = of the Brahmanhood; 3RT: 3TFT = 

absence of inner instrument; = in this manner; 

= they are different with respect to conditioning; 

W = and; T 3PTOT = not in any other way. 

The presence and absence of inner instrument for the jiva 
and Brahman, is the only difference with reference to conditioning, 
and not in any other manner (i.e. both jlva and Brahman are 
associated with conditions). (85) 

What is then the difference between the jlvatva and 
Brahmatva ? Antahkarana sahitya - the difference lies in 
the presence of the association with the antahkarana as 
the conditioning, (antahkarana includes the mind, body, 
intellect complex and the cidabhasa); and (antahkarana 
rahitya) in the absence of the association with the 
antahkarana visisyate - This is the specific quality that 
distinguishes the two. Upadhih jlva bhavasya brahmatayas 
ca - The presence of the conditioning (the antahkarana) 
is the characteristic of the jiva and its absence, that of 
Brahman. Na anyatha - There is no other difference. 

How can the absence of conditioning be a conditioning? 

yc|uW)^H ifjjg-crllcci =T fejcT ll^ll 

Yatha vidhi rupadhih syat prati sedhas tatha na kim 
Suvarna loha bhedena srnkhala tvaih na bhidyate (86) 

TOT = as; = presence; Tnf^T: = conditioning; 

Wicf = is considered; TOT = similarly; srfcfo?: = absence; 

= why; T = not; dlt? = on account 

of difference due to gold or iron; = the chainness 

i.e. binding property; T = is not different. 

Just as the presence of conditioning (here, the inner- 
instrument) is a limitation, so also why its absence is not a 
limitation ? The difference on account of gold or iron not 
withstanding, the binding ability of the chain continues to be! 
(i.e. presence or absence of gold in a chain, does not make 
any difference). (86) 

Yatha vidhi upadhih etc. - Just as the association 
with presence of the antahkarana is a conditioning, so 
also association with its absence is also conditioning. 

When a man is bound with a chain of gold or the 
other by that of iron Suvarna loha bhedena srhkhalatvam 
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na bhidyate - both are chained and both suffer in the 
same manner. Similarly, in life whether we suffer because 
of a possession or because of its absence, the misery 
is the same. Therefore, presence or absence, both are 
conditioning. So long as we give value to the conditioning, 
we consider ourselves in a relative state of existence. 
There cannot be true enduring happiness, without aparoksa 

jhanam. 

The teachers of vedanta have therefore, utilized both, 
the affirmative and negative ways for indicating Brahman 

to the students —— 

^1-cTHi ST|f%: II4V9II 

Atad vyavrtti ripena saksat vidhi mukhena ca 
Vedantanam pravrttih syat dvidhe tyacarya bhastam (87) 

= the ‘not-self; = by negating; HTSfTcf 

= the essential self; = by affirmative indication; 

HIff = in the statements of upanisad; fl^T = 

in two ways; S^frT: = exposition; = is seen; ?frT 

= thus; 3TMT4 = is declared by the teacher. 

The self is indicated in the statements of upanisad by two 
methods viz. by the negation of ‘not-self and assertion of 
essential nature of the self. Thus, has been declared by 
vedanta teachers. (87) 

Vedantanam pravrttih dvidha syat - There are two 
ways in which knowledge is transferred in vedanta sastra. 
Iti acarya bhasitam: - So say the great acarya-s many 
times. Atad vyavrttih rupena The first is by negating 
what Brahman is not. In the mahavakya ‘Tat Tvam Asi', 
Tat is the Absolute. What is not the Absolute is Asat 
(anatma). That is, the conditionings are denied - you 
are not the body, mind, intellect etc. 

Saksat vidhi mukhena ca: - The other way is affirmation 
of what Brahman is - you are Sat-Cit-Ananda-Svarupa Thus, 
the knowledge is imparted from the negation point of view 
and from the affirmation point of view to make the total 
picture clear. 

Thus, to summarise the trend of arguments in the last 
five sloka-s: The teacher took up the doubt that can arise 
in the mind of the student about the enquiry into the words 
Tat and Tvam in the mahavakya It was said that by 
removing/denying the upadhi or limitations the Brahmatva 
bhava can be realised. This raises the question: How is this 
possible? Because the jiva has the upadhi but Brahman has 
no such association. The reply was given: To have a condition 
and not to have a condition are both a condition. Antahkarana 
sahitya and rahitya - to have antahkarana and be a jiva, 
and not to have antahkarana and remain Isvara - both are 
conditionings. 

It was then explained how knowledge is gained in two 
ways - by negation and by affirmation, what Brahman is 
not and what Brahman is (Afefrand Iti). 

If the ‘not self is negated to attain the Brahma jhanam, 
even the ‘I am Brahman ’ knowledge cannot take place, because 
the ‘I’ is also negated? The answer is — 

Sfstfcf sfr: I 

ft r^TFTt HTOWftftcf: \\66\\ 

Aham artha parityagat aharh brahmeti dhih kutah 
Naivam amsasya hi tyago bhaga laksana yoditah (88) 

3^I *= the meaning of ‘Aham’; qfwncf = when fully 

rejected, si>t = ‘I am Rahman ’; ^fcT = thus; £ft: = knowledge; 

= how can be; = in this way; ^ = should not 

be; = thought of; 3RFI = of the part; c^TTT: = rejection; W 

= by Bhagg laksanya’, = is already said earlier. 
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How can one have the knowledge - ‘I am Brahmanif 
the T (i.e. aham) is negated? Such a doubt should not be 
entertained, because, we have already referred earlier, the negation 
is in part i.e. the conditionings and not the conditioned (refer 
sloka 74). (88) 

Aham artha parityagat etc. - The doubt raised is: 
when I was thinking Aham jivo’smi, that was called 
conditioning. Now when I start thinking Aham Brahmasmi, 
that is also called conditioning. If the aham T - word 
is rejected, then who will have the knowledge ‘I am 
Brahman ’ ? (Brahmeti dhlh kutah ?) 

Amsasya hi tyagah bhaga etc. - Your interpretation 
is not correct. As earlier advised, adopt the principle 
of bhaga Iaksana, reject the conditionings which seem 

to condition the Truth. 

In the mahavakya Tat Tvam Asi, for Tvam--- the 
jlva, the conditionings are of limitations and for Tat-— 
the Brahman, the conditionings are the non-limitations. 
Hence, misunderstanding such as: jiva is the controlled, 
Is vara is the controller; jlva is limited in knowledge and 
Is vara is omniscient; jlva is limited in space, Is vara is 

all pervading etc. 

In this way on the same Parabrahma Paramatma, 
two conditions are superimposed - one that of limitation 
and the other of the absence of limitations. The reality 
in the Tat Tvam Asi mahavakya upadesa is that, we 
have to reject the conditionings of both - (i) the conditioning 
of the jlva and (ii) the conditioning of the isvara In 
this way, both ajhana and maya are rejected. The jlva 
does not become isvara, but comes to realise its own 
state of unconditioned consciousness which is neither jlva 
nor Isvara 

The conclusion is that the total aham should not be 
rejected but only a part. Jlva is not taken as reflected 
consciousness without reference to the kutastha caitanya, 
just as one cannot talk of a reflected image in a mirror 

without reference to the object reflected. Similarly, in 
describing the jlva as conditioned consciousness, the 
conditioning becomes secondary and the consciousness 
which is creating the illusion of being conditioned is the 
Reality. Jivatva bhava cannot be understood without 
reference to the kutastha caitanya just as the illusion 
of the snake on the rope cannot be properly understood 
without reference to the rope. Therefore, the kutastha 
caitanya together with an imaginary conditioning of limitation 
superimposed on it, constitutes the jivatva bhava And 
hence the advice. 

Evam amsasya hi tyagah bhaga laksanaya uditah - 
Consciousness is not inert, while the conditioning is inert; 
but because of this impossible amalgam of these two 
opposites, it appears as if the conditions have become 
enlivened. Just as the hand which by itself is inert, because 
of its identification with consciousness, appearing as if 
conscious. 

Further more, the consciousness, which is functioning 
through this body, looks as if it is limited to this particular 
gross body and beyond this body there is absence of 
Consciousness. Therefore, the teacher says that this (jada 
arhsa ) - the inert part, the conditioning which are seemingly 
conditioning the consciousness is the part to be rejected 
in bhaga Iaksana 

How this ‘inert aspect’ of ‘aham ’ is negated — 

#fcT ll<^|| 

Antahkarana santyagat avasiste cidatmani 
Aham brahmeti vakyena brahmatvam saksinlksyate (89) 

3RT:<+>t\»! SRWTFf = by negating the inner instrument 

totally; = and having arrived at the 



720 PancadasI 

consciousness; = which is the witness; = 

the nature being that of Brahman; 3H64. sit?! ffrf = ‘I 

am Brahman ’ thus; 314^4 = by the statement; f8^l% = 

is experienced. 

When the conditioning of inner instrument is totally rejected, 
and thus having arrived at the witnessing pure consciousness, 
the ‘I am Brahman' knowledge takes place, by realising the 
nature of saksl to be Brahman, by the enquiry of mahavakya 
' Tat Tvam Asi’. (89) 

This sloka describes the last leap that the seeker 
takes from the conditioned state to the unconditioned 
consciousness. It is a steady process, taken step by step, 
each step having specific goal. Bhagavan Krsna in Gita 
(V-27) explains the preparatory steps lucidly: 

Sparsan kitva bahir bahyam scaksus cai vantare bhruvoh 
Pranapanau samau krtva nasabhyantara carinau 

Shutting out all external objects, fixing the gaze between 
his eyebrows, equalising the inward and outward breath 
moving in the nostrils. 

For the seeker sitting on the seat of contemplation, 
the first preparatory step is to reject the gross world, 
and not allow it to enter through the senses. The next 
step is to observe the body. The moment the body becomes 
the point of observation, it becomes still. When one is 
identified with the body and made to stay still, under 
compulsion, there is numbness in the legs, pain etc. But 
in the motionless-ness of the body achieved while observing 
the body in meditation, there is no tension and no numbness 
(sleeping) of the legs. 

Now follows the next step of observing the respiration. 
(Nasabhyantara carinau). In normal respiration, inhalation 
and exhalation takes place only through one of the nostrils. 
But when one begins to observe one’s own respiration: 
(a) respiration starts flowing through both nostrils; 
(b) respiratory movement seems as if it is within the 
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space of the nostrils, and not beyond, nor inside. When 
this stage is reached, the student has to a great extent 
rejected the jada amsa. 

Antahkarana santyagat - The student now starts the 
observation of the mind: this takes place in two stages 
- the first is to observe the content of the mind - i.e. 
the thought. Gradually, the thoughts get reduced in frequency 
and intensity; the second stage is to observe the mind, 
not the content. This is the state called witness or saksl. 

When the seeker becomes perfectly one with the saksl, 
comes the last step - the enquiry into the nature of 
the saksl As one begins focussing attention on the essential 
nature of the saksl, the contents of the mind and the 
thoughts are completely dropped. The saksl is able to 
focus its attention, away from the mind and its contents, 
on its own essential nature. When this happens, saksl 
ceases to be a saksl. It is now the Cidatmani avasiste 
- the Parabrahma Paramatma shines, in whom all difference 
such as the knower-known, witness-witnessed; 
conditioning-conditioned etc., end. I know I am the observer 
and the observed. 

When this happens, the ‘ aham brahmasmi' knowledge 
dawns upon the witnessing consciousness - that it is one 
without a second and infinite. In short it is the nature 
of witness. 

The jlva can never become Brahman for the simple 
reason it is not a reality. Jlva, like a vandhya putra (barren 
women’s son), does not exist. 

Thus, it will be seen that progressing up to the level 
of saksl is not the end of meditation...sadhana. One must 
go v beyond, to find the nature of the saksl - that it 
is Satyam, Jhanam, Anantam (Sloka 66). 

Therefore, Aham Brahmasmi is not meant for the 
conditioned consciousness, but for that consciousness which 
has separated itself from the conditioning. 
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How does one know whether that stage has been 
reached? That one has got established in that experience? 
- The Bhagavat Gita defines the saksi in three places 
viz. (i) Man of steady wisdom - Ch II (ii), a devotee 
- Ch XU and (iii) Gunatita purusah - Ch XIII. 

The nature of Aham Brahmasmi knowledge is — 

Svaprakaso 'pi saksyeva dhi \rttya vyapyate ’nyavat 
Phala vyapyatva mevasya sastra krtbhir nivaritam (90) 

t()^l = by the intellect; HRcf) = the witness; 93WT: 

= although self-effulgent; = like any other 

object; = is known; ^ = indeed; SIFT = of this 

Pure Self; = the identification with the fruits; 

= by the teachers; felftrfT = is negated. 

Although, the witness is self-effulgent, it is known with 
the help of the intellect, like any other object. However, the 
phala vyapti in case of this ‘knowing’ is negated by those 
who declared the Truth. (90) 

A major obstacle in taking that last plunge into 
self-realisation is now taken up, namely, the inability of 
the spiritual seeker to drop the objectification of the subject. 
For example, when pursuing meditation, the tendency is 
to classify the meditation experience as good or bad as 
expressed by others such as T enjoyed meditation today’ 
or ‘I did not enjoy it’. Therefore, I become the enjoyer 
and meditation, the object of enjoyment. The seeker gets 
locked up in the condition of the mind and is far from 
the Truth. Meditation has become a bhoga--- a matter 
of enjoyment and not a yoga. It is essential, therefore, 
to drop this tendency to objectify the subject in spiritual 
enquiry, only then will the subject reveal itself. 

Vyapti is identification. There are two types of vyapti 
- Vrtti Vyapti and phala vyapti. Knowledge of an object 
takes place in the antahkarana or the mind in two stages: 
the first is when the mind takes the shape of the object 
(book, chair etc.). The adaptation of the mind to the 
shape of the object of knowledge is vrtti vyapti 

The knowledge has not yet completely taken place. 
This happens in the second stage when ‘I know that 
this is a book’. This is phala vyapti When in the ‘shaped 
mind’, the thought of being ‘the owner of the knowledge’ 
takes place. 

Sva-prakasah api saksi etc. - When the saksi is trying 
to observe the modifications of the mind, i.e. when the 
saksi starts objectifying itself, it has made the object 
as the subject. In the enquiry of the nature of the saksi, 
the saksi is trying to reflect on itself, in the sense to 
find its own source. In other words, the objectification 
is being subjectified. 

Phala vyaptatvam eva asya etc. - Just as the light 
of a candle which is useful in the darkness, but becomes 
almost totally non-existent in the flood of sun’s light, 
so also when the witness or saksi makes ’its own nature’ 
the object of its enquiry, the saksitva bhava or the limited 
existence, the limitations disappear and existence alone 
remains. Existence is one where there are no limitations 
- this is Sat-Cit-Ananda- Brahman. 

In the words of the scriptures, in sastriya language, 
when saksi enquires itself there is only Vrtti vyapti, but 
no phala vyapti. There is de-shapification of the mind. 
In other words the mind becomes the knower (aham 
vrtti) as well as the known (idam vrtti) 

[Note: In Upadesa Saram of Ramana Maharsi it is said 
that the mind is the thought. Thoughts are divided into two 
categories: idam vrtti and aham vrtti Formation of idam vrtti 
is called vrtti vyapti and acceptance of that knowledge by 
another thought known as aham vrtti is called phala vyapti ] 
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When the saksl starts to reject the conditioning and starts 
asking ‘Who am I’, in that enquiry the limitations of being 
a saAs/disappear. So one can never know the subject objectively. 

[Note: Ramakrsna Paramahamsa gives the example of a doll 
made of salt entering the sea to measure its depth, ceases to 
be and never returns.] 

Where Knower (saksl) becomes Being (Brahman)-, where 
knower-known difference is absent; where Sat and Cit are 
one without a second - that is described as there being 
no phala vyapti. 

The vrtti and phala vyapti is required in case of an objective 
knowledge 

felT WWW 
Buddhi tatstha ddabhasau dvavapi vyapnuto ghatam 
Tatrajhanarh dhiya nasyet abhasena ghatah sphuret (91) 

= the thought; = the reflected consciousness 

therein; sf) 3#T = both also; = the pot; <*11^(1: = are 

involved in; cT? = thereafter; felT = by the knowledge thought; 

^Ei = the ignorance (of the pot); = is destroyed; 

STMl&T = by the reflected consciousness; W.\ = the pot; 

= is known. 

In knowing an object - say a pot - both, the vrtti vyapti 
and phala vyapti are involved. By the vrtti vyapti the ignorance 
of the pot is destroyed and by phala vyapti (i.e. by the ownership 
of the knowledge by the ddabhasa) the pot is known. (91) 

Buddhi tatstha ddabhasau dvau api vyapnuto ghatam: 
In gaining knowledge about an object (pot etc.) the thought 
modification according to the shape of the object and the 
ddabhasa reveals the knowledge of the object. Thus both 
vyapti-s are involved. 

Tatra ajhanam dhiya nasyet abhasena ghatah sphuret: 
By this process of gaining the knowledge of the object, 
two things have happened: a) the ajhanam - ignorance 
is removed by vrtti vyapti. The mind has taken the shape 
of the object of knowledge; b) and by the reflected 
consciousness, in the conditioning of the mind, ‘I know 
it is a pot’ etc. In other words, phala vyapti takes place 
as the ownership of the shape of the mind. 

Thus vrtti vyapti is not associated with knowership 
of the knowledge. In case of self-knowledge, there is 
knowledge without the knower-known differentiation. 

The above mentioned speciality of self-knowledge is 
explained in the following sloka— 

’W^i^uNcvMrolMI^T ||^|| 

Brahmanya jhana nasaya vrtti vyapti rapeksita 
Svayarh sphurana rupatvat nabhasa upayujyate (92) 

= in case of Brahman; 3^TR Hrin = for 

the destruction of ignorance; ffrl = ‘I am Brahman' 

thought; sntfiiiTcTT = is essential; = the 

Brahman being of the nature of self-effulgence; 3TMH: 

= the ddabhasa, to know and own the knowledge; 

T = not; = is essential. 

With reference to the knowledge of Brahman, the ‘I am 
brahman’ thought (vrtti vyapti) is certainly required. However, 
the - ‘I know that I am Brahman ’ - owner of the knowledge---phala 
vyapti--is not expected, the Brahman being of the nature of 
self-teffulgence. (92) 

Brahmani a jhana nasaya etc.: Contrary to the objective 
knowledge, subjective knowledge of Parabrahma takes place 
by the removal of ignorance. When the witness (saksl) 
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focusses its attention on its own source, vrtti vyaptioccurs. 
Brahman being of the nature of consciousness, who will 
know whom? 

Svayam sphurana ruptvat abhasa na upayujyate - The 
witness or saksl will have to shed its ownership of being 
knower; because knower and known difference is a result 
of conditioning. When the saksl enquires into ‘Who am 
I?’ it comes to the point when he realises that I am 
the one who is supporting all the conditioning and yet 
never get conditioned. 

This knowledge is called viksepa. The conditioned 
consciousness or cidabhasa can never know its own source 
objectively, because the source cannot become the object 
of knowledge. 

As the Brahman does not become an object, the 
cidabhasa also fails to become a subject that needs an 
object for its existence. Hence, in Brahma jhana, there 
is knowledge without the difference of knower and known. 
It is objectless awareness. 

An example is quoted —— 

^ iksii 

Caksur dlpava peksyete ghatader darsane yatha 
Na dlpa darsane kintu caksu reka mapeksyate (93) 

TOT = as in case of; = of the inert object 

like pot; = for seeing them; both the 

eyes and the lamp; = are essential; T = not; 

f^Fg = but; = for seeing the lamp; 

= only one; = the eye; = is enough. 

As in case of seeing an inert object like pot etc., one 
requires, both a lamp to illumine the pot and the eyes to 

see it? However, for seeing a lamp only eyes are required 
and not the lamp (the latter being already illumined by its 
own light). (93) 

To see a gross object like a pot or a paper weight, 
eyes and external light like a lamp are needed. But to 
see the light itself, only the eyes are needed. Similarly, 
suddha caitanya or kutastha caitanya or pure consciousness 
being of the nature of absolute knowledge, needs no 
other consciousness to know itself. It is svayam prakasa. 

Therefore, the statement, ‘I know Para-brahma Param- 
atma ’ as well as the statement ‘I do not know’ Para-brahma 
Paramatma are both, right and wrong. In fact they are 
not applicable. Any language used in the absolute is 
incomplete. Therefore, when I the knower (i.e. cidabhasa) 
try to focus my attention towards my own being, in an 
attempt to objectify (vrtti vyapti) there is no objective 
comprehension possible, because the Brahman is of the 
nature of the infinite, absolute consciousness. At this point 
the knower and known division disappears. This 
disappearance of the knower and the known is called 
the absence of phala vyapti, with pure knowledge being 
left alone! 

The reflecting medium called, ‘thoughts’, and the reflected 
consciousness called ‘cidabhasa' always exist simultaneously. 
Therefore, how can we justify absence of phala vyapti in 
Brahmajhana ?— 

fiSmtsarcft £kww1 i 
i 3 qsr $iiUdiRci3 iivtfi 

Sthito’pyasau cidafyhaso brahma nyekl bhavet param 
Na, tu brahmanya tisayam phalam kuiyat ghafadi vat (94) 

= the reflected consciousness; fTOIT: 3#T = 

although reflected in thought (in ‘I am Brahman' thought); 

^ = this; si&fri = in the Brahman, = 
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attain non-differentiation; = however; = in case 

of Brahman; 3Tfrf?Fhf = the objectification of 

consciousness; T = not; 5 = indeed; = do; *72 SITfc 

^ = as is required in case of objective knowledge 

of a pot etc. 

Although it is true that the reflected consciousness (cidabhasa) 
and the thought co-exist. However, in case of ‘I am Brahman' 
thought, the cidabhasa attains non-differentiation and does not 
result in the knower-known differentiation as in case of objective 
knowledge, like that of pot etc. (94) 

Sthitah api asau cidabhasah etc. - The illumination from 
an ordinary lamp when placed in bright sunlight has no 
separate existence, since its light becomes one with the 
sun’s light. Similarly, when the cidabhasa or reflected 
consciousness focusses its attention on itself, it becomes 
de-conditioned, and loses it separate existence apart from 
the Brahman, the Absolute. 

Na tu brahmani a tisay am phalam kuryat etc. - As 
the knowledge of an object (ghatadi-vat) is objective 
knowledge, i.e. keeping the subject separate from the 
object, knowledge of the Self cannot take place. In the 
same way the cidabhasa dependent on the Parabrahma 
as its substratum, cannot have the Paramatma as the 
object of knowledge. The mind can know everything except 
the mind. The cidabhasa can observe everything except 
its own source. The knower can never become the known. 
When the knower (in case of Brahma jhana) tries to 
objectify the known (the Brahman) - the source of one’s 
own being, the knower loses its identity. Objective 
knowledge of the subject is an impossibility. For ‘being’ 
no effort is needed. Effortless Conscious Existence, is 
our natural being. Hence, phala vyapti is not possible 
in Brahma jhana. 

The possibility of vrtti vyapti in case of Brahman is 
authenticated from upanisadik source — 

^cTT \\%\\\ 

Aprameya manadim ceti atra srutye daml ritam 
Manasai veda mapta vyam iti dhi vyapyata sruta (95) 

= like the statement of upanisad-s; = cannot 

be an object of knowledge; = and without beginning 

etc.; ?fcT = thus; 37^ = in these words; ^ = the absence 

of phala vyapti\ = is mentioned; ri277T 9^ = by mind 

alone; ^ - Brahman; = be known; ffrf = thus; 

oJiMoT = vrtti vyapti\ = is known. 

While pointing Brahman, the statement containing the words 
like, unknowable, beginningless, etc. the absence of phala vyapti 
is meant. While by words like-by mind alone Brahman can be 
known - vrtti vyapti is declared. (95). 

The teacher is now quoting the scriptures to substantiate 
the statement made in the previous sloka that knowledge 
of the Self cannot be gained by objectifying the Self. (Amrta 
Bindu Up-9, Katho Up-4.11, Mundka-3.1.7-9, Br Up-4.4.9) 

Aprameyam: The Truth is described as that which cannot 
become the object of knowledge. Pramata is the knower, 
prama is knowledge, prameya is the known. Therefore, 
aprameyam, the subject can never become the object. 

Anadim: It is without beginning. In case of objective 
knowledge, knowership in the form of the objective knower 
is always with reference to a relative conditioning of the 
object to be known. Truth being aprameya, it is also anadim 
that is, it is not a conditioning created with reference to 
an object. 

. 

Thus, there is no possibility of phala vyapti, the subject 
cannot become an object, is declared by the upanisad. 

Manasa eva idam avaptavyam: The mind should lose 
its ‘mind-ness’, it should lose its shape-formation with 



730 Pancadasi Trpti dlpa prakaranam Ch. VII 731 

reference to the objects. The moment the mind focusses 
on itself, i.e. on its source, it ceases to be mind. Paradoxically, 
it is through the mind alone the Truth is to be known, 
yet when the mind is focussed on the Infinite, it ceases 
to be a mind. It is its own absence. In the Infinite, 
there is no difference between the instrument of knowledge, 
the knowledge of the object, object of the knowledge 
and the knower of the knowledge of the object. 

When the seeker reaches the level of the witness 
(saksitva), he is still at the level of the mind, wherein, 
one aspect of the mind is ‘the knower’ and the other 
aspect is ‘the known’. Becoming witness or saksl means 
that the contents of the mind are no more able to influence 
the mind. 

By the eyes one can see everything, except the eyes 
themselves and when the attention of the eyes is focussed 
on the eyes, the objects illumined by the eyes are also 
dropped. So also by the mind we can see everything 
except the mind, and when the mind is investigating its 
own source, the mind disappears. That is, the subject - object 
difference ceases. Therefore, there is only vrtti vyapti 
and no phala vyapti. 

In worldly knowledge, the knower remains different 
from the object of knowledge. In the case of Self-knowledge 
(aparoksa anubhuti) ‘the knower’ disappears in ‘the 
knowledge’. In other words, knowledge without the knower 
is Self knowledge, or the knower without the known. 

The original upanisadik statement under discussion 
deals with the aparoksanubhuti and removal of the misery. 

The portion dealing with aparoksa jhanam 

is discussed — 

cfaT: ll^ll 

Atmanam cet vijaniyat, ayam asmlti vakyatah 
Brahmatma vyakti mullikhya, yo bodhah so’bhidhiyate (96) 

2T: = that; = knowledge; si$iic^ = establishing 

identity between atma and Brahman (by Aham Brahmasmi 

thought); ?T: = that knowledge; 3TTr*TH^ 

SRij ffrl = (atmanam cet vijaniyat ayam asmi 

iti) this I am, thus; =il<Wd: = from the part of the 

statement; = is declared. 

The knowledge establishing the identity between atman 
and Brahman, bom as a result of Aham Brahmasmi thought, 
is declared in the original statement: Atmanam cet vijaniyat 
etc. by the part viz. Ayam Asmi iti. (96) 

Atmanam cet vijaniyat etc. - In earlier sloka 47-48, 
the two main aspects of sruti vakya discussed were 
that: 

(i) through direct experience (aparoksa anubhuti) 
alone one realises one’s identity with the Brahman, 
and 

(ii) once that state is reached (kim-icchanetc.) desires 
do not remain anymore. 

Brahma atma vyaktim ullikhya- Atma-Jlva-Purusa is 
essentially of the nature of Brahman. When this subject 
is made object of investigation the ‘Aham jivo’smi’ 
perception i.e. I am a limited jlva gets transformed into 
Aham Brahmasmi knowledge or vrtti—that I am not 
the mind or the body or the jlva but I am Brahman 
This is direct or Aparoksa jhanam. This Aparoksa jhanam 
indicated by the sruti vakya is responsible for the removal 
of the miseries of limited existence called samsara. 

\ 

Although, the direct experience of the Self takes place 
proper enquiry, it is essential to practice this knowledge 
(called as abhyasa) for firm abidance — 
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I 

* ^TT^HIHNI?: ^0<u||^ ||^|| 

Astu bodho ’parokso’tra mahavakyat tatha pyasau 
Na drdhah sravana dinam acaryaih puna rlranat (97) 

*TFT = by proper enquiry of mahavakya-, 3797157: 

3fa:= the direct knowledge; 3777J = let it be so; 

37^ = in this regards; r^ITpT = however; 377lt = this 

direct knowledge; ££: =7 = is not firm; 3TMPf = by the 

Vedanta teacher; 2Hul 37I^TT^ = the practice of listening 

etc; 3^: = repeatedly; |<un<^ = is emphasized. 

Although it is true that by enquiry on the mahavakya one 
attains aparoksa jhanam. However, the Vedanta teachers 
emphasize that one must repeatedly practice listening, etc., for 
the aparoksa jhanam is not firm (initially). (97) 

MahavakyatBy the study of the mahavakya and 
by listening to the teachings on the mahavakya, the 
knowledge does take place that ‘I am Brahman’ (Aham 
Brahmasmi). 

Tathapi asau na drdhah: - However, this knowledge 
has not yet become firmly established as part of us without 
doubt. We may appreciate the knowledge (Aham 

Brahmasmi) intellectually, but intellectual appreciation is 
not aparoksa anubhuti. 

In the Kenopanisad, it has been said that the intellect 
cannot really function in Self-knowledge. When the student 
says ‘I have understood’ the teacher gets vexed and sends 
him back for more reflection. Ultimately, the student comes 
to realise that ‘he understands that it cannot be understood’. 
This may be conceptual understanding but not as experience 
or anubhui, not as one’s own being. 

SravanadTnam acaryaih punah Tranat- Therefore, it 
is essential that the seeker does practice (abhyasa) again 

and again-that he listens to expositions and studies and 
reflects over and over again. 

To support his view, the teacher quotes vakya vrtti 

(Verse-49) of Bhagavan Sahkaracarya — 

Aham brahmeti vakyarth bodho yavad drdhl bhavet 
Samadi sahita stavad abhyaset srava nadikam (98) 

37?^ = ‘I am Brahman ’; ffcl = this; 

= meaning of this statement; = until; *7^ 

= becomes firm; = till then; ^iHifq TTf?7T: = 

along with sama etc; 3TTf^>^ = the listening etc; 

3T*ZR^ = one should practice.- 

Until, the meaning of the statement ‘I am Brahman ’ becomes 
fully firm, one should practice listening to scriptures etc; along 
with the disciplines of self-restrain etc. (i.e. six fold inner 
wealth). (98) 

How long should this repeated practice abhyasa be 
done, is answered in this sloka. The answer is, as long 
as it takes '’Aham Brahmasmi' knowledge to become one’s 
own personal, direct and undoubted experience, the sadhana 
must continue. 

The subject of Aham Brahmasmi can be understood 
objectively and one can even expound on it beautifully 
and convincingly. Brahma vidya can become a part of 
one’s store of general knowledge. But Brahma vidya as 
a subject of direct, personal experience is an altogether 
different state, where Aham Brahmasmi is experienced 
subjectively. 

/ 

Samadi Sahitah: - The external and inner disciplines 
like self-restrain etc. must be practised at every moment 
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of our lives. In addition to practising all the prescribed 
virtues i.e. self-control and discplines like sama, dama 
etc., a Vedantin should listen, reflect and contemplate 
on what he has heard or understood. 

The reasons for unstable knowledge arc indicated — 

mi I 

dWUHioijrolHsfej ^ *fT^TT \\%%\\ 

Badharh sand hyadar dhyasya heta vah srutya nekata 
Asambha vyatva marthasya viparita ca bhavana (99) 

3Tsfp = of the Brahman; % = indeed; ?jfcl 3^=t>dl 

= varied statements of the upanisad-s', 3TBFT°Fc3T( = 

being impossible; f^nOdi FTFFT = contrary perception; 

= and; 3T^ra^Pi = of the instability; ^cT^: = reasons; 

«ti<5H = always; ttPd = are seen. 

The reasons for instability of the knowledge of the Pure 
Self are (i) varied descriptions by different upanisadik statements 
(ii) seemingly impossible proposition, and (iii) contrary perception 
of one self. (99) 

Why is this knowledge so unstable? Why is it not 
firm (drdhah)l Why does it lack conviction? There are 
three major causes for this weakness: 

(1) Sruti anekata-Multiplicity of sruti statements. 
Because of the many statements and many ways 
of presenting the same Truth, the student may 
get many doubts. For example, creation is explained 
as a sequential event in one place and a simultaneous 
‘big bang’ event in another or again, the Taittiriya 
upanisadtalks of pahcfkaranam, while the Chandogya 
upanisad talks only of trikaranam etc. Thus the 
student is lost in the maze of the many voices 
of the scriptures. 

(2f Asambhavyata-Imagination of impossibility i.e. 
imagination that it is impossible to accept that ‘I am 
Brahman ’. 

(3) Viparita bhavana-Understanding exactly the 
opposite of what is intended e.g. the rope is understood 
to be the snake. One considers one-self to be limited, 
conditioned individual entity. 

The first obstacle of ‘multiplicity of upanisadik statement 
is removed by — 

JTT ?rifted: ||*oo|| 

/ 

Sakha bhedat kama bhedat srutam karmanya thanyatha 
Evam atrapi ma sahklti atah sravanam acaret (100) 

= the action; SPIRIT 3PTOT = different; = 

is known to be declared; STHsIT = on account of 

different branch of Veda-s \ 3FTF = on account of 

differences in desires; = similarly; 3T? Sift- = with 

regards to Brahman described in upanisad ', FT = do not; 

= suspect; 3TcT: = therefore; = listening; 

3TR^f = take refuge to. 

As we observe differences in ‘karma ’ on account-of the 
branch of Vedas and desires prompting them, may you not 
suspect that different Brahman is indicated in different upanisad-s. 
Therefore, take refuge to Vedanta listening again and again. (100) 

Having listed the main reasons which prevent the 
knowledge of ‘ Aham Brahmasmi’ from becoming firmly 
rooted, the teacher now proceeds to explain how to overcome 
them. 

/ 

Sakha bhedat kama bhedat etc. - Taking the first cause, 
namely sruti anekata the differences on account of the 
multiplicity of veda-s and Vedik injunctions, it is explained 
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that this variety in approach is adopted to meet the different 
desires to be fulfilled through various karma kanda-s. 
Man’s desires are many and actions associated with the 
fulfilment of those desires are also equally varied. Hence, 
the apparently conflicting statements of different Veda-s. 
But the wise student must come out of this (atra api 
ma sankI) apparent confusion. But do not misunderstand 
that the Brahmatma aikya bodha - the knowledge about 
the oneness of Brahman is different from individual to 
individual or from sruti vakya to sruti vakya. 

For, in the case of Brahma jhana, unlike karma 
kanda, there is only one desire. Because the desire 
is only for ‘the one without a second —-brahman ’. 
Even that one desire disappears because of 

Self-realization. 

Anything that exists in illusion must have movement. 
The whole world---whether it is an atom or the cosmos 
cannot be referred to without movement --- movement 
in time, space and in the stages of existence (childhood, 
youth, old age etc.). This movement itself is an illusion. 
The moment movement stops, the illusion ends. The 
beautiful images created by the sequential movement 
of neon lights illustrates the illusion of movement. 
Similarly, because there are different types of actions 
for different types of objects desired, there are different 
types of knowledge in the karma kanda. 

But in the case of Atma jhana - Self-knowledge, 
where desire is for the only one , the illusion of movement 
in the mind disappears and the mind itself disappears 
in its own substratum called consciousness. 

When many thoughts of one species are established 
as in Japa Sadhana, then one thought of one species 
results in due course. Then, the mind ceases to be, 
since the life of the mind depends on the illusion 
of movement, and there is no movement in the one 
thought-one species state. 

Therefore, (evam atra api ma sahkT) do not be misled 
by what seems to be conflicting and contradictory in the 
sruti vakya s. This misunderstanding, itself becomes the 
first obstacle in understanding of the 
Brahmatma-aikya-bodha. When it comes to atma jhana 
all sruti vakya-s say the same thing. An intelligent student 
knows how to extract the one Truth from the many 
statements. That is why he has to study the various aspects 
of this one Truth from the various upanisad-s again and 
again. 

Atah sravanam acaret: Therefore, all possibilities of 
enquiry should be made. This is achieved in the Brahma 
sutra-s Although, there are several hundred sutra-s (555 
to be precise), they all establish that different statements 
about the Truth which seemingly look different from each 
other, point to the same Truth. It is like having different 
views of a person from different angles. So also in the 
enquiry of the Truth all possible angles need to be 
exhaustively explored in order to arrive at a total and 
complete picture. 

Therefore, the meaning of Sravanam for the Vedantin 
is the development of the understanding, that whatever 
is said by the sruti mata is meant for the establishment 
of the oneness of the Paramatma. 

The nature and procedure adopted in the study of Vedanta, 

called sravanam is indicated — 

cTTFRjftfcT sft: ^ n^ll 

Vedantanam asesanam adi madhya vasanatah 
Brahmatma nyeva tatparyam iti dhih sravanam bhavet (101) 

= including all; = the statements 

of upanisad\ = by the method of beginning, 
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middle, end etc; = in establishing oneness of 

Brahman and atman; Q°T = indeed; ciich4*i. = conclusion; 

ffcT = this; tft: = understanding; 913^ = listening; 

= is called. 

Listening vedanta means arriving at a firm understanding 
about the oneness of atman and Brahman from all the upanisad 
statements by the method of study involving beginning, middle 
and end (i.e. six aspect technique). (101). 

Dhlh: The knowledge, understanding, the conviction 
that is to be attained through Sravanam and abhyasa 
(repetition of sravanam) is about one thing and nothing 
else. 

Vedantanam asesena brahma atmani tatparyam: The 
purpose of the study of sruti is not to be told that I 
am the body, the body is born and it dies etc. The 
study should lead to only one goal- that I---the 
consciousness- is not limited and different from body 
to body. 

It is not difficult to understand that I am someone 
other than the body. No sadhana is required to understand 
that ‘I am consciousness’. The real sadhana begins when 
one tries to understand that this consciousness is not 
different from individual to individual. 

In the Bhagavad Gita (XHI-2), Bhagavan Krsna says: 

Ksetrajham capi mam viddhi sarva ksetresu Bharata 

The knower in this body is this Consciousness (Ksetrajha). 

Although the bodies are many, the embodied Consciousness 
is one. The embodied is only one and is none other than 
I. It is at this point that the real struggle starts for the 
seeker. 

Brahmatmani eva tatparyam id dhlh sravanam 
bhavet: Whatever is said in the scriptures in the beginning, 
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middle and end; in other words, in the whole of the 
scriptures, throughout, only one thought is sought to be 
established: the atma which is considered to be limited 
by a particular equipment called the body, mind and intellect 
is not limited. 

It is one common substratum supporting all the bodies, 
aU the equipments, all the minds and all the thoughts! 
It is Brahma-svarupa. The Brahma Sutra-s faithfully reflect 
this one-pointedness with reference to this fact. The different 
aspects that need to be studied for arriving at oneness 
of consciousness, are listed below: 

(1) Upakrama - Upasamhara i.e. Oneness of the 
proposition and conclusion:- The ONE BRAHMAN 
is declared in the beginning of the upanisad and the 
same is finally concluded through the technique of 
superimposition and de-superimposition. 

(2) Abhyasa- i.e. Repetition of ONE-NESS of Brahman 
inspite of superimposition during discourse. 

(3) Apurvata- The uniqueness of this knowledge is 
that the authoritative means of knowledge of Brahman 
is Veda-5 alone, and nothing else. 

(4) Arthavada- Comparative study — Establishment of 
greatness of Brahma jhana by its praise over other 
knowledge, at times ridiculing or censuring them. 

(5) Phalam---the purpose-The discussion regarding 
the purpose of Brahma-jhana such as freedom from 
miseries and attainment of unlimited bliss. 

(6) Upapatd- Logic-—Logic employed for the 
establishment of oneness of atman and Brahman and 
demonstrating it through appropriate and adequate 
illustrations and examples etc. 

One can discover this type of treatment to the theme 
°f Brahma jhana in Brahma Sutra-s — 
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cfifr: ^Rrll IIWII 

Saman vaya dhyaya etat suktaifi dhi svasthya karibhih 
Tarkaih sambha vanar thasya dvitiya dhyaya Trita (102) 

tJjTcf = This (meaning of sravanam); *hh-cI4 

= in the chapter entitled ' Sam an vaya adhyaya' (First 

chapter of Brahma Sutra)-, = is clearly described; 

= by those who mean healthy growth 

of intellect; cf%: = by proper logic; 3T?fer = of the correct 

meaning of Brahman; i<=HI = of the reflection; fgcfol 

= in the second chapter (namely Avirodha adhyaya); 

ffclT = is explained. 

This meaning of sravanam (as defined in above sloka No. 
101) is very well explained by proper logic, that leads to healthy 
evolution of enquiry in the first chapter of Brahma Sutra, 
entitled - ‘Saman vaya adhyaya'. In the second chapter 
(namely - Avirodha adhyaya), the reflection of Brahman is 

explained in detail. (102) 

This sloka deals with how to overcome the second 
obstacle of asambhavana i.e. doubt about the impossibility 
of accepting the truth. Many doubts, big and small, assail 
the mind and hinder its quietude. 

Saman vaya adhyaya etat suktam : Bringing every 
statement of the sruti to bear on the establishment of 
the Brahmatma aikya bodha. The first chapter of the 
Brahma Sutra-s deals with how this is to be done and 
how this is the only purpose of the scriptures. 

Tarkaih sambhavana arthasya dvitiya adhyaya Trita-In 
the second chapter entitled avirodha deals with how to 
remove doubt by proper logic as indicated by the scriptures, 
to establish Brahmatma aikaya bodha. Any logic that 
establishes one-ness is healthy logic (svasthya karibhih) 

and any logic that strengthens individuality, is unhealthy. 
Establishment of differences is not considered wisdom; 
discovery of one-ness inspite of differences is considered 
to be wisdom. Asambhavana can thus be removed by 
proper reflection on what is said in the scriptures under 
the guidance of healthy discussion or logic. This is the 
purpose of the sruti. In this way the Vedanta grantha, 
the Brahma Sutra-s deal with the chapter dealing with 
obstacles (Avirodha adhyaya). 

Having given solution for the removal of the asambhavana, 

by the technique of reflection, as declared in Brahma Sutra-s, 

the third obstacle in the knowledge stability viz. viparita bhavana 

is now taken for treatment — 

3*T: 3^^ ii^o^ii 

Bahu janma drdha bhyasat dehadi svatma dhlh ksanat 
Punah punaru detyevam jagat satyatva dhirapi (103) 

3Tlf^| = in the body etc; IrH = I-ness notion; 

= very quickly; WR STWUlcf = as a 

result of this notion consistently nurtured during many 

past lives; JJF: 3^: = again and again; 3^frT = comes up; 

= similarly; Eft; = the notion that 

the world is real; = also. 

‘I am the body etc.’ notion comes up very quickly, as 
a result of this notion being nurtured consistently over many 
past lives. So is true with reference to the notion about the 
world being real. (103) 

Why does this viparita bhavana come again and again? 
The answer is -Bahu janma drdha abhyasat dehadisu atma 
dhlh punah punah udeti: Because of our abhyasa over 
innumerable past lives, that (a) ‘I am the body’ (erroneous 
identity) (b) jagat satyatva dhlh api : the world is real 
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(erroneous understanding), we normally think that the world 
or jagat is real and is other than us. 

The jagat really begins from the mind. Thus, the viparlta 
bhavana or misunderstanding is the result of a combination 
of two levels of errors —error in identity (dehadisu atma 
dhih) and error in the understanding of the world (jagat 
satyam ) and its validity. (Ibid; Sloka 99.) 

How can this error of identity and understanding be 

removed ?- 

faqOdl ^N^Acbl^IrHI I 

Viparlta bhava neyam aikagryat sa nivartate 
Tattvo padesal prageva bhava tyeta dupasa nat (104) 

= this; PimAcii = erroneous notion; ITT = 

that; = by single pointedness; Pw<P) = is negated; 

hyRf = this single pointedness; cTr^ 49<^lid, RFJ = 

before the instructions of mahavakya; 3TTPRTcf = by upasana 

of form; ^T^fcT = is attained. 

This is the nature of erroneous notion (as explained in above 
sloka No. 103). It is negated by the upasana (contemplation 
with devotion) on Brahman with form before the instruction of 
mahavakya (104) 

This sloka deals with how to remove the viparlta bhavana 
resulting from the two errors, erroneous identity and erroneous 
understanding. 

lyam viparlta bhavana sa aikagryat nivartate: Viparlta 
bhavana is removed by fixing the mind on the Self. At 
present our ekagrata (conviction) is very strong on the 
notion that ‘I am the body’ and that ‘the world is real’. 
This is so single-pointedly accepted, that nothing is able 
to change that conviction. 

Tattva upadesat prag eva upasanat bhavati: It is, 
therefore, necessary to discard this erroneous ekagrata 
and develop ekagrata on the Self. Before the student 
is exposed to the Vedantik doctrine, he should adopt 
the technique of upasana. This upasana is beautifully 
defined by Lord Krsna: 

Yat karosi yad asnasi yaj juhosi dadasi yat 
Yat tapasyasi Kaunteya tat kurusva mad-arpanam 

(Gita IX-27) 

Whatever you do, eat, offer, give away or practise, offer 

it to only one person called T or Bhagavan. Every 

activity - material or spiritual, religious or contemplative, direct 
everything towards one goal. 

There may be multiplicity of activity but the object 
of devotion is one. This is ekagrata in upasana. 

Just, as one person may have ekagrata for collecting 
wealth, another for a specific object of interest and will 
do so to the exclusion of all other thoughts or interests, 
the student of Vedanta when he does upasana towards 
the Truth, develops single-pointedness of mind towards 
the highest thing called Brahman or Paramatma. 

The importance of the single-pointed devotion - called 

upasana is emphasized in Vedantik texts —- 

STOcPftScT a^ll^sftr fapdrtl: I 

Upastayo’ta evatra brahma sastre’pi cintitah 
Praga nabhya sinah pascat brahma bhyasena tad bhavet (105) 

^ = Therefore; 3^ = here; 51? ?TT# 3Tfa = 

in upanisadik declarations; = meditations or 

upasana-s; Ri Pci til: = are discussed; SlPf = prior; 

= those who have not practiced upasana; = 
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later; = by the practice of ‘I am Brahman'-, 

= that single-pointed; = is attained. 

Because, the single-pointedness is attained by upasana, we 
see the declaration about upasana for in the upanisadik literature 
for those who have not practiced upasana prior to mahavakya 
initiation. In later stages (the same seeker) is advised the practice 
of Brahmabhyasai.e. ‘I am Brahman' contemplation. (105) 

Ata eva: With reference to the single-pointedness of 
the mind by upasana, Atra brahma sastre api: in the study 
of the vedanta sastra also, upastayah cintita - this point is 
taken into consideration in a very exhaustive manner and 
ways of achieving it, are explained. 

Prag anabhyasinah: What about those who have never 
done upasana before and have not gained ekagrata 
(single-pointedness)? How will they get it? 

Brahma abhyasena tad bhavet- Such persons have no 
need for concern. Even if there is no ekagrata now, let 
them go on studying the scriptures. As the study deepens 
and matures, slowly and steadily, the material thoughts 
along with their frequencies and their impact on the mind 
will decrease to a minimum. What is achieved by doing 
individual sadhana for several years can be achieved in 
a much shorter time by intense Vedantik study. When, 
intense study of Vedanta is undertaken and the meaning 
of the words is followed clearly, gradually the words get 
dropped and the meaning grips the mind. Spirituality is 
not mimicry. There is no need to imitate any model. There 
are as many paths to the Lord as there are individuals. 
Bhakti marga, jhana marga etc., are only gross classifications. 

Therefore, the teacher says that, those who have never 
done upasana earlier, need not get discouraged. All they 
need to do now is to do intense and sincere Brahmabhyasa 
They are sure to attain ekagrata. By this ekagrata, the 
viparita bha vana or erroneous perception of one’s own identity 
will be totally rejected. 
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The nature of Brahma abhyasa is quoted from Yoga 

Vasistba - Vtapatti Prakarana 22.24 — 

^ foc^TT: n^n 

Tat cintanarh tat kathanam anyonyarh tat prabodhanam 
Eta deka paratvaih ca brahma bhyasam vidur budhah (106) 

= contemplating on the Brahman -, cTif 

= speaking of that; = among others; dcf 

= discussing to know that; = and; 

= to be totally involved in Brahman-, s^TT: = the 

wise; = the practice of Brahma jhana; 

= is considered. 

Constant contemplation on Brahman, talking about it, 
and discussing it among each other, thus a total involvement 
in Brahman at the exclusion of others, is considered as 
practice of Brahma jhana by the wise. (106) 

Brahma abhyasam vidur budhah- Brahma abhyasa 
/ means a constant practice to associate our thought, 

mind and our whole being, with the theme of the 
Absolute. For example attending satsahga is a part 
of Brahma abhyasa. Satsahgameans being in the company 
of sat vastu. Sat vastu is nothing other than Parabrahma 
Paramatma. According to the wise, Brahma abhyasa 
has four main components: 

(i) Tat cintanam-continuous contemplation about 
the Absolute. Atma cintanam means absence of 
anatma cintanam i.e. thoughts other than of Self 

k or Brahman. The moment there is anatma cintanam, 
the mind forms a shape. When there is atma cintanam 
two things happen: either the mind gets obsorbed 
i.e. mano-laya; or the mind is able to maintain 
its existence, without the content-i.e. an empty 
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mind as distinguished from a vacant mind. (A vacant 
mind is a confused mind). 

As long as, one is able to sustain the empty-ness 
of the mind, so long we are having atma cintanam. 

On the other hand, anatma cintanam means 
going away from our own being, in the imaginary 
conceptual conditioning of time and space. Instead, 
the sadhaka must start thinking about the world 
in such a manner that he finds out the tattva or 
essence behind every situation. For example, when 
the thought of an object leads to frustration or 
depression, that is anatma cintanam. If the same 
object is thought about in such a way that both 
the object and the thought disappear, and only 
T remains, it is called atma cintanam. If this line 
of analysis is pursued it will lead to withdrawal 
from anatma vastu and ultimately take one to one’s 
own Being. Such an analysis should be vigilantly 
applied to everything conditioned by time and space 
so that the same conclusion is reached repeatedly. 
T cannot be conditioned by time and space because 
I am the one who is supporting both. T myself 
do not have a shape nor am T, subject to 
modifications etc. 

(ii) Tat kathanam-Talking about Vedantik subjects 
with like-minded persons, and eschewing all the 
subjects which are not concerned about atma 
cintanam (Anya vaco vimuncatha -Mundaka 
Up.II-5). Since, conversation needs to be made 
with a variety of people on a variety of subjects, 
the sadhaka should maintain just the minimum of 
interest required and not get involved too seriously 
or intensely. 

(iii) Anyonyam tat prabodhanam- Mutual transfer 
of Atman-Brahman knowledge during discussion 
or conversation. 
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(iv) Etad eka paratvam- Nothing other than the 
single-pointed theme for the mind, is entertained. 

The mind is not allowed to entertain any anatma 
vicara i.e. thoughts other than the Self. If such thoughts 
do rise, the sadhaka should be able to pull back the 
mind to the Self. That alone becomes the theme of our 
total life. Everything else is secondary. 

Such a single-minded enquiry of the Truth with reference 
to the sruti vakya is called Brahma abhyasa or enquiry 
of the Truth. 

Upanisadik statements (Brhadaranyaka Up. 4.4.21; 

Mundaka Up. 3.1.4.) are quoted in support of the need of 

‘single-pointed’ theme of the Brahman— 

sftft fkm ^rt Joffr sHlM: I 

ft n^n 

Tameva dhlro vijhaya prajham kurvfta brahmanah 
Nanu dhyayat bahuh-chabdan vaco viglapanam hi tat (107) 

sfa = a seeker practicing self-restrain; sn$tui: = wise; 

^ = Pure Self; f^TR = having known firmly; 

= contemplate single-pointedly; $4fd = should 

attempt; <4^ = literature dealing with non-spiritual 

theme; T = not; 3FpRTRT^ = study and reflect; % = because; 

^ = that (study etc.); =1M: = of the speech and 

mind; = waste of energy. 

A wise seeker endowed with spiritual discipline, should 
contemplate single-pointedly for knowing the Brahman firmly. 
All,other literature dealing with non-spiritual theme should not 
be studied and contemplated upon, because such a study is 
merely a waste of energy of speech and mind. (107) 

Dhirah Brahmanah: He who is engaged in the enquiry 
of Parabrahma Paramatma. The word Brahmanah as used 
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here does not refer to the Varnasrama dharma of Manu 
Smrti. In vedanta sastra Dhlrah Brahmanah means Dhlrah 
Purusah, one leading his life according to the understanding 
developed in the light of scriptures. 

This Dhlra Purusah is defined by Lord Krsna in Gita 
(II-15) thus: 

Yam hi na vyathayanty-ete purusam purusa rsabha 
Sama duhkha sukhani dlrani so’mrtatvaya kalpate 

He who is not disturbed by sukha and duhkha (pleasure 

and pain) and he who keeps himself totally in equipoise, 

such a person is called Dhlra Purusah. He alone is qualified 

for knowing his immortal Being. 

Thus tam eva dhlrah brahmanah, the student who 
is committed to Brahma abhyasa, and who pursues the 
thought ‘Brahman is my nature’, with all the qualities 
of sama, dama, etc. required for undertaking such a 
discipline, vijhaya one who comes to realise this thought 
that ‘I am Brahman’ not as a mere thought, but as 
his own Being. Prajnam kurvlta: -The seeker should keep 
this ‘I am Brahman ’ thought. Bahuh sabdan na 
anudhyayat- The seeker should not waste his time on 
Anatma sastra-s-those words which take him away from 
the Truth and from the contemplation of the Truth. Once 
interest in Vedantik pursuit deepens and matures, interest 
in other subjects will decline on their own. 

Vacah Viglapanam-It is a waste of energy and only 
increase the wordly themes as the content of the mind. 

The importance of single-pointedness is now emphasised— 

ctaT f^nf^jiPRT sfinsfa or^|W|^ n^o^ii 

Ananya scinta yanto mam ye janah paryu pasate 
Tesam nitya bhiyuktanam yoga ksemam vahamyaham (108) 

^ '3MT: = those devotees; = with non-dual 

identity; BTtf = to me; f^RT^RT: = contemplate; 

= meditate in all places; = ever united 

with me; ifaTB; = to them; 3^ = I; TPT = needs 

and protection; = I take care. 

Those devotees who are ever united with me in non-dual 
contemplation in all places and times; I grant all their needs 
and protection. (108) 

This is a quotation from the Bhagavad Gita (IX.22) 
to support the same point the importance of single-minded 
Brahma abhyasa and to define the qualities of those engaged 
in Brahma abhyasa. When this statement is understood 
from the Vedantik point of view, it reveals deeper meaning 
aimed at by the Lord. 

Three characteristics distinguish the 
BrahmabhyasI student: 

1. Ye janah pary upas ate- Wherever (any place) they 
go, they talk about Brahman (God, Bhagavan). In 
other words they go beyond the limitations of space 
(desah) for being one with Him. 

2. Tesam nitya abhiyuktanam- Whenever (any time) 
they talk, they talk only about Bhagavan i.e. they 
go beyond the limitations of time (kalah). Nitya 
abhiyukta is possible only when we do not separate 
ourselves from ourselves. Gross body or mind is not 
with us all the 24 hours. But T - the Absolute is 
all the time with us. 

3. Ananyah cintayantah-Their talking about the 
Paramatma is not as if they were talking about an 

v object ( vastu) but (ananya ) about their close personal 
self. Thus, they go beyond the conditioning of object 
(vastutah) 

In this way they have rejected all the three conditionings 
of desa, kala, vastu (space, time and object) and through 
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ekagrata--single pointedness, vipanta bhavana- -erroneous 
notion is overcome. 

Yogaksemam Vahamyaham- The Lord is committed 
to take care of the well being of such individuals who 
have surrendered all their worries to His contemplation. 
So the BrahmabhyasI is not concerned about the 
maintenance of his own life. His sole concern is only 
about the Truth. 

The conclusion of above discussion is — 

ffcT fe: | 

fefrfr fdMOdHI VTTcMHi^i: ft \\w\\ 

Id srud smrtl nityam atm an yekagratam dhiyah 
Vidhatto viparltaya bhavanayah ksayaya hi (109) 

?frT = thus; SjfcT Hjxfl = the words of upanisad-s 

and Gita both; : = of the contrary 

identity; 8J2IPI = for the destruction of; % = indeed; 

3TTr*Tt*T = in the Self; = always; f^TZT: = of 

the intellect; 0.«=hli4di*L = single-pointedness; f^xf: = 

is emphasized. 

Thus, (it is clear) both the upanisad and Gita etc., 
emphasize the single-pointedness of the mind in contemplation 
on the Self, for the destruction of contrary identity. (109) 

Iti sruti smrtl nityam atmani ekagratam dhiyah tie. - In 
this way, the Veda-s, Bhagavad Gita etc. stress the 
need for constant single-pointed attention on the pure 
Self (atman!). 

Viparltaya Bhavanayah Ksyaya- Such one-pointed 
contemplation (ekagrata) on the Self will result in 
the decline of the obstacles called Vipanta bhavana. 

The nature of vipanta bhavana is — 

# 

(Tr^r 

*TTcRT IIU°II 

Yadyatha vartate tasya tattvam hitva nyatha tvadhlh 
Viparita bhavana syat pitrada vari dhlr yatha (110) 

^ = an object; = as; = exists; dFT = 

its; clr^ = real nature; = rejecting that; SRTOTc^-dt: 

= the understanding it to be other thing; = 

contrary; ^i=hi = understanding; = is; W = as; 

= in the parents; = the notion of 

an enemy. 

Viparita bhavana i.e. contrary understanding is mistaken 
identity about a thing which is quite opposite to the nature 
of that object; as one mistakes the parents etc., to be enemy 
due to mistake. (110) 

What is the nature of this viparita bhavana (erroneous 
understanding) which is a great obstacle in Brahma abhyasa ? 

Yad yatha vartate tasya tattvam hitva anyathatva dhlh: 
Instead of perceiving things as they are with reference 
to their essential nature, sometimes opposite perception 
of contrary essence is perceived. This is viparita bhavana. 

Pitradau ari dhlh-The example given is that of a 
son who, when his father admonishes him, considers him 
his enemy. The essential nature of the father is concern 
for the good of his child. But this is rejected by the 
child, having come under the influence of unwanted (anya) 
factors. So the father is understood to be the opposite 
of what he really is! In this way the reality becomes 
se<jondary ancl what is projected or imagined becomes 
the reality. 

The viparita bhavana and its impact as a potent obstacle 
for knowing the Self is — 
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3TW feqT M 
WWW 

Atma dehadi bhinno ’yam mithya cedam jagattayoh 
Dehadya tmatva satyatva dhlr viparyaya bhavana (111) 

3RP* = this; 3TTFJTT = Self; fe = is other 

than body etc; = and; = this; = world; 

= is an illusion; = of these two; 

being body etc; = reality; sft: = understanding; f^R^T 

'Mmhi = is erroneous understanding. 

In reality, the Self is other than the body etc., and the 
world is an illusion. However, when the Self is taken to be 
body etc., and the world is considered to be real, it is called 
as viparita bhavana (111) 

Ayam atma dehadi bhinnah idam jagat ca mithya-The 
sruti mahavakya says Ayam Atma Brahma (Mandukya 
Up.-2). The atma referred to is our own essential nature, 
and it is different from our three bodies-—the gross, 
the subtle and the causal and not just the gross body. 
This world is mithya-an illusion. Mithya does not mean 
‘absence’. Absence is asat We need not worry about 
that which is absent. On the other hand, mithya is that 
which is not but appears to be. The jagat is constantly 
changing. What is constantly changing cannot be the reality. 
At the same time none of the changes can exist without 
some unchanging substratum. This unchanging substratum 
of the world is the Reality, and the appearance of the 
changing world is mithya How can the same thing 
simultaneously be changing and unchanging? 

Lord Krsna in Bhagavad Gita (IV-6) says: 

Ajo’pi sann avyayatma bhutanam isvaro’pi san 
Prakrtim svam adhisthaya sambhavamya atma mayaya 
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Although I am unborn, 1 appear to have been born, although there are 

no modifications in me; unless there are modifications there cannot be 

birth; although I am not a doer, yet I am called Is vara, the creator of the 

world. 

In this way birth etc. are superimposed on T the 
Absolute. This is called the jagat mithya. 

Dehadi atmatva satyatva dhlh viparyaya 
Havana-Although what has been stated above is the Truth, 
namely, atma is other than the three bodies and the world 
is mithya, however, due to erroneous perceptions- viparita 
bhavana-just the opposite convictions are held, namely the 
body is the Self and the world is real. Thus, what was 
stated in the previous sloka (110) is borne out- Yadyatha 
vartate tasya tattvam hitva anyathatva dhlh- that erroneous 
conviction out of misconstruing a subject to be the opposite 
of what it really is ! 

Therefore, whenever viparita bhavana arises in the 
Sadhaka’s mind, it is important to bear the above analysis 
in mind. 

These two types of erroneous notions are negated by 

single-pointedncss in enquiry — 

dTcmicM^I ^lldRibcll^ I 

Tattva bhavanaya nasyet sa’to dehati riktatam 
Atmano bhavayet tadvat mithyatvam jagato’nisam (112) 

ffr^ *TT9R*n = by constant practice of contemplation 

on one’s essential nature; RT = the viparita bhavana; 

=. is negated; 3TcT: = thereafter; 3TTr*R: = of the Self; 

srfrfftrTKTFf = otherness than the body etc; Fif 

= similarly; = of the world; = illusory 

nature; = constantly; = one should contemplate. 
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This vipanta bhavana (erroneous perception) is negated by 
constant contemplation on the essential nature of the Self. 
Therefore, one should practice contemplation on the fact that 
the Self is other than the body etc., and the world is an 
illusion. (112) 

Sa tattva bhavanaya nasyet- This viparlta bhavana is 
destroyed by the tattva bhavana---contemplation on the 
true essence; namely, I am not the body but I am the 
supporter of the body. Atmanah dehat atiriktatam-1 am 
other than the body. Similarly, (tadvat) in the same way 
(reflection on) jagatah mithyatvam- that the world is mithya, 
it is only an appearance (illusion) and is not to be taken 
seriously. The world can be defined as acceptance of 
duality to be real i.e. the separateness between the knower 
and the known. Till this difference exists, the three 
problems —of desire, anger and fear —will be there. 
Whenever, there is something other than me, one will 
have desire for or against that object; if there is something 
other than me and if there is an obstacle in the fulfilment 
of my desire, there will be anger; and if there is something 
other than me there is always fear either of losing it 
or of being destroyed by it. In this way, the root cause 
of all the problems of the mind is this sense of separate-ness 
between the knower and the known called the jagat or 
the world! 

Anisam Bhavayet-]n this way, the seeker should go 
on reflecting on these two thoughts continuously. This 
is the highest sadhana-to keep these two thoughts constantly 
nourished and nurtured and not allowing them to die. 

How is this to be done? By a very simple method 
of not taking events and individuals in life seriously; by 
doing our best and never looking back; by living wholly 
and totally in the present and not allowing oneself to 
be fractionalised either by memories of the past or 
projections^ for the future. It is the ‘inability to be in 
the present that does not allow us constant tattva cintanam. 
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Tattva bhavana means reflection again and again on 
the meaning of these two thoughts, analysing every situation 
and experience in the light of these two thoughts. Thus, 
at each step constant cintanam should be practiced - anisam 
bhavayet--until the conviction that I am other than this 
body is firmly established. 

Similarly, when one thinks again and again about the 
illusory nature of the world, the trials and tribulations 
lose their potency and ability to cause pain. Intense reaction 
to pains and pleasures indicate that we still believe the 
world is real. When this intensity of reaction to the world 
declines, it is a sign that one is entering the arena of 
jagatah mithyatvam---the discovery about the illusory nature 
of the world. 

To develop a state of mind which is constantly 
established in the twin thoughts of ‘I am other than this 
body’ and ‘this world is mithya' is to be a sthita prajha 
of Gfta(n-56). 

Duhkhesu anudvignamanah Sukhesu vigatsprhah 
Vita-raga-bhaya-krodhah Sthita-dhlr muni rucyate 

He whose mind is not perturbed by adversity, who does 

not crave for happiness, who is free from desire, fear 

and anger, he is a contemplative Seer of firm understanding. 

He is the one who is practising jagatah mithyatvam. 

In the Mundaka Up. (I-II-12) it is stated: 

Panksya lokan karma citan brahmanah nirvedam ayat 

When the experience associated with action is analysed it will lead to 

dispassion, for the futility of activity and its gain or loss is understood. 

The dispassion thus born of enquiry and wisdom further leads to the 

understandingthattheworld is an illusion - \.e. jagatah mithyatvam. 

Therefore, by constant enquiry, analysis and pondering 
over these two aspects, the viparlta bhavana is destroyed. 
Contemplate on the illusoriness of the world i.e. the 
difference between the knower and the known is an illusion. 
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The resulting knowledge will be that the sense of separateness 
is imaginary and not real; anisam bhavayet- one should 
constantly contemplate on this truth. 

Do we expect any rules, do’s, dont’s etc., with regard 
to this contemplation mentioned above? — 

5Z<|c|rilJ \\W\\ 

Kim mantra japavan murti dhyanavat vatma bheda dtuh 
Jagan mithyatva dhl scatra vya vartya syadu tanyatha (113) 

3TTriT^ sft: = the understanding about the separateness 

of Self from the body, etc.; foszfTM sft: = the 

understanding regarding the illusory nature of the world; 

= and; = like the practice of mantra 

japa; 3T = or; Jjf^ = like that of contemplation 

on the form of the Lord; 33^ = in this contemplation 

mentioned above; f°b*f mcm! FTRf = is it associated with 

do’s and dont’s; 3rT = or; = like that of other 

worldly affairs, without too many do’s and don’ts. 

Do we expect, the practice of contemplation on the twin 
aspects of: (i) separateness of Self from body and (ii) the 
world is an illusion, to be of the similar nature as that of 
mantra japa or contemplation on form of the Lord or, one 
can do it like any other undertakings? (113) 

Atma bheda dhlh- The knowledge that I am other 
than the body (this is with reference to the previous 
sloka ). Discrimination of Self from Not-Self. Jagatmithyatva 
dhlh- knowledge that the world (of names and forms) 
is mithya-an illusion. 

[Note: Dhlh- is a word used in Vedantik context in a typical 
sense. For example, when looking at a golden ornament, when 
the attention is focussed on the gold and not on the shape, 

form and name of the ornament, it is svarna-buddhi If on 
the other hand, the attention is on the name and form and 
not the gold, it is alankara buddhi and one can get cheated. 
Similarly, sat buddhi means that perception of the mind which 
keeps the sat vastu as the only focus of attention. In other 
words, it is the ability to discriminate the Self from the not-Self. 
That is bheda-dhlh ] 

Mantra japavat etc. - In this particular subject of tattva 
bhavana (atra) is one to repeat again the two thoughts 
(vya vartya) as one does in mantra japam and the 
contemplation of the form. 

The question raised relates to the method to be followed 
in the contemplation of the two thoughts (I am other 
than the body and the world is an illusion). We were 
told in the previous sloka to meditate on these two thoughts 
again and again. Anisam bhavayet- The student asks whether 
this means like doing mantra japa or the dhyana of a 
particular form? If so, are there any rules and regulations 
to be followed in tattva bhavana as in mantra sadhana 
or murti sadhana with reference to time, place, technique, 
do’s, dont’s etc? 

The answer is — 

I 

^ nuvil 
Anyatheti vijanlhi drstar thatvena bhukti vat 
Bubhuksur japa vat bhuhkte na kasci nniyatah kvacit (114) 

3F2R1T ffcT = by another method; = know 

to be; = because the result of this contemplation 

is directly experienced; = like that of meals; 

= the hungry person; = any; = like 

japa sadhana; f^TcT: = associated with rules etc; 

= any where; R = not; = takes meals. 
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The method of contemplation in this case should be like any 
other undertaking; because, the effect of this is obviously experienced 
then and there. For example, a hungry person is not seen anywhere 
taking his food with rules and regulations, like japa sadhana etc. (114) 

Anyatha-lt is different. It is not as in mantra japa sadhana, 
or contemplation on form. What is the difference? 

Vijanlhi drstartha tvena: - The result of this contemplation 
is immediate - not in a later period of time. An example 
is given of this immediacy of effect. 

Bhuktivat- A hungry man does not follow any rules and 
regulations in satisfying his hunger. Satiation of hunger is 
the only concern on this mind. So when there is urgency 
there is no question of too many do’s and dont’s, and the 
satisfaction of hunger is instantaneous. 

Japavat na bhuhkte etc.-In the same way, when there 
is urgency to discover the Truth, all rules and regulations 
are swept aside. Otherwise it will only mean that ways and 
means are discovered for procrastination of meditation. When 
the goal is clear, all other considerations are secondary. When 
there is no clarity of or urgency for the goal, then there 
is abundance of doubts. 

Therefore, one who has an urgency for enquiry cannot 
afford to be diverted from his goal by secondary considerations 
like rules and regulations. 

Just as, when hunger is of paramount importance, cessation 
of that hunger is the primary concern, so also, in Self enquiry 
the seeker has to keep contemplating without rules and 
regulations, without concept of time with these two thoughts 
as the only theme of his thinking. 

"Hie example is further analysed — 

^ nmn 

Asnati-va na vasnati bhuhkte va svecchaya’nyatha 
Yena kena prakarena ksudha mapa ninlsati (115) 

= he eats; T 3)5Hil<i = or does not 

eat; 3^T8jr 3T = or is engaged in other activities; 

= by one’s own desire; = one eats; 

9cbilui = by whatever means; = the hunger; 

= is concerned with satiation of hunger. 

With a sole concern of removal of the pangs of hunger, 
one may eat, if the food is available; or may not eat if it 
is not avaliable, and keep himself occupied in other activities. 
By whatever way possible, one is concerned only in the removal 
of hunger and nothing else. (115) 

Asnati va na vasnati bhuhkte va svecchaya anyatha 
etc. If there is food he will take it. If there is no food 
he will not take it. He may do other things like sitting 
or walking. Taking food in any manner he wants. Yena 
kena prakarena-ln all these examples, the only criterion 
is whether he goes in for eating for the satiation of 
hunger or does not go near the food because there is 
no hunger. His association or disassociation with the presence 
or absence of food has only one criterion namely, whether 
hunger is troubling him or not. 

Similarly, when a seeker does enquiry, how much 
he gets involved in the world is indirectly proportionate 
to the intensity of his fulfilment as a seeker. For a spiritual 
seeker, things other than the Self-knowledge are secondary. 
What is important, is whether he talks or does not talk, 
whatever he does or does not do anything (yena kena 
prakarena) all the time, in every experience, he will 
be constantly reminding himself of his real nature. The 
rest‘is of no consequence. 

Why we cannot compare the contemplation under discussion 
with that of japa etc? — 
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MW: I 

Niyamena japarh kuryat akrtau pratya vayatah 
Anyatha karane’narthah svara varna viparyayat (116) 

- the repetition of mantra, = by rules 

etc; = should be done; = if not done as 

per rules etc; = the sin of omission; 3W«ll*><u) 

= if done wrong way; ^4 = due to 

error in chanting, pronunciation etc; 3Fl4: = results in 

misery. 

(Because), the repetition of a mantra must be done with 
proper rules and regulations etc,-if not, will lead to sins of 
omission. If there are errors on account of pronunciation, 
punctuation etc. it leads to results that may end in misery. (116) 

Contrary to japa sadhana is tattva bhavana. The former 
is subject to strict rules and regulations. If all the prescribed 
rules are not observed, the sins of omission will result. 
If proper pronunciation and correct punctuations are not 
used, it will have a wrong meaning and will produce 
the contrary effect. For example Namah Sivaya means 
I salute the Pure Self. But if pronounced Namo Sivaya, 
it means I salute, inauspiciousness. 

Therefore, japa sadhana has to be done strictly 
according to prescribed rules and regulations and 
systematically. 

Unlike the japa sadhana etc. the example of hunger 
satiation explains, the obvious effect of removal of erroneous 
notion about one’s self and the world, which leads to 
immediate removal of problems of life, as seen in hunger. 

Therefore — 

Ksudheva drsta badha krd viparita ca bhavana 
Jeya kena pyupa yena nastya tranus thiteh kramah (117) 

^ = like the hunger; f^rftcTT *fT^TT = the 

erroneous notion also; = is the creator immediate 

problems; = by whatever; = means; 

= overcome; 3T? = this viparita bhavana-, SFjfgct': = 

for the contemplation on the essence of the world and 

Self; sF*T: = the rules etc.; T 3tlw = is not expected. 

The problems resulting from the erroneous notions are obvious 
and experienced by all; and need to be removed immediately, 
by whatever means that are available for it (without wasting 
time on details like rules etc.). There are no special rules 
etc. expected about it. (117) 

When one is hungry, one takes food and the hunger 
is satiated instantaneously on consumption of food. Similarly 
(ksudha iva etc.) once it is seen/understood that all the 
problems that are experienced, are because of the viparita 
bhavana, it is essential that it must be overcome by any 
means available. 

The viparita bhavana is constituted of two things: 
thinking that the world is other than T and taking the 
other-than T-ness as reality. This wrong notion must 
be conquered by whatever means available. For this, no 
rules etc. are expected to be followed. 

Once the basic principles have been learnt, there is 
no further question of, whether this should be done first 
or that. In the contemplation effort, there are no rules 
(krama) as in japa sadhana etc. 

What are those means by which one can overcome the 
viparita bhavana ? — 
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^chTt,fdfcl'dlch«JHlftoh: I 

% nucil 
Upayah purva mevoktah tat cinta kathana dikah 
Etadeka paratve’pi nirbandho dhyana vannahi (118) 

'iHw: = the remedy for destruction of erroneous notion; 

fRf f^RTT = such as contemplation, discussion 

about Brahman etc; earlier already; ^ = certainly; 

3tT): = is said; tj^i 3TfR = with reference 

to single-pointedness etc.; = like contemplation 

on form; = strictness of rules etc.; T % = are 

not. 

The means for the removal of erroneous notion were already 
discussed earlier, such as contemplation, discussion etc,, about 
the Brahman (sloka No. 106). For the single-pointedness about 
the Brahmabhyasa no specific rules etc,, are called for (118). 

Upayah-For the removal of the viparlta bhavana i.e. 
misapprehension of the Truth, Tat cintanam etc.-the two 
methods of contemplating on the Brahman and talking 
about the Brahman have already been told. Constantly 
contemplating, thinking, reading, talking and studying about 
the Truth alone is called Brahmabhyasa. 

Etat eka paratve api-By this method, one is able 
to attain single-pointedness and focus his attention on 
the Absolute. 

Dhyanavat na hi. -For the sadhana, there are no 
stipulations of compulsory rules as in dhyanam upasana. 

According to yoga sastra, dhyana is the ability of 
the mind to focus on an object. The ability to focus 
on an object in a particular place is dharana. The ability 
to focus on an object in particular place for a long period 
of time is samadhi. 

In dhyanam, the sadhaka ties his mind to an object-in 
a particular form - in a particular place (nowhere else) - then 
he holds on to the form of his Ista devata (object) 
in his heart (with reference to place, say for one hour, 
with reference to time). Thus, the dhyana is conditioned 
with reference to time, place and object. The mind 
is tied down by these three parameters. These constitute 
the nirbandhah. 

Nirbandhah dhyana---etc. -In contemplation of the 
Brahman, the mind is tied down to nothing. On the 
contrary, the mind is ‘untied’. All the knots are undone. 
Therefore, the mind does not entertain any importance 
with reference to object, place or time. Time - place - object 
conditionalities (nirbandha-5) are only aids to the seeker, 
to draw his mind away from the plurality, to (the One) 
unity. 

In the case of contemplation on Self through 
Brahmabhyasa as explained in sloka 106, the mind is 
trained to focus its attention beyond time, space and 
object. 

This is the difference between the single-pointedness 
achieved in the dhyana upasana, and the single-pointedness 
achieved through Brahmabhyasa. 

In this context it is important to clearly understand 
the meaning of the term ‘single-pointedness’. It means 
the ability of the mind to focus on any theme in any 
moment of time, at any place, in the way desired. 
Single-pointedness is not a bondage. It is the ability 
to keep the mind focused at one’s command. 

By BrahmMbhyasa, the mind is able to contemplate 
on the Truth at any time. 

The nature of nirbandhah i.e. anchoring mind to 
something in upasana and Brahmabhyasa is — 
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fer: 

^TR IIWII 

Murti pratyaya santatyam anyanantari tam dhiyah 
Dhyanam tatrati nirbandho manasa scahcala tmanah (119) 

= of the thoughts; 9c44 FlTTcTfr = continuous 

thought flow towards one object; 3RTTT = without 

any dissimilar thought; WRtf = is known as dhyanam; cT^T 

= in this dhyanam; STTfCR: FTF: = of the mind 

that naturally unsteady; 3TfrT id4-^: = is tied down fully. 

Dhyanam is a continuous flow of thoughts of similar type 
towards the object of contemplation with the exclusion of any 
dissimilar thoughts. In this state, the mind, which is essentially 
unsteady, is tied down to the object of contemplation. (119) 

Manasah cancalatmanah - The mind is essentially unsteady. 
Such a mind is tied down in contemplation on form (murti 
dhyanam). This is defined as murti pratyaya santatyam i.e. 
thoughts belonging to the same species. For e.g. Krsna japa, 
brings only Krsna thoughts incessantly. Anyan antaritam- There 
is no other thought of any other species. This is dhyanam 
The mind is tied down to one form in one particular place, 
for an extended period of time. 

Tatra-\n this process of dhyana sadhana the mind being 
of the nature of constant change, is not allowed to move. 
This is what happens in murti sadhana. 

Bhagavan Krsna is reported about the unsteady nature of 
the mind by Arjuna— 

ft JR: fsur RTT& I 

fail6 IKRo|| 
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Cahcalam hi man ah krsna pramathi balavat drdham 
Tasyaham nigraham manye vayoriva suduskaram (120) 

fW = O’ Lord Krsna; FT: = the mind; % = indeed; 

•cjstcrw = is unsteady; SIFiRt = rebellious; = strong; 

= firm; clFF = of such a mind; = restrain; 

3^ = I; ^ = like the wind; = very 

difficult; F^ = consider. 

O’ Lord Krsna, the mind is indeed, unsteady, rebellious, strong 
and firm. 1 consider the restrain of such a mind very difficult, as 
that of restrain of wind. (120) 

The fickleness of the mind was also the problem with 
Arjuna as can be seen in this sloka which is a quotation 
from the Bhagavad Gita (VI-34). Arjuna tells Lord Krsna; 
The mind is always in a state of unsteadiness. Not only has 
it the strength to chum the sense organs, it is also strong 
and obstinate. To control such a mind is as difficult as controlling 
the wind. 

In the context of Brahmabhyasa, this has an important 
implication for the sadhaka Forcing the mind to meditate on 
a certain mantra in a certain place and for a certain period 
of time will only result in considerable frustration. On the 
other hand, if the sadhaka is constantly thinking and talking 
about the same theme viz. ‘I am other than this body’, ‘this 
world is mi thyd, etc. in due course of time, the mind develops 
the ability to discover the presence of the Truth inspite of 
the many-ness. 

Yet another quotation from Yoga Vasistha supporting the 

unsteady nature of the mind is — 

ft*Rftwfai46: \\m\\ 
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Apyabdhi panan mahatah sumenm mulanad api 
Api vahnaya sanat sadho visama scitta nigrahah (121) 

= O’ Pure Rama, ri|IcT: = of great; 3lf^I 'TFPRf 

= drinking the ocean; 3lfa = also; = in 

comparison to uprooting the mountain Sumeru1, srffr = also; 

= fire; SEFTTif 3lfa = eating also; ferT fe: = control 

of mind; = difficult. 

O’ Great Rama, the control of mind is more difficult, than 
drinking the great oceans or uprooting the great mountain Sumeru 
or even consumption of fire. (121) 

The same point about the difficulty in controlling the 
ever-changing mind, is made by quoting from Yoga Vasistha 
Vasistha rsi tells Sri Rama 

O Ramacandra-ll is easier to drink the whole ocean; or to 

uproot the Mount Meru or to swallow fire but to control the 
mihd is very difficult. 

It is the nature of the mind to be unsteady. All the 
struggle to tie it down is of no avail. More important is to 
discover why the process of thinking is initiated in the first 
place than this mechanical application of brakes to the unsteady 
mind to stop thought flow. Once the root cause is discovered, 
remove that The whole illusion of sequential existence of time 
will be removed by this process. 

In this manner comparison is made of dhyanabhyasa and 
Brahmabhyasa 

The uniqueness of Brahmabhyasa is — 

^*1Pl4--yr; ^#01 | 

w ii^ii 

Katha nadau na nirbandhah sii khala baddha deha vat 
Kmtva nante tihasa dyair vinodo natya vat dhiyah (122) 

= in the matter of discussion about Brahman; 

Id'sMj: = anchoring; T = is not; ^ 

= like a body tied down by a chain; = but; 

= like enjoying a drama etc; = ancient; 

sldSW 3TT#: = like the historical themes; f^PT: = for 

the intellect; f=H"k: = an entertainment. 

Unlike the contemplation on form etc., the Brahmabhyasa 
that includes discussion about the nature of Brahman etc., there 
is no anchoring to anything like that of a body secured by 
chain etc,, but it is a joy of entertainment for the intellect 
as one discusses the ancient historical themes. (122) 

In murti dhyana sadhana, the effort is to tie down 
the mind as if by a chain, to the object of contemplation. 
In Brahmabhyasa, it is constantly talking about the Paramatma 
tattva, from all possible angles and there is no tying 
down of the mind to an object of contemplation. 

Kintu ananta etc. - In the study of Purana-s, historical 
accounts etc., the mind is not tied down to one place, 
but in and through everywhere our attention is drawn 
to the Absolute. For example in the Purana story of 
Prahlada many principles are established, the seeker can 
contemplate on the Lord through a variety of experiences 
in the story, and he discovers that the Paramatma is 
the material cause of the world. Therefore, he has no 
doubt that the Lord is present in the pillar. Thus although 
many things are discussed, through all of them, only one 
Truth is being established. Therefore, the mind is able 
to keep its nature of ‘many thought-ness’ and yet this 
does not become a burden to the one owning such a 
mind. On the contrary it is vinodah--- a source of joy 
and entertainment for the mind. 

I 

Therefore, a devotee of the Lord will never get bored, 
because he can always think of so many themes which 
will keep him close to the contemplation of the Paramatma 
Such a Brahmabhyasa should be constantly practised. 
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The study of Purana-s etc. may be a disturbance 
and Brahmabhyasa may be weakened? 

The answer is — 

WWW 

Cidevatma jagan mithyeti atra parya vasanatah 
Nididhyasana viksepo netihasa dibhir bhavet (123) 

STIrtTT = the Self; fec[ = is pure consciousness; 5P1^ 

= the world; f^rr = is an illusion; ffcT = thus; 3151 

= in this way; 44<WHd: = being concluded; $fci$w 

= by the books of history etc; f^T: = an 

obstacle for contemplation; ^ = not; *1^ = becomes. 

The books of Purana-s and historical accounts etc., ultimately 
lead to the conclusion that (i) the atma is pure consciousness 
and not the body etc.; and (ii) the world is an illusion. Thus, 
their study does not become an obstacle in unbroken contemplation 
on Brahman. (123) 

Atma Cit eva-The Self is Absolute Consciousness. 
Jag at mithya id- this world is an illusion - that is, in the 
world of plurality, the plurality is the illusion, not the 
world. The difference between many toys made of sugar 
is only an illusion of form, but in essence all of them 
are of the same substance. That is the reality. 

Similarly, that the objects of the world are other 
than me is an illusion. 

Atra- In the study of the Purana-s and Itihasa. 

Vede ramayane . caiva, purane bharate tatha 

Ada vante ca madhye ca, harih sarvatra gfyate 

Whether it is the Veda, Ramayana or Mahabharata or 
Purana-s throughout the text---in the beginning, middle and 
conclusion - the Paramatma alone is the theme sung. 
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Therefore, parya vasanatah— the conclusion of the 
study of the Purana-s and Itihasa is (1) the self is Pure 
Consciousness and (2) the world is mithya. In other words, 
I am real, jagat is not. 

Nidhidhyasana viksepah na-This is not an obstacle 
or disturbance in meditation. 

Therefore, intense study of Vedanta or the story of 
Bhagavatam both keep the mind in a state of meditation, 
because the mind is focussed on the theme of the Absolute. 

Aham kratur aham yajnah svadha 'ham ausadham 

Mantro’ham aham eva "jyam aham agnir aham hutam 
(Gita -IX. 16) 

I am the kratu (vedik ritual), I am the yajha (Vedik and 
post vedik sacrificial worship), I am the food offered to 
the pitr-s or ancesters etc; I am the medicinal herb and 
all plants; I am the mantra, I am also the clarified butter; 
I am the fire! I am the oblation (a thing offered to God). 
So what does it matter if I am the food or the eater 
of the food. In this way, one is reminded of the Lord 
by everything and in everything. 

The important thing is to discover one’s identity. One 
is not Paramatma only on the seat of meditation!. 
Brahmabhyasa means keeping the vision of Paramatma 
as one’s Self constantly in mind through all experiences. 

Lord Krsna in Gita (VII-1) says: 

Mayyasakta-manah partha yogam yuhjan mad-asrayah 

Asamsayam samagram mam, yatha jhasyasi tat smu 

which means that he who has his mind fixed only on 
the Absolute, in any field of activity, he is in meditation. 
There is no viksepa for him. 

The study of the Purana-s and Itihasa, therefore, helps 
in maintaining the mind in such a continuous, uninterrupted 
contemplation. Veda Vyasa himself has said in Bhavisya 
Purana that the study of a Vedantin is not complete 
without the study of Purana-s. 
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Should it mean that even the worldly actions such as 

trade, agriculture etc. is not an obstacle in contemplation? — 

$fac||fu|^dK) rT I 

Rcf^TT ||W|| 

Krsi vanijya sevadau kavya tarka dike su ca 
Viksi pyate pravrttya dhis taista ttva smitya sambhavat (124) 

= in case of farming, trade 

or service etc; W = and; ^1 = in case of 

fine arts, logic etc; = having involved; tft: = mind; 

= is agitated; = by these agitations; cTr^ 

= rememberance of the Brahman, = 

is impossible. 

(Unlike the Brahmabhyasa achieved by the study of itihasa-s 
and Purana-s), involvement in the fields of fanning, trade, service 
etc. or in enjoyments like fine arts (poetry), logic etc, leads 
to agitations. These agitations prevent the BrahmabhySsa and 
the memory of the Brahman. (124) 

The doubt raised is: If Brahmabhyasa is perceiving 
the Paramatma in everything, why cannot the student engage 
in worldly activities like business etc.? 

Krsi vanijya- agriculture, commerce (vaisya vrtti) 
Seva-service (sudra vrtti) Kavya tarkadisu- literature, music, 
logic etc. (Brahmana vrtti) ca-ksatriya vrtti Pravrttya 
viksepyate- These are the fields of relative existence. 
Whenever we stay in the field of relative existence, agitations 
and viksepa are created in the mind. 

In Bhaja Govindam(Verse-14) (also called Moha mudgara 
because it hits hard on the delusion), Adi Sankara says: 

MHo mundi lunchita kesah kasayambara bahu-krta-vehh 

Pasyann-api ca na pasyad mudho hyudara-nimittam bahu-krt-vesah 

An-ascetic with matted locks, one with a shaven head, one 
with hairs pulled out one by one, another parading in ochre 

robes fool themselves who although seeing, do not see, because 

of ignorance and its effects. Indeed, these different disguises 

or apparels are only for their belly’s sake. 

Tattva smrti asambhavat: - Such individuals who engage 

themselves in the activities mentioned earlier, lose the 

rememberance of the main goal of contemplation. For 

them the secondary thing becomes primary and the primary 

thing becomes secondary. The study of Purana-s etc. 

on the other hand will not lead to such forgetfulness 

regarding the Truth itself. 

In that case even the daily acts regarding the maintenance 

of body also will be an obstacle? The teacher answers — 

\\^\\\ 

Anusan dadha taivatra bhojanadau pravartitum 
Sakyte’tyanta viksepa bhava dasu punah smrteh (125) 

3T? = in case of; = meals etc; 

^ = while keeping the contemplation going; 

= involvement; = is possible; SfrJRT = too much; 

fMfa = agitations; = are absent; 3TT3J = immediately; 

JT: = again; = one is reminded of the Self. 

However, in case of activities like taking the meals (daily 
bodily duties) etc., one can keep the contemplation on the 
Self going and yet attend to these daily chores. This is possible, 
on account of absence of too much agitations or disturbances 
from these activities. (125) 

Bhojana adau- Even while taking food, washing, bathing 
etc., it is possible to keep the mind tuned to the Absolute. 
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Atyanta viksepa abhavat etc.-Even in the midst of 
these bodily activities, it is possible to return to the task 
of contemplation and remember the Lord. While 
bathing - which is when the notion that ‘I am the body’ 
is the strongest, the spiritual student should recite the 
upanisad etc. so that the forgetfulness about our real 
nature will not last long. 

Therefore, taking food etc., need not become obstacles 
in Nididhyasana i.e. the contemplation on the Truth for 
all the times is possible along with daily routine of life. 

The absence of agitation and disturbances, does it mean, 

there is no forgetfulness about one’s nature? The answer is —- 

^ ^fefcT ||^E,|| 

Tattva vismrti matran na anarthah kJntu viparyayat 
Viparyetum na kalo’sti jhatiti smaratah kvacit (126) 

r^fd TTTRf = by the forgetfulness of Brahman 

alone; = problems; T = are not (created); 

= but; = by viparlta bhavana i.e. contrary 

understanding; = for developing erroneous 

knowledge; = a particular time; T 3?f^r = is not 

specified; ?TfzfrT = quickly; fHtd: = the one who remembers; 

= hardly any possibility (of erroneous knowledge). 

Mere forgetfulness of the Brahman, is not the cause of 
problem (samsara), but the cause is erroneous knowledge. As 
for the occurence of erroneous knowledge, there is no specified 
time required. It can occur at any moment. Therefore, for 
the one who can quickly remember the Brahman, there is 
hardly any problem of erroneous knowledge. (126) 

Tattva vismrti matrat anartha na-Merely forgetting our 
real nature does not create any problem of misery. In 
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the deep sleep state, we are in a state of utter ignorance. 
We neither know ‘who am I’ nor do we accept this 
body and mind to be ME. 

Kintu viparyayat- The problem begins when one begins 
imagining the body to be the Self. The moment one 
superimposes one’s imagination on the Self, erroneous 
convictions are created. 

Viparyetum kalah na asti- For erroneous perceptions, 
there is no particular time. Misunderstanding, can take 
place at any point and at any moment. 

Jhatiti smaratah- However, as one regains one’s balance 
quickly and realises that yielding to such wrong imaginary 
perceptions is a waste of time, the individual returns 
to his contemplation. 

The choice is ours, whether we yield to the 
misunderstanding and allow our inner peace to be destroyed, 
or whether we maintain and preserve that inner peace, 
whatever be the turmoil in the world. Only by maintaining 
that inner equilibrium, will we be in a position to face 
the challenges of the world effectively. 

What about the Brahmabhyasa for those whose pursuit 

is arts, literature etc? — 

cT^cUcW<] I 

STc^TTW^T Mlidrelief IIWH 

Tattva smrte ravasaro nasti anya bhyasa salinah 
Pratyu tabhyasa ghatit tvat balat tattva mupeksate (127) 

WH: = for the practice of Brahmabhyasa; 31^1 

?nfeR: = for those engaged in study of non-spiritual 

subjects; 3Ic|*h: = time or opportunity; T = not; 3}f^f 

= is; 5TcgrT = on the contrary; 3I^rRT MlfrlccHtf = being 
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an obstacle for Brahmabhyasa; TTWf = the Brahman-, 

“ieilq = under compulsion; 3^8^ = is neglected. 

For those who are engaged in the pursuit of worldly 
and material undertakings, there is neither any time nor 
opportunity for the practice of Brahmabhyasa. And, this 
pursuit being contrary to Brahm'abhySsa, even the Truth 
is neglected. (127) 

The teacher comments on those persons who are 
engaged in worldly activities such as those listed in 
sloka 124. 

Anya abhyasa salinah- Those who engage themselves 
too much in worldly activities and the study of subjects 
other than spiritual topics, Tattva smrteh avasarah na 
asti- they will not have time for tattva vicarana. They 
will be like the man who stood on the sea shore 
to take a swim when all the waves had stopped! 

The seeker has to decide his priorities and make 
the necessary effort. If we take one step, God wil 
take ten, but that one step we have to take. 

Not only do these material and worldly activities 
and studies deprive the seeker of the needed time 
to concentrate on the contemplation of Brahma, 
pratyut--on the contrary, abhyasaghatitvat balat tattvam 
upeksate: because of these unwanted worldly 
engagements, even the sadhana that the seeker has 
been doing for some time, is destroyed. The effect 
of this negative influence of making one forget all 
the spiritual practice and pursuit of abhyasa already 
invested, is so strong, that all unwanted subjects and 
activities take a position of priority and the pursuit 
of Brahma jhana becomes secondary. 

Even the upanisads recommend the withdrawal from 
the worldly pursuit— -- 
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^rtt ^fr i 

ffcT cii'ci'l (c^crllHH fc^fcT ll^cil 

Tame vaikam vijanitha hyanya vaco vimuheatha 
Iti Srutam tathanyatra vaco viglapanarh tviti (128) 

^ = to that one alone (i.e. Self); f^TFfar 

= come to realise; SPIT = all other worldly 

pursuits; % = indeed; = renounce; = thus; 

m = is declared by upanisad; rWT = similarly; 

SPTjT = in other places also; = the worldly 

pursuits and study etc; cj = is indeed; = a wasteful 

pursuit; = thus. 

Come to realise that one pure Self alone, and renounce 
all other worldly pursuits, is thus declared by Mundaka upanisad 
Similarly, Brhadaranyaka upanisad also declares, that the worldly 
pursuit and study is indeed a wasteful pursuit. (128) 

The teacher quotes from the sruti to substantiate what 
he said in Sloka 127. 

Tamevaikam vijanlthaetc. (Mundaka Up. II-ii-5) - Know 
that one thing i.e. Self alone. That is your only priority. 
When (Sravanam) studying and understanding the scriptures 
followed by (mananam) reflection, becomes strong, the 
third stage of Nididhyasana is reached. 

Anya vaco vimuheatha-Reject all other themes in life, 
without any hesitation. The rejection must be total and 
absolute. Many Pauranik stories illustrate this point. The 
classic example is, of Visvamitra getting diverted to the 
theme of matter, to drive home the point that the seeker 
has to be very watchful and protective over himself. 

Argument is one of the main enemies in the spiritual 
path. Narada BhaktiSutra (74)says: Vado na a valambyah- do 
not indulge in argumentativeness. Argument gives validity 
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to that subject of argument, which means that jag at has 
been accepted to be real. 

In another srutl (Brhadaranyaka Up. 4.4.21) it is said 
vaco viglapanam-arguments only lead to loss of temper, 
frustration and increases one’s susceptibility to criticism 
and ridicule. A study of mahatma-s lives will show how 
much suffering they went through in life, but never lost 
sight of their goal. A spiritual seeker should not get 
unnecessarily involved in the world beyond a particular 
point. 

Unlike the activities like taking food etc., the other 

worldly pursuits are not essential for living — 

r£TS|#3 | 

f% ^ cbOuu nmn 

Aharadi tyajan naiva jlvet sastran taram tyajan 
Kim na jivasi yenaivarh, karo syatra duragraham (129) 

3TTFR 3TT% = taking food etc; = rejecting; 4 

= not at all; 41^ = one can live; 

= rejecting other worldly pursuits of material 

subjects; T 4)cifa = don’t you live; ^ = because 

of which; 3^ = here with regards to study of material 

sciences; = in this manner; = obstinate emphasis; 

= you give. 

As by rejecting the activities like taking food etc., one 
cannot live (hence they are essential for living); Don’t you 
live without the study of worldly subjects? Therefore, why 
are you so obstinately emphatic about the study of material 
sciences alone? (129) 

Ahara adi tyajan na eva jivasi- If you do not take 
food, you can’t live. 

/ 

Sastrantaram tyajan etc.-But certainly, you will live 
even if you give up reading material other than the scriptures? 
Surely you can live without such non-profitable pursuits? 

Yena evam duragraham etc. - Therefore, do not entertain 
a wrong understanding and insist that pursuing such studies 
is right. 

We do see spiritual persons engaged in the worldly 

pursuit, like that of Janaka etc. How do we account for 

above thinking? 

W ilvnuftfcl I 

cRTT dcjlfM ll^oll 

Janakadeh katham rajyam id cet drdha bodhatah 
Tatha tavapi cet tarkarh patha yadva krsim kuru (130) 

5Rc6 341%: = of king Janaka etc.; <1^4. = the royal 

undertakings; = how can be explained; ff?T = 

if this is the doubt; £5 = on account of firm knowledge; 

cTSTI = of similar nature; cR = your also is; 

= you may read logic; = 

practice farming; = or. 

If the doubt is that we do observe the involvement of 
king Janaka etc., in the worldly undertakings. How is it possible 
(as it seems to be contrary to your thesis)? The reply is-it 
is on account of firmness of knowledge. If you are also established 
firmly in Self knowledge, then you may also engage in study 
of logic or farming. (130) 

The student now raises another point of argument. 

Janakadeh katham rajyam id cet etc. -How is it then, 
that kings like Janak were very much involved in governing 
their kingdoms? They were not sitting in caves and 
contemplating? The teacher answers this question: 
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Drdha bodhatah: Because they were firmly established 
in the knowledge. Tatha tava api-]f you are also equally 
well established like them in aparoksa anubhuti, if you 
think you have attained that state of the Absolute, tarkam 
patJia krsim kuru: whether you become a logician or 
an agriculturist makes no difference, but not before you 
have reached that stage of being firmly rooted in absolute 
knowledge. 

Once the world is known to be illusory, as in case 
of king Janaka etc, what can justify their involvement 
in the worldly affairs? 

The answer is- 

foifoio^HF^Kci: 11*^11 

Mithyatva vasana dardhye prarabdha ksaya kanksaya 
Aklisyantah pravartante svasva karma nusaratah (131) 

= when the conviction of the illusoriness 

of the world is firmly achieved; = desiring 

the elimination of prarabdha karma; = without 

suffering; MM = according to one’s own 

karma, = participate in the world. 

Although, firm conviction about the illusoriness of the world 
is developed, desiring the elimination of prarabdha karma, the 
wise man, not getting influenced by the sorrows, participates 
in the world according to one’s position or duty. (131) 

How does a wise man who has come to the conclusion 
that the world is an illusion, and Brahman alone is Reality, 
still engage himself actively in the world? 

Mithyatva vasana dardhye- When the seeker has 
strengthened his knowledge about the illusoriness of the 
world, prarabdha ksaya kanksaya- desiring the removal 

of his prarabhda karma, he participates with two distinctions: 
a) Aklisyantah : He keeps himself engaged in the world 
without getting disturbed or distressed; and (b) Sva sva 
karma anusaratah; that is, he carries out actions without 
being the actor behind the actions. There is karma but 
no karta Therefore, he does not suffer because of the 
activities in which he is engaged. The body, mind and 
intellect function in their own fields, and he is only the 
substratum supporting all of them, neither getting influenced 
by the success or failure of his actions - without a trace 
of suffering. 

Will it not mean, that the wise man may also participate 

in the condemned activities? — 

3TfcrFT#r *TT w WcbtfcWclfifHI^ I 

3^ 3T if^T cR 11*3311 

Ati prasahgo ma sahkyah svakarma vasa vartinam 
Astu va kena sakyeta karma varayitum vada (132) 

= those who are living according 

to the prarabdha ; SffrT SRTW: = the possibility of involvement 

in undue actions; BT = don’t; = suspect; 3T 

= or even if there is, let it be; 3iJf = the prarabdha; 

= nullifying; = by whom; = is 

possible; ^ = say. 

One should not suspect the possibility of involvement of 
the wise man in undue activities, as he is strictly living according 
to duty orientation. However, even if he is involved in undue 
activities, who can nullify the impact of karma (i.e. every one 
has to go through the prarabdha) ? (132) 

Sva karmavasa vartinam-ll was said earlier that the 
wise man is constantly engaging himself in his due action 
but suffers no pain or suffering; he is only exhausting 
his own prarabdha karma. 
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Ati prasahgo ma sank yah- But this does not mean 
that there can be an atiprasahgah i.e. one who will indulge 
in any improper actions. Bad actions do not come out 
of the wise man because of prarabdha. Otherwise ,one 
can justify bad actions under the guise of prarabdha. 

Astu va kena sakyeta etc. - Even if such a thing happens, 
i.e. if his actions are undue i.e. beyond the limit of 
rectitude, prarabdha does not spare anyone. But it is 
important to bear in mind that prarabdha karma belongs 
to the body, the body is fabricated with the thread of 
prarabdha, it is maintained in prarabdha, and it ends 
according to the prarabdha of the body. It has nothing 
to do with the Truth. 

What situation comes in one’s life is certainly according 
to prarabdha. But how do we respond to that situation 
is not dependent on prarabdha. As such ill-actions are 
very unlikely from the man of wisdom. 

The difference of response to the prarabdha, is the 

criterion of being wise or not. How — 

flir yiWcbM I 

* ^Tt ii^ii 

Jhanino’jhanina Scatra same prarabdha karmanl 
Na klek> jhanino dhaiiyan mudhah klisya tyadhaiiyatah (133) 

33^ = here; STREET = with reference to prarabdha 

karma-, tflPn: = for the wise; 3h^iiPh: = for the ignorant; 

^ = and; ^ = although equal; qllPH: = the wise; 

= on account of equipoise; A = do not 

suffer; JJc?: = the ignorant; ST^frT: = due to lack of equipoise; 

fl^rfcr = suffers. 

Although, the presence of prarabdha karma is similar for 
the wise and the ignorant, the wise man does not suffer them 

because of his equipoise, while the ignorant suffers, due to 
his lack of equipoise. (133) 

The difference between response to the prarabdha 
by the wise man and that by the unwise man is explained. 

Atra jhaninah ajhaninah etc. - Prarabdha treats the wise 
man and the unwise alike--It spares neither. Then what 
is the difference? Jhaninah dhairyat klesah na-The wise 
man is not disturbed by the prarabdha. He bears it with 
fortitude. Whereas, Mudhah adhairyat klisyati etc.:-The 
unwise man suffers with every manifestation of prarabdha 
because of the absence of dhairya or equipoise of wisdom. 

[In this context, dhira is one who has the ability 
to live according to wisdom. If he is wise and does 
not apply it, then he has the wisdom but lacks dhairya ] 

An example is given to make the difference between 

the response of the wise and ignorant, more obvious — 

j|cr IIWII 

Marge gantror dvayoh srantau samaya mapya duratam 
Janan dhairyat drutaih gacchet anyas tisthati dinadhlh (134) 

HR? = on the way; = for the two persons 

walking; SITtft = tiredness; = although equally; 

33^cTR[ = nearness; = knowing; = due 

to perseverance; = fast; = goes; 3RT: = while 

the other; ^1 t: = one lacking perseverance; fdBfd = 

stops wherever he is! 

1 Of the two persons walking the same path and tired equally, 
the one who knows the nearness of the goal walks fast with 
perseverance to reach the destination, while the other not knowing 
the nearness of destination and lacking perseverance, halts on 
the way before reaching the goal. (134) 
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This sloka illustrates the difference between the dhlra 
purusah- man with perseverance and adhira purusah- man 
lacking perseverance. 

Marge gantror dvayoh etc.-Two travellers are going 
on a journey and both are equally tired. 

Aduratam janart- However, the one who does not know 
how much the remaining distance is and the one who 
knows, have different perceptions and react differently. 

Dhairyat drutam gacchet- The one who knows the 
remaining distance, comes out of his fatigue and because 
of his knowledge of the distance to be covered makes 
the needed effort to make it to the destination. 

Anyah tisthati dlnadhlh- Whereas, the one who does not 
know the distance, because of his ignorance succumbs 
to his fatigue, feels discouraged and gives up. 

Similarly, the wise man knows that this is prarabdha 
of the body and further ignorance or knowledge makes 
no difference to the working of prarabdha. So, he endures 
it and carries on his activity with equanimity, but the 
unwise man becomes dlnadhlh-discouraged and uninspired. 

So far, the first part of the original upanisadik statement 
was analysed. The result is evident in the second part 
of the same statement. So to conclude this part of the 
discussions - -- 

iimn 
Saksat krtatma dhlh samyak aviparyaya badhitah 
Kimi cchan kasya kamSya sarlram anusahjvaret (135) 

STSTTcf fvcTTrh sft: = one who has directly known his 

Pure Self; 1 perfectly; if^TcT: = therefore, 

freed from the ‘I am the body’ notion; f+q = desiring 

what; spnqpq = for whose sake; 3i(Uq = body; 3^ 

= after; = get worried! 

Thus, he who has directly known his essential Self perfectly 
and therefore, given up the erroneous identity with the body 
etc., desiring what and for whose sake, will he, thereafter get 
worried on account of the body? (135) 

This sloka concludes the explanation of first part of 
sloka 1 of this Chapter. 

Saksat krtatma dhlh samyag aviparyaya badhitah-We 
who has thus discovered his real essential nature through 
aparoksa anubhuti, has no more erroneous notions that 
existed earlier, namely, ‘1 am the body’, ‘I am the limited 
individual’, ‘I am the conditioned unhappy jlvd. All these 
misconceptions are removed. 

Kim icchan kasya kamaya etc. - Can he have any desire? 
Because there is nobody to enjoy, there is neither the 
desirer nor the enjoyer. There is no need for him to 
get involved in the body i.e. all its relative existence---gross 
body and the waking world; subtle body and the dream 
world; and the causal body and the deep sleep world. 

Here onwards the second half of the first verse is taken 

up for analysis and discussion — 

ch|U|ch|^c$ | 

Jagan mithyatva dhibhavat aksiptau kamya kamukau 
Tayorabhave santapah samye nnih sneha dipavat (136) 

3Prq fh^lccl sft *TRTq = on account of the conviction 

that the world is an illusion; 37FT = the desirable; =61 ^=6: 

= the desirer; 3Tli%Tf) = are negated; cPff: = of these 

two; 3nTT% = absence; = the sorrow; ft: 4ft 
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= like a lamp without oil; = will die 

off naturally. 

Once the conviction about the illusory nature of the world 
is firmly established, there is negation of the desirer and desired. 
In the absence of these two, the sorrows will naturally disappear, 
as the flame of the lamp lacking oil dies away of its own. (136) 

The sorrows can result only when there is some 
one desiring something and the desire is not fulfilled. 
However, once the illusory nature of the world is fully 
established in one’s understanding, there cannot be any 
desire for an illusory object. Therefore, there cannot be 
a relative phenomenon called, the desirer! When, the factors 
responsible for sorrow disappear, how can there be any 
sorrow, as the lamp without oil can’t burn, due to the 
absence of oil. 

This point of desirclcssness due to illusory nature of 
desired objects is seen — 

f^RTfcT |ft?V9|| 

Gandharva pattane kihcit aindrajalika nirmite 
Janan kamayate kintu jihasati hasan nidam (137) 

'TrFl = in an illusory creation; = anything; 

^ 51#ra> ftfifrf = knowing, that it is a creation 

of magician; T =WH4cl = does not desire; fefRJ = but; 

= this thing; 6^1 = smilingly; faemfci = desires 

to give up. 

Knowing well, the illusory nature of a creation by a magician, 
no one desires anything from that creation, but is ever ready 
to give up everything smilingly. (137) 

The creation of a magician appears to be real; but 
it is not. Knowing this, i.e. absence of any real object 

in such a creation, none can ever desire to own any 
thing out of it. Similarly, he who has clearly known the 
world to be an illusion, there cannot be either a desire, 
or a desirer. 

The above illustration is applied to the man of wisdom 

and desires for enjoyment — 

3TNTcTW*f% £mKc|H[ | 

Hl^fd femtd mtw 
Apata ramanl yesu bhoge svevam vicaravan 
Nariu rajyati kintve tan dosa drstya jihasati (138) 

3TMrT = the appearance of beauty due to 

ignorance; = in the objects of enjoyment; = 

in this way; = one enquiring about the reality 

of the apparent beauty; T = not; ^= gets enchanted; 

= on the contrary; = by discovering 

the faults; = to these enjoyable objects; = 

desires to give up. 

Similarly, (as in the example given in above sloka), a 
wise man, having enquired about the apparent beauty of this 
worldly objects, appearing during the state of ignorance and 
known to be an illusion, does not get enchanted, and gives 
up considering them to be full of faults on a critical appraisal. (138) 

Apata ramanlyesu etc. - The one who has reflected 
about the world and come to realise that the glitter and 
imaginary joy that is seen in the world is not real, he 
can never be enchanted by these objects. The attraction 
is totally gone from his mind. 

Sant Jhanesvara in his commentary on the Bhagavad 
Gita gives two powerful examples to illustrate this repulsion 
to worldly enjoyments: 
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(a) of a thirsty man being offered the pus from a 
wound, to satiate his thirst; • v 

(b) of a man being offered the love of a dead woman. 

These examples may seem distasteful but they are 
intended to drive home the urgency and need of a proper 
understanding of the world and of oneself. 

Kintu etan dosa drstya jihasati- But, by discovering 
the fallacy in the worldly objects, he is easily able to 
reject the whole world. It is necessary to see through 
the external glamour and glitter of worldly enjoyments 
and discover their true ugly and empty nature in order 
to be detached from them. 

What are the limitations and shortcomings of the wordly 
objects?— 

^ 11*^11 

Arthanam arjane klesas tathaiva pari palane 
Nase duhkham vyaye duhkham dhigarthan klesa kaiinah (139) 

3^TTTJ = for earning wealth; = is troublesome; 

^ = so also; M Rh i cl ^1 = for protection; ^TTTt 

= when destroyed; = is painful; = when 

spent; = is painful; 3TTfal: = the giver of pain 

(the wealth); = away with this; 3T8i^ = the wealth. 

It is pain ridden efforts that are required for earning wealth, 
so also for its protection and is painful when lost. The spending 
is equally painful. Away with this wealth, a creator of all > 
problems. (139) ' 

There are four purusartha-s, Artha, Kama, Dharma, 
Moksa. Of these in this sloka the teacher explains the 
limitations of artha. 

Arthanam arjane klesah- There is a lot of trouble 
in earning wealth, ( Tatha paripalane) equally so in protecting 
it from others, although one wants to show off also at 
the same time. 

NaSe duhkham- When the money is lost, there is misery 
again. Vyaye duhkham-Even more painful is to spend 
the money or to give it to others. 

Dhigarthan klesa karinah - Away with this wealth which 
causes nothing but trouble and distress at all stages. 

Yet, right from childhood we are thinking of artha 
which in the larger sense means not only money but 
anything which gives us an imaginary sense of security. 
The definition of security varies from individual to individual 
and from time to time. The happiest man is he who 
feels the highest security in owning nothing, either to 
give or to keep. 

Thus, contemplation on these three shortcomings with 
respect to wealth will help a seeker, overcome the impact 
of worldly things and their illusoriness. 

The sense pleasures and infatuation for these worldly 

things and beings are condemned by proper thinking — 

H Hr! H11 I ^ I'KI '-PlClltrl^VHI 

IKvoii 

Mansa parica]i kayastu yantra lole’pga paqjare 
Snay vasthi granthi salinyah striyah kimiva k>bhanam (140) 

JITH = the doll of flesh; rjfei 

= rqade up of muscles, bones, glands etc; 

5 = indeed; fei<ti: = of the women; = 

dynamic like a machine; q# = in the assembly of 

limbs; f=t>T = what is there called as beautiful? 
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The body of a woman is made of muscles, bones, glands, 
etc. and dynamic like a mechanical flesh doll; an assembly 
of different parts, is there anything that can be called beautiful 
and attractive? (140) 

The limitations of (kamah) desire for objects of 
enjoyment is the theme of this sloka. The term stri is 
used in a technical sense to indicate the desire that man 
has for the enjoyment of woman and vice-versa. Stri 
has three letters, Sa, Ta, Ra meaning the sattva, tamo 
and rajo guna-s respectively i.e. the world of matter. 
The world of matter becomes the field of enjoyment 
for the conscious jlva. Thus stri means the enjoyable 
goods in the form of something other than me. 

The body of a woman is nothing but striyah etc. - a 
doll of flesh made of bones, veins etc. constantly moving 
like a restless machine with limbs. Kim tobhanam- What 
is beautiful in this? 

The attraction, one has for objects of desire, is because 
of the value given by that individual to that object. Only 
he and he alone can devalue the object in his mind 
by developing dosa drsti and reducing mahatva buddhi 
Therefore, a spiritual seeker must endeavour to withdraw 
the value he tends to give to worldly objects and their 
enjoyment, by means of pratipaksa bhavana, i.e. discovery 
of negative points to develop disliking for the object. 

In Vivekacudamani (sloka 22), Adi Sankara says: 

Virajya viaaya vratat dosa drstya muhur muhuh 
Sva laksye niyata-vastha manasah sama ucyate 

We can withdraw from the worldly things and beings of 
enjoyment, only when we develop doia drsti for these 
things. This is called pratipaksa Bhavana (prati = opposite, 
paksa = side, to look at the opposite side). Through such 
a process, one can attain sama or calmness. 

For everything in this world there is a good and 
a bad side. To think of the attractive side will not help 

in developing dispassion. Taking the negative element or 
the dosa in the worldly things i.e. pratipaksa bhavana 
is the only way to develop true dispassion. 

The purpose of this vision development about the 
worldly objects and enjoyment is not to develop hatred 
for them, but to relieve oneself from the impact of misery 
on account of erroneous understanding of the world etc. 

Therefore, the purpose which is attained by the scriptural 
way of looking at the world is — 

^T: I 

cTTft WW wsfiz WWW 

Evamadisu sastresu dosah samyak-prapah citah 
Vimar sanna nisarh tani katham duhkhesu majjati (141) 

= in this way; 3TTf^ *11^3 = initially in the 

scriptures; ^T: = the shortcomings; = exhaustively; 

Hnfami: = are explained; rTTfr = these; = constant; 

= contemplating; <£^3 = *n the sources of 
misery; = how; JT^ffrT = gets immersed? 

In this manner, the initial topics in the scriptures deal 
exhaustively, about the shortcomings, limitations etc., of the 
worldly things and enjoyments. Contemplating on them, constantly, 
how can one get enchanted and lost in these sources of 
misery? (141) 

Evam adi etc.-In this way, from the study of the 
scriptures, the dosa or fallacy in the possession and 
enjoyment of worldly objects is again and again exhaustively 
explained (prapaheita). Tani anisam etc.-when a seeker 
constantly thinks about these dosa-s in his mind, and 
once he develops dosa drsti; duhkhesu katham majjati- how 
will he ever get enchanted by these wordly objects and 
allow himself to be drowned in the sorrow resulting from 
such attachments? 
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The student must devalue the world, only then can 
he get away from the world, without getting hurt. 

When the enchantment in the objects is lost, there 
cannot be desire for enjoyment. How? — 

^HtHl^fdkdHoHfd llwn 

Ksudhaya pTdyamano’pi na visam hyattu micchati 
Mistanna dhvasta tin janann-amudhas taj jighat sad (142) 

= by the hunger; = suffering; 

= although; srtjco: = wise one; = the poison; 

3T3Il = for eating; T % = never; 5-otffci = desires; 

37^^ fci^- = one who is satisfied by sumptuous 

sweet food; = knowing that; = poison; T = 

not; r^Monfci = desire for eating. 

A persons, although suffering from pangs of hunger, will 
never desire to consume poison knowing fully well it to be 
so. Further more, he will never desire to consume it, when 
he is already satisfied with a full sumptuous meal. (142) 

Uustrations are given to explain the point made in 
the previous sloka. 

Amudha ksudhaya etc. A person who has even an 
iota of ordinary intelligence, will he ever think of eating 
poison, even if he is very hungry? 

Mistanna etc. Similarly one who has taken a sumptuous 
meal, will also not want to eat poison. 

In short, neither the hungry man nor the man whose 
hunger is satiated will want to eat poison, knowing its 
detrimental effect. 

In the same way, he who has really understood the 
fallacy in wordly enjoyments will not be interested in 

the wordly things. He who has discovered the joy of 
his own being, why will he ever go to the world for 
enjoyment and destroy himself? 

What about the impact of prarabdha in case of a wise 

man? 

cT^r lir^n 

Prarabdha karma prabalyat bhoge sviccha bhave dyadi 
Klisya nneva tada pyesa bhuhkte visti grhlt vat (143) 

SIRo^T = by the strength of prarabdha; 

= in the indulgence; ^ = if; = desire; 

= happens to be; 3#T = even then; ^ 

= this wise man; = without real enjoyments; 

= like one possessed of a ‘devil’. etc; 

= experiences. 

As a result of the strength of the prarabdha, a wise-man 
may happen to have some desire for the wordly objects, even 

f then he experiences the objective enjoyment, as if he is dealing 
with an illusory ghost i.e. without attachment and 
seriousness. (143) 

Prarabdha Karma prabalyat tic. Because of the strength 
of the prarabdha in his life if a person has some desire 
for some of the things in this world, even then he accepts 
the enjoyment but in his heart of hearts he is suffering 
in that enjoyment. 

There are two types of sufferings-(1) an ignorant 
A man suffers because he does not get to enjoy what he 

wants; and (2) a man of wisdom suffers because he 
really does not want an object but feels obliged to enjoy 
it like a man getting too much food and not being able 
to enjoy it. 
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Visti grhitvat- Such a man of wisdom behaves as 
if he has been possessed by a ghost. After the ghost 
leaves a man, he talks and behaves as if nothing 
had happened. So also, a man of wisdom is helpless 
when wordly things come to him unsolicited and he 
has to receive them, but he is not dependent on 
any of these worldly objects. 

In the life of wise men, it is generally seen in 
the world- 

5$hi apf: | 

^RTcT^ iiwii 

Bhunjana va api budhah sraddha van tali ku turn bin ah 
Nadyapi karma na-schinnam iti klisyanti santa tarn (144) 

3*6^^ = the householder; = full of faith; 

~ *^e wise men; : = while experiencing 

the worldly objects; 3T = or being without enjoyable 

objects; 3TST 3Tfr = even today; T: = our; = 

prarabdha; 4" = not; = one not destroyed; ?fcT 

= in this way; ?TcTfTJJ = constantly; %^rf^r = suffer. 

The wise men, being a house-holder and full of faith 
(in the Lord), while experiencing the worldly objects etc., 
or without them, take them with a painful gesture ‘that 
these prarabdha karma are not leaving us even today*. (144) 

Sraddhavantah kutumbinah budhah etc.-Those 
wise people have sraddha or spiritual faith in their 
hearts but who are obliged to be grhasta-s (to lead 
family life) they feel ‘how long will I have to suffer 
because of my prarabdha while experiencing them 
or being without them ? ‘They are not leaving us 
even today! In this manner, constantly bemoan their 
situations caused by the strength of the prarabdha. 

For such a man the highest grace of the Lord is 
when he discovers a sense of total dispassion. The prarabdha 
ksaya (weakening) will happen in due course. 

The above attitude of the wise man about the worldly 
experiences, should not be taken , as their sufferings, 
because, a wise man does not suffer on account of the 
world. 

Then what it is? 

TO |SRTKdlM: feg fcKxhdl I 

ft cTPT: TOlR*: n^n 

Nayaiji kleso’tra sarhsara tapah kintu viraktata 
Bhranti jhana nidano hi tapah samsarikah smrtah (145) 

|j?T: = this sorrow of a wise man; fTTT: 

= the sufferings on account of world; ^ = is not; 

= but; 3T? = here about this world; 

= dispassion; % = because; = worldly; cTPT: 

= ’sufferings; »JTfcT *TR = is the result of delusion; 

= is declared. 

This sorrow of the wise man is not (to be understood 
by us) the sufferings due to world. This is his dispassion about 
the worldly things and its enjoyments, because, the worldly 
sufferings are bom of the delusion. (And how can the wise 
man have delusion?). (145) 

[Therefore, the sufferings of the wise man, bom out 
of discrimination, are not miseries similar to those of 
the worldly man in delusion]. 

t 

Ayam klesah etc.-The suffering of the wise man, 
when he is exposing himself to worldly things, is not 
the same as that experienced by the ignorant man, in 
a similar situation. 
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Kintu viraktata-]n the wise man his unhappiness is 
an expression of viraktata- dispassion towards worldly 
things. He is disinterested in worldly activities not because 
of frustration but because he has developed vairagya-lack 
of interest i.e. detachment. The more the vairagya, the 
easier it is to see the Lord. There, his trouble is not 
because of frustration on account of the incomplete fulfilment 
of worldly desires, but out of dispassion. 

Bhranti jhana nidanah hi tapah etc.-On the other 
hand, the suffering (tapah) of the ignorant man on account 
of the worldly things (samsarikah) is because of delusion. 
They have taken the world to be real. From this illusory 
world, they want to achieve real joy which they can 
never get. This is the difference in the nature of the 
tapah- suffered by the wise man and by the ignorant man. 

The criterion for the sufferings of the wise man is 
discrimination. Hence — 

^ ^csrfcr iry^ii 

Vivekena pari kli^yann alpa bhogena trpyati 
Anyatha ’nanta bhoge’pi, naiva trpyati karhi cit (146) 

= being discriminative; = seeing the 

sufferings; 3TFT = by little enjoyments; ^4 Id = the 

wise is satisfied; SRmT = or else; 3FFrT ^ 3#r = even 

with unlimited comforts; = none; T = not; rFTft 

= is satisfied; ^ = at all. 

The wise man being discriminative about the worldly 
enjoyments, is satisfied with very limited involvements. Or else, 
on the contrary, even with unlimited enjoyments, an ignorant 
man can never be satisfied at all. (146) 

Viveken pariklisyan alpa bhogena trpyati- The wise 
man who is able to discriminate and sees the futility 

of getting involved too much in worldly enjoyments, is 
able to control himself and be totally satisfied even with 
a little bit. 

Lord Krsna says in Gita (VI-17) says: 

Yuktahara viharasyayukta cestasya karmasu 
Yukta svapnava bodhasya yogo bhavati duhkha-ha 

He who is able to maintain a balance in his life with 
reference to everything, (moderation in eating and recreation, 
regulates his sleep and wakefulness) and does not go to 
extremes in any of his undertakings, to such a person 
alone yoga becomes a destroyer of misery. 

Anyatha etc.-The ignorant man, on the other hand, 
however much bhoga (worldly enjoyment) he may enjoy, 
he will never be satisfied. He will still have a hungry, 
greedy look when he looks at the world, wanting more 
and more. There is no end to the acquisition and enjoyment 
of worldly goods. 

Thus the wise man having reached the vairagya 
(dispassion) stage, does not derive the same enjoyment 
in worldly things as earlier. 

The contentment can never be reached by mere indulgence, 
as an ignorant thinks---- 

* ^5 °FW: STT^fd I 

qodfwft- nvtfell 

Na jatu kamah kamanam upa bhogena samyati 
Havisa krsna vartmeva bhuya evabhi vardhate (147) 

= the desire; = of the objects of enjoyment; 

= by indulging in them; ^ = can never 

be; JlliHlri = is fulfilled; |?f^T = by fuel; ^ 

= like the fire; = again vigorously; 

= is fanned. 
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The desire can never be satisfied by indulgence with enjoyable 
objects, as the fire is fanned vigorously again by the addition 
of fuel. ‘(147) 

The present thought that, there is no such thing as 
complete satisfaction so far as worldly enjoyments are 
concerned, one only hungers for more and more; has 
its origin in the Kathopanisad (1-26). Naciketa was offered 
all the temptations of the world by the teacher Yama 
Raja, to which Naciketa replies: 

Svo bhava martyasya yadantak-aitat, sarvendriyanani jarayanti tcjah 

Api-sarvam jivitam alpam-eva, tavaiva vahas-tava nrtyagfte 

‘All things have a knack to change (transient), O! Death, 
the senses wear out due to over-indulgence, however long 
life may be, it is always short, you may keep your comforts 
like chariots, songs dances etc., for yourself 

Na jatu kamah etc.-Desires can never be satiated 
by enjoyment. We must grow out of them. 

Havisa Krsnvartma etc. - If you add fuel (ghee) 
to the fire, the fire will gain more strength. The fire 
is called analam as it does not say ‘enough’ (alam). 
In the same way, the fire of desire for enjoyment 
of wordly things has no end. 

Therefore, the only way to quell desire is to grow 
out of it. Once that is done, even if things of desire 
are available, desire cannot take possession of us. 

The indulgence supported by proper discrimination 
leads to satiation. How? — 

ft pzj- 

Parijhayopa bhukto hi bhogo bhavati tustaye 
Vijnaya sevitas coro maitrl meti na coratam 

IKV^II 

(148) 
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= having discriminated; T'DJrF: = the 

experience of enjoyment; = to satisfaction; *rafcT 

= leads to; f? = certainly; foUTO = having well 

known; = served; = thief; = to friendship; 

^fcf = becomes; = the attitude of theft; 

T = not. 

Knowing well, someone to be a thief, when accepted 
with an attitude of service and compassion, does not behave 
as a thief, but extends a hand of friendship, so also, the 
experience of enjoyment when dealt with an understanding 
and discrimination, leads to satisfaction easily (unlike what 
is said in the above sloka). (148) 

Parijhaya upbhuktah etc.-Once the viveka or 
discrimination has developed as discussed in the 
previous sloka, the enjoyment which he indulged in 
earlier, now knows the source of that joy and is 
no more dependent on it. The stealing effect of objects 
of desire will no longer affect him. 

An example is given to illustrate: 

Sevitah corah etc.-When a person known to be 
a thief and yet we do not treat him like a thief, 
but with understanding and love, he will no more 
be a thief for us. Similarly, when the discrimination 
dawns, the objects of enjoyment no more are able 
to delude us with their enchantment. 

How can one reduce the impact of temptations on 

the mind? —— 

frftftFT ef)dm>fl5vWt5ft | 

llWll 

Manaso nigrhitasya Ilia bhogo’lpa ko’pi yah 
Tameva labdha vistaram klista tvat bahu manyate (149) 
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= well controlled; TRH: = of the mind; 

= very little; 3lfT = also; H: <rfldi = the experience 

of enjoyment; STcW = does not; f^RTTC^ = expand; THf 

= to that; = alone; %gr=TTtf = being a source 

of sorrow; = enough; TT^TrT = thinks. 

A well trained and controlled mind is able to enjoy the 
objective world even with a very little availability and does 
not lead to more expectations-, but thinks even these little 
experiences of enjoyments, to be an abode of sorrows. (149) 

A new thought is being developed. It was stated in 
&loka-1 that he, who has discovered his own real nature, 
why will he have desire? Because he has no desire in 
him, he will not get unnecessarily heated up in life. From 
this point, the teacher-student dialogue is taken up: when 
a person has known the Truth and discovered his own 
essential nature, thereafter, will his earlier prarabdha 
continue to influence him or will he be able to go beyond 
it? If not, then what will his state be? 

Manasah nigrhitasya etc.-He who has controlled his 
mind by proper practice, yogabhyasa etc., for him even 
very little enjoyment that he experiences after the dawn 
of wisdom is satisfying. 

Furthermore, he will not allow that small enjoyment 
to be expanded i.e. lead to dependence. When an ignorant 
man comes across an enjoyment, he wants to repeat 
it and maintain it forever and thus he gets entangled 
in worldly objects. In the case of the man of wisdom, 
even if he is exposed to an object of enjoyment, he 
will be satisfied even by a small amount of such objects 
of enjoyment. 

Further, he will not plan to expand his activities for 
the continuance of the same indulgence. 

Tameva klistatvat etc. - Even though he has the bhoga 
or enjoyment, in his heart of hearts, he is always aware, 

that if- that bhoga does not continue, he should not be 
concerned and if he goes after too much of the bhoga 
he may fall again. 

A disciplined mind can lead to satisfaction even with 
very little enjoyment i.e. the contentment is easy for a 
controlled mind. 

How? - 

cprfcT I 

^ n^oii 

Baddha mukto mahlpalo grama matrena tusyati 
Parair na baddho nakianto na rastram bahu manyate (150) 

gift: = one freed from bondage; M^hld: = king; 

HPT hi^ui = by a gift of a village alone; c^lci = 

is content; nt: H = a king not under bondage of 

others; T 3TTHTRT: = neither invaded by other king; TTgg 

= the nation; 3tT H = does not consider to 

be enough. 

A king liberated from the earlier bondage feels satisfied 
even with a gift of a mere village; while for an independent 
king, not invaded by an enemy, even the whole nation is not 
satisfying enough. (150) 

Baddha muktah mahipalah etc. - The king who had 
been in bondage and now released, even if he has only 
a small village now, he is happy (because he is a free 
man now). 

Paraih na baddhah etc. - But the other king who has 
not been under bondage and is totally free, for him even 
his whole kingdom appears so insignificant. In fact he 
wants to conquer more land. 

The king who was in jail was suffering the pangs 
of limited existence, for him just going out of that condition 
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was the highest freedom. With that freedom he is happy. 
Whereas the king who has never known what bondage 
is, what limited existence is, any extent of additional 
kingdom will not satisfy him. 

So also, the wise man who has discovered the limitations 
of worldly enjoyments, he will feel perfectly contented 
with just a little enjoyment. He will not hanker after 
more. 

What about the impact of prarabdha on the man of 

wisdom. This doubt is asked by the student in the following 
sloka—— 

^RfWrT WWW 

Viveke jagrati sad dosa darsana laksane 
Katha marabdha karmapi bhogeccham janayisyad (151) 

sTTufcT ?TfrT = when the discrimination has dawned 

on; = which is of the nature of seeing 

fallacy and limitation in enjoyments etc; 3ifq 

= even the prarabdha karma; = the desire 

for enjoyment; = how; = can create? 

How can one justify the presence of desire for enjoyment, 
after the dawn of wisdom about the fallacy and limitations 
in enjoyments; in a man of discrimination, as a result of even 
prarabdha ? (151) 

The doubt is raised by the student Dosa darsana 
t\c.-Dosa drsdwas discussed in earlier &loka-s (139-141) 
and it was stated that once spiritual student has developed 
Dosa drsd in artha and kama, the potency of desire 
will be reduced. 

Now the question is raised: Once a man of discrimination 
has developed such a vision by which he sees the fallacy 

in the 'worldly objects and their enjoyment, Katham 
prarabdha etc. - how can prarabdha karma have the strength 
to generate the desire for enjoyment? It seems to be 
a contradiction. What is that which prompts us to do 
again and again which is contradictory to the knowledge 
that we have gained through dosa drsd? How is the 
presence of desire even in such a man of wisdom explained 
or justified? 

The above doubt is answered —- 

hW$I ^ SITC&I &&V IKKRII 

Naisa doso yato ’neka vidham prarabdha miksyate 
Icchaniccha paieccha ca prarabdham tri vidham smrtam (152) 

= this; T = not; = a fallacy; ^Tcf: = because; 

= the prarabdha karma; 3^F = of many 

types; ^8^ = is described; = by one’s own desire; 

= even by not desiring; ^ = by the 

desire of others; = the prarabdha; = of 

three types; = is said. 

There is no fallacy in our explanation, because, the prarabdha 
is described to be of different types. The prarabdha can be 
on account of one’s own desire, even by not desiring or due 
to the desires of others. Thus it is described to be of three 
types. (152) 

The question raised in sloka 151 in answered here. 

It is nothing to be surprised about nor is there anything 
erroneous about it, because prarabdha is of three types. 
The answer to the doubt raised depends on which of 
these three types, is operating. 

Previously also, a similar question was raised about 
Who knows the Truth’?. Is it the pure consciousness 



802 PancadasI 
Trpti dlpa prakaranam Ch. VII 803 

or the cidabhasa ? It was explained by a statement that 
aham is of three types: one that is understood by the 
ignorant man; second, who consider themselves to be 
limited and therefore suffer---refer to the conditioned 
consciousness---, because they have yet some worldly 
obligations to be discharged; and third, aham refers to 
the cidatma - the Buddha caitanya. Of these three, who 
uses what and when, has to be understood. 

Similarly, prarabdha is of three types: Iccha prarabdha 
or that which comes according to one’s own desire and 
is responsible for generating desire in our mind; Aniccha 
prarabdha-without desiring, and Pareccha 
prarabdha- through the desire of others. These are explained 

further; 

To explain the law of karma, the basic pre-supposition 
is that we accept our existence to be limited in time. 
The scriptures try to bring us out of this limitation of 
time. Then the question comes ‘Why do I suffer or enjoy?’ 
The theory of karma says because of our own doings, 
no one else is responsible. Karma and karma phala falls 
under three categories: 

a) Prarabdha karma - What has matured and has resulted 
in our present birth. 

b) Agami Karma- karma that is gathered in the present 
birth, but will bear fruits at a later date. 

c) Sahdta karma- The total of past and present karma, 
which lies in balance and will fructify at a future date. 

Sahcita means accumulated balance. Out of Sahcita 
karma, only a fraction becomes mature to produce the 
fruits of action. Prarabdha karma ; is that which has become 
manifest. 

It is this prarabdha karma that falls under three 
categories as referred to above. 

The first type i.e. sveccha prarabdha is explained — 

3\\r\7^ IIV^II 

Apathy a sevina scora rajadara rata api 
Jananta eva svanartham icchantya rabdha karmatah (153) 

3Tqs2l ^fcR; = the consumers of harmful food etc; 

gftT: = thieves; <WK<.dl: = engaged in secret love 

with queen; = also; E? = detrimental for them; 

= knowing well; 3m<s£f = due to prarabdha 

karma; = desire these. 

Those engaged in (i) the consumption of detrimental or 
harmful foods etc; (ii) thefts and (iii) in secret love with the 
queen; although knowing these acts are an invitation to calamity, 
do desire so, as a result of the first type of prarabdha i.e. 

iccha prarabdha. (153) 

Examples of iccha prarabdha are given: 

Apathya scvinah etc.-He who knows he should not 
eat or drink harmful food (like liquor) because it is doing 
him harm. However, he is driven by desire, he keeps 
on eating/drinking the same harmful stuff. Similarly the 
thief and he who is a secret lover of the queen contiue 
with their obnoxious activities driven by their own desire. 

Janantah eva etc. - All of them know the consequences 
of their improper actions. They act for their own destruction 
and follow their desire. This kind of prarabdha is called 

sveccha prarabdha. 

How can we attribute these acts to sveccha prarabdha ? 
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Na catrai tadva rayitum Isvarenapi sakyate 
ata tsvara evaha gitaya marjunam prati (154) 

^ = the Lord als°; ^ = in this world; 
= tJlis pr&abdha; A = not; = evade; 

can, ^ = and; = because; trg 

= the Lord himself; taw = in Gita; 3^ (jft 

to Arjuna; 3TTF = said the same thing. 

In this world even the Lord is not able to evade the 

" sr*because He m deci-d *» i« 

in thtVare™ T/etu WhCn the /cc^a prarabdha mentioned 
n the examples above start operating in an individual 

even Avars cannot help such an individual. This is what 
Lord Krsna himself tells Arjuna in the Gita. 

Quoted in the following stoka. 

^ ^ IffM-HHpr I 
a?® ^ n^mi 

Sadrtam cestate svasyah prakrter jhana vanapi 
rrakrtim yanti bhutani nigrahah kirn karisyati (155) 

^ = alth°ugh knowing well, the man of 

knowledge; = his; 5^; Bjn, = according to nature- 

^ = performs; ^ = the beings; = t0 

their nature (i.e. prarabdha); ^ = attain; = 0ur 

effort to hold back; fef = what; = can do. 

Even a man of knowledge, knowing well is comnelleH 

tendCencaiCeCs°r?nn8th^ “* "atUre' because the b^ngs express their 
them S f h m ’ What Can the efforts do to hold 

Xnu 4o*T ST"’,u',he “*praMa opcrates 
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This is a quotation from the Gita (HI.33) to support 
the statement explaining sveccha prarabdha, how it operates, 
how its effects are to be experienced and how even 
God cannot help in escaping its effects. Jhana van api- Even 
if one has sufficient viveka or discrimination, and even 
if he who is operating under this prarabdha knows what 
the consequences of his actions will be, svasyah etc. - he 
functions according to this prakrti. (Prakrti is a term used 
by Lord Krsna to indicate the impact of the tendencies 
from the earlier life). Whenever the earlier tendencies 
become manifest, they start functioning. 

Prakrtim yanti etc. - Everyone follows his own nature 
(prarabdha). Thereafter, what can repression and 
suppression achieve? Will-power breaks down sooner or 
later. Therefore, this type of prarabdha karma is very 
difficult to be conquered by self-effort alone. 

Lord Krsna says the same thing in Gita chapters IV 
and XVDI also. ‘Instead of struggling by yourself to conquer 
your prarabdha karma, change your attitude. Try to do 
the worship of the Lord through your activities; then 
the impact of the prarabdha karma also starts reducing. 

Another reference is quoted to support this view of 

Lord Krsna— 

wwfrm srferct i 
cT^J [duktfeT gfafeT: IIWII 

Avasyam bhavi bhavanam pratikaro bhave dhyadi 
Tad a duhkhair na lipyeran nala rama yudhi sthirah (156) 

= the destined events in one’s 

life; iifrictiK: = if can be avoided; cT^T = can 

be; <T^T = in that case; Atf IR = kings (like) 

Nala, Rama or Yudhisthirah, = by miseries; A - 

not; = are influenced. 
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Were it possible to avoid the impact of the destined 
events of one’s life, the kings like Nala, Rama or Yudhisthirah 
would not have undergone the miseries of life. (156) 

Avasyam bhavi bhavanam etc. - Whatever is to 
happen is bound to happen. If it were possible to 
change the course of what is destined to happen, 
Nala, Rama and Yudhisthira would not have suffered 
as they did. Yudhisthira was a wise man, but he 
gambled again and again. So did Nala. Rama was 
very upright and intelligent and he still acted in such 
a way that drew harsh words even from such a staunch 
ally like Laksmana. 

The concept of prarabdha is only to explain to 
such actions as these. There is one principle that 
a spiritual seeker must learn from all this, that whatever 
happens to him, good or bad, nobody else is responsible 
other than his own past actions. Prarabdha karma 
is the bundle of impressions he himself has gathered 
from his earlier life-style. 

There seems an over-emphasis on the impact of 

prarabdha, that even God is helpless before it, thereby 
reducing the status of the Lord- 

•T a^cIT JJcT: | 
ftfifcrr n^n 

Na cesvaratva mlsasya hlyate tavata yatah 
A vasyam bhavita’pyesam livarenaiva nirmita (157) 

= °f the Lord; = the Governership; 

^TT^cTT = by such a thing like the strength of 

the prarabdha ; * ^ = is not lost; JHT: = because; 

= of these miseries etc; ^TfsRTT = 

the necessity; 3Tfa = also; fjcfar ^ = by the Lord 

Himself; fafifar = is created. 

Because of the overpowering effect of prarabdha, one may 
assume a loss of the Lordship of God. But it is not so. Because, 
even the necessity of the miseries etc., and their impact on 
the beings is created by the Lord Himself. (157) 

The question can be raised: If even the God cannot 
change prarabdha, does it mean the prarabdha is stronger 
than God? The answer is: no. Uasya fsvaratvam-Tht 
omnipotent quality of Isvara, His strength is not in any 
way be-littled, just because he cannot remove the impact 
of prarabdha karma from the life of an individual. 

Yatah esam etc. - This is the rule laid down by Uvara 
Himself that prarabdha has to be worked out by going 
through it. There is no short-cut out of it. Having created 
that inexorable rule Himself, he is in no position to break 
it. Himself, although he can. 

A similar thought comes in the Ramayana when Rama 
is preparing to build a bridge across the ocean to Sri 
Lanka. When after three days of prayer, the ocean did 
not make way, Rama gets annoyed with Varuna and wants 
to send his arrow to dry up the ocean, Varuna appears 
before Rama and says ‘we are inert. But, then you alone 
gave us the rules and regulations as per our nature. How 
can you expect us to break the rule which you yourself 

have laid down?’ 

The point that emerges is that a spiritual seeker never 
demands change in the quota of his experiences that 
he is destined to get. He is one who is prepared to 
face the problems of life with a smile on his face and 
courage in his heart. 

The second type of prarabdha is — 

-biiIki RKSElftffl 11^411 



808 PancadasI 809 

Prasno ttarabhya mevai tad gamyate ’rjuna krsnayoh 
Aniccha purvakam casti prarabdha miti tacchmu . (158) 

= of Arjuna and Krsna; ^ 

= in the dialogue; = without desiring; 

= the prarabdha is; W = certainly; 

= thus; IT^ = is seen; cT^ = listen to 

that. 

It is seen from the dialogue of Arjuna and Krsna that 
there is aniccha (undesired) prarabdha Listen to it. (158) 

The first type of prarabdha which was discussed 
hitherto was iccha prarabdha i.e. that prarabdha is because 
of the impressions from past lives that are maturing and 
fructifying. The second type of anicchha prarabdha is 
explained with quotations from the Bhagavad Gita in the 
form of questions and answers between Arjuna and Lord 
Krsna. From the dialogue, the point is made out that 
there is something called aniccha prarabdha i.e. prarabdha 
which the individual does not want, but it manifests under 
compulsion. 

The following three verses are quoted from Gita, to 

demonstrate the principle of aniccha prarabdha— 

y ^ThlS^T TFT "ckFcI | 

3iPi^97lfH i [c^cj Pi q| Riel: ll^n 

At ha kena prayukto’yam papam carati purusah 
Anicchan api varsneya baladiva niyojitah (159) 

= O’ Krsna; 3^ = now; = this; 

= man; = by what; = prompted; 

Rfr = although not desiring; = under compulsion; 

5^ = as if well designed; 919^ = sin; :^Rfcf 

= commits. 
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O’ Krsna now the question is, this man, although unwilling 
under whose promptings commits sins as though under 

compulsion. (159) 

This and the next sloka (HI-36 & HI-37) in the context 
in which they occur in Gita have a certain significance 
with reference to Arjuna---a confused, deluded individual 
who does not know which way his duty lies. 

In the present context of vedantik enquiry, they hold 
a different meaning. The main point made is that there 
is such a thing called aniccha prarabdha and that it is 
authenticated by the Bhagavad Gita 

Atha Kena prayukto etc. - Arjuna's question is, Oh 
Krsna! Tell me, prompted by what or whom (anicchan 
api) although he does not desire to do wrong things 
in life, yet he commits sins (baladiva) as if compelled 
by some force? [Here the word purusah is used for jlvatma ] 

The Lord replies — 

JTSrerfr hitftpttt tfroc n^on 
Kama esa krodha esa rajoguna samud bhavah 
Mahasano maha papma vidhye namiha vairi narn (160) 

= this aniccha prarabdha; =61*1: = is desire; . 

= this desire; sfifa: = is itself manifests as anger; 

^ = born of rajo guna; FfT 3T3FT: 

= of insatiable hunger; *TFT HI'-HI = of the nature 

of terrible sins; fF = in this world; = to. this; 

= enemy; = know to be. 

The aniccha prarabdha is desire, which itself manifests as 
anger and is bom of rajo guna It has an insatiable hunger 
and can commit terrible sins. Consider this desire to be an 
enemy in this world. (160) 
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Lord Krsna (in Gita ID-37) replies Arjuna’s question: 

Kama esa etc. - Aniccha prarabdha is because of desire, 
and of anger which are bom out of rajo guna. 

Maha asanah etc.-Desire is a voracious ‘eater’, any 
amount of desire fulfilment puts no end to desire. It 
is also a big sinner because to get the desire fulfilled 
one will do anything. It is the most terrible enemy in 
one’s life. 

[Note: The greatness of the Gita lies in the way the same 
sloka can be interpreted in different contexts in different ways, 
all equally appropriate and equally valid. For example, Tilak 
interpreted the whole of Gita in terms of karma yoga which 
was appropriate in that context and time. Whereas Bhagavan 
Saiikaracarya interpreted as jhSna mSrga which was necessary 
to counter the negative and defeatist tendencies that were gaining 
ground at that time.] 

Yet another sloka from Bhag. Gita (XVHI 60) explaining 
the role of aniccha prarabdha is quoted — 

^4^11 | 

||^|l 

Svabhava jena kaunteya nibaddha svena karmana 
Kartum necchasi yanmohat karisyasya vaso’pi tat (161) 

c^'4 = O’ Arjuna ; = by one’s own; F3TMM 

jfr = b°m of (thy) own nature; = by action; 

= under bondage; ^ = that; A 

= do not desire to do; flcj; 3=rfq- = even that; 

= under delusion; = helplessly; = you 
shall do. 

O Arjuna, one is under the bondage of one’s own prarabdha 
karma, and is compeUed to act in the field under the delusion 
and helpless-ness, without desire. Therefore, what you think 
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you will not do, will be done by you, even against your own 
will.. T161) 

The aniccha prarabdha is again confirmed by Lord 
Krsna at the end of the Bhagavad Gita in the above 
quoted sloka. He tells Arjuna, ‘You may think you do 
not want to fight. Let us see.’ 

Svabhavajena nibaddhah etc. One who has come under 
the spell of prarabdha, you may wish not to do something 
but the aniccha prarabdha is so strong, that you will 
do it inspite of yourself. 

It is as if our knowledge (wisdom) is looted away 
under the spell of helplessness. 

The following iloka takes up the theme of pareccha 
prarabdha— 

ft IIWII 

Nanicchanto na cecchantah para daksinya samyutah 
Sukha duhkhe bhajan tyetat pareccha purva karma hi (162) 

3lt^RT: = although not desiring; A = nor; 

= nor likely to have a desire to experience joy 

or sorrow; ^ = however; SPJdT = due to concern 

for others; ^TsT = the joy and sorrows; = 

experiences; = this; mUssi ^ = pareccha prarabdha ; 

% = indeed. 

Although there is no desire for oneself about joy or sorrow, 
nor there is any need to experience on account of any reason; 
however, sometimes one experiences joy or sorrow, for the 
sheer compassion and concern of others. This experience for 
joy and sorrow is called pareccha prarabdha (162) 

The third type of prarabdha is pareccha. We do not 
suffer in life either because of the habit of enjoying the 
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world, or because of aniccha prarabdha under the spell 
of desire, anger etc, but because of pareccha prarabdha 
wherein anicchantah- there is no desire now, - na ca 
icchantah- nor does he want to desire later. Sukha duhkhe 
etc., however, because of concern for others, he suffers 
when they suffer, and is happy when they are happy. 
He experiences (vicariously) the joys and sorrows of others. 

Etat pareccha etc. - This is pareccha prarabdha It is 
invited trouble. If the three types of (iccha) desires are 
categorised on the basis of guna-s, the first type of iccha 
prarabdha which arises out of sheer habit is tamasik, 
the second aniccha prarabdha is an expression of rajoguna, 
the third type of pareccha prarabdha belongs to the sattva 
category, and it is the most dangerous, because it can 
lead to an obsession with goodness. 

Tamoguna can be removed by invoking rajoguna and 
becoming dynamically active. From dravya 
pradhanata importance to material things, one moves to 
activity orientation. This in due course degenerates because 
of reverses, because of undue expectations. Then as a 
reaction one adopts a doing-good life-style (i.e. sattva 
guna). This leads to self-esteem, expectations of 
appreciation and recognition and to the strengthening of 
ahamkarah. Thus the sattva guna putrifies to tamoguna 
again. 

Therefore, it is necessary to concentrate on one’s 
spiritual unfoldment; when goodness becomes a habit, 
we become a prey to our own goodness. Therefore, let 
goodness come out as a natural plan of existence and 
not as an effort associated with goodness - sattva 
guru - ahamkarah. Then it becomes helpless goodness. 
Pareccha prarabdha thus starts initially in a beautiful 
environment but one must be guarded not to fall a prev 
to it. r 

In the upanisadik statement (fir. Up.4-4-12) taken for 

discussion, the word lkim icchan' etc., seems to indicate 

absence of desire in the man of wisdom. How come, these 

three desires are accounted in this case? — 

OT crff HW I 

Katham tarhi kim-icchanniti evamiccha nisidhyate 
Neccha nisedhah kintviccha badho bharjita bijavat (163) 

foil = desiring what; ?fcT = thus said by 

upanisad\ crff = then; = the desire; = how; 

= is denied; = desire; = negation; 

T = is not; = but; = the lack of 

potency in desire to get involved; srfafcT = roasted; 4)-313^ 

= like the seed. 

In that case (i.e. when even a man of discrimination is 
not spared by the three types of desires), how come, the 
upanisad has denied the presence of desire in the wise man? 
No, the desire is not denied in the wise man, but the ability 
in the desire to induce him into the world by activities, is 
negated like the roasted seed. (163) 

Katham tarhi etc. - The doubt is now raised with 
reference to the first sloka of this chapter where it was 
stated that ‘once I come to know my essential nature 
and that the world is an illusion, there cannot be any 
desire’. When desire was thus totally denied in the man 
of wisdom, why are we discussing so much about three 
types of prarabdha-s etc.? The word kim-icchan and the 
status of desire in the man of wisdom and the man 
of ignorance is enquired into. 

The teacher replies to this question: 

Iccha nisedhah etc.-In the statement ('Kim icchan 
kasya kamaya) it is not a total denial of desire in the 
man of wisdom. There may be desire in him and he 
may fulfil it, but iccha badhah- it will produce no effect 
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on him, he will not seek to repeat it again and again. 
The following example is given. Bharjit bljavat: If seed 
is sown it will germinate into new plants but if it is 
roasted, the roasted seed will not produce new plants 
but its usefulness as food will not disappear. 

Therefore, by the word kim-icchan, what is meant 
is iccha badhah and not iccha nisedah 

The example of roasted seed is explained and applied 

to the desires of a wise man — 

^fafalfa 3 alfalfa U^cfc|4cb<|fu| ^ I 

Bharjitani tu bljani santya karya karani ca 
Vidva diccha tathai sfavya ’sattva bodhan na karya kit (164) 

*rfjf<TTfT = roasted; = seeds; 3 = indeed; SRFf 

'htlfri = do not sprout; flfR = are; rTSTT = similarly; 

= the nature of desire in the wise man; 

fIRTT SHETR = having realised the illusory nature 

of the world; =t>i4^ = creator of dependence; ^ = not. 

As the roasted seeds do exist, but do not possess the 
potency of germination, similarly, the desire of the wise man 
may exist but do not create dependence in him, on account 
of his realisation of the illusory nature of the world. (164) 

What is iccha badhah is explained: Bharjitani bljani 
ca sand etc. - Desires in the bosom of a man of wisdom 
are compared to the roasted seeds. Act of roasting does 
not destroy the seed but only its germinating capacity. 

Istavya- ’sattva bodhat- Because he knows very clearly 
the worldly desires have no value so far as the Reality 
is concerned, Karya krt na, this desire does not become 
a compulsive force in him, just as the roasted seed has 
lost its compulsion to germinate into a new plant. Because 

of the true knowledge about the world and its objects, 
the world has no more strength to generate the ability 
in a wise man to plunge into activities born out of 
desire. 

In the Aitareya upanisad (I-I-l) this thought 
regarding the creation of the world by the creator 
is taken up for discussion. If God has no desire 
because he is Sat-Cit-Ananda Svarupa, then how is 
this desire to create the world explained? He thought 
I shall indeed create the worlds. 

Desire comes out of two reasons: one---out of 
a sense of incompleteness, which is a compulsion 
to make an effort to fill that gap; second---where 
there is no compulsion but there is only joy in action. 
This desire is bom out of plentitude. The desire 
of the Lord to create is not born out of compulsion 
or out of necessity but out of joy---thus it becomes 
a Lila'. The world is neither a creation nor a 
dissolution. There is neither bondage nor liberation. 
The truth is that without happening, everything appears 
to happen. 

Therefore, the desire of a wise man is not -the 
same as the desire of an ignorant man. In the latter 
case, action is born out of compulsion or necessity, 
but the wise man’s action is an expression of joy, 
a divine play through the wise man who is a mere 
instrument. Therefore, the word ‘Kim icchan' does 
not mean the absence of desire, but the quality of 
desire—-where desire is like a roasted seed, incapable 
of generating more desires and resultant involvement 
in the world. 

Should we, therefore, conclude that there is a 
total absence of desires in a wise man, if they cannot 
lead to any result? 

The answer is- 
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I 

35 n^mi 

Dagdha bijama rohe’pi bhaksana yopa yujyate 
Vidva diccha pyalpa bhogam kuryanna vyasanam bahu (165) 

^iVm ■qRni^cciicy^l^cl | 

^Th^Hc^cll'y kc^l <*7tH cf^ ||^R|| 

Bhogena caritar thatvat prarabdharh karma hiyate 
Bhoktavya satyata bhrantya vyasanam tatra jayate (166) 

^7 = roasted; 41^ = seed; 377)1? 3#T = although 

does not sprout; *72tP*M = for consumption; 3*7^5^ = 

can be utilized; 3#T = similarly, the desire 

of a wise man; STcT = an experience alone; 

= gives; ^ = a lot; ^ = not lead to expansion 

or addiction. 

Although the roasted seed is incapable of sprouting, it is 
usable for consumption (and hunger satiation); so also, the 
desires of a wise man, as a result of prarabdha, does give 
him satiation - experience only and does not produce the resultant 
addiction or dependence. (165) 

Dagdha bijam arohe api etc. - The roasted seed cannot 
be sown again. It will not germinate, yet it can be eaten. 
Similarly, vidvat icchha api etc. - the desires of the wise 
man are helpful in removing the problems in the lives 
of others, but he does not become addicted to doing 
good. There is no vyasanam- no addiction. Vyasanam also 
means clothing. In the wise man there is no clothing 
of desire which leads to addiction. He preserves his freedom, 
he is not dependant. The desire creates no vasana. Making 
a habit of thinking means being a worrying type, which 
results in bondage. Making a hobby of thinking means 
coming out of the commotion of thinking - results in freedom. 
Vedandk thinking is a method by which habitual thinking 

is converted into thinking as a hobby which means no 
seriousness about the world and its problems nor fatigue. 
It is only pure joy of Self-Enquiry. 

Will not the action leading to experience, result in addiction, 

as is usually observed? The answer is — 

= the prarabdha karma; = through 

experience; = is fulfilled; ^17) = and is destroyed; 

VT^IT = due to delusion; Hc^cTT = reality in 

the enjoyable objects; ^ = there; 3777^ = addiction; 

= is born. 

The prarabdha karma is fulfilled through its experience and 
is destroyed thereafter. (However), the imagination of reality 
in the enjoyable objects, due to delusion, leads to addiction. (166) 

Prarabdha karma bhogen etc. - The rule is that prarabdha 
karma can be nullified only by going through it. Thereafter, 
it is destroyed. Bhoktavya satyata etc.-When we have 
the delusion that the object of enjoyment is the reality 
and that without it I suffer and with it I enjoy fulfilment, 
there is no reason not to believe that the reality of satiation 
of this desire is contained in that object. Thus, we 
superimpose out of delusion, the ability on the particular 
object to satiate our desire. And our attachment to that 
object becomes so strong as to become an addiction. 

The wise man who enjoys a worldly object knows 
that the joy is only in the tranquility of the mind. Thus 
he is able to go through the prarabdha karma without 
allowing it to leave any impressions on his mind or vasana-s 
within. He does not react. Whereas the ignorant man 
goes through the same prarabdha karma but he reacts, 
thus making the knot of the vasana stronger and stronger 
in his life. 

Therefore, one must learn to live in this world, like 
a mirror reflecting everything but retaining nothing. Normally, 
we retain likes and dislikes in the form of memory. When 
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an experience leaves an impression on the mind it is 
called a reaction; when it does not, it is called a response. 
In response, there is no vasana-formation. This is the 
technique which the wise man uses. 

The nature of the delusion leading to addiction is — 

ITT fel: ^plwfMlRId W: ll^ll 

Ma vinasya tvayam bhogo vardhata muttaro ttaram 
Mi vighnih prati badhnantu dhanyo’ smyasmi did bhramah (167) 

ITT = may not be destroyed; 3T^ = 

this enjoyment; 3rTTtrTm = progressively; ^JcTTH = may 

increase; = obstacles; ITT = may not hinder; 

STFTTTf = from this; ^PT: 3Tfw = I am fulfilled; ?frT 

= thus; TUT: = is nature of delusion. 

The nature of this delusion is-may this enjoyment not 
come to an end! May it grow progressively. May any obstacles 
not hinder this enjoyment! I am fulfilled because of this 
enjoyment! (167) 

Why does delusion become so strong and how does 
it work in the ignorant man? 

All of us have to go through our prarabdha, there 
is no . choice. Every moment of our lives, is nothing but 
an expression of prarabdha. The question is: how do 
we face this prarabdha ? The way an ignorant man faces 
his prarabdha and how he suffers because of the bondage 
or attachment, is the theme of this sloka. 

Ayam bhogah etc. - This enjoyment, the ignorant man 
thinks, should not cease to be. I should always have 
it. It should grow more and more. I should not face 
obstacles and difficulties in my enjoyment. Because of 
these enjoyments, I am a lucky man. 

Iti bhramah-This is the delusion. This delusion causes 
a lot of attachment and addiction in our lives. We give 
wrong priorities to things. This is the first step. Next 
is the effort to be a perfectionist to the point of being 
obsessive, still another step is the thought that one’s way 
is the only right way (i.e. not having an open mind). 

Therefore, the teacher says the only right way to 
live in this world is to respond and not to react. When 
such a life-style of ‘non-reaction’ is adopted, one can 
work out the prarabdha and at the same time, the mind 
is emptied. 

Emptying of the mind is called the spiritual life. A 
spiritual student accepts everyone as he or she is. Because 
the Consciousness supports the good and the bad, love 
and anger, divine as well as material thoughts. Therefore, 
Paramatma is one who denies nothing, nor does he have 
attachment to goodness nor hatred towards badness. 

Lord Krsna in Gita (EX-19) says: 

Amrtam cai’va mrtyus ca sad asac ca ’ham Arjuna 

I am the deathlessness as well as death. I am Existence 
as well as non-Existence. That, supporting all the pairs 
of opposites, is not influenced by either of the opposites. 

With this knowledge being reflected upon again and 
again, if we function in this world, slowly this delusion 
will get out of our mind. Let us therefore, accept the 
world as it is, if at all anything needs change, it is 
ourselves! 

How do we go beyond the influence of this delusion? 

The answer is —- 

ilcvHlfcj ^ cT^T^TT I 

ffcT sfatr wrtafe: hwii 
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Yad-abhavi na tad-bhavi bhavi cenna tad-apyatha 
Iti cinta visaghno- yam bodho bhrama nivartakah (168) 

^ snnfsr = that which is not due; = that; T 

= not; VTfsT = shall be; * ^ = that which is 

certain; = that; = other way; T = not; ffcT 

= this; f^RTT = the destroyed of the poison 

of worry; 3^ = this knowledge; VK fastf<& = js 

the remover of delusion. 

That which is not due shall never be; and if due, can 
never be avoided. Thus, this knowledge, which is the destroyer 
of the poison of worries, is the remover of delusion. (168) 

Yad abhavietc. - That which is not going to be (happen) 
that will not happen, then why worry unnecessarily? 

Bhavi cet etc.-If something is going to happen, it 
will happen (it can not be otherwise), then why worry ? 

Cinta visaghnah etc. - This knowledge will destroy the 
poison of worry from our lives. It will remove the delusion 
in our lives, along with its effects. 

This statement may seem to be a fatalistic (defeatist) 
way of thinking on the surface. If it is interpreted in 
that way it will make an individual, frustrated, lazy, lethargic 
and without inspiration. Because of imaginary fear we 
stop our progress in spiritual life. On the other hand, 
if the same statement is studied through the channel of 
wisdom, it can mean a joyful expression of fearlessness. 
It will make one, more inspired, worry-free and relaxed. 

The same thought occurs in the Bhagvad Gita: 

na sato vidyate bhavo, na’bhavo vidyate satah 

ubhayoT api drsto’ntas, tv anayos tattva-darsibhih 

(11-16) 

The unreal has no existence; the real never ceases to be, 
the truth about both has been realised by the seers. 

Why can’t we accept this truth about life? Acceptance 
with a smile is called purusartha. Acceptance under unwilling 
compulsion with resistance in the heart, represents fatalistic 
view of life. 

Everyone has good and bad experiences to go through 
in life. He, who tosses up and down with these experiences, 
is fatalistic; he, who does not get disturbed, has understood 
the working of karma. 

Every experience should be converted into an 
opportunity to evaluate our mind’s working and through 
such a process come to know oneself. 

What could be the reason for different responses 
in the wise and otherwise, that lead to absence of addiction 
and its presence, respectively? 

The answer is—- 

URTt I 

IIWII 

Same’pi bhoge vyasanarh bhranto gacchenna buddhavan 
Asakyar thasya sahkalpat bhrantasya vyasanam bahu (169) 

3Tfr = although the results of the prarabdha 

karma are similar in both; ?IRI: = the deluded ignorant; 

STCRJf 'i-o^ = gets addicted; = the wise; T 

= not; SRTWTsfei = of the impossible; = desiring; 

URTFI = of the deluded ignorant; = addiction; 

^ = strong. 

Although, the results of the prarabdha karma are similar 
in‘the life of both-the wise and the deluded, the deluded 
gets addicted to the experiences firmly, on account of desiring 
the impossible, but not the wise. (169) 

What makes the ignorant man and the wise man 
react in different ways to prarabdha karma ? 
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Bhoge same api etc. - Although prarabdha karma 
is operating on both the ignorant and the wise man 
with equal force, and there is no discrimination in 
the operation of the prarabdha karma in their lives, 
why the deluded person carries the vasana-s as 
impressions thereafter, but not the man of wisdom? 
Why is this difference? 

Asakya arthasya sahka/pat etc. - It is because the 
ignorant man expects the impossible, and therefore, 
suffers. The nature of the world is that santi and 
asanti must go together. The world exists in the 
self-cancelling pairs of opposites. When this is the 
reality, to expect only one-sidedness in life, is 
expectation of an impossibility. This is called 
AJakyanusthana, and results in suffering and misery. 
When we expect the impossible, we are in the kingdom 
of delusion. 

The wise man will, therefore, put his hand into 
the world only up to the point from which he can 
withdraw, leaving no impressions on his mind. 
Self-protection from the world is most essential for 
spiritual progress. 

The absence of delusion and its effect such as addiction 
in case of the wise is evident — 

Maya mayatvam bhogasya buddhva”stha mupa saihharan 
Bhuhjano ’pi na sahkalpam kurute vyasanam kutah 

IWso|| 

(170) 

~ of ^ objects and their experience; *MT 

= illusory nature; s^IT = having known; = attachment; 

- having withdrawn; ^pTH: = although experiencing; 

= resolve to again enjoy; T = not; = does. 

Having known the illusory nature of the objects of enjoyment 
and their experiences of joy etc., and therefore, having withdrawn 
his dependence on them, the wise man, does not resolve to 
enjoy them again and again (i.e. he does not get addicted 
to the enjoyments). (170) 

Bhogasya maya-mayatvam etc. - Having come to realise 
that enjoyment and the objects of enjoyment are not 
real, they are illusory, the man of wisdom is totally withdrawn 
from these objects and enjoyments. 

Sat-buddhi is that understanding which is able to grasp 
the essence of an object. The man of Sat-buddhi knows 
how to focus on the essence-the sat-vastu and ignore 
the glitter of name and form which is constantly changing. 

Bhuhjanah api etc. - Although such a wise man is 
enjoying the world, he does not give the enjoyment a 
status of reality (sahkalpam na kurute). Sahkalpa is samyak 
kalpana. It is composed of three attitudes towards an 
object:- 

(a) this object of enjoyment is real (satya-buddhi); 

(b) this object has the content of happiness (sukha 
buddhi); 

(c) and therefore unless I get this object, I will not 
be happy. 

Where from have these attitudes come? Taking the 
above three attitudes serially: 

(a) Not from the object but from the mind which 
has given value to the object and in so doing, 
devalued oneself. To the extent Reality (satyatva ) 
has been given to the object, to that extent one’s 
value of being the Reality, is reduced. 

(b) When one imagines the content of joy in that object, 
it is an admission of the absence of joy in oneself. 

(c) When one imagines that unless this object is 
possessed, there will not be fulfilment in life, 
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one limits oneself, by the presence or absence 
of the object. 

These aspects of the mind are called Sankalpa In 
Mahabharata, a story is told of a rsi named Manki to 
whom some devotees gifted a cow which yielded twin 
calves. The rsi tied them together with a long rope thinking 
that, that was the best way to keep a watch on them. 
One day a Camel came by and lifted them up by the 
rope binding both. The startled rsi said ‘ kama janami 
te mulam, sankalpat kile jayase-Oh desire! Now I know 
your birth place. You are born out of sankalpa In this 
case the sankalpa was ‘if the cow is here, there will 
be plenty of milk’ etc. Therefore, I am not going to 
do any more sankalpa, so there cannot be any desire.’ 

Bhunjano api na sankalpam kurute - The wise man 
stays in the world, enjoys every moment and yet he 
does not have any saiikalpa, Sankalpa creates bondage. 
But the wise man enjoys thoroughly and thereafter forgets 
equally thoroughly, without any expectation of repeating 
the same experience. He can even convert suffering into 
enjoyment. 

Then every moment is a moment of joy - a discovery 
of the Lord. Because the Lord is marvel as stated in 
GFtain-29) 

To take every moment as it comes is called prasad 
buddhi. Whatever comes, take that as a blessing of the 
Lord. Action dedicated to God and done without desire 
purifies the mind. It aids liberation. 

Bhagavan Krsna says in Gita (II. 14): 

Oh, Arjuna, every experience in this world has the same 
biography; whether it is joy or sorrow, it begins in time, 
is maintained in time and ends in time. It is temporary. 
For a temporary experience to become permanently miserable 
is not wise. Endure Them! Experience them but don’t be 
influenced by them! 

Therefore, the answer is to convert endurance into 
enjoyment---that is the spiritual life-style. 

Vyasanam kutah-How can there be any impression 
on the mind? Impression on the mind comes when the 
experience is recorded in terms of good and bad; liking 
or disliking; success or failure; fulfilment or frustration. 
We get clothed in these impressions. 

Therefore, the wise man does not take the world 
too seriously. He takes it lightly, in the light of wisdom. 

There seems to be a contradiction in the above verse. 
If one enjoys the world, how can he be without its 
impact of good or bad; and therefore, must be influenced 
by these experiences. Or, if one knows this world to 
be an illusion, how can he enjoy? 

The answer is---- 

d^l^fd ii^il 

Svapnendra jala sadrsam acintya racanatmakam 
Drsta nastam jagat pasyan katham tatra nurajyati (171) 

'Ji'irf = this world; mh f^STfcT = having known 

to be illusory like that of dream or magic; W4irHc^ 

= incomprehensible; ££ = constantly perishing; 

= have seen so; cf? = in that world; 

= how; 3^<vrt(fci = gets attached. 

Having known for certain, that this world is incomprehensible 
and illusory like the dream world or the magical creation, therefore, 
constantly perishing; how can a wise man get attached to this 
and jts enjoyments! (171) 

The question now raised is: If the wise man on the 
basis of his knowledge that the world of objects is illusory, 
is able to withdraw from these objects and the addiction 
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in relation to them, how can he then enjoy the world? 
When he knows the world is an illusion, how can he 
have bhoga-buddhi- the sense of enjoyment? 

Svapna indra jala sadrsam etc. - when a person comes 
to know that this world is like a dream, a magic show, 
an incomprehensible illusion, and if this can be accepted 
by the mind, then that person has been blessed with 
the ultimate supreme grace. 

Truth or the Absolute is beyond the purview of logic 
and reason. So also is ignorance or illusion. This world 
is created without logic. Any logic that we apply from 
the plane of relative understanding, to the plane of the 
Absolute, will be an incomplete vision. In an incomplete 
vision there cannot be a complete solution. 

The world exists in the pairs of opposites. There 
is no logic for it, it is so. Therefore (drstam nastam 
jagat pa&yan) having realised the continuously perishing 
nature of the world, the wise man understands and accepts 
the world as such. Tatra katharh anurajyatll How can 
such a man get attached to the world which is constantly 
changing? 

How to develop this vision of a wise man? — 

gg: IIWII 

Svasvapna maparoksyena drstva pasyan svajagaram 
Cintayet apramattah san ubhav anudinam muhuh (172) 

wwng = one’s own dream; = immediately and 

directly; <p*TT = having analysed; = one’s own waking 

experience; Wd = seeing and enquiring; 3*fl = both; 

fpf = without any biasness and error; = daily; 

= again and again; = one should contemplate. 
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One should analyse and enquire one’s own immediate direct 
experience of both waking and dream without any error or bias, 
daily again and again, and contemplate on these lines of thinking 
(to arrive at the right conclusion of equal status of either of them). (172) 

How then do we proceed to get established in this knowledge 
of the wise man? What is the technique? 

Sva svapnam svajagaram tic. - We have one set of experience 
in our dream. In the waking state also we have another 
set of experience. Thus, there are two sets of experiences. 

Apramattah san etc. - Constantly contemplate on these two 
planes of consciousness simultaneously, without any bias 
introduced out of ignorance (that the waking state and its 
world of objects is more real than dream etc.). 

Why is this being advised? This is explained in the next 

sloka — 

fet cRTf: I 

ci ii^n 

Ciram tayoh sarva samyam anusandhaya jagare 
Satyatva buddhim santyajya nanurajyati purvavat (173) 

cT^ft: = of the two i.e. waking and dream; 

= all common points; = for a long 

time; STJSRTR = having contemplated upon; 

= in the waking experience; 5^*1 = 

notion of reality; = having rejected; 

= as before; T = not; “= is enchanted 

and attached.- 
t 

(The wise man) having contemplated on the common points 
of the characteristics of the waking and dream experience comes 
to renounce the notion of reality in the waking experience 
and thereafter never gets enchanted and attached to the 
enjoyments, as before. (173) 
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There are different fields of spiritual sadhana. One 
is predominantly emotional called Bhakti. The other is 
the field of enquiry or tattva-vicara. The latter demands, 
that the sadhaka does not allow himself to be clouded 
by the emotional element but must have a ruthless courage 
to carry the enquiry through, to its ultimate conclusion. 

Here the teacher is explaining how to do this (vicara) 
enquiry and contemplation about both the dream and the 
waking experience, and what such an enquiry will yield. 

Sarvam samya tayoh etc. - A constant reflection on 
the similarities of these two states again and again will 
show the following similarities: 

(a) The enjoyments in the two states are valid only 
in the respective period of consciousness. The food 
of the dream cannot satiate the hunger of the waking 
state. The riches of the dream state are not cashable 
in the waking state. Thus the bhoga or enjoyment 
of the two states is not interchangeable. It is limited 
only to its own plane of consciousness. If you 
can take the experiences of the dream state as 
an illusion, why not treat the experiences of the 
waking state also as an illusion or take both as 
real? 

(b) The experiences of both the dream and waking 
states are nothing except modifications. Experiences 
°f joy, sorrow etc. are all modifications of the 
mind in both states. Why should we consider the 
modifications in one state as illusion and in the 
other as reality? 

(c) The experiences in each state is terminated in absence. 
Every experience, good or bad in the waking state 
has its end in that state. Similarly, the dream 
experience terminates with the termination of the 
dream state. In this way, both planes of consciousness 
fall in the same level of reality or illusion. 

(d) No experience in this world can maintain the 
same intensity, whether it is the waking or dream 
state. 

Therefore, from the above it can be concluded that 
there is no difference between the two states. 

Ciram tayoh etc. In this way reflect on these similarities. 
For how long? And how will we know that we are proceeding 
in the right direction? 

Jagare satyatva buddhirti-Totally reject (renounce once 
and for all, without any doubt and with no attempt to 
assess your own judgement or reverse the process) the 
belief that the waking state is real-that is, taking the 
modifications of the mind, as real and forgetting the modified 
which is supporting the modifications i.e. the mind stuff. 

The components of the jagrat or waking state are: 
(i) the world of objects of the waking state; 

(ii) the experiencer of the waking state and 
(iii) the experiences of the waking state. 

All these three components must function simultaneously 
if the waking state is to exist. Therefore, when we are 
told to reject the waking state, it means not only rejecting 
the waking world, along with the waking experiences, 
but also the waker who is rejecting the waking world! 
As the waking world is an illusion, so is the waker along 
with his waking experience. Therefore, rejection of the 
waking state means the rejection of all the three components. 
This is what is meant by Jagare satyatva buddhim santyajya. 
Identification with the gross body is beginning of the 
creation of the gross world. Until our attachment to the 
gross body is completely gone, the renunciation of the 
waking state cannot happen. 

Na anurajyatipurva vat- After this proper understanding 
and right knowledge takes place, the seeker will never 

e attached to the world again as he was before the 
Qawn of knowledge. 
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A question is raised at the end of the Sloka 170, 
about the status of reality of the world and enjoyment. 
This is analysed and answered, thus concluding that, the 
enjoyment or any experience does not demand reality 

in the object of enjoyment — 

S’-jHIcrlPK IcWi^Fr^RTr^cf: I 

FTfr: sn tn^frTtT: i^Vil 

Indra jala midaiii dvaitam acintya racana tvatah 
Itya visma rato hanih ka va prarabdha bhogatah (174) 

= this; = experience of duality; WWfl: 

= being of inexplicable nature; = is illusion 

like a magician’s creation; ?fcT = thus; = who 

has not forgotten; yi<®*T ^TlJlei: = from the experience of 

prarabdha; Flft: = what obstacle can be; 3T = or 

(what can obstruct his enquiry?) 

A wise man who has not forgotten the illusory nature of 
this- inexplicable world of duality, what obstacle can this world 
create for him in experience or in enquiry about the illusory 
nature of the world? (174) 

The doubt being raised is: If the man of wisdom come 
to the understanding that the world is an illusion, how will 
he be able to enjoy. The teacher says, why should he not 
enjoy? On the contrary he will enjoy more. 

Idam dvaitam acintya etc. - For the experience of prarabdha 
karma, dvaita is essential. The world of duality is inexplicable 
like a magic show. Id avismaratah-He who has not forgotten 
this, namely, that the world is an illusion like a magic show, 
and without duality there can no bhoga, when this happens 
prarabdha bhogatah ka hanih-Why should he not be able 
to undergo the experiences? When there is experience of 
joy and sorrow, is it necessary that the object which is 
giving him the joy and the sorrow should be real? 
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Often we suffer because of the misunderstanding of 
an imaginary factor which does not exist. Therefore, for 
getting an experience, the object from which we receive 
the experience need not be real. 

Therefore, the idea, that one will not be able to 
enjoy if one comes to realise that the world is an illusion 
is, not correct. The illusoriness of the world, and the 
knowledge thereof are not obstacles for receiving the 
experience of the world. On the contrary, he will be 
able to enjoy more. 

Why is it then, the knowledge that the world is illusory, 
on the one hand and that the prarabdha bhoga or experience 
is real on the other, do not contradict each other? 

The teacher, says it is because the two fall under 
different degrees of reality. The hunger of the waking 
state cannot be satiated by the food of the dream state. 
But the waking state hunger is not contradicted by the 
dream state food. They do not nullify each other, because 
the two experiences belong to different levels of reality. 

So also the knowledge that the world is an iUusion, 
and the experiences of prarabdha, of joy and sorrow, 
fall under two different realms of reality and therefore' 
there is no contradiction. 

This is indicated in next sJoka— 

f^ldrcl^d) I 

sftr)- tjfrcK-q n^mi 

Nirbandha stattva vidyaya indra jalatva sams mrtau 
Prarabdha syagraho bhoge jivasya sukha duhkhayoh (175) 

f^IFTT. - the knowledge about the essence of 

the world and its illusory appearance; 

in remembering that the world is an illusion; fasNl: 
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= is essential; STR^TC^I = of the prarabdha; sffaFT 

= with regard to joy and sorrow; 

= in the experience of; 3TTOF: = is essential. 

In remembering the world to be an illusion, the knowledge 
about the essence of the world and its illusory nature is essential. 
While experiencing the joy and sorrows by the jTva, the prarabdha 
is essential. (Hence, they do not contradict each other). (175) 

Tattva vidyayah etc. - The knowledge about the illusory 
nature of the world occurs in association with remembering 
that the world is an illusion like a magic show. The 
world can be understood as an illusion when it is constantly 
remembered to be so. The field of operation of this 
knowledge is the memory that the world is an illusion. 

Jivasya sukha duhkhayoh- The joys and sorrows of 
the jlva are connected with the prarabdha. Thus, there 
are two pairs of relationships: 

(a) knowledge about the illusoriness of the world is 
required for remembering that the world is an 
illusion; 

(b) For experience of joy and sorrow of the jlva, 
the prarabdha Karma is essential. 

A stick placed vertically in water in a pond, creates 
its reflection. We know that the reflection is an illusion. 
When the water (the medium) is disturbed, the reflection 
breaks into pieces. The perception of the movement of 
the stick as a result of the movement in the reflecting 
medium, does not contradict my knowledge that a reflection 
cannot be destroyed. 

Yet again, our knowledge that it is the earth’s rotation 
around her own axis that gives rise to the phenomenon 
of sunrise and sunset, does not contradict our perception 
that the sun is ‘rising’ or ‘setting’. Similarly, the conditioning 
of the mind creates the illusion of time and space and 
that the world exists. The moment we get out of the 
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mmd.-neita the world nor its problems have any impact 

mh.e knoHed8e1 ahou< «"= ill-sotj nature of the world 
and the experience do not contradict each other —- 

^ II^H 

\-dyLrubdhe vtudhyete na bhinna visayatva tah 
ana i rapyain drajala vinodo drsyate khalu (176) 

' the knowledge and prarabdha-, T = nor 

= contradict each other; ft* ftqq- ^ = on 

account of different fields of operation; *TcT f*^: 

= the wonderful experience of magic; *R?[ft: srfa 

= even by those who know it to be a magic; vpfi 
is seen; Isiej = indeed. 

or,S 

Vidya-rabdhe bhinna tic. - The knowledge that the world 
s an illusion and the prarabdha karma phala of joy and 

so row opiate in different fields: one operates m the 
fteld of reality and the other in the field of illusion 
They belong to different degrees of reality and therefore 
they cannot contradict each other. ‘therefore, 

To illustrate this — 

matic^h Vin°fi- etC-'We aPPr“iatu and enjoy the 
magtc show although we are aware all the time ,“a? 

^periencCeaof'Swondy C°“CCtivcl>' befooling us and the 

knowledge thltThe m °U' °f delUsion' So als° ‘he wiedge that the world is an illusion does not prevent 
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the wise man from having good and bad experiences 
in the world. 

Those who refuse to accept this may have a doubt 

whether prarabdha prevents knowledge? The answer is —— 

cT^T 'Hr^ldI IIWII 

Jag at satyatva mapadya prarabdham bhojayet yadi 
Tada virodhi vidyaya bhoga matranna satyata (177) 

!JK®^ = the prarabdha karma; ^1'lcf fTc^Tc^ = status 

regarding the reality of the world; 3hihi«j = having given; 

^ = if experienced; cl^T = in that case; 

fcRTM: = of the knowledge; fedfa = is opposed to; 

m^lrf = only on account of the experience; 

^ = the status of reality is not accorded. 

If the experience of joy and sorrow due to prarabdha 
is possible only when the world is accorded a status of reality, 
then the prarabdha would certainly prevent knowledge. But the 
fact is, the experience does not demand the status of reality 
to the experienced object-hence the world. (177) 

Yadi prarabdham etc. - The prarabdha karma 
experience of joys and sorrows establishes the (wrong) 
understanding that the world is real (Tada virodhi 
vidyayah), then it is opposed to the knowledge of 
the Truth. Bhogamatrat na satyata-When the 
experience of joy and sorrow does not create or 
demand any satyatva buddhi i.e. the notion about 
the reality of the world, then the experience of 
prarabdha karma is not opposed to knowledge. The 
moment the experience of joys and sorrows is taken 
as real, then it gives validity to the world as real. 
Then it invalidates the knowledge that the world is 
an illusion. 
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The teacher now proceeds to explain this thought through 

an example i.e. to have knowledge of experience, the object 
of experience need not be real — 

3F£TT ^T; 

Animo jay ate bhogah kalpitaih svapna vastu bhih 
Jagrad vastu bhira pyevam asatyair bhoga isyatam (178) 

= imaginary; = by the dream 

objects; *fhT: = experience of joy and sorrows; 3T£T: = 

properly; = takes place; = similarly; = 

even the non-existing; ^fTUct = by the objects of 

waking world; = also; *fl7T: = the experience; 

= should be accepted. 

Even by the imaginary dream objects, the experience of 
joy and sorrow takes place in a proper manner. Similarly, 
the illusory worldly objects of waking state also do give the 
experience of joy and sorrow. (178) 

Kalpitaih svapna vastubhih etc.-The example given is 
mainly to explain that to experience an object, the object 
need not be real. The object can be an illusion, yet we 
can have the experience. The problem starts only when 
satyata i.e. status of reality is given to the illusory objects. 

By the imaginary objects in the dream-state there 
is experience of joy and sorrow. Evam jagrat etc.-In 
the same way the objects in the waking world are also 
not real, they are also equally illusory. However, that 
does not prevent us from experiencing the joys and sorrows 
called prarabdha, in the waking state. 

If the prarabdha bhoga is not negated by knowledge, 

as explained above, can we say that, the knowledge is negated 
by the prarabdha bhoga ? — 
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cT^T ^ i^lqirci^^ cic^oi; 

Yadi vidyapa hnuvlta jagat prarabdha ghatinl 
Tada syanna tu mayatva bodhen tada pahnavah (179) 

fosiT = knowledge; ^ = if; ^ = the world; 3^4)d 

= negates essentially; rT^T = then; STRStr mfoft = the 

destroyer of prarabdha karma -, ^TRf = is; sflifr 

= by the knowledge of the illusoriness of the world; 

3 - but, ff^ - the world; *1 = not; = removed. 

If knowledge were to destroy the appearance of the world 
essentially, then the knowledge would have been contrary to 
prarabdha But the knowledge about an illusion does not destroy 
the illusion. [Therefore, the knowledge that the world is an 
illusion, is not opposed to prarabdha karma, which falls in 
the purview of the world], (179) 

Vidyi yadi etc. - Because of the knowledge that the 
world is an illusion, will the world disappear? There are 
two types of illusions: sopadhika and nirupadhika- When 
I imagine that there is a snake on the road, and then 
on a closer examination we see it to be only a rope. 
Once the knowledge of the reality, the substratum rope 
is seen, the illusion of snake disappears. This is sopadhika 
illusion. When illusion continues to appear even after 
knowing the reality, like the mirage or the blueness of 
the sky, it is nirupadhika illusion. The second type of 
illusion is the one referred to in this Sloka. 

Tada prarabdha ghatim syat- By the knowledge that 
the world is an illusion, it does not mean that the world 
will disappear nor that the prarabdha will not operate. 
The illusion will continue to appear inspite of the knowledge 
that it is an illusion. Mayatva bodhena na etc.-But we 
come to understand the appearance as the true nature 
of this illusion, and although we cannot make it disappear, 

we perceive its unreal nature. The two things viz. the 
knowledge that it is an illusion and the continuance of 
the illusion fall under two different degrees of reality. 

Thus three aspects of ‘existence’ emerge: 

(a) Absolute existence can never be denied; 

(b) Absolute non-existence can never be perceived 
(e.g. horns of a human being); 

(c) An appearance called Mithya-\hdX which appears 
but is not, that which appears in its own absence 
(like the blueness of the sky). 

Mayatva bodhena tad apahnavah na is explained i.c. 

knowledge of illusion does not destroy the illusion or its 

experience —- 

fc^fcT I 

Anapa hnyutya lokastad indrajala midam tvid 
Janan tyevana pahnutya bhogarh mayatva dhistatha (180) 

cTt^T: = people; cT^ = that; = is a magical 

creation; = this; 3^9$^ = without making it disappear; 

?fcT = this is; § = indeed; = know; ^ = 

certainly; cWT = similarly; = the objects of enjoyment; 

= without making them disappear; sft: 

= the illusory nature of the world can be attained. 

As people knowing well that, what they are seeing is an 
illusion of a magic show, without making it disappear; similarly, 
one can certainly know the illusory status of the world of 
enjoyment without its disappearance. (180) 

Lokah indrajala etc.-When people watch a magic 
show, they know all the time it is a magic show, but 
that does not make the show disappear. In the same 
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way, Bhogarh anapahnutya mayatva dhlh, the experience 
of joy and sorrow does not make the knowledge that 
the world is real. The modifications of the gross body 
will continue to be, joy and sorrows will continue to 
occur. The gross body of the man of wisdom continues 
to exist with all its modifications along with his knowledge 
that the gross body is an illusion. 

Similarly, the modifications of the subtle body - kama, 
krodha etc. will continue to appear, rather will seem 
to appear in the man of knowledge. Thus all experiences 
will continue in the life of the wise jnan who knows 
that the world is an illusion. The difference lies in the 
lack of reality which the wise man gives to the experience. 
He will not suffer or be disturbed by the experiences. 
Understanding the illusion as an illusion is the only 
way to go beyond the illusion, inspite of the illusion. 
This is what distinguishes the wise man from the others. 

An enquiry is made, through scriptural quotations about 
the absence of duality and experience which demands 
duality — 

^ ^icWIcHI eflj I 

f% Mfr’h ol^Id g ||U*II 

Yatra tvasya jagatsvatma pasyet kastatra ken kam 
Kim jighret kim vadedveti srutau tu bahu ghositam (181) 

^ = when; g = indeed; 3FTg = the world; 3TF? 

= of this man of wisdom; = his own Self; 

^ = then; °F>: = who; = by what; = what; 

“ will see; = what will he smell; 

= or; f%q; = what will he speak; ffcT = 

in this way; ^rfl = in the Veda-s; g = indeed; = 
a lot; = is declared. 
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When a man of realisation comes to identify himself with 
the totality, for him there remains no perception of duality. 
In that state-who is there to see and by which instrument? 
Or who is there to smell and what? Or who is there to speak 
and about what? This is how we see a lot of passages in 
Vedas i.e. there is total absence of duality. (181) 

In this and the following sloka, the student raises 
doubts with quotations from the sruti mata. 

Yatra tvasya jagat etc. - The moment one comes to 
know that the whole world is one’s own Self, the atma, 
there is no duality, in that condition who will see whom 
and what? For seeing anything, dvaita is essential. Eye 
can see everything except itself. Who will' smell what 
and by what? Who will speak and with whom and what 
will he speak about? 

/ 

Srutau tu bahu ghositam-It has been said again and 
again by the scriptures that there is a total absence of 
the world in the state of knowledge. That being so, how 
can an individual ever experience joy and sorrows etc. 
once he has come to know that he is everywhere? 

IIWII 

(182) 

ifa = because of this; tcP^ = the duality; 

= having totally negated; = knowledge; = 

is born; SFWT = by any other way; T = not; ^ = indeed; 

cT^TT = therefore; = for the man of knowledge; 

= prarabdha experience; = how; FITg = 

is possible; ff?T = thus; = if; = listen. 

A doubt raised— 

rR tWT|^T fej^fcT ^ 

mj Tf ^T: W FTTf^frT 

Ten a dvaitam apahnutya vidyo deti na canyatha 
Tatha ca viduso bhogah katham syaditi cecchmu 
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If the doubt is that-in the wake of the knowledge (as 
mentioned in last sloka), the world of duality having been 
totally negated, the knowledge can take place; and not by 
any other way; and therefore, there cannot be any possibility 
of prarabdha experience for the man of wisdom-then listen 
to the answer. (182) 

The student continues to express his doubt raised 
in the last sloka. Tena dvaitam apahnutya etc. - That 
knowledge which is referred to in the sruti by you, where 
it was mentioned that the world is totally, explicitly and 
absolutely destroyed and only then has the knowledge 
taken place-—. 

Anyatha na ca-Not in any other way. If this is what 
you have said, then Vidusah bhogah etc.-How can there 
be experience for the man of wisdom? Or have prarabdha 
operating on him? 

The answer to the above question is — 

gfcftw hit ejfMSdfci i 

Susupti visaya mukti visaya va srutis tviti 
Uktam s vapyaya sampatyor iti sutre hyati sphutam (183) 

^ = this Vedik reference indeed; ^fe feddT 

= is for the topic of deep sleep; dT = or; gfd7 

= for the topic of liberation; ffe = this fact; 

^ = svapyaya sampatyoh; ffrT = this; ^ 

the sutra; % = indeed; 3lfd = distinctly; 

= is explained by Veda Vyasa. 

In reply to the student’s question, the teacher quotes from 
the Brahma sutra-s. The sutra (IV-iv-16) clearly says that these 
texts which you have quoted in your argument, refer to the 
deep sleep state or to the final release in which the jTva attains 
absolute union with the Parabrahma Paramatma (183). 

Susupti visaya etc. - The teacher tells the student: You 
are overlooking the context in which those upanisadik 
statements, which you have quoted, have been made. 
That is why you are having this confusion. These statements 
refer to the condition of deep sleep state or of total 
liberation. In these two states there is no specific knowledge. 

When an individual sees a rope as a snake, there 
are two knowledges. One, general, that there is something. 
The knowledge of the ‘is-ness’. What that is, is not known. 
When it is clear that it is a rope, then that knowledge 

is specific. 

In susupti and mukti states, specific knowledge is 

absent. 

[Note: This sloka brings out clearly the need for the vedantik 
student to be discriminating in interpreting quotations. Since 

these quotations were stated in different contexts, the student 

should be careful to draw only that meaning which is of relevance 

to the main theme of his study. In sloka 159 and 160 the 

Gita was quoted to illustrate this point. 

Svapyaya sampatyoh anyatara apeksam aviskrtam hi: is 
further explained— 

tcTf^RferTT tcTTfgt * IIWII 

Anyatha yajha valkyader acarya tvarh na sambhavet 
Dvaita drstava vidvatta dvaita drstau na vag vadet (184) 

3RTOT = if the wrong reference of the quotation 

is not accepted; 41^4^ - of Yajhavalkyattc; 

= being teacher; T = not; = possible; Id 

flit = if duality is perceived; 3tfeatii = absence of 

knowledge; Id = if the duality is not accepted; 

dT7! = the speech; d = not; dltf = is possible. 



842 PancadaSl 

If the above quoted Vedik statement is not accepted as 
it should be (as mentioned in sloka 183) there cannot be 
teachership in Yajnavalkya etc., because if the duality is accepted 
then they will be ignorant; and if duality is not accepted, for 
whom will their teaching be meant? (184) 

If the statements in sloka 181 & 182 are not understood 
properly, that they refer to the deep sleep and videha 
mukti states, it will result in erroneous viewpoint. 

If you say that there should be total absence of duality 
in the wake of knowledge, there will be absolutely nothing. 
This is not what is implied. This wrong viewpoint will 
lead to a funny situation. 

Yajhavalkyadeh acaryatvam etc.-If liberation means 
only dropping the body because the body is in duality 
(I the speaker, you the listener etc.) if knowledge means 
the absence of the total world, the problem will then 
arise: that all the great acarya-s like Yajhavalkya could 
not have existed. 

Dvaita drstau avidvatta-Because according to your 
interpretation wherever there is perception of duality, it 
is ignorance that is prevailing. Whereas the acarya is 
talking in the plane of duality, he cannot talk in the 
plane of non-dual state. 

Dvaita adrstau-M there is no duality who will speak 
to whom? Therefore, the student’s perception that with 
the dawn of knowledge, there should be total absence 
of duality is wrong. The knowledge that ‘I am’ is not 
contradicted by anything good or bad. The substratum 
cannot be influenced by the illusion. The perception of 
duality, the perception of the illusion of duality, is not 
contradicted in one’s own essential nature (in which there 
is no duality). Therefore, the Absolute (one’s own essential 
nature) has nothing against plurality. Let the plurality remain. 
There is no need to struggle against it, and try to remove 
it. Understanding of an illusion as an illusion, is the only 
way to conquer it 
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The teacher knows very well that the student and 

acarya are one and the same in their essential nature, 

and not two different entities. Yet the teacher has to 
talk. Thus it must be clearly understood; that perception 
of duality does not mean the absence of knowledge. 
Therefore, the experience of joys and sorrows in the 
world of plurality, does not make the wise man joyful 
or sorrowful. 

The teacher now pursues the same thought in a different 

manner, taking a view point that the acarya may have indirect 

knowledge etc. — 

numi 
Nirvikalpa samadhau tu dvaita darsan hetUtah 
Saiva paroksa vidyeti cet susupti tatha na kim (185) 

rnfcWM -H-HI'tfr = in nirvikalpa samadhi \ ^ = indeed; 

tcT = duality; = on account of absence; 

?TT = that; ^ = alone; 3-m<l8rT fcTSTT = direct knowledge; 

?fcT = thus; = you think; = the deep sleep; 

cfsrr = similarly direct knowledge; T = not; = 

why? 

If the argument is that in nirvikalpa Samadhi alone, there 
is direct experience, as there is total absence of duality; in 
that case why should we not accept direct knowledge in deep 
sleep, on similar count? (185) 

Nirvikalpau samadhau tu etc.-In nirvikalpa samadhi, 
because there is no thought, there is no perception of 
duality. For, perception of duality is possible only when 
there are thoughts. The teacher replies: Sa eva aparoksa 
etc.-If according to you, direct knowledge (aparoksa or 
atma jhanam) means absence of the perception of duality, 
(and if you think that for knowing the Truth one has 
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to be in nirvikalpa samadhi), susupti tatha na kim ? - then 
why not go into the deep sleep state and call it a ‘state 
of realization’? 

(From the Sfelf the world has come like the wave from 

the ocean. Self means T. When this T is understood to be 

somewhere else, the trouble and the struggle starts. When the 

teacher gives the instruction Tat tvam asi, the knowledge gained 

is Aham Brahmasmi Objectification is the biggest obstacle in 

Self-knowledge. Intelligence in the human mind results in obsessive 

preoccupation with logic to the extent that it blinds the vision 

of the Truth. Either drop the intelligence in total surrender 

to the Lord in the field of devotion or get out of the field 

of intelligence by the simple method: Truth or the Absolute 

as well as ignorance are beyond reasoning and logic. All our 

enquiry is about an illusion, to establish that the illusion is 

the reality. Right enquiry should result in the establishment 

of illusion as illusion. Thinking should not lead to more complicated 

thinking, to the habit of thinking, but to thoughtlessness. That 

is constructive enquiry leading to self-knowledge). 

The logic that there can be realisation in deep sleep 

is not true, on account of total ignorance — 

^ ^Mlfcl gnt ^ c^TT I 

MfcT ^ tcrf^ffcT: IIU^II 

Atm a tattvarh na janati supto yadi tada tvaya 
Atma dhlreva vidyeti vacyaiii na dvaita vismrtih (186) 

= in deep sleep; 3ITrR = the Pure Self; 

T = not; 'll Ml Id = knows; ^ = if this is the reason 

for not having direct knowledge in deep sleep; = 

in that case; t^RTT = by you; 3TTr*T sft: ^ = The Self 

knowledge alone; f^JT = is the nature of direct knowledge; 

ffcT = thus; = is said; trf fa^fd: = the lack 

of duality; T = not. 

If you argue that in deep sleep there is no Self knowledge 
possible, in that case, you have accepted that Self knowledge 
is the criterion of direct knowledge and not the absence of 
duality. (186) 

The student’s problem was: When an individual comes 
to realise his essential nature, where there is total absence 
of duality, there should be total absence of the perception 
of duality. To this the reply given is: 

Supto atma-tattvam na janati etc. - In the deep sleep 
state, where there is total absence of duality, one does 
not know one’s own Real Self and its essential nature. 

Yadi tvaya atmadhlh eva-Because of this, the deep 
sleep state cannot be considered as aparoksa anubhuti 
i.e. direct knowledge. From this it follows that the knowledge 
that ‘I am the pure Self is important and not the absence 
of the perception of duality. It is important that this distinction 

is clearly understood. 

Na dvaita vismrtih-The attention should not be on 
removing the duality but on the enquiry into ‘Who am 
I?’ The struggle to remove the duality is a futile exercise, 
since something can be removed only if it exists. 

So long I am the witness, I am observing the mind. 
Initially I—the witness, seem to be different from the 
mind that is being observed, which seems to be full 
of thoughts. What is thought? It is but the modification 
of the stuff called mind. This modification is the value 
I give to the object in terms of liking and disliking etc. 
This value creates turmoil in the mind. That turmoil is 
called ‘thought’. When total devaluation of objects takes 
place, the turmoil called ‘thought’, ceases to be. 

So while initially I was observing the presence of 
thought, I now begin observing the absence of thought. 
Even though, I am making the absence of thought as 
the object of my knowledge, yet I continue the object-subject 
relationship. Having reached this point in the sadhana. 
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I remain effortlessly what I am-there is no difference 
between the knower and the known. 

Once this is understood, there need be no further 
concern about whethe - there is thought in the mind or 
not. The mind will have thought. It is necessary to get 
rid of the mis-conception that absence of thought means 
absence of duality and absence of duality is knowledge. 
Self knowledge is real knowledge and not the absence 
of duality. 

Can we say that absence of perception of duality along 

with Self knowledge is direct knowledge? This obsession about 

absence of duality in knowledge is answered — 

3*RT ftfcTcf fsRIT c# I 

Ubhayaiii militarh vidya yadi tarhi ghata day ah 
Ardha vidya bhajinah syuh sakala dvaita vismrteh (187) 

^ = if; Ttprif = both i.e. absence of duality and 

Self knowledge; = together; f^IT = is considered 

as direct knowledge; crfl? = in that case; *73 3TT^r: = 

the inert objects like pot etc; 37^ Fg: = will 

be having half knowledge; Id- = on account 

of absence of total world of duality. 

If one insists that both aspects viz. the absence of duality 
and Self knowledge together constitute complete direct knowledge, 
in that case, we will have to accept that the inert objects 
like pot etc., are having half knowledge, as they do not perceive 
duality. (187) 

The student says; Yadi ubhayam militam vidya 
etc. - absence of the perception of duality, and the knowledge 
of the Self together is the nature of aparoksa anubhuti 
or Self-realisation. The teacher replies in a sarcastic vein 

if this' is your understanding then, Tarhi ghata adayah: 
all the inanimate objects like pot etc. which do not have 
perception of duality, Ardha vidya bhajinah syuh: they 
should be considered half-enlightened! 

The student has defined Self-knowledge as a 
combination of two components-—absence of perception 
of duality, and Self knowledge. Inanimate objects fulfil 
one component of this definition. Therefore, they should 
be considered to be half-realised!! 

Not only the inert objects, but even those who are 

engaged in the practice of meditation — 

f^faFTT c^ccia: I 

m fen m * m fsr wuo\ 

Masaka dhvani mukhyanarh viksepanarh bahutvatah 
Tava vidya tatha na syat ghata dinam yatha drdha (188) 

W = as; ^ = for the pot etc.; f^IT = 

realisation; = firm; = is; c!^ = your; = 

and; T = not; = by the bugging sound 

of mosquito; = disturbance; = many. 

Persons like you, who are disturbed a lot, by petty things 
like the buzzing sound of a mosquito, the knowledge will not 
be even that firm, as that of an inert object like pot etc. 
(as they are never disturbed by duality). (188) 

The teacher continues in the same sarcastic vein to 
expose the ridiculous understanding of the student. 

Masaka dhvani mukhyanam etc.-For us viksepa i.e. 
disturbance is so much that even small things like the 
buzzing of a. mosquito disturbs us. Tava vidya tatha na 
syat etc. — whereas, the half-realisation of the inanimate 
objects is so firm, because they are not disturbed at 
all by duality! 



848 Paficadasi Trpti dlpa prakaranam Ch. VII 849 

Therefore, there is no validity in the view that there 
should be no perception of duality in the man of wisdom. 
So long as we are functioning through the medium of 
body, mind and intellect, all the modifications of that 
medium will be associated with us. But all this is only 
at the vyavahara level i.e. while functioning in the world. 
Since, talking is possible only in duality, we speak the 
language of duality. But that does not mean that duality 
exists. 

Therefore, when the student finally accepts, if at all, 

then he is blessed by the teacher —— 

3TTcJ^fter fetter <rf¥ gdt m i 

wu%\\ 
AtmadhI reva vidyeti yadi tarhi sukhi bhava 
Dusta cittam nirundhyac cen nirundhi tvam yatha sukham (189) 

STTrR^ft: = the Self Knowledge alone; = is 

direct knowledge; ffrf ^ = if you have thus accepted; 

dff = then; = be blessed; ferT*( = the 

impure disturbed mind; = should be controlled 7 

(for Self knowledge); ^ = however; = you; 

= may you be blissful; = do control 

the mind. 

If you have finally accepted that the Self knowledge alone 
is direct knowledge, may you be blessed. However, if you 
think that for self-knowledge, one should control the mind, 
please do so and be blissful. (189) 

The teacher concludes this thought in this 
s'loka : 

Atmadhlh eva vidyeti yadi etc. - If you have understood 
now that knowledge of the Self alone is Self-realisation 
or knowledge, then be happy. 

Ditsta cittam nirundhyat etc. - For realising the Truth, 
the essential qualification is that the mind should not 
be under turbulence all the time. Only in a quiet mind 
does knowledge take place . By the control of agitations 
of the mind, it becomes easier for us to know the Truth. 
For that purpose, if you do nirvika/pa samadhi abhyasa - 
the practice of nirvikalpa meditation, then do so. But 
do not mistake the means for the goal. Control of the 
mind is only a means, not the goal. Self-Knowledge is 
the goal. 

In the light of above discussion, the purpose and meaning 

of kim icchan in the original upanisadik statement is —— 

IIKoll 

Tadista mestavya maya mayatvasya samlksanat 
Icchan napya jhavan necchet kind cchan niti hi sutam (190) 

= the control of mind; fgtj = is certainly proper; 

= and should be practiced; FFTFFIc^nRT = the 

illusory nature of the world; = helps in realising; 

5-^7 = although desiring; = like an ignorant; 

T = not; = the wise does not desire; 

= kim icchan, ffrf = in this meaning; 1% = 

indeed; = in the upanisad 

The control of the mind is certainly proper and should 
be practiced, for it helps in realising the illusory nature of 
the world. Therefore, the wise man although desiring, is not 
desiring like an ignorant; in this sense, the upanisad has said 
* kim icchan’ (190) 

Tad istam etc. - Therefore, for this purpose it is 
necessary to control the agitations of the mind in order 
that it will be conducive for the realisation of one’s 
own real nature and the illusory nature of the world. 
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In PatahjalF Yoga Sutra (2), yoga is described as Yogah 
citta vrtd nirodhah i.e. yoga is the suspension of the 
thought in the mind. An agitated mind will not be able 
to negotiate through the agitations. It is very good to 
control the mind and we should always do it. Maya 
mayatvasya samiksanat- This type of mind on the basis 
of the understanding of the illusoriness of the world, 
is not agitated or frustrated. It has nothing to achieve 
in this world, it has no regrets about the past, (its 
successes or failures), it does not carry the load of 
dead experience. Such a mind alone is suitable for higher 
contemplation. 

Icchan api ajnavat etc. - Although such a person has 
desire like that of an ignorant man, the desire does not 
have the potency to bind (it is like a roasted seed). 

Kim icchan id srutam- For this understanding, the phrase 
kim icchan is used in the first verse of this chapter, 
referring upanisad-s, Atmanam cet janiyad pyaiii asmld 
purusah 

The above interpretation of ‘ kim icchan' alone can resolve 
the seeming contradiction in upanisad-s. 

urft ^ uwfr i 

ffrT IIU^II 

Rago lihgama bodhasya santu ragadayo budhe 
Id sastra dvayarh sartham evaiii satya virodhatah (191) 

tFT: = attachment; = of the ignorance; fcTWF 

= symptoms; ^ = in the wise; *FT 3TT^I: = the 

desires etc; = let there be; ffcf = thus; 

= two statements of Veda-s; ^rfcT = in the meaning 

accepted as in previous discussion; STfiftfarf: = being not 

cancelling mutually; = will be meaningful. 
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The above interpretation of ‘kim icchan' alone can help 
in discovering proper meaning in the seemingly contradictory 
statements of upanisad-s like - the desire is a sign of ignorance, 
and let there be desires in the wise man. (191) 

One more doubt is raised. In one place, it is said 
that desires are the sign of ignorance, in another it is 
said that even a wise man may have desires like the 
ignorant man. These two statements seem to contradict 
each other. 

Ragah abodhasya lihgam-Srud statement says that 
excessive attachment to the worldly objects is the symptom 
of ignorance. 

Budhe ragadayah santu-But that does not mean that 
the wise man does not have desire. Let there be desire 
in him. 

Id Sastra dvayametc. - These are two types of statements 
stated in the upanisad-s. Sartham eva sad 
avirodhatah- Although these two statements seem to be 
contradicting each other, they are not really opposed to 
each other. 

For, although there is desire in the man of wisdom, 
there is no attachment like that of an ignorant man, in 
the fulfilment of the desire. For the ignorant man, fulfilment 
of desire is the highest joy and non-fulfilment is the 
depth of disappointment. The wise man is beyond success 
or failure. He is not touched by either of these. 

Upto this point, (the first word kim icchan in the 
second line of the first sloka in this chapter), status of 
desire in the man of wisdom was dealt with. 

The word Kasya kamaya is discussed now — 
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Jagan mithyatva vatsvatma sahgatvasya samlksanat 
Kasya kamayed vaco bhoktra bhava vivaksaya (192) 

'’t'i'l. = as the illusory nature of world was 

discussed in connection with 4kim icchan'-, 4<tK+n 

= for declaring that Self is unattached and untouched; 

= keeping this in view; ^ 

= to conclude the absence of enjoyership; 

= kasya kamaya; ffcT ^T: = these words are used 

in the upanisadik statement. 

As the upanisad has used the words 'kim icchan' to indicate 
the illusory nature of the world, the words ‘kasya kamaya’ 
are employed to declare the absence of influence of the world 
on the pure Self and therefore, that of enjoyership. (192) 

Having concluded the analysis of the significance and 
status of the phrase ‘ kim icchan', the words 4kasya kamaya' 
are now taken up for an in-depth analysis. After having 
established the position of desire, the position of the 
desirer is taken up. Who is desiring and what? 

Jag at mithyatva vat etc. - When we enquired into the 
first part of this enquiry, as also into the 1 kim icchan' 
part of the sloka, it was concluded that the world is 
an illusion. This knowledge of illusory nature of the world, 
in the context of 'kim icchan' is the reason why there 
is no desire in the man of wisdom, because he has 
come to realise the illusoriness of the world. 

But it does not mean that the world will disappear. 
From the vyavahara point of view it will continue, but 
the wise man will not be influenced by anything that 
happens in the world. He will be totally untouched 
(asaiigah). 

Svatma asahgasya samlksanat etc. - Having discovered 
by personal, direct understanding that I am essentially 
unattached to anything, that none of the worldly objects 

can touch me, bhoktr abhava vivaksaya the sense of 
enjoyership, is absent. 

Kasya kamaya id vacah- The words 4kasya kamaya' 
are used in the context of this absence of desire to 
do, to enjoy etc. 

4Kasya kamaya' - For whose sake will the man of wisdom 

desire ? For no one! 

31? IIWII 

Pad jaya dikaiii sarvam tattat bhogaya necchad 
Kintvatma bhogarthamid 6ruta vudgho sitam bahu (193) 

9frT 5TT3T 3TFf^F)iJ = the husband, wife etc; = 

everything; = for the joy of them; ^ = not; 

= desires; = but; 3TTr*T = for the 

joy of one self; = thus; = in the upanisad-s, 

= many times; = declared. 

‘Every thing is this world like husband, wife etc. are not 
desired for their joy, but for the joy of one’s own self. Thus, 
it is declared in the upanisad-s in many ways and many 
times. (193) 

/ 

Srutau Udghositam-]n the upanisad-s it is loudly and 
clearly said in many places, that - Pad jaya etc. husband, 
wife and all such relations are dear not for their respective 
sake, but kintu atma-bhogartham id- for the sake of one’s 
own enjoyment and well being. Nothing is desired by 
us for his/her/its sake but for our sake. 

, Atmanastu kamaya sarvam priyam bhavatifBr. Up. 2.4.5) 

Therefore, atma is the bhokta or enjoyer. 

Now who is this desirer? Various possible alternatives 
are now examined and discussed. 
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The Self being untouched by the world, there has 
to be total absence of enjoyership in the Self. Therefore, 
that which is not, how can it be removed? However, 
the enjoyership seems to exist, because of which one 
suffers or enjoys in life. This enjoyership belongs to whom? 
And what is the cause of this? Naturally, the delusion 
about one’s own nature which is untouched by the changing 
world is the cause. 

This line of thinking is being developed to analyse the 

kasya kamaya ’ words of the upaoisadik statement under 
discussion — 

f% % sjfaillrHcb: I 

Kim kutastha kida bhasah athava kiiii vobhayatmakah 
Bhokta tatra na kutasthah asangatvat bhoktrtam vrajet (194) 

= Is Pure Consciousness; = the enjoyer; 

= or; = the conditioned consciousness; 

= or; = the combination of both; 

^ = out of these three alternatives; = the 

Pure Consciousness; = being unattached; 

= the enjoyership; T = not; = be. 

Is the Pure Consciousness enjoyer or the conditioned 
consciousness or an amalgam of the two, the enjoyer? Of 
the three possibilities, the Pure Consciousness can certainly 
not be an enjoyer on account of its being totally unattached 
(like the space). (194) 

Let us now enquire into who is this enjoyer. 

Kirn kutastha bhokta- Is it the pure undisturbed consciousness? 
Kirn cidabhasah- or is it the conditioned consciousness ? 
Kim va ubhayatmakah- or is it a mixture of the two? 

In. this way, let us enquire. In that enquiry of ‘kasya 
kamaya' who is this desirer or enjoyer, of the three 
alternatives given, kutastha bhoktrtam na vrajet- it cannot 
be the pure Consciusness, for the simple reason, 
(asangatvat) that in the pure Consciousness there is no 
attachment. Kutastha Caitanya being the illuminator of 
everything - good and bad, there is no attachment or 
detachment, no likes and dislikes. Therefore, the kutastha 
cannot be the bhokta-the enjoyer or sufferer. 

The ocean is not attached to the waves; the gold 
has no preference for any form-whether it is of Rama 
or Ravana; the space has no shape of its own but supports 
all shapes, whatever they are. Similarly, kutastha 
caitanya-the absolute consciousness being present in 
everything including the absence, there can be no attachment. 

For example in deep sleep, first the worldly objects are 
rejected, then the worldly thoughts are rejected, then the 
last thought that ‘I am the body’ is also rejected, That being 
so, how can kutastha caitanya be called sangah- attached? 

The question now arises: That kutastha caitanya the 
pure Consciousness is anangah- unattached is accepted. 
But being anangah does not necessarily mean that it is 
not enjoying or suffering. 

This correlation between ‘being non-attached’ (asahgatva) 

and absence of enjoyer or experiencer (bhoktrtva) is now 
taken up — 

fectilO -clr^cia n^mi 

Sukha duhkha bhimana khyo vikaro bhoga ucyate 
Kutastha sea vikari ceti etanna vyahatam katham (195) 

?pf 3lfiiqhi<oii: = the sense of being happy or 

miserable; f=i=bK: = modification; = experience; 
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= is called; = the immutable; ^ = and; 

^ = and also mutable; ffcl = thus;' ^ = this; 

*T = is not contradictory? 

The modifications on account of the experience of the 
notion of joy and sorrow is called bhogah. To say and accept 
it as kutastha i.e. immutable and also at the same time say 
it is the enjoyer; is it not a contradiction in terms? (195) 

What is experience or bhoga is defined. Sukha duhkha 
abhimanakhya etc. - The presence of joy or sorrow by 
itself does not make experience. Only when one becomes 
joyful with the joy and sorrowful with the sorrow, does 
vikara or experience takes place in him. In other words, 
it is the association with the joy or sorrow that makes 
that joy' or sorrow one’s own and results in the experience. 
Kutastha ca vikari ca- But the kutastha cannot be the 
experiencer of joys or sorrows, because the kutastha is 
beyond joy and sorrow. Because the waves rise and die, 
the ocean does not become a vikari- it does not become 
joyful or sorrowful. Similarly, the experiences are in us 
but we are not in the experiences. 

Vyahatam katham na-]i kutastha i.e. immutable Self 
were to become vikari i.e. mutable because of the 
experiences, it would be a contradiction of its very nature. 
Therefore, the kutastha caitanya cannot be the experiencer 
of joy or sorrow. 

Is there any possibility of attributing the experience of 

joy or sorrow to the cidabhasa i.e. conditioned 
consciousness? — 

pKRlBMfcl^lPd: ^ % (cisfcl \\\%%\\ 

Vikari buddhya dhinatvat abhase vikrta vapi 
Niradhi sthana vibhrantih kevala na hi tisthati (196) 
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3TPTTCI-= in the conditioned consciousness; f=l<=t>ift 

= being dependent on the mutable conditioning 

of intellect; 3Tfa = although there is possibility of 

modifications; Pr^bh = the illusion without 

substratum; ^di = independent; T % fcrsfcT = can never 

be possible. 

Although, there is a possibility of modification in the 
conditioned consciousness, it being conditioned by mutable 
intellect; this conditioned or reflected consciousness depends 
on the Pure Consciousness, and the reflection being an illusion, 
cannot be an experiencer of joy or sorrow. (196) 

Can the cidabhasa be the enjoyer? The second 
alternative is now examined. When a stick is placed in 
a pond, the reflection is seen. When a stone is thrown 
in the water, it causes ripples. The reflection of the stick 
seems to be dancing. Can the reflection of the stick 
which is non-modified have modification? The reflection 
cannot be other than the reflected object. In fact, the 
modification is happening in the reflecting medium of 
water. Therefore, the modifications (movements) of the 
water are superimposed on the reflection (the cidabhasa) 
but not on the stick (the kutastha). 

Vikari buddhi adhlnatvat etc. - The reflected 
consciousness or cidabhasa is conditioned by the 
modifications of the intellect. These are only seeming 
modifications, because, Nir-adhisthana vibhranti na hi kevala 
tisthati- the very existence of the conditioned consciousness 
is dependent on the pure consciousness. Therefore, neither 
the kutastha caitanya can be the enjoyer - the bhokta, nor 
the reflected consciousness - the cidabhasa. 

\ 

Let us find out the status of the third possibility i.e. 

kutastha and cidabhasa together constitute the experiencer 
of the joy or sorrow —- 
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dl^lIrHIWR^ ^ IIWII 

Ubhayatmaka evatah loke bhokta nigadyate 
Tadrga tmana marabhya kutasthah sesitah srutau (197) 

3T?T: = therefore; 3*tqicH=b: ^ = a combination of 

both; = in the world; = the experiencer; 

= is called; (in fact this is also not possible); 

3TT?RH^ = accepting this being the nature of experiencer; 

3TR^T = in the initial steps; = the pure consciousness; 

= in the upanisad (Br.); = (after negating 

the conditionings) the remainder (pure Self is revealed). 

Therefore, in the initial stages, the popular belief that the 
experiencer is consciousness conditioned by the intellect, is 
accepted. Beginning with this, the upanisad negates all the 
conditionings and reveals the pure consciousness. [Therefore, 
in fact the combination of kutastha and cidabhasa is also not 
the experiencer]. (197) 

Loke ubhayatmaka bhokta etc. - In the worldly 
transactions both the cidabhasa and kutastha are regarded 
as bhokta, the experiencer. This experiencer is accepted 
in the sruti vakya 

Once again the authority of Brhadaranyaka Up. (2-4-5-) 
is quoted to stress the point :- 

Atmanastu kamaya sarvam priyam bhavati- For the 
sake of the Self, everything is liked. Who is this enjoyer? 

Tadrg atmanam arabhya- So we come to the ‘turning’ 
point in vedantik thought; the point where we take the 
‘big leap’ in the spiritual evolution. The leap consists 
of the acceptance that I am someone other than this 
gross body. The basic requirement for a spiritual seeker 
is to reject thoughts which are predominantly gross-body 
oriented. 

The entire purpose of this enquiry into the experiencer 
is therefore, to bring the student to a point where his 
attention will turn away from the bhoga or the objects 
of enjoyment to his own Self, so that he starts the enquiry 
into Himself - Tadrg atmanam arabhya 

This body is merely a ‘residence’ from which we 
peep out into the world through the holes of the five 
senses. The resident is, therefore, different from the house. 

Thus, is inaugurated a new dimension in the thinking 
of the seeker, where he begins to separate out this bhokta, 
the experiencer, from all the non-relevant aspects such 
as objects of experience, the instrument of 
experience—-joyful and sorrowful, etc. When the seeker 
starts such an enquiry (arabhya) where does that line 
of enquiry take him? kutastha Sesitah- he comes to realise 
that the substratum, the kutastha alone remains. 

When we start to enquire about the snake, we go 
with proper equipment (proper means of knowledge) such 
as torch, stick etc. The moment the torch is flashed, 
the rope is seen, not the snake. Had we known that 
the snake was an illusion, we would not have gone to 
enquire at all. But the enquiry started with the illusion 
that it was a snake and ended with the knowledge that 
it was the rope, the substratum. Thus, enquiry is about 
an illusion, the outcome is the Truth. 

Tadrg atmanam arabhya kutasthah sesitah-First, the 
seeker cognizes himself as someone other than the body; 
then the question arises ‘who am I?’; when this enquiry 
starts, the one who is enquiring disappears and the pure 
Consciousness alone remains. 

When the salt doll goes into the ocean, what will 
happen to it? So is the case of this experiencer. Enjoyership 
is not possible in the kutastha, the Absolute Consciousness, 
so also it is not possible in the reflected consciousness, 
the cidabhasa, then where is the experiencer? When we 
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start this enquiry, the experience as well as the experiencer 
disappear. There is neither suffering nor sufferer. Both 
exist in their own absence. There is neither bondage nor 
liberation. The Reality is beyond speech. We can speak 
because of the Reality, we are unable to speak of the 
Reality as the reality is beyond speech. 

Quotation of relevant upanisadik statement from 
Brhadaranyaka (4-1 -4) is given — . 

3TTc*TT I 

cf HWH 

Atma katama ityukte yajna valkyo vibodhayan 
Vijhana maya marabhya asahgam taw parya sesayat (198) 

3TrrTTT = The Self; =+>rlH: = which is; = 

the Sage Yajnavalkya; ffcf 34% = having exquired thus; 

= pointing to Self; (%^ihh<4 = the Self with 

reference to vijnanamaya; 3TTT«T = beginning; cT(= 

the unattached pure Self; = concluded finally. 

When King Janaka enquired of sage Yajnavalkya as to 
which is atma out of the five kosa-s, the sage starting his 
discussion with vijnanamaya kosa and finally concluded in the 
pure Self (198) 

Katamah atma ityukte etc. - When Janaka Maharaja 
(as a student) asked Sage Yajnavalkya: ‘What is atma', 
the sage - vijhanamayam arabhya- begins with the pahca 
kosa-s or sheaths ‘ vijnanamaya kosa is the atma’ i.e. 
the jivatma ; the experiencer is the atma. An examination 
of this statement shows its inadequacy to be the Self. 
Asahgam tarn paryasesayat- In this way, when the guru 
guides the student to enquire step by step the various 
alternatives that could be the atma, the student comes 
to the conclusion that the kutastha caitanya - the 
association-less One, is the Self and none other. 
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What has happened to the bhokta: A great saint 
has said ‘By the grace of the guru, I crossed the river 
of sarhsara and on reaching the other shore I looked 
back. The teacher was smiling and there was no river.’ 
You can cross something only if there is something to 
cross. It is like planning to conduct the marriage of a 
vandhya putra, i.e. son of a barren women-it cannot 
happen because the vadhya putra does not exist. Similarly, 
the whole world is like the Vandhya putra-non-existent. 
It appears in its own non-existence. 

The Final conclusion of the enquiry leads one to pure 

Self according to the above upanisad The same technique 

is found is Aitareya upanisad also — 

3VKIrH+«KWT IIWII 

Ko’yama tmetyeva madau sarya tratma vicaratah 
Ubhayatmakamarabhya kutasthhji Sesyate srutau (199) 

3TTr*TT = which is the atma; ?f% = 

in this way; = etc; = everywhere; = in 

the upanisad-s\ 3iicHi f%4RrT: = by enquiring about atma; 

3W?H^ = self conditioned by intellect etc; 3lR«i 

= beginning; = the pure Self; = is finally 

arrived at. 

Which is the atma, that should be contemplated upon, in 
this way, in many places in upanisad-s, the enquiry of Self 
begins by considering the Consciousness along with its 
conditionings; to finally conclude in discovering the kutastha 
i.e. pure Self. (199) 

The teacher now cites Aitareya upanisad (Hl-i-1) 
to support the same thought. Ayam atma kah- Which 
is this atma ? The sruti- Aitareya-upanisad says: 
ubhayatmakam arabhya: the consciousness and the 
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conditioning when they come together, the bhokta i.e. 
experiencer is called the atma The ego is seated in 
the vijhanamaya kosa. In this way atma vicaratah when 
the enquiry is started into the status and quality of 
this ego, kutastha sesyate---the pure Self alone remains, 
and ultimately the enquiry ends in the absence of illusion. 
So this bhoktrtva abhimana- the enjoyer or the experiencer 
has no existence in reality. 

Therefore, ‘kasya kamaya’ really means that there 
is nobody to enjoy or suffer. All the enjoyments and 
sufferings are born out of illusion. 

To sum up the thoughts expressed in 61oka 197 to 
199; the purpose of bringing the subject of ‘bhokta ’ 
into the enquiry is, not to prove that there is someone 
who is the enjoyer or the sufferer, but to draw the 
attention of the student to a new dimension in his enquiry - to 
stimulate him to enquire into his own real nature. Without 
such an approach, the enquiry will neither be sincere, 
nor intense nor purposeful. 

If the enjoyer is an illusion, how come everyone considers 
this illusion of experiencer to be real? 

^3^'Hr^di I 

cilfacbT sffrfxTT ^ 3^Tf%feTFTtffrT |Roo|| 

Kutastha satyatam svasmin adhyasya tma’vivekatah 
Tattviklm bhoktrtam matva na kadaci jjihasati (200) 

31Tr*TT = the experiencer; 3Tf^I^FcT: = due to lack of 

discrimination; Hr^lrll^ = the reality of pure 

Consciousness; = in one Self; 3^^ = having 

superimposed; = one’s own experiencer status; 

dlRcioftq. = Real; Rr^T = considering; = any 

moment; T = not; f^rafcT = desire to reject. 

The popular experiencer, due to lack of proper discrimination, 
superimposes the reality of pure consciousness on oneself and 
considers, therefore, to be a real experiencer. Thereafter, he 
never desires to reject (this ignorance created entity called 
experiencer). (200) 

This enjoyer-the one who thinks ‘I am enjoying, 
I am suffering etc. ’. Who is this I? This atma, this enjoyer, 
because of avivekatah- lack of proper discrimination and 
understanding, kutastha satyatam svasmin tic. - superimposes 
the existence, the reality of the kutastha caitanya on himself, 
the reflection, the cidabhasa tattviklm bhoktrtam 
matva- thereafter, he imagines that he is indeed the enjoyer 
and the sufferer and that the experience of joy and sorrow 
is real. 

Thus, by the reality aspect of the kutastha, the cidabhasa 
which comes in contact with the world and thinks the 
world is other than me, these two things coming together 
lead to a peculiar phenomenon called imagining that ‘I 
am the enjoyer etc.’ is true. 

Kadacit na jihasati etc. - Thereafter, he is unable to 
believe that he can exist without these objects of enjoyment, 
therefore, is unable to separate himself from the world 
of enjoyment. 

The joy or sorrow experienced from the world of 
objects is in the imagination. Once we develop the dexterity 
and agility to stand apart and watch the experience, then 
we start discovering our independent existence, as someone 
other than the enjoyer or sufferer. I as-the kutastha or 
I as the cidabhasa both are immune to misery. This 
knowledge alone will help in shedding the illusory enjoyer 
or bhokta and discover the kutastha ‘that I am’! 

If there is no enjoyer at all, how the upanisad specifically 
mentions that ‘everything is dear to us for our own sake 
i.e. for the enjoyer-‘I’? 

The answer is — 



864 PancadaSl Trpti dlpa prakaranam Ch. VII 865 

^ o^feF^rfRT: ^JT |RoS-|| 

Bhokta svasyaiva bhogaya patijayadi micchati 
Esa laukika vrttantah srutya samya ganuditah (201) 

*tfrWT = the enjoyer; = for him alone; 

= the enjoyment; 'ffrf ^TPIT = the husband, wife 

etc. the objects of enjoyment; = desires; ^ = 

this; cdlf°h<=6 = the popular; ^rTRT: = experience; ^TT = 

by the upanisad-s; = properly; 3^fc<i: = translated. 

The upanisad merely has enunciated the popular experience, 
that ‘the husband, wife etc., are dear to one for his/her own 
sake’, in the form of a statement (i.e. there is no underlying 
intention in this statement to prove the existence of an 
enjoyer). (201) 

Bhokta svasaiva bhogaya etc.-As was stated in sloka 
193 ante, the sruti vakya says: Atmanastu kamaya sarvam 
priyarh bhavati (Br. Up. II-iv-5)-we love husband, wife, 
son etc., not for their sake but for our own sake. Esa 
laukika vrttantah srutya samyag anuditah- ‘this is the popular 
experience’ by the statement, what the Sruti vakya means 
to say? Unless the student is watchful, this upanisadik 
statement can be misunderstood to mean that the atma 
is the bhokta or enjoyer. On the other hand the upanisadik 
statement should be interpreted to translate our experience 
in such a manner that our attention is drawn away from 
the ‘enjoyed’ world to the entity called ‘enjoyer’. Esa 
laukika vrttanta- therefore, the purpose behind the sruti 
statement is ‘that everything in this world is dear to 
me for my own sake’, is not to expound the enjoyer, 
but to draw the attention to some other point, which 
is explained further. 

The purpose of stating ‘our experience’ by the upanisad 
is—— 

MfaTFTt I 

cf fefe# iRoRii 

Bhogyanam bhoktr sesatvan ma bhogye svanu rajyatam 
Bhoktar yeva pradhane’to ’nuragarh tarn vidhit sati (202) 

= the objects of enjoyment like husband, 

wife etc; = being means of enjoyment for 

the experiencer; = in objects of enjoyment; JTT = 

don’t; 31 cl I^ = get attached; 3fiT: = therefore; 

= mainly; ^TlrbR = in the experiencer; = that; 

= identification; ?TfcT = is suggested by 

the upanisad 

As the objects of enjoyment are meant for the experiencer, 
one should not get attached to the means of enjoyment, but 
focus one’s attention on the experiencer. This is the purpose 
of the upanisadik statement. (202) 

Bhogyanam bhoktr sesatvat- Objects of enjoyment like 
husband etc. referred to in the previous sloka, are not 
dear for the their own sake but for the sake of the enjoyer. 

Once this is clearly understood by the student, his 
attention will be drawn away from the world of enjoyment, 
and focussed on the enjoyer - himself. This is the first 
stage achieved by the sruti vakya. Bhogesu ma 
anurajyatam-therefore, the first wisdom the student will 
get if he understands the sruti vakyain the correct perspective 
is: ‘everything in the world is dear to me for the sake 
of ‘I’, the Enjoyer’. Thereafter, the worldly things become 
secondary, and T, the enjoyer is primary. Attachment 
to worldly objects begins to lose its potency that disturbs 
one's balance. 

Bhoktari pradhane eva- when this happens, then in 
this enjoyer, who has become the most important factor, 
tarn anuragam: the attention is focussed. 
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The student is thus helped and advised to focus his 
attention on this ‘experiencer’ who is other than the world 
of experiences. When we look at the world, if this vision 
is developed to see the presence of life in the vehicle 
called the body, then the thought with reference to the 
body such as male-female, old-young, smart-dull etc. will 
recede. 

This is the purpose of the sruti vakya cited earlier - to 
draw the attention away, from the material world, from 
the conditionings, from the objects of enjoyment, to the 
enjoyer or experiencer. 

Once this knowledge clearly takes place, once it is 
clear that the ‘embodied One’ is someone other than 
the body, then there will be a sense of joy. Bodies may 
come and go but one is not disturbed on that account. 
What is important is the contents-the T, the Self, and 
not the container, the body. 

The purpose achieved by the lack of importance in the 

objects of enjoyment for the enjoyer is — 

*TT | 

ccIW^Wd: *TT ft |Ro3ll 

Ya pritira vivekanam vis aye svana payinl 
Tvama nusma ratah sa me hrdayan ma’pa sarpatu (203) 

srf^FRTH; = of the ignorant; = in the objects 

of the world; R = that; iflfd: = love and attachment; 

^HH|Ih41 = firm; : = he who is remembering 

you; BT = that devotion; ft = from my; = heart; 

*TT = may not; = be lost. 

As the love and attachment is firm for the objects of 
the world, in the hearts of the ignorant, let my devotion for 
you, be equally firm, who is constantly remembering you. Let 
it not waver away from my heart. (203) 

Thife teacher proceeds to quote from the purana-s 
and upanisad-s in support of the above statements. This 
sloka is from the Vishnu purana {(.20.19). 

On the basis of this quotation, Sant Tulasidasa has 
said in the last sloka of the Ramayana: ‘For the lusty 
man, the woman is dear; for the coveteous man, wealth 
is dear. So also, O Lord! May you be dear to me.’ 

A vivekanam visayesu ya pnti anapayini-this is bhakta 
Prahlada’s prayer. The love and attachment which the 
ignorant have for worldly things is so strong, that none 
can create any doubt in their minds about it and they 
will continue very sincerely to pursue the same involvement 
in the world. Tvam anusmaratah me hrdayat ma 
apasarpatu- Oh, Lord let my constant remembrance of 
you be as firm, may it never leave my heart, which 
means: may I never forget you. May I always be attached 
to you, Oh Lord, all the time, with the same intensity 
and commitment as the ignorant man brings to bear upon 
his attachment to the worldly objects. 

The highest wisdom can be compared only with the 
highest folly. The absolutely ignorant is happy; so is the 
absolutely wise. [All others go up and down]. However, 
there is a difference between the two: there is a possibility 
for the ignorant man to become wise, but there is no 
possibility for the wise man to lose his wisdom and become 
ignorant again. So the joy of ignorance cannot be permanent, 
it is destroyable, but wisdom is immune to destruction. 

The conclusion arrived at by the upanisadik statement under 
discussion, is also meant by the aforesaid pauranik statement. 

Therefore —— 

m SftfcT |Ro*|| 
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Id nyayena sarvasmad bhogya jatat virakta dhih 
Upasarh hrtya lam pridm bhoktar yeva bubfiut sate (204) 

ffrf = by these words of Parana; = 

from all; -siidlrf = objects of enjoyments; l=Krt> 

= man with total dispassion; cTT^ sftfcT^ = the love 

he has for worldly objects; *ftrF>ft = in the Enjoyer Self; 

= focussing; = in this way; = 

desires to know. 

In this way, the Pauranikstatement (sloka203), also describes 
that a man of total dispassion, withdrawing his love from all 
the wordly objects of enjoyment, focuses it on the enjoyer 
Self, with a view to know its nature. (204) 

Id nyayena-By this logic or understanding or thought 
from the scriptures, by which the attention is focused 
on the enjoyer, (at this stage, the concern is not about 
who the enjoyer is - kutastha, cidabbasa or a mixture of 
both) Sarvasmat bhogya jatat virakta dhih- a man of wisdom 
is able to develop total dispassion for all the objects 
of.enjoyments in the world. 

Tam pridm upasamhrtya-Earlier my love was all the 
time with the worldly objects. Now there is total withdrawal 
from the world. 

Bhoktari eva bubhutsate-Therefore, all that love is 
now poured on the experiencer - the Self. Love cannot 
go hand-in-hand with forgetfulness. Because of the love 
for the Self, the whole world will be forgotten; but it 
will be impossible to forget the object of our love-the 
Self because the very definition of love is ya pridm hi 
anapayinl (kloka 203). 

Therefore, when the love from the world is 
withdrawn and poured on the T the enjoyer, the Self, 
immediately the desire to know more and more about 
the beloved one, grips us - who am I ? Bubhutsate one 

wants'to know who is this T on whom all the love 
is being focused? 

The result of focusing our attention to the enjoyer Self 
is — 

qsjT agsT aUTStfcT |Ro(,|| 

Srak candana vadhu vastra suvarna disu pamarah 
Apramatto yatha tad van na pramadyad bhoktari (205) 

'TTOL = a helpless addicted fool; ^ ^ 

= in garlands, sandalwood, wife, clothing, 

gold, etc.; = as; = without forgetfulness; 

- in the same way; = in the enjoyer 

Self; T = not; UMicjfd = forgets. 

As a helpless victim of worldly enjoyments like garland, 
sandalwood, wife, clothing, gold etc. is ever alert about his 
enjoyable objects; so also this man of dispassion, who has 
once focused his attention on the enjoyer Self will never forget 
the Self i.e. will constantly contemplate on the nature of the 
Self. (205) 

Yatha pamarah etc. - As one who is living at the very 
low level of the senses, he is intensely and tirelessly 
involved in the enjoyment of objects such as garlands, 
sandal paste, young women, clothes, gold etc; tad vat 
bhoktari na pramadyad- in the same way, the mumuksu, 
the one whose attention is focused on the enjoyer, he 
is all the time keeping his attention fixed on the inner 
core-the Self-—constantly enquiring as to what his real 
nature is. 

Therefore, the spiritual aspirant has to be alert all 
the time, so that he will know how far he should go 
in his involvement with the external world. This ‘maiyada ’ 
or limit which we set for ourselves in our involvement 
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with the world is our immunity zone into which we can 
withdraw and where T - the self, is always present. 

Bhagvan Krsna says in Gita (V-2) 

Samnyasah karma yogas ca nih-keyas -karav-ubhau 

For the attainment of the highest, both karmayoga 
i.e. performance of action in this world and samnyasah 
i.e. renunciation of action--withdrawal from the world, 
are essential. 

Those who fail to withdraw from the world, suffer. 
Bhoktari apramattah- therefore, he should be able to focus 
his attention or alertness on this enjoyer - or the experiencer. 

One should not yield to pramada i.e. the habit of 
forgetting again and again. Although, he knows that his 
essential nature is that of the kutastha caitanya and that 
the bhokta and karta cannot be he, yet he tends to forget 
and reverts to the previous rut of erroneous thinking. 
To remove this pramada habit, he must do abhyasa i.e. 
practice of knowledge again and again. 

The importance of lack of habitual lethargy, i.e. alertness 

in practice of sadhana of Self enquiry, is emphasised through 

various examples in the following sloka, taking our popular 

worldly pursuits — 

+MHIi+d+ir<H'^Mw(cl Pk-cRH. I 

cli-ggfg: ^ IRoe.ll 

Kavya nataka tarkadim abhyasyati nirantaram 
Vijiglsur yatha tadvan mumuksuh svarn vicarayet (206) 

WT = as; fcrfsPttg: = one desiring victory in arguments; 

= poetry; TR3F = drama; cieplRtf = logic etc.; 

favnOf = constantly; = studies and revises; 

cT^ = in the same way; = the desirer 

of freedom; = about Self; = contemplate. 

As a person desirous of victory in scriptural arguments 
keeps himself well equipped by constant studies of poetry, 
drama, logic etc., similarly, a seeker desiring freedom, also 
should keep himself fully involved in the contemplation of the 
nature of the Self. (206) 

Kavya nataka tarkadi etc.-He who wants to excel 
in poetry, drama, debate etc., constantly practices in the 
respective art indefatigably. Tadvat mumuksah svam 
vicarayet-In the same way, the mumuksu, who desires 
to discover his own real nature, to get out of the limitations 
of conditioning, should constantly contemplate on the Self. 
For the student who wants to discover the Truth, it is 
a continuous practice in going through life with this vision 
in his mind. He should not succumb to a sense of tusti 
bhava, a sense of surfeit, nor should he allow spirituality 
to become a bhogah- an entertainment. He should on the 
other hand steadily and constantly enquire and contemplate 
on the nature of Self. 

After having emphasised the importance of full time 

involvement in spiritual practice the next item is sraddha— 

3T^TT mj | 

IRovsii 

Japayago pasanadi kurute sraddhaya yatha 
Svargadi vahehaya tadvan chraddadhya tsve. mumuksaya (207) 

= as; 3lTf^ = for attainment of heaven 

etc.; 5PI = japa; ^TFT = offerings to devata-s; 3TTFRifc 

= worship etc.; 2Fg7IT = by faith; *=+><?rl = is practiced; 

^ ^ = in the same way; ggaiFIT = by the longing 

for the Self; ^ = in one’s Pure Self; = should 

have faith. 

As a desirer, of attainment of heavens, practices various 
means of this fulfilment, such as japa, yaga, worship etc. with 
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faith, so also the seeker of the Self, should have faith in 
the scriptures, teachers, for knowing about one’s own Self, 
and practice the knowledge with faith. (207) 

Yatha svargadi vahchaya etc.-One who is prompted 
by the desire to attain heaven is constantly engaged in 
jap a, yaga and upasana with great faith and observing 
all the rules and regulations. [For example nama japa 
may be chanted in any manner but mantra japa has to 
adhere to certain procedures and formalities especially 
when it is result-oriented]. What is important is sraddha, 
the faith and conviction that there is a place called svarga. 
Tad vat- In the same manner, mumuksaya by the longing 
for liberation sve sraddhyat: one should accept in full 
faith that there is the Self in him, which is immune 
to all miseries. 

By lack of faith one cannot achieve success in any 
Field, what of spiritual enquiry! 

The third point, of importance in the practice of Self 

Enquiry, is single-pointedness of the mind — 

IRodll 

Cittai kagryam yatha yogi' mahayasena sadhayet 
Animadi prepsa yaivam vivicya tsvam mumuksaya (208) 

= the practitioner of yoga; SMWI = 

with a desire to attain powers like anima etc.; = 

by great efforts; farT = the single-pointedness of mind; 

qsiT = as; = has to attain; = similarly; 

= by longing liberation; WH, = Self; = 

discriminate to be other than body etc. 

A yogi desiring the great powers called anima etc., has 
to practice single-pointedness of the mind, with great efforts. 
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to achieve them, so also a seeker desiring liberation has to 
practice discrimination with great efforts. (208) 

Yatha yogi animadi preps ay a - He who is doing yoga 
following Patahjali Yoga Sutra, desiring the eight siddhi-s 
(siddhi is that which transcends the cause-effect field) 
like anima becoming small, mahima becoming big, laghima 
becoming light, garima becoming heavy etc., Mahayasena 
citta aikagryam sadhayet- practices single-pointedness of 
mind without the mind entertaining any other thought, 
with constant and assiduous effort. Mumuksaya vivicyat 
svam: - Similarly, he who desires liberation should try to 
separate himself from all the limitations and come to 
realize that he is in reality the kutastha caitanya and 
not the one who is suffering or enjoying. 

This abhyasa i.e. practice has to be done again and 
again. This abhyasa consists of examining the mind every 
time a turmoil, called thought, arises in it. Enquire into 
who is disturbed, thus objectify the experience. When 
the experiences are objectified and watched from a distance, 
one gains perspective like viewing a portrait from a distance. 
The mind quietens and slowly by degrees, one comes 
to realise that these experiences are because of me, but 
I am not conditioned by either good or bad experience. 

The result of this continuous practice of Self knowledge 

with alertness, sraddha and single-pointedness of the mind 

is — 

Kausalani vivardhante tesama bhyasa patavat 
Yatha tadvat viveko’syapi abhyasat visada yate (209) 

= as; = their; = efficiency; 3TWIT 

= due to the strength of practice; 

= grows; ?lcf = similarly; 3FRT = of the seeker; 



874 PaficadasI 
Trpti dlpa prakaranam Ch. VII 875 

= also; 3T«rrarr^ = by the strength of practice; 

= discrimination; = become intense 

and clearer. 

frfecTT ^flTcj 

3frc|^oi|fd\oM«Tt 

I 
IR^o|| 

As the efficiency of these persons (referred in the last 
three sloka-s) grows due to the strength of practice, so also, 
the intensity and clarity of discrimination grows by the practice 
of the knowledge, in the seeker of the Self. (209) 

Having explained the first four components of tattva 
upasana, viz. * 

(a) unfaltering attention on the Self 
(apramattah) - (si.205) 

(b) constant abhyasa (nirantara abhyasa) - (sloka 206) 

(c) full faith in the Self (sraddha) - (sloka 207) 

(d) discrimination with single-pointedness of mind 
( vivicyat citta aikagryam ) - (sloka 208). 

The teacher proceeds to emphasize the importance 

of perseverance in practice. Tesam yatha abhyasa 
patavat-All those referred to above, who practice kavya, 
nataka, tarka i.e. logic, japa, yoga sadhana, because of 

the strength of the repetitive practice, kautalani 
vivardhante --- they become experts. Tadvat asya api 

abhyasat- in the same way, when all the seekers of Self, 

practice very sincerely, their ability ‘to watch their own 

minds becomes stronger. The study of vedanta sastra 
and continuous abhyasa is effective in due course here 

and now. All problems arise because of the erroneous 

angle of our view of the world. Once that vision is corrected, 

the problems cease to exist. By the method of discrimination 
again and again that ‘I am not the body, mind nor its 

modifications’, the mind becomes placid. Such a mind 
is very distinctly noticed by the seeker. 

This intensity of discrimination leads to — 

Vivihcata bhoktr tattvam jagra dadi sva sahgata 
Anvaya vyati rekabhyam saksi nyadhya vaslyate (210) 

= by the method of inclusion and 

excluding; = the essence of the experiencer; felciadi 

= one, who is able to discriminate conscious Self 

from the world of experience; = in the waking, 

dream and deep sleep states; fllfiSifal = in the witness; 

STOWrTT = unattachment; = js ascertained. 

He who (on the strength of practice) is able to discriminate 
the experiencer from the experienced, by the method of inclusion 
and separation, is qualified to ascertain the unattached nature 
of the witness, in all the three states viz. waking, dream and 
deep sleep. (210)' 

The teacher now proceeds to explain a technical method 
known as anvaya vyatireka by which one can arrive at 
one’s own identity without a trace of doubt. 

Vivihcata bhoktr tattvam jagradadisu etc. - When the 
object of enjoyment is separated from the enjoyer; in 
all the three periods of time-the waking, the dream and 
deep sleep states, the conclusion is Saksini asahgata 
adhyavasfyate- that I, the witness, who is the witness in 
all the three states of consciousness, is totally unattached, 
unconcerned either in the field of enjoyment or as the 
enjoyer or as the experience of enjoyment. 

The method by which it is discovered that these three 
states are not in me, who am only a witness of all the 
three but they cannot be without I, is called anvaya vyatireka 

The presence of the cause in the effect is called 
anvaya The existence of the cause is independent of 
effect. This is known as vyatireka For example, gold 
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is the cause and the ornament is the effect. Without 
the gold (cause) the ornament (effect) cannot exist. But 
without the ornament (effect) the gold (cause) can exist. 
From this it can be concluded that (a) gold is the cause, 
ornament the effect; (b) cause is independent of effect; 
(c) in the cause-effect relationship, effect is nothing but 
cause in different name and form and (d) the cause and 
effect - the gold and gold ornament, both are superimposed 
on the essence, the tattva. The same tattva, when it 
is seen with reference to the effect is called the cause. 
But from the point of view of the gold, it is neither 
a cause nor an effect. This process of analysis is called 
anvaya vyatireka. 

How this technique of analysis is applied to the Saksi, 
the witness, is discussed further. — 

cltcr WtfU IRUII 

Yatra yad drsyate drasta jagrat svapna susuptisu 
Ttatraiva tanne taratreti anubhutir hi sammata (211) 

'sililci = in waking, dream and deep sleep; 

T? = in whichever; ^ = that which; £1?T = the 

experience^ = experiences; = that; ?? = 

in that state alone; = in other states; T = is not 

present; ?fcl = this; = experience; = well 

accepted; % = indeed. 

The various objects of experience in waking, dream or 
deep sleep are present in their respective states alone; and 
are not found in other states of consciousness; (unlike drasta). 
This experience is accepted by all indeed. (211) 

Yatra yat drsyate etc.-in the waking state, we see 
the gross world, in the dream state the subtle world, 
in the deep sleep state, it is the absence of the two. 

Drasta drsyate -in the waking state, when the waker 
is enjoying the waking state, the T is present. When 
T leaves the waking state and enters into the dream 
state, at that time also T continues to be present, although 
another personality called the ‘dreamer’ is born. In the 
deep sleep state, the dreamer is also rejected and a 
third plane of consciousness called as deep sleep is born. 
There is the deep sleeper as also the T denominator. 
Thus the T continues to be the same in all the three 
planes of consciousness, experiencing the joy and suffering 
of the waker, the dreamer and the bliss of ignorance 
of the deep sleep. At the same time, there is the substratum 
in whose light there is an enjoyer and sufferer, but which 
itself neither suffers nor enjoys, but because of whom 
the experience of enjoyment and suffering is possible. 

Drasta drsyate tat tatra eva-The experience of each 
of the three states is limited only to that state. Experience 
in one state cannot influence the other two planes of 
consciousness. 

Iti anubhutih sammata- The joys and sorrows, the loss 
and gain of the waking state are only during that state 
and so also in the dream state. That the planes of 
consciousness are mutually exclusive i.e. the experiences 
of one state cannot be carried over into the other, is 
accepted by all indeed. 

The authority of experience in above statement is 

authenticated by quotations from upanisad-s— 

TT ^ I 

<r#cr 5^ m ^5 ftfer: nwn 
Sa.yatta treksate kiheit tena nanva gato bhavet 
Drstvaiva punyam papaiii ceti evarh srutisu dindimah (212) 

?T: = the Pure Self; IT? = in that plane of consciousness; 

zfcf = whatever; faTc) = experiences; = by 
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that experience; SR^FTcT: = does not get carried 

away; = the joyful experience; TNJJ = the experience 

of misery; gKcn t^= also having illumined; ?frf tj^fj 

= and in this way; = in the upanisad-s; fefrsn: 

= proclamation. 

The upanisad-s proclaim that whatever experiences--whether 
joyful or miserable--are cagnised by the pure Self in any plane 
of conscioussness are not carried over from one state to another. 
Having illumined that plane of consciousness, the pure Self 
is ready to illumine the next, without getting lost in the earlier 
plane. (212) 

The teacher now quotes sruti vakya from the upanisad 
in support of the above statement about the experiences 
in the three states of consciousness. The vedanta sastra 
always talks about three factors: Sruti, yukti and anubhuti. 

/ 

Sruti vakya being the authority or guiding force, our 
yukti or logic must follow the guidance of the sruti. This 
logic should then be confirmed by anubhuti, one’s own 
experience. The three together result in doubtless knowledge 
or else knowledge with doubt is ignorance, indeed Sa 
tatra yat kihcit etc.-the atma or pure Self---whatever the 
Self experiences in each plane of consciousness, tena 
ananvagatah bhavet: those objects or experiences cannot 
follow him into the other states. Their existence is limited 
only to that specific plane of consciousness. Punyam papam 
drstva eva etc. - Therefore, the papa and punya experienced 
by the waker in the waking state ends in the waking 
state. In the dream state another entity called the ‘dreamer’ 
goes through another set of papa-sin, punya-merit, joy 
and sorrow experiences. 

Through all these planes of consciousness, there is 
one thread that runs through in all the states, which 
is not affected by the experiences in any of the states 
and that is the Self. It is erroneous understanding to 
say that I am in the waking state, dream state etc.; 
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the correct way of understanding these three planes of 
consciousness is that the waking state comes on me and 
goes away; then the dream state comes on me and goes 
away, absence of both those states is deep sleep state, 
but I continue to be the same. 

Few more upanisadik statements are quoted to indicate 

the point — 

iR^ll 

Jag rat svapna susuptyadi prapahcarh yat prakasate 
Tad brahma hamiti jhatva sarva bandhaih pramucyate (213) 

= that; sTTM WH 3TFfc = the waking, dream, 

deep sleep; = planes of consciousness; y=+>ii#iri = 

illumines; = that; = Brahman; ffrf = I am 

thus; ?Tr3T = having realized; = from all bondage; 

= is freed. 

That pure Self, which illumines waking, dream and deep 
sleep states, is Brahman and ‘Me’ ! In this way having realised, 
one is freed from the bondage of all conditions. (213) 

This quotation is from Kaivalya upanisad (I-17). Yat 
jagrat svapna susuptyadiprapahcamprakasate- that absolute, 
conscious existence which is present all the time, illuminating 
the experiences in all the three states of consciousness 
i.e. of the waker in the waking state, of the dreamer 
in the dream state and of the deep sleeper in the deep 
sleep state, Tad brahma aham iti jnatva: know that reality 
to be none other than T alone. 

Each state is a drama in which I play different roles. 
But in all these different roles, I do not ever deny that 
‘I’ exist. All the roles in all the three states are supported 
by me alone. All these experiences come, dance and 
play in me for a time and disappear. 
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If our real identity is thus clearly understood, there 
are two entities: one ‘is’, the other ‘appears to be’. Once 
it is realized that Brahman is and that is ‘I’, sarva bandhai 
pramucyate: that individual is liberated from all bondages. 

The bondage is only because of our imagination that 
we are a very small existence limited by so many prison 
walls. When we, through the above understanding, break 
the shackles of imagined limitations, we come to realise 
that while I support all the limitations, the limitations cannot 
touch me. The result is the joy of unlimited-ness. When 
we own limitations, we are debarred from unlimited existence. 

Yet another upanisad is quoted-— 

Ek evatma mantavyo jagrat svapna susuptisu 
Sthana traya vyatl tasya punar janma na vidyate (214) 

wh ggfflg = in waking, dream and deep sleep 

states; = one; TT = alone; 3TTriTT = Self; tRM: = 

is worthy of knowing; PIR ^ = the Self that 

is beyond the limitation of the three planes; gTafar = 

birth again; T = not; f^Ict = is. 

In the waking, dream and deep sleep, only one Self should 
be known. He who has thus realised this one Self, which is 
beyond the limitations of the three planes, is not born again. (214) 

Eka eva atma mantavyah jagrat svapna susuptisu-There 
are three distinct entities experiencing the three planes 
of consciousness. The experiences of the entity in one 
plane of consciousness have nothing to do with those 
of the entities in the other two planes. But there is one 
atma which is common to, but beyond, all the three 
states of consciousness, which is constantly present. That 
is the point on which we should constantly meditate. 
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Sthana traya vyatltasya punarjanma na vidyate- This 
atman or Self is beyond the spell of the three planes 
of consciousness. He who is able to understand himself 
to be this Self, he is not born again. 

The waker is born with the waking state, and dies 
with the completion of the waking state; then the dreamer 
is born with the dream state and dies the moment the 
dream state is over, so also with the deep sleeper. But 
there is ‘one’ who is observing the birth and death of 
the three states. Once ‘one’ has realised that this observer 
(witness) is the Self, the question of birth and death 
ceases to be relevant. 

Kaivalya upanisad (1 -18) makes the point amply clear — 

'*Tfrf>T 'tftTT£T I 

|RWI 

Trisu dhamasu yad bhogyam bhokta bhogasca yad bhavet 
Tebhyo vilaksanah saksf cinmatro’ham sadasivah (215) 

= in all the three planes of experience; 

ITT = which is; Hfclg = the objects of experience; 

^TtrFTr = experience^ RtT: R = and the experience; 

- that; = manifests; ftdSIR: = other 

than these planes of experience; feR: = Pure 

Consciousness; ?TT8|ft = witness; = always pure 

auspicious; 31^ = I am. 

In the three planes of experience, which manifest as the 
experiencer, experienced and experience, other than these and 
of different nature is the witness. That always immaculate, 
auspicious witness I am! (215) 

Trisu dhamasu yad bhogyam bhokta bhogas ca- In 
all the three planes of consciousness, there are three 
components in each: the world of enjoyment (bhogyam). 
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the enjoyer [bhokta) and the experience of enjoyment 
[bhogah) Tebbyo vilaksanah saksl- But the saksl orwUness 

thethre?„a,raCtenfC Whfch iS ,he °PP°SitC °f ,h0se Of tne three planes of consciousness. 

The or characteristic of the objects of 
experience vastu) is that they are not permanent. 
So the vilaksanata of the saksl is its permanent and 
unchanging nature. 

The bhokta or enjoyer is also constantly changing 
m his moods and reactions. The saksl is ever the same 
neither happy nor unhappy, not swayed by moods and 
emotions. In each plane there is different bhokta. 

The bhoga or experiences are present sometimes, and 
at others not. Whereas, the saksl is the witness of all 

El c?mPonents---the object of knowledge, the 
knowledge of the object and the knower of the knowledge 
The saksi is the one who is observing without participation. 

Disengagement of oneself from the thought process 
vo untanly consciously, is called the discoveryPQf the 
Self or saksi. Who is this saksl? Cinmatra- It is Pure 
Consciousness alone. 

One consciousness is that which is associated with 
objects and experiences and consequently suffers and enjoys 
Ihe other consciousnss is not associated with anything' 
Consciousness separated from any entitif,cation is called 
Sat-Cit-Ananda Paramatma. Aham sadasivah- This 
consciousness is always (sad a) auspicious (Siva). In it 

ere !s no impurity of the knower-known-knowledge 

expenencer-expenenced-experience differentiations. That I 

The above 211-215 sioka-s give us a line of 

th^Tina^fn and ** Practice of this Ieads ^ a point that pure Self is not the experiencer. 

Then the question arises, who is this experiencer? —- 
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cTW Rl^rl IRUII 

Evam vivecite tattve vijhana maya sabditah 
Cidabhaso vikarl yo bhoktrtvarh tasya tisyate (216) 

11=1 H = in this manner; dr=) = when the Self 

is enquired into; Q: = that; $ll®<d: = the meaning 

of vijhanamaya kosa; foqmm: = the conditioned 

consciousness; 1=1=610 = subject to modifications; dT2! = 

his; = experiencer-hood; l$i^cl = is left. 

When the Self is enquired and discriminated in this manner 
(sloka-s 211-215), the experiencer-hood is left with the 
conditioned consciousness, which is subject to modifications, 
and is meant by the word Vijhanamaya kosa (216) 

Evam vivecite tattve- When we enquire into the nature 
of the Self, in this manner, that is by discarding the 
objects of the world and the thoughts about the objects, 
Vijnanamaya sabditah cidabhasa vikarl: it is seen that 

the light of consciousness conditioned by or reflected in 
the vijhanamaya kosa is the one to whom is attributed 
all this exercise. Having accepted the conditioning, the 
conditioned consciousness or cidabhasa in the Vijhanamaya 
kosa, acquired bhoktrtva and becomes the bhokta- the 
experiencer. 

In an earlier instance (sloka 192) it was emphasised 

that the purpose of the words ‘kasya kamaya ’ is to deny 

the very existence of the experiencer. However, now it is 

again said that the cidabhasa is the experiencer. Is it a 
contradiction? — 

2fcT: IR^vslI 
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Mayiko’yam cidabhasah srute ranubha vadapi 
Indrajalam jagatproktam tadantahpatyayarh yatah (217) 

= this; = the reflected consciousness; 

= being a product of maya is an illusion; 

$cT: = according to this statement of upanisad (ibid. 

Sloka 3); = from our experience; 3#f = also; 

SFTfl; = the world; = an illusion; 5ftrT^ = 

is declared (Sloka 171); ^TrT: = because of this; 3Tqq; = 

this cidabhasa; tflcft = is included in it. 

As already declared (in sloka 3) this cidabhasa is a product 
of maya, hence an appearance, and so also the world is an 
illusion (sloka 171). This is also according to our experience, 
as this cidabhasa falls within the world. (217) 

Ayam cidabhasah mayikah Sruteh anubhavat api- What 
is the status of this cidabhasa which is the experiencer? 

In Sloka 3 it was said clearly that maya reflecting 
the consciousness creates the jiva and IS vara Cidabhasa 
is not the reality. This has been stated very clearly. 

Indrajalam jagat proktam etc.-The whole world 
including the ‘I’ the experiencer (who is as much a content 
of the world as any other object) is like a magic show; 
an illusion, which means that the experiencer, the 
experienced and the experience, all three are illusions. 
Therefore, there is ‘no one’ who is experiencing. Thus 
the enquiry into who is the cidabhasa cannot find an 
answer, because it will only lead to its disappearance, 
for illusion is one which appears in its own absence. 

Absence has taken the status of existence in the form 
of an appearance. There is no real entity who is enjoying 
or suffering. It is like a drama where actors act different 
parts and portray different experiences, and create the 
illusion in the audience that all those experiences are 
really happening. But when the drama is over, the 

Trpti dlpa prakaranam Ch. VII 885 

experiences as well as the characters depicting the 
experiences both disappear. In reality nothing happened. 

The jiva is thus, not a reality, it is only a reflection - it 
is like a light being reflected in hundreds of buckets 
of water. With each new bucket of water a new jiva 
is ‘born’! When the water from one bucket is thrown 
away, the jiva ‘disappears’. Does it die? Does it get 
liberated? It never was, so terms like birth, death, bondage, 

liberation do not apply. 

Earlier also when the question ‘ kasya kamaya' was 
asked, the purpose was to suspect or question the very 
existence of an enjoyer and a desirer. The present analysis 

proves this point. 

As the world is an illusion on account of its being 

destructible, so is cidabhasa—- 

I 

TTjTTf^i faPnRh 3^: JT: IRUII 

Vilayo ’pyasya suptyadau saksina hyanu bhuyate 
EtadrSam svasvabha vam vivinakti punah punah (218) 

gfR = in sleep etc; 31FT = of this cidabhasa; 

felcRT: = absence; = also; Hliw = by the witness; 

f? = indeed; 3}^^ = is experienced; = in 

this way; = one’s own nature; ^= again 

and again; = discriminates from Kutastha. 

In deep sleep, under sedation etc., the absence of the 
cidabhasa is illumined by the witness, and is certainly experienced 
by the witness. In this way, the cidabhasa discriminates its 
own absence and presence, as distinctly different from the 

Kutastha, again and again. (218) 

What is the status of the cidabhasa ? 
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Vilaya api suptyadau saksina hi anubhuyate- This 
reflected consciousness as a waker, or dreamer or deep 
sleeper in the other planes of consciousness, is distinctly 
illumined by the witness. When this is understood by 
us - Eta drsarh svasvabhavam punah punah vivinakti- when 
the student goes on discriminating again and again (punah 
punah vivinakti), he will be able to find out his own 
nature-that as cidabhasa, the waker, the dream-state 
dreamer and the deep sleeper, there is someone other 
than himself observing himself as a saksl This ability 
to separate the cidabhasa from the witness, when practised 
again and again will lead to the understanding that this 
conditioned consciousness (cidabhasa) comes with the 
conditioning, and when one conditioning is dropped, another 
is taken up. Thus, the conditioned consciousness keeps 
changing with the conditions. But it appears, as though, 
the pure consciousness has been conditioned. This 
appearance of being conditioned is called the cidabhasa 

In this way, the cidabhasa or the conditioned consciousness 

is again and again separated and discriminated. What will 
happen by this, is explained in the next sloka—- 

Vivicya nasam niscitya punar bhogam na vahehati 
Mumursuh sayito bhumau vivaham ko ’bhi vahehati (219) 

= having properly discriminated; TOTB; = annihilation; 

= having ascertained; gT: = again; srhTq; = 

enjoyments; = not; = desires; ^ = on the 

floor; JfliRid: = laying down; gijf: = and on the death 

bed; 3>: = who; = marriage; = desires? 

Once the illusory nature of the cidabhasa- the experiencer, 
is fully ascertained to be destructible, one never again desires 

objective enjoyments. Will there be a person, lying down on 
his death bed, desiring to marry? (219) 

Vivicya nasam niscitya -In this way (as described in 
the above 6Ioka) when the seeker conducts an enquiry 
into the nature of cidabhasa, he knows that this enquiry 
is going to annihilate his very existence, like the river 
running fast and strong towards the ocean, and when 
it meets the ocean, the river disappears. 

In a beautiful poem of Rabindranath Tagore, there 
is a story of a cow that was grazing and she grazed 
and grazed and grazed---and became the pasture---the 
enjoyer and the enjoyed had become one!- --the difference 
had disappeared. 

So also when we start enquiring about the cidabhasa 
(not about the Paramatma which is beyond enquiry)-the 
conditioned entity which is enjoying and suffering, we 
come to the conclusion that the cidabhasa cannot have 
the status of existence. 

Punah bhogam na vahehati- There cannot be any more 
enchantment about the worldly things. 

Kah mumursuh bhumau sayito bhumau vivaham 
abhi vahehati-When a person is on his death bed, laid 

on the floor, will he desire to marry? Similarly, when 

the cidabhasa is losing the ground under his feet, and 

his very existence is getting dissolved, thoughts of desire 

and enjoyment cannot occur. When proper vicara takes 

place, slowly in gradual stages, desire automatically drops 

away. That is, one grows out of the desire. The seeker 

now knows that when his (the cidabhasa’s) existence 

itself has totally gone, for whose sake will he desire? 

I 

A further example is given in the next sloka, to illustrate 
the lack of pride about one’s past achievements and failures, 
in the wake of this knowledge-— 
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f^T%fcr 52|c|^ =sr I 

fepRW ^tcT: |R^o|| 

Jihreti vyava hartam ca bhokta bamiti purva vat 
Cbinna nasah iva hrltah klisyann arabdha masnute (220) 

= I; *J)tw ffcT = as an experiencer; ^4=^ = 

as before; = events refer; f^f%fcT = feels ashamed; 

= and; Rm -TT^T: = like one with a cut nose; 

= being ashamed; = feeling painful; 3TK°£f^ 

= the prarabdha phala; 3^rf = goes through. 

On realising the non-existent status of this cidabhasa, which 
he was considering himself to be, so far, not only avoids to 
refer as an experiencer, but feels ashamed, as a person with 
a cut-nose who is not only ashamed but also feels pain, and 
goes through the prarabdha of the. body (without identifying 
with the body). (220) 

Purva vat aham bhokta iti etc.-As he was saying 
earlier, that ‘I am the enjoyer, the experiencer, etc.’ he 
feels ashamed to talk in the same style now. When the 
seeker has realised the status of the enjoyer, the poverty 
of his very limited existence, he cannot ever be proud 
of his previous opinion in the manner he was talking 
about himself before. Chinna nasah Iva hrltah- Like a 
man whose nose has been cut off, will feel ashamed 
to go and show it to others. He would much rather 
suffer it alone. 

Similarly, the man who has understood the true nature 
of the cidabhasa (i.e. its non-existence) will thereafter 
face all the problems of life stoically, knowing that the 
prarabdha will take its own course. He will allow nature 
and events take their course, not blaming or condemning 
anyone. Sufferings will be there, but there will be no 
sufferer. 
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Thus, if the experiencer-hood is not possible in 

the cidabhasa, how can it be labelled on the pure Witness? —— 

%cT OTT IR^II 

Yada svasyapi bhoktrtvarh mantum jihre tyayaih tada 
Saksi nyaropa yedetat iti kaiva katha vrtha (221) 

3PPJ = this cidabhasa; = when; WW = 

even one’s own; = experiencer-ship; = 

accepting; Ritjfrl = feels shy; rRJ = in that case; 

= this experiencer-ship; = in the witness; 

= will superimpose; ffrf = in this way; ^IT = illogical; 

=f^IT = possibility; 3TT ^ = how can be thought of. 

When this cidabhasa (the seeker), is ashamed of accepting 
the experiencer-ship on itself, how can this experiencer-ship 
be labelled in the witness? Will such a thoughtless illogical 
possibility be thought of? (221) 

Yada svasyapi bhoktrtvarh mantum jihreti-'When the 
cidabhasa, the experiencer, the seeker, himself is ashamed 
to accept the enjoyership - Tada saksini aropayet etc. - how 
will he be able to superimpose the enjoyership on the 

saksll 

When four different types of mirrors reflect one object, 
each reflection looks distorted in different ways according 
to the nature of the reflecting medium. In reality there 
is no change either in the object or in the reflection. 
The modifications in the reflection are not real. They 
are even less so, for the object reflected. 

I 

Similarly, when the enjoyership role is unreal for 
the cidabhasa which itself is unreal, the experiencer-ship 
cannot be superimposed on the saksi chaitanya, which 
is the common denominator of all experiences. 
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Thus, the very existence of enjoyership is questioned 
by the upanisad, which is meant by the words ‘kasya kamaya'—- 

^ ^TFffcr cTcf: ip^n 

Ityabhi pretya bhoktaram aksi patya visankaya 
Kasya kamayeti tatah sarlra nujvaro nahi (222) 

^ °Hhm ffr = kasyakamaya iti; = thus; srfoifcT 

in this sense; 3}fennel = without any doubt; vfl^K^ 

= the experience; 377%# = is negated; flef: = having 

denied the experience; 97# 37f^: = the worries about 
body; ^ = not; % = indeed. 

In this (that there is no possibility of existence of an 
experiencer) sense, the upanisad uses the words 1 kasya kamaya 
iti , and thus negates the very existence of the experiencer. 
Thereafter, how can there be any worry about the body and 
for the body, is said! (222) 3 

This thought is concluded in this sJoka. The words 
kasya kamaya iti cited from the Brhadaranyaka upanisad, 
what is the purpose underlying these words? The purpose 
is to indicate that there is no one that is experiencing 
the joy or the sorrow. In the absence of the experiencer 
when experience takes place, that is the state of realisation! 
I here is action without an actor, experience without an 
experiencer, meaning that the identification with the 
experience has no value; it is an illusion. Therefore, kim 
lcchan kasya kamaya means that there is no desirer to 
desire. 

Desires are possible only when there is a desirer 
But desire itself is an illusion. The desire for an object 
can die that means the entity of desirer which was born 
wih reference to this particular object, no more exists. 
Once this status, of the desirer as well as the desire, 
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being an illusion is established, who is to desire and 
what? 

(Without any doubt) kasya kamaya-bhoktaram 
aksipati- So, by these words kasya kamaya in the kruti, 
the very existence of the enjoyer/sufferer is doubted. 

Sariram anujvaro na hi etc. - Therefore, by the 
modifications or the conditionings of the body, the 
conditioned one does not get perturbed. The conditioned 
as well as the conditioning are both illusions. The man 
of wisdom is unaffected by anything (any fever-yVara) 
that happens to the body. This is the conclusion. 

Which body is referred to in the statement sariram 
jvarah ? This is now taken up — 

^ ^ ^ Mm i 

3T^T cf^ 'S3T: IR^II 

Sthulam suksmam karanam ca sariram bividham smrtaih 
A vasyarh trividho ’styeva tatra tatro cito jvarah (223) 

= the gross; TjWf = the subtle; W 37TWf = 

and the causal; = body; £#*7*1 = of three types; 

= is known; cf? rf? = in them respectively; 

dfcici: = proper; = disease; f^%T: = of three 

types; = essentially; 37% ^ = certainly is. 

There are three types of bodies viz. the gross, the subtle 
and the causal body and they have certainly their respective 
three types of diseases, indeed. (223) 

The teacher now takes up the explanation of the 
three bodies-their nature and their afflictions. Sthulam 
suksmam karanam ca etc.-We function through three 
bodies: the gross body, the subtle body, which is mainly 
the mind complex and the causal body in the deep sleep 
state. In the dream state, we have the functional centre 
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at two levels-the causal body and the subtle body. In 
the waking state, we are functioning through all three 
bodies, the gross, the subtle and the causal. 

AvaSyam trividho etc.-And of course each body has 
different diseases. 

These are described further — 

Vatapitta slesma janya vyadhayah kotisa stanau 
Durgandhitva kurupatva daha bhahga adaya stadia (224) 

^TcT = gaseous; fafT = acidity; = cough; 5PT 

^n^T: = diseases born out of; ci41 = in gross body; 

= in innumerable ways; cWT = similarly; 

= foul smelling; = deformation; ^TF = burning; 

= breaking etc. 

There are innumerable diseases bom out of the disorders 
pertaining to gases, acidity, cough, in the gross body. Similarly, 
there are other disorders like foul smell, deformation, burning, 
fractures etc. associated with the gross body. (224) 

Vata pitta slesma etc. - The diseases of the gross body 
are: Vata-vayu; Pitta- bile, Slesma-cough. These are the 
three main principles, in which balance is to be maintained. 
Any imbalance in these three causes ill-health. Out of 
the imbalance between these three main principles are 
born hundreds and thousands of diseases. In addition, 
disorders such as durgandhitva- bad smell; 
kuruptva- deformity; daha-inflammation; bhahga 
adayah- fractures etc. are different modifications of the 
body in terms of ill-health. 

What are the disorders of the subtle body? — 

Trpti dTpa prakaranam Ch. VII 893 

^llPcKI-pMItll: feTW^TT: I 

^ ir^ii 

Kama krodha dayah sand dantya dyah lihga dehagah 
Jvara dvaye’pi badhante praptya’ praptya nararii kramat (225) 

sFte 3T1^T: = desire, anger etc; SlPd 3TKTT: 

= control of mind, senses etc; feifl ^Jll: = are associated 

in subtle body; = disorders; = both these; 

STTW = having gained; SRfTW = having not gained; 

sbHi^ = respectively; = to man; = afflict. 

The disorders associated with the subtle body are desire, 
anger etc. as well as peace of mind, control of senses etc. 
Both these types afflict man, the former having gained and 
the latter having not gained. (225) 

Lihga dehaga kama krodha etc.-The subtle body or 
the mind has six modificatins: kama- desire, krodha-anger; 
Iobha-greed; moha-lust; mada-passion, and 
matsaryam- envy or jealousy. These are one set of diseases. 
Shanti, danti, daya etc. - Peace, calmness, quietude, love, 
compassion, charity, helping others, these are also diseases 
of the mind. Dvaye api jvara nararii badhante kramat 
etc. - both these modifications bind us in that order. How? 

When we get them (the first category) we suffer, 
when we don’t get them (the second category) we suffer. 
If we get angry we suffer, because we don’t want to 
get angry; if we don’t get peace or the calmness, say 
to do meditation, we suffer. 

What is necessary to be understood is that the presence 
of the thoughts of charity or goodness is not freedom. 
They are also a bondage. Any modification, plus or minus, 
bounces on the mind. If water-level rises above a certain 
level it is harmful, it is equally harmful if it goes down 
below the minimum level. 
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The disorder of causal body is quoted with reference 
of Chandogya upanisad— 

^ 'it =r Kirill i 

31FTl%:!34^r ^)dR-s(u| 

Svam param ca na vettyatma vinasta iva karane 
Agami duhkha bijam cet yetadin drena darsitam (226) 

~ *n causei fcHg ^ = as gone back to; 

^,rHI " Self; ^ ^ = to oneself and the 

^things; = not; ^frl = knows; 3TFnfif = the incoming; 

§13 ^ = cause of misery; ^ = and; ^3 = thus; 

^ ~ the disorders of causal body; f^r = by Indra- 

= is described to prajapati 

When an effect becomes unmanifest, it goes back to its 
cause. Similarly, the Self (individuality) neither knowing oneself 
nor anything else goes back to the causal body (in deep sleep). 

ere it exists in seed for the incoming miseries. In this manner 
Prajapati explained to Indra about the modifications of the 
causal body. (226) 

Karane vinasta iva atma svayamparam ca na vetti- When 
the ornament is melted, the name and form go back 
to the gold. That does not mean the same type of name 
and form cannot be remade. Only it is not existing as 
a discrete existence of an ornament. Similarly, in the 
eep sleep state, atma- the jiva is associated only with 

the causal body, it is in the state of utter ignorance 
It does not know itself nor the others. In the waking 
state, I know I am this body, or that this body is other 
man me etc. Thus there is transaction of knowledge. 
but in deep sleep, we are in the state of absolute total 
ignorance. 

Agami duhkham ca- in the deep sleep state, all our 
problems and worries are in tact. They are not destroyed; 

they are in seed form. Therefore, joys and sorrows sukha 
as well as duhkha are stored, in seed form. 

In the Chandogya upanisad, Indra submitted this 
observation to his teacher Prajapati. After saying that there 
are three types of diseases in the three bodies, it was 
stated that these diseases are essential for the existence 
of the three bodies. 

Na vetti- What is the disease? ‘I do not know myself, 
nor the Truth’; Avidya, Kama and Karma are the diseases 
in the causal, subtle and gross body, respectively. 

These diseases are essentially present in these three 

bodies — 

^ ^3RT: 'Wi^ifeoM *TcTT: I 

g ^Uciifa si(ki^c( ir^ii 

Ete jvarah iarlresu trisu svabhavika matah 
Vijoge tu jvarai stani, 6arlra nyeva nasate (227) 

= in the three bodies; tj^ = these 

diseases; = natural; ^TcTT: = are known; 

faqbl = when these modifications are absent; rj = 

indeed; cTTft = these bodies; T = not; 

= remain at all. 

These disorders are naturally associated with the three bodies. 
When these modifications leave the respective bodies, these 
bodies cannot exist, indeed. (227) 

Ete jvarah sanresu trisu svabhavikah matah- These 
three types of diseases or afflictions associated with the 
three bodies, are but natural to the respective bodies, 
jus’t as it is natural for the eyes to see. We should 
not expect anything else. 

Vijyoge tu jvaraih tani sarlrani na asate eva-The body 
cannot exist when these afflictions are totally absent. Absolute 
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health at all the three levels is called Paramatma or beyond 
the bodies. 

Now an example is given of how each type of modification 
is an essential part of that body — 

a-til 71 qd- mj I 

g^ai*^ nil'll 

Tantor viyujyet na pato balebhyah kambalo yatha 
Mrdo ghata statha deho jvare bhyo’plti dr&yatam (228) 

W = as; = from thread; dZ: = cloth; 

= having separated; T = cannot (exist); ^T^T: = 

without wool; = the blanket; = without 

the mud, the pot; cTOi = in the same way; 

without these modifications the bodies; = also (cannot 

stay); ?fcl = thus; f^TcTTq = should be understood. 

As the cloth cannot exist when separated from the thread, 
the blanket from wool; the pot from mud; so also the bodies 
cannot stay without these modifications---in this way one should 
understand. (228) 

Yatha tantoh viyujyet patah etc. - When the cloth 
is separated from the thread, that is when the thread 
is removed from the cloth, the cloth cannot be balebhyah 
kambalah- as, when the wool is taken out from the 
blanket, the blanket cannot be and mrdo ghatah-and 
as, when the mud is taken out from the pot, the 
pot cannot be. 

Tatha dehah jvarebhyah api iti drsyatam-ln the same 
way, without some affliction or the other, the three bodies 
cannot exist. 

Therefore, the wise man should take these afflictions 
of the body as inevitable. The bodies cannot, but be 
associated with these modifications. 

Trpti dlpa prakaranam Ch. VII 897 

TtTese disorders are not possible in the cidabhasa, the 

reflected consciousness — 

'Wd: ^<1 Hif^-d qcrflftT: I 

p q ii^mn 

Cidabhase svatah ko’pi jvaro nasti yatascitah 
Prakasaika svabha vatvam eva drstarh na cetarat (229) 

= in the cidabhasa', = of its own (i.e. 

without its association with the three bodies); °F>: 

= any; = disorder; T 3lf^r = does not exist; 

ZRT: = because; f^TcT: = of the consciousness; 

yebl^l°b-*=i*11=10=^ t^ = only to illumine is the nature; 

m = is also seen (by the wise); T = 

and not any other nature. 

The cidabhasa does not have any disorder of its own (unless 
associated with the three bodies), because the nature of the 
consciousness (and therefore its reflection) is known to be 
illuminator of the changes (without undergoing any change), 
and not any other nature i.e. to suffer modifications. (229) 

Cidabhase svatah kah api jvarah na asti- To the 
cidabhasa itself, none of these modifications or the afflictions 
of the three bodies, belong. 

Just as the reflection of the stick in the water is 
not affected by the ripples on the reflecting medium, 
the water, so also the conditioned consciousness or the 
cidabhasa is also not touched by the vikarah, the 
modifications of the three bodies; because the reflection 
of the stick does not really exist. When the cidabhasa 
itself exists only as an illusion, modifications of an illusion 
are not possible. 

Yatah citah prakasaika svabhavatam eva drstam na 
ca itarat- Just as the svabha va or nature of the consciousness 
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is light, the cidabhasa which is its reflection is also seen 
in the same by a man of wisdom. 

The reflection of the sun in the water will also be 
bright. As is the reflected object, so is the reflection. 
Similarly consciousness is prakasa 
svarupa--self-illuminating, therefore, the cidabhasa which 
reflects the Pure Consciousness: its svabhava is also 
self-luminous. It cannot be of the nature of ignorance 
and therefore the disorders cannot belong to it. 

If these disorders of avidya, kama, karma do not belong , 

to cidabhasa, how can they be attributed to Pure Consciousness? 

f^KNi^^Hiodii W | 

^ |R3o|| 

Cidabhase’pyasarii bhavya jvarah saksini ka katha 
Evama pyekatarh mene cidabhaso hyavi dyaya (230) 

room;, that it is imprisoned within the four walls and 
unless the walls are removed, it cannot be liberated. In 
reality, however, the walls are in the space and whether 
the space is in the eye of a needle or in a huge hall 
or in the total space, it is one and the same. But when 
the attention is on the wrong place, on the medium of 
reflection, then the conditionings are imagined to be 
influencing the cidabhasa. Then the cidabhasa starts 
identifying itself with the conditionings called the gross, 
the subtle and causal bodies. Because of this erroneous 
identification, for no reason (avidya) or logic, there is 
an illusion of suffering etc. 

The illusion of erroneous identification is further 

explained - — 

fRTcT IR^II 

= when in cidabhasa; ;3^T: = the disorders; 

= are impossible; UifaPi = in the witness; 

^TT = how can be; 3Tfa = however; 

= the cidabhasa; % = due to ignorance; 

= identification; ^ = accepts. 

When the disorders are not possible in cidabhasa, how 
can they be possible in the witness? Although this is so, the 
cidabhasa accepts identification with the bodies and experiences 
the joys and sorrows. (230) 

Cidabhasa api jvarah asambhavya saksini ka 
katha- When even in the cidabhasa, there is no possibility 
of modifications, how can there be modifications (afflictions) 
in the witness - the kutastha caitanya ? 

Evam api cidabhasah avidyaya ekatam mene- Although 
this is so, this cidabhasa because of ignorance, starts 
imagining that it is conditioned like the space inside a 

Saksi satyatva madhyasya sveno pete vapu straye 
Tat sarvarh vastavam svasya svarupa miti manyate (231) 

3^ = the cidabhasa along with itself; 

= in the three bodies; = the reality 

of the witness; = having superimposed; 

= all the three bodies; = his own; 

= real nature; ffcT = thus; = considers. 

The cidabhasa superimposes the reality of the witness on 
itself in association with the three bodies, and considers this 
to be his real nature. (231) 

The reflected stick in the water, when the water 
surface is disturbed, if it thinks ‘I am constantly moving 
and therefore, I am getting exhausted,’ who can help 
it? It is the modification of the reflecting medium—-the 
water-that is superimposed on the reflection of the stick. 
The reflection cannot move because it has no real existence. 
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The movement of the external stick is possible but the 
reflection can move only if the external stick moves. The 
reflection has no freedom to make movements of its 
own. Nor does the reflection have any control over the 
medium, the water. 

Saksi satyatvam svena adhyasya-The reality of the 
saksi- the kutastha caitanya is superimposed on the reflected 
consciousness; because of the delusion then, the reflected 
consciousness in association with the three bodies, 
unnecessarily accepts it to be its own real nature. 

First, the reflected consciousness borrows the reality 
of the kutastha caitanya, second, it considers the 
conditionings of the three bodies as its own. Thus cidabhasa 
brings together the pure existence of the kutastha caitanya 
which is immune to modifications and the three bodies 
which are essentially of the nature of modifications and 
then - Tat sarvam vastavam svasya svarupam many ate- the 
cidabhasa starts imagining that to be its real nature and 
that I am old , I am young’, T am happy’, ‘I am unhappy’ 
etc. 

Thus, kutastha caitanya cannot be the experiencer, 
the cidabhasa cannot be the experiencer; the modifications 
called the three bodies cannot be experiencer. Fire cannot 
burn the fire. These modifications are essential for the 
three bodies. 

The kutastha caitanya is immune to modifications; 
the three bodies are totally of the nature of constant 
modification. 

The cidabhasa is totally dependent on these factors: 
the kutastha caitanya on the one hand and the conditionings 
of the body on the other. 

This dependent, fictitious, illusory entity called cidabhasa 
starts imagining, for no logic or reason, that it is real. 
The reality is drawn from the kutastha caitanya and the 
modifications from the three bodies. Now, this impossible 

amalgam born out of delusion, this modifying entity, becomes 
the reality. 

Therefore, there is no suffering either in the Kutastha 

caitanya or the cidabhasa. The former being a Reality 

and the latter being an imaginary existence. The cidabhasa 

starts imagining that it is real and all the sufferings associated 

with it are also real. The unhappy entity exists only on 

the substratum of ignorance. We have to understand that 

it is only an appearance like a mirage. 

The results of this erroneous identifications are —- 

W'Mftol ^TCTJftfcT fRTcf ft iRiRli 

Etasmin bhranti kale ’yarn sarl-resu jvarat svatha 
Svaya-meva jvara mid manyate hi kutum bivat (232) 

3RT = this cidabhasa, QjrfWT HI Pd = during 

the period of this delusion; = when the body 

has diseases; 3T2f = how; = I myself alone; 

= am suffering from disease; ?frf = thus 

thinks; f? = just as a house-holder suffers when 

the family members suffer. 

During this period of delusion, when the bodies are modifying, 
cidabhasa considers that I am suffering just like a householder 
suffers on account of the sufferings of a family member. (232) 

Etasmin bhrand kale- When the cidabhasa is associated 

with the problems of the body, during the time of bhrandh 

or delusion, it identifies with the gross body (I am old, 

I am young etc.), when this period of delusion is over, 
it enters the dream or deep sleep state. It is not permanent, 
because the cidabhasa has rejected the identification with 
the gross body for sometime. 
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Thus, when during the state of delusion, modifications 
of the body become the modifications of cidabhasa, Svayam 
eva jvarami- he starts imagining that all the modifications 
of the three bodies are its own and it gets absorbed 
unnecessarily in the body awarensss. 

Kutumbi vat hi many ate-as the grhastha, the man 
with a family gets worried about his wife, his child etc. 
so also the cidabhasa gets concerned unnecessarily about 
the modifications of the medium through which it is 
functioning. 

This example of kutumbi-vat is explained further — 

cTOrg 3^ ^3 cFTI*fi(d I 

ir^ii 

Tapatsu putra daresu tapa mlti vrtha yatha 
Manyate purusas tadvad abhaso’pyabhi manyate (233) 

3? <1^3 <14cy = when the son, wife etc. get sick; 

cihiFh = I am suffering; ffrf ^IT = thus unnecessary; 

W = as; = a person; = thinks; 

= in the same way; 3TT4TCT: 33ft" = the cidabhasa 

also; 3TWRf^ = accepts the conditions to be his nature. 

As a householder considers that he is suffering, when his 
wife, children etc. suffer, unnecessarily, so also this cidabhasa 
accepts the modifications of the bodies to be its own and 
suffers. (233) 

Tapatsu putra daresu tapami id purusah yad vat manyate 
vrtha etc. - When the children, wife, suffer, the householder 
or grhastha suffers, worries. There are so many people 
who suffer in so many ways, but we are not affected. 
But when the same things happens to the conditionings 
called my children, wife etc., these sufferings become 
mine. But that is only so long as I accept. One day 
I may decide to reject this conditioning and think I am 

now happy. So long as under the spell of delusion, I 
accept someone as mine or not mine, I am subjected 
to misery. But neither delusion nor the misery is real. 
Only the ignorant, i.e. the one who has associated himself 
with ignorance, suffers. 

The wise man does not associate himself with success 
or failure, taking victory and defeat with equipoise means 
not associating oneself with success and failure. The ability 
to disassociate ourselves with the conditionings of the three 
bodies is the only way to overcome our problems of life. 

When the delusion as a result of ignorance and the 

conditionings is removed by the dawn of knowledge about 

the Self etc., one overcomes the problems of life — 

Fd'flil-HlfW H^vil 

Vivicya bhrandm ujjhitva svamapya ganayan sada 
Cintayan saksinam kasmat sarlram anusam jvaret (234) 

= having discriminated between kutastha and 

bodies; = delusion; 3f^Tc^T = having rejected; 

= to oneself; 3PiuNi = considering to be; 

= to the witness; = always; = contemplating; 

3PJ = after the body; 'WrHi^ = what for; 

= become worried? 

Why will the seeker get worried and influenced due to 
the body etc., when (i) the cidabhasa (the seeker) has discovered 
his essential nature to be the kutastha caitanya (ii) also knows 
the conditionings of bodies to be other than him, (iii) when 
he has given up his (earlier) individual status and (iv) even 
in contemplation on the nature of the witnessing 
conscioussness ? (234) 

Vivicya bhrandm ujjhitva etc. - This reflected 
conditioned consciousness, giving up this delusion about 
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his association with the modifications with the three bodies, 
and also ignores himself to be the conditioned one. 

The ‘inner space’ and ‘outer space’ has a meaning 
with reference to the walls of the room. When the room 

space (i.e. inner space) comes to discover that the 

conditionings of the walls that have created the ‘room 

space’ in the total space, are also existing in space only. 

These walls, therefore, cannot limit and condition the 

space to be ‘‘room space” as different from the total 
space. Similarly, the cidabhasa comes to realise that the 

conditioning of bodies etc., that have created a 

conditioned-consciousness, is in fact supported by him. 

Therefore, these bodies can no more condition and limit 

him. Therefore, he never accepts himself to be a limited 
being. 

Saksinam sada cintayan- now .cidabhasa begins to 
constantly contemplate on the consciousness, the kutastha 

which is without conditioning. 

Kasmat sarlram anu samjvaret- Having reached this 
stage, why will he get worried about the modifications 
of the body? 

Instead of focusing attention on the conditionings, if 

the cidabhasa turns its attention to the consciousness 
(because of which the body is what it is) - this is meditation - if 

it does this abhyasa of reflection and meditation again 

and again, it will never have wrong notions about the 
conditionings - the body, mind or intellect. There will be 

no more experiencer, even if there are experiences. As 

the delusion is the cause of misery, the right knowledge 

about one’s being is the cause for the destruction of 
the delusion. 

Delusion creates worries, wisdom dissolves them — 

Trpti dTpa prakaranam Ch. VII 905 

n^mi 

Ayatha vastu sarpadi jhanam hetuh palayane 
Rajju jhane’hidhl dhvastau krta mapya nuso cad (235) 

SPIRIT = erroneous knowledge of an 

object like snake in a rope; hcim} = becomes the 

cause of running; ^ ^ = having known it to be a 

rope; ESRSlt = the perception that it is a snake 

is destroyed; = one’s action like running also; 

= regrets. 

An erroneous knowledge due to wrong perception of the 
object, like mistaking a rope to be a snake, becomes a cause 
of running away, while the knowledge of the snake to be 
rope alone, destroys the wrong perceptions. Thereafter, even 
the earlier actions that one has done, one regrets. (235) 

Ayatha vastu sarpadi jhanam palayane- When we have 
the wrong knowledge about the rope-wrong knowledge 
that it is a snake; the ‘is-ness’ is from the rope, and 
‘snake-ness’ is from the delusion. When this wrong knowledge 
takes place, (palayane hetuh) one runs away from it. 

AhidhI dhvastau krtam api anusocad- Once I come 
to know that it is a rope and not a snake, thereafter, 
will I proceed with, my former foolishness in mistaking 
the rope for a snake and running away from it? I will 
be ashamed of myself for having been under delusion. 

In the same way under the spell of wrong knowledge, 
we think the world as real; but once we realise the 
reality, one feels ashamed of one’s ignorance born out 
of1 delusion. Therefore, one should constantly contemplate 
on the kutastha caitanya, the saksl, the witness. 

The nature of contemplation on the witness is illustrated 

through examples — 
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Wfm W ^TcT: IRHII 

Mithya bhiyoga dosasya prayascitta prasiddhaye 
Ksama payan nivatmanam saksinam saranam gatah (236) 

= The sin born out of defaming 

someone by mistake; = for the purpose 

of completion of atonement; SIichh^ = to the 

witnessing Self; = as if begging for forgiveness; 

Vkui*f hrT: = surrenders to the witnessing self. 

As a person begs the forgiveness for the atonement of 
his act of defaming another, although by mistake, similarly, 
the seeker i.e. the cidabhasa surrenders his identity in the 
witnessing Self, for washing the sins of being a cidabhasaetc. (236) 

Mithya abhiyoga dosasya prayascitta prasiddhaye 
etc. - When a person who by mistake blames someone 
for something that has gone wrong, and later finds that 
the other person had really done a good service to him, 
he feels profusely guilty and asks for forgiveness from 
that person’s again and again as a prayascitta. 

Ksamapayan iva saksinam saranam gatah- In the same 
way, the cidabhasa goes to the saksi- the kutastha and 
says ‘I have realised my error. I have all the time 
superimposed myself on you that I am miserable etc. 
and made out as if all these conditionings are real. In 
reality all these conditionings are not real.’ 

It is as if the cidabhasa is approaching the kutastha 
and submitting himself in a spirit of total surrender (saranam 
gatah) and asks for forgiveness (ksama payan eva). This 
represents the surrender of the individuality to the Absolute. 
This is meditation. 

The above thought is explained by yet another example — 

».? * 

34|6|<faR|c| S2TR HTiWT^T: |R^|| 

Avrtta papanu ttyartham snana dya vartyate yatha 
Avartaya nniva dhyanam sada saksi parayanah (237) 

3RIT = as a sinner; = for the removal 

of the repeatedly committed sin; HMifd = the purifying 

bath etc; = is performed for a number of times; 

= the contemplation; 3TRcfclr( = is like practicing 

the same surrender again and again; = always; ?TT% 

m<nui: = is dedicated to the witnessing self. 

As the sins are washed by a person by taking purifying 
baths, charity etc., repeatedly, so also the cidabhasa (i.e. seeker) 
engages himself again and again in contemplation on the witnessing 
self, for washing the wrong notion of one’s identity. (237) 

Avrtta papa anuttyartham snanadi etc.-In order to 
wash away his sins, a man undertakes many holy dips 
to bathe in different holy tlrtha ksetra-s like Ganges, 
Puskara etc. In the same way, the cidabhasa (seeker) 
sada saksi parayanah etc. - constantly contemplates on the 
nature of its own real existence called the witness. 

Dhyanam iva avartayan- As if to atone for the sin 
it has committed in erroneously imagining itself to be 
a sinner etc., all this ‘sin’ is washed away by constant 
contemplation on the nature of the Self. 

When a person starts spiritual sadhana, all the unmanifest 
impurity of the mind starts coming up; but the sadhaka 
should not get frustrated. Even if the lava of thoughts 
come out, they should be allowed to go out gradually. 
This is the process of washing the wrong notions in 
the mind. 

Such a seeker i.e. cidabhasa is, thereafter, even ashamed 

of presenting his nature, of which he was proud —— 
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fa d^icl I 

cRTnTRT: fad^ici iR^dii 

Upastha kusthinl vesya vilasesu vilajjate 
Janato’gre tatha bhasah svaprakhyatau vilajjate (238) 

^TT = a prostitute suffering from venereal 

diseases; ^Mci: 37^ = before a person knowing about 

it; = for carnal pleasure; frid-mcl = feels ashamed; 

= similarly; 3TT»TRT: = the cida bhasah; Wy^icfl 

= to declare one’s nature; = feels ashamed. 

As a prostitute feels ashamed while exhibiting herself for carnal 
pleasures because of her venereal disease before a man who 
knows about it, so also the cidabhasa i.e. (seeker) feels ashamed 
to proclaim his qualities (of achievement or failure) before the 
world and witness. (238) 

Upastha kusthinl vesya vilasesu yatha vilajjate etc.-A 
prostitute who is suffering from venereal disease will not 
accept a man, who knows her condition, as her customer 
because she will be ashamed to show herself. Similarly, 
tatha abhasa sva-prakhyatau : the cidabhasa (i.e. seeker) 
who is considering himself to be a success or a failure 
etc., i.e. he regards himself only with reference to the 
modifications and the conditionings, is now ashamed to 
consider himself as the doer or experiencer. 

That is why it is said in our scriptures that one 
should not inquire about the origin of the masters and 
that of the river. The past with its conditioning and the 
modifications called the gross, the subtle and causal bodies 
has been discarded as his. Our attention should be on 
the Reality, that the Master is, and not on the modifications. 
Having understood the Reality, one is ashamed of the 
past where one was entangled with the modifications. 

One more example about lack of claim of renunciation 
of three bodies etc. 

STT^Tt RT^Jrt I 

cf^rmW: IR^II 

Grhlto brahmano mlecchaih prayas cittarh caran punah 
Mlecchaih sankiryate naiva tathabhasah sarirakaih (239) 

= by the mleccha; = hold; = 

a brahmana ; RFff^TtT^ = having undergone purification 

through atonement; JJT: = again; = with the mleccha; 

^ = not; = only; = does not mix; cT^tt 

= in the same way; 3TWW: = the cidabhasa (seeker); 

= one’s purified from the body. 

As a brahmana held by a mleccha gets himself purified 
by acts of atonement, and thereafter again does not mix with 
them, so also once the cidabhasa (i.e. seeker) having once 
purified himself by contemplation of witnessing Self, does not 
again get identified with body etc. (239) 

Mlecchaih grhitah brahmanah prayascittam caran 
etc. - As a brahmana who is defiled by being touched 
by an impure person, undergoes prayascitta or certain 
penance to remove the papa or sin of touching a mleccha; 
Punah mlecchaih na sarhklryate- and thereafter, he will 
be careful to avoid such a contact with a mleccha, so 
that he does not get impure again. 

Tatha abhasah sanrakaih-ln the same way, the 
cidabhasa (i.e. seeker) will no more associate himself 
with the three bodies and their modifications (on the 
other hand), he will be always doing prayascitta (act 
of purification) for his past identification with body 
etc., by constant contemplation that ‘I am the kutastha 
caitanya'. 

This custom should be seen in the social perspective of 
the times of Vidyaranya SvamT, when conversions of Hindu-s 
to Islam were common. 
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This contemplation on the nature of the kutastha caitanya 

by the cidabhasa i.e. seeker, is not only for removal of sin 

of identification with the gross, subtle and causal body, but 

also to realise one’s pristine glory of Divine Conscious Blissful 
Existence. 

4)<=ki^ MRWT I 

^frr IRVOII 

Yauva rajye sthito raja putrah samrajya vancchaya 
RajanukarT bhavati tatha saksyanu karyayam (240) 

= being declared as a; fpicl: = crown 

prince; = desirous of the throne; UST 

^fci = becomes a follower of the king; cTSJT = in 

the same way; = this cidabhasa (seeker); ?TTi% sppFTft 

= contemplates on the nature of witness. 

As a crown prince desirous of the throne, follows the 
king in all respects, so also the cidabhasa (seeker) desirous 
of his real nature follows i.e. contemplates on the nature of 
witness. (240) 

Yauva rajye sthito raja-putrah samrajya vahchaya-The 
desire of the crown prince is to enjoy the kingdom as 
a king. Raja nukari bhavati- therefore, he becomes obedient 
to the king, not because the king may give him the 
kingdom, but also to prepare himself to be the ruler 
someday. So he follows the king’s advice and follows 
his ways as a king. 

Tatha-In the same way, the cidabhasa (i.e. the seeker) 
who is constantly exposing himself to the witness, is now 
as if he were the crown prince. When the seeker sits 
on the seat of meditation, he is no more the ordinary 
conditioned, sinner, meritorious etc. He is now the crown 
prince following the King -- the kutastha and his ways, 
so that he can take the kutastha’s position one day. The 

cidabhasa as the meditator, constantly contemplates on 
the status and nature of the saksT. 

Gradually as he trains himself for the responsibilities 
of the king, the crown prince loses his prince-identity 
and becomes the king. So also the cidabhasa gains king-hood 
i.e. kutastha caitanya -hood; he will lose his identity as 
cidabhasa and realise his nature to be the kutastha caitanya. 

The result of this contemplations on one’s own witnessing 
Self, the seeker attains his Brahma svarupa— 

dc^hpciTl: ^ |Rv^|| 

Yo brahma veda brahmaiva bhavatyeva iti srutim 
Srutva tadeka cittah san brahma vetti na cetarat (241) 

jft = he who; ^ = knows Brahman; t^ 

*T3rfcT = he attains identity with Brahman; = certainly; 

ffrT = thus; = the upanisadik declarations; 

= having known; U.'htan: = fixing his mind 

in Brahman; sit?! %frT = comes to realise that the saksl 

is Brahman; T = nothing; = (desires) to know. 

Having known the upanisadik declarations, that the knower 
of Brahman becomes Brahman; he (seeker) comes to fix his 
mind on the saksl and comes to realize that the saksl is 
Brahman, thereafter he does not desire anything. (241) 

We have seen thus far how out of delusion, the 
cidabhasa draws the modifications of the equipment (the 
three bodies) as his, and gives these modifications the 
Reality drawn from the kutastha caitanya, and out of 
the' combination of these two incompatibles, a fictitious 
personality called the Bhokta-lhe experiencer, is born. 
How will the cidabhasa drop his false identity?. Of course, 
only by understanding its illusory nature. 
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The blue-ness of the sky is dropped by the knowledge 
that it is an optical illusion. Understanding the illusion 
as illusion is the only way out of illusion. 

In the same way, the cidabhasa which has received 
and accepted the modifications of the three bodies as 
(a) reality and (b) his own, has to understand that it 
is a wrong identification. Having come to this understanding, 
he exposes himself constantly to the contemplation of 
the kutastha caitanya and by doing so, Yo brahma veda 
brahmaiva bhavatiid srudm eva- he who knows Paramatma, 
becomes Parabrahma, meaning that the knower-known 
difference ends in the knowledge of the Absolute. The 
drop of water cannot know the ocean by being other 
than the ocean. The moment the drop goes to meet 
the ocean, it loses its identity. 

Or again the reflection of sun will exist so long as 

there is water in the bucket. When the water evaporates, 

the reflection disappears. Similarly, by constant exposure 
of the cidabhasa to the kutastha caitanya, i.e. of the 

imaginary personality with jiva bhava exposes to the saksi 

— in meditation, by this constant exposure to the Absolute, 
the conditioning of the relative existence disappears. 

Conditioning of the relative existence is imagination of 

separateness from the Absolute. So, having known the 

principle stated by the srud that he who knows the Brahman 

himself becomes Brahman, Tad eka citta san- the cidabhasa 

or the jiva constantly focuses his mind on the Absolute 

with single-pointedness. Thereafter, in knowing the 
Brahman, there is nothing else left. In other words the 

cidabhasa disappears. He loses his identity in the presence 

of that of the kutastha caitanya 

Will the seeker (cidabhasa) knowing well that his 
individuality will be lost, attempt to know the Self-the 
Absolute? — 

|?F^TTc(t yfcnjiPd cT^TT I 

ui[Whic|!?ito wPwrei st hwii 
Devatva kama hyagnyadau pravisand yatha tatha 
Saksi tvena vase saya svavinasam sa vahchad (242) 

JWT = As we see in this world; 3TRT: = the 

desirer of the Godhood; % = certainly; = the 

fire etc; = enters; rTOT = similarly; *T: = the cidabhasa 

(i.e. Seeker); til fisted = in the nature of witness; arafftTO 

= to get established; = one’s own annihilation; 

ctio^lri = desires. 

As we observe in the world that a person desirous of 
Godhood (i.e. powers etc.) certainly enters the fire etc; so 
also the cidabhasa (seeker) to get established in the nature 
of witness, desires one’s own annihilation. (242) 

Yatha devatva kamah hi agni adau pravisand-As one 
who wants to attain divinity is willing to enter into the 
fire and immolate himself if it will give him that divine 
power or vision.* 

'(There is a story of how when a disciple who asked 
his guru to give him the darsana of the Lord, the guru told 
him ‘Then jump into that fire’. The disciple immediately jumped, 
so great was his love for the Lord and dispassion for all the 
conditionings of the body, mind and intellect.) 

Saksitvena avasesaya sva-vinasam sa vahchad- similarly, 
having discovered one’s identity as the witness, the saksi, 
the cidabhasa is now ready, even desirous for his own 
immolation. This is because he has understood the need 
to demolish totally this dependence on the world of matter. 

k The question now crops up is as to how long will the cidabhasa 

have to do this? How is jivan mukti possible? Once he who 

knows Brahman becomes Brahman, thereafter, will his body 

continue? Will he be able to conduct himself in this world? -— 
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4°T g^fcT I 

<M|c|qK©£^|> -W lammed |Rv^|| 

Yavat svadeha daham sa naratvam naiva muricati 
Yavada rabdha deham syat nabhasatva vimocanam (243) 

?T: = he (the man entering fire); = until; £4^ 

- own body; burning of; = the man-ness; 

4 = never; g^frT = renounces; = so long 

as; 3TRS?t = prarabdha; ^ = of the body (is exhausted); 

3TTWr^ = cidabhasa (jiva-bhava) \ = freedom 

from; 4 = cannot be. 

As a man entering the fire continues to act like a man 
till his own body is burnt to ashes, so also till the prarabdha 
of the body is exhausted, the response like a jiva will continue 
to be. (243) 

Yavat svadeha dahaiii sa naratvam na eva muhcati- The 
manliness or the figure of the man is not destroyed while 
his body is burning. Only when the burning is complete, 
do the ashes remain. 

Yavat arabdha deham abhasatva vimocanam na syat- In 
the same way, so long as we have started this body 
as a product of prarabdha, the reflected consciousness 
or cidabhasa will continue to be. We have no choice 
over where this body is born, what parentage, what 
environment, when we arrive, when we depart, how we 
depart etc. It is all determined by our prarabdha. It is 
born out of prarabdha, is maintained in prarabdha and 
ends at the instance of prarabdha. 

The destruction of ignorance along with its effects viz. 

the jiva-bhava etc., although should end all the problems, 

however, initially till the knowledge is firm, there may be 
a slip now and then 
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ft W fmWft ^ iRwil 

Rajju jhane’pi kampadih sanairevopa samyati 
Punar mandandha kare sa rajjuh ksipto ragi bhavet (244) 

^ = although the rope is known; 

= the effects of snake-fear like trembling etc; ?I^: 

^ = slowly and slowly; 3q7TF4fcT = wanes away; 

JT: = again; = in dim light; ?TT 

= the same rope; fSTHT = by agitation; 3^ = a 

snake; = becomes. 

Although one has known the rope, the fear born due to 
earlier wrong knowledge of snake, wanes away slowly, and 
due to agitations of the mind again, the same rope is suspected 
to be a snake. (244) 

Rajju jhane api- Although one comes to know it is 

only a rope and not a snake, e.g. when we wake up 
from a bad dream, although we know it was only a 

dream, the frightening experience in the dream lingers 

on for some time. It does not go away instantaneously. 
Kampadih sanaih eva upasamyati- similarly, the effect of 

the vision of the snake (on the rope) goes away only 

slowly. Punah manda andhakare rajju ksipta uragi bhavet- If 

again, there is darkness, the fear of the non-existing snake 

still haunts the person. 

In the same manner, although the knowledge that 

‘I am the kutastha caitanya' takes place, the association 

with the cidabhasa in so many births, lingers on and 
goes away only very slowly. 

The example cited above is now applied on the theme 
of the text — 
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=h<iFci^ iT^ffs^ftfcr WRt iRvmi 

iivam arabdha bhogo ’pi sanaih samyati no hathat 
Bhoga kale kada cittu matyor’hamiti bhasate (245) 

Qof^ = in the same way; 3TK®£T ^T: 3ffT = the 

prarabdha bhoga also; ?H: = slowly; STTRTfrT = is exhausted; 

3 3 = not; ?3Tc^ = instantaneously; g = sometimes 

indeed; Hth" = while going through the experience; 

Hc4: = I am a mortal; ffrf = appears 

to be. 

In the same way, the experience of the prarabdha karma 
gets exhausted slowly and not instantaneously. At times, while 
going through the experience, ‘I am a mortal jlva ’ is also 
felt or imagined. (245) 

Evam arabdha bhogah api sanaih samyati- In the same 
way, the impact of the prarabdha karma also dies down 
only slowly. 

No hathat- It does not disappear immediately and fully. 
Kadacit bhoga kale tu- And at times, now and then, when 
due to prarabdha, a person experiences suffering of the 
body or the mind, even if he is a man of wisdom, 
he may get the thought ‘I am suffering’ (or the enjoyer) 
out of past habit. 

But such a thought will not remain for long. Kadacit: 
it may occur only for a brief while, and by repeated 
discrimination, such thoughts will totally disappear. The 
moment the doership or enjoyership comes, the knowledge 
of the Absolute, one’s own real identity is denied. <- 

A random thought of T am a sufferer etc.’ does not 

make a man of knowledge, ignorant again, for there is no 
breach in the conviction — 
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^dl4cimO^R cTr^TR fewfcT I 

^ ^ IIWH 

Naita vata’paradhena tattva jhanarh vinasyati 
Jlvan mukti vratam nedam kintu vastu sthitih khalu (246) 

= by such an insignificant sporadic thought; 

^ qfppj = the Self knowledge; 3 = not; f^wfcT 

= is destroyed; 33H = this knowledge; gfrF ^ 

= the vow of jivan mukti', 3 = is not; 1°^ = 

but; = certainly; f**rfcT: = is a reality. 

By such an insignificant passing thought ‘1 am jlva , once 
in a while, the Self knowledge does not get lost; because 
this knowledge is not a vow to be a jlvan mukta, but certainly 

a reality. (246) 

Etavata aparadhena tattva jhanam na nasyati- even if 
a man who has once understood the Truth about his 
own essential nature, once in a while experiences lapses 
of the kind mentioned earlier, ‘that I have had enough 
of this world. Let me get out of here’, it does not deny 
or nullify his knowledge in any way because the experience 
of being one with the Absolute and of not being conditioned 

by any limitations. 

Id am vratam na-It is not a fulfilment of a vow, 
it is not a vrata udyapanam. In undertaking a vrata, 
there is a beginning and an ending. But jivan mukti 
does not begin or end in time. Therefore, the Self 
knowledge ‘that I am the Absolute’ is not the result 
of any vratam and therefore, it will not be destroyed. 
Such a knowledge is not born in time. It always 
i.e. Kintu vastu sthitih khalu that ‘I am the pure 
Self’ is the Reality. How can that be ever denied? 
The denial was an illusion - a temporary, passing phase. 
When once the denial is understood as an illusion, 
all sadhana acquires one and only purpose-that of 
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correcting our erroneous identity with the wrong point, 
and not for creating Paramatma. 

The knowledge in the example of the tenth person, having 

known to be the tenth, does not again return to earlier delusion 

that the tenth man is lost. How can we say that the knowledge 
is not instantaneous? — 

^ frf^fcT I 

STH^fd % cT^T |R*s|| 

Dasamopi siras tadarti rudan buddhava na roditi 
Siro vranastu masena sanaih samyati no tada (247) 

= the one who is hitting his head; ^ 

= and while weeping; = I am the tenth; 

= having come to realise; T df^fcT = does 

not cry; fm:3W: = the wound on the head; 5 = indeed; 

= slowly; MI^h = after a month or so; Vimifd 

= heals; cKT 4) = not instantaneously. 

When the weeping man, hitting his head due to sorrow 
of the loss of tenth person, comes to realise that he is the 
tenth person, he will certainly stop weeping (once for all) 
However the wound that has resulted due to this act of grief 
will heal only after a month or so and not instantaneously. (247) 

Dasamah siras tadan rudan budhva na roditi- The same 
point is now being explained by citing the example of 
the tenth man’. The tenth man was mourning the loss 
of the tenth man and crying and beating his head in 
frustration. When he came to know that he himself was 
the tenth man, he stops crying. 

/ 

Siro vranah tu masena sanaih samyati etc. - But the 
earlier lamenting had left a wound on his head. His sorrow 
may have been removed; but the wound will take its 
own time to heal. Similarly, the effect of one’s prarabdha 
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or the- ignorance will be removed only slowly in due 
course of time, like the wound on the tenth man’s head 
and not instantaneously. 

If the world and the miseries of the world continue 

to be even after the dawn of knowledge, how can there be 

a possibility, of attainment of liberation while living? — 

- -t 

Dasama mrti labhena jato harso vrana vyatham 
Tirodhatte muktilabhah tathaprarabdha duhkhitam (248) 

= the tenth man; 3wfrl cTT^T = having realised 

that the tenth is not lost; '4ld: = therefore, having 

become happy; 5°! ^ = the pain of the wound; 

= covers, i.e. forgotten; cT«IT = similarly; gfrTI cTT»T: 

= the discovery of liberation; SIR®! ^:fisfcTR( = the 

sorrows born of prarabdha. 

Having realised the existence of the tenth man (that he 
is not lost) the joy, one gets out of this knowledge, makes 
one forget the pains of the self-inflicted head-wound on account 
of the imagined loss; similarly, the discovery of one’s own 
freedom, makes onakes one forget the prarabdha and its 
effects. (248) 

Dasamah amrti labhena jatah harsah etc.-when the 

tenth man comes to realise that the tenth man is no 

more dead, that he is very much alive and that it is 

he himself, he is so happy that he forgets the pain of 

the wound on his head. In the same way when the seeker 

comes to discover his own identity with kutasthah, prarabdha 
duhkhitam tirodhatte- the misery and suffering resulting 

from the prarabdha is totally gone. This is what the Gita 
describes in the words ‘ Duhkhesu anudvigna manah, Sukhesu 
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vigata sprhah’ [Bh. Gita 11-56) i.e. beyond the impact 
of joy and sorrows. 

/ 

Bhagvan Sri Krsna in Gita (VI-23) defines yoga as 
follows 

Tam vidyad duhkha saihyoga viyogamyoga samjhitam 

There will be miseries in life, but not to be a miserable 
is yoga. 

The arrival of misery is because of prarabdha, but that 
relates to the body. Nothing can be done to alter the course 
of prarabdha, but I refuse to become perturbed and miserable. 
And Self-realisation or vision of God does not mean that prarabdha 

will stop functioning. That is why great Masters like SriRamakrsna 

Paramahamsa and Ramana MaharsT could ignore the agony 
of the cruellest of diseases and still remain immersed in the 
joy of their own Being. 

The Self-knowledge and the practice of that knowledge 

is like taking a vow, was mentioned earlier in sloka 246. 

A further'explanation of this thought follows — 

^1^4) W cfSTT IRYSII 

Vrata bhavadyada’dhyasas tada bhuyo vivicyatam 
Rasa sevi dine bhuhkte bhuyo bhuyo yatha tatha (249) 

sidwicii^ = not being a vow; = whenever; 31^1 IH: 

= there is delusion; = then; rf^IT = there; 

= again; = one should discriminate; W 

= as seen; 1ST = the one taking food or medicine; 

= daily; = again and again; = 

consumes. 

The Self-knowledge not being a vow, one has to practice 
discrimination whenever there is delusion or mistaken perception, 

as we observe in case of a hungry or diseased man who consumes 
food or medicine daily, whenever there is a need, not as a 
vow. (249) 

Vrata-bhavat adhyasa yada yada bhuyah- Because the 
knowledge of jivan mukti is not a vratam, a vow which 
is a conditioning imposed on ourselves. Whenever there 
is a recurrence of this erroneous knowledge that I am 
the body and its modifications, I am the mind and its 
modifications etc.— Tatha bhuyo vivicyatam rasa sevi dine 
bhuhkte etc.—-that very moment, the sadhaka must begin 
reflection and discrimination again. In the same way, as 
the man who eats food, eats again and again during 
the day, whenever he is hungry, so also the moment 
the sadhaka is likely to fall prey to adhyasa ---the old 
delusion (because of old habit), he must separate it out, 
analyse it and restore the balance in his understanding. 

We do not get worried when hunger returns at intervals, 
we eat, satisfy the hunger and then forget about it. So 
also, when the influence of this delusion shows signs 
of returning and clouding the mind, one should restart 
the viveka- discrimination and understand what is happening 
and thus re-establish that true knowledge about oneself. 

Acceptance of one’s prarabdha as unavoidable and 
going through it with courage and equanimity constitutes 
in itself spiritual sadhana. 

How do we get rid of prarabdha ? — 

cTOT iRKoii 
/ 

Sama tyausa dhenayam dasamah svaifi vranam yatha 
Bhogena sama yitvai tat prarabdham mucyate tatha (250) 

= this is the tenth person; W = as; 

5FT*! = his wound; 3ft^T = by the medicine; 
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WTfcT = heals; rRTT = so also; = this 

prarabdha; = by going through; *lHRir=ii = exhausting; 

= is freed from its impact. 

As the tenth person heals his wound by the application 
of medicine, so also the wise man exhausts his prarabdha by 
going through, and thus frees himself. (250) 

Yatha ayarti dasamah ausadhena svam vranam 
samayati- the tenth man who had been weeping and beating 
his head for the ‘lost’ tenth man, when he finds out 
that he himself is the tenth man, is relieved and is happy, 
but the wound caused by himself during his expression 
of sorrow takes time to heal, even after application of 
medicine. 

Tatha bhogen prarabdham samayitva etat 
mucyate-ln the same way, the seeker has to patiently 
work out his prarabdha and achieve liberation from 
the bondage of limitations through constant abhyasa 
and self-discovery. 

We suffer because of the moha, the delusion caused 
by the wrong identification with the body, mind and intellect. 
Once the enquiry to discover one’s real identity starts, 
we realise the folly in getting over-involved in the world. 
Nevertheless, the dawn of this knowledge of one’s real 
status does not mean the prarabdha will disappear. Being 
embodied, we have to go through it (good or bad) and 
allow it to get spent out in due course, like the wound 
on the head of the tenth man takes its own time to 
heal. In the meantime, the sadhaka must maintain himself 
steadily in that knowledge about his Self, and if there 
should be occasional lapses, immediately restart his reflection 
and discrimination till the balance is restored. 

Having commented upon the sixth state viz removal of 

delusion and its effects, now the seventh state is taken for 
discussion.... 

Trpti dTpa prakaranam Ch. VII 

fofetsMr olIcKiWb: ?itoTt$T I 

Kimi cchan nid vakyo ktah soka moksa udlritah 
Abhasasya hya vasthaisa sasthl trpti stu saptaml (251) 

= kim icchan, = this; = mentioned 

in this sentence; = the freedom from grief; 

dcORd: = is said so far; 3TWRTC2T = of the cidabhasa; 

- % = indeed; = this; ^ 3T^3JT= sixth stage; 

gfR: = unconditioned bliss; § STHift = the seventh 

stage. 

‘Kim icchan' etc. in this statement under discussion, the 
sixth stage viz. freedom from grief, is explained so far. Now 
the seventh stage, called 1 Nirankusa Trptih' i.e. infinite bliss 
is being explained (hereafter). (251) 

Kim-icchan id vakyoktah soka moksa udlritah- In the 
first sloka it was stated: kim icchan kasya kamaya etc.!. 
In that, the point was that iccha-desire, with reference 
to the illusory world is the cause of misery. 

• ' Asakyasya apeksitvat- When the impossible is desired, 
misery is inevitable. To expect the world to behave according 
to our choice results in frustration, anger, depression and 
dejection - all modifications of the same disease. 

Upto this point in this chapter, the release from 
misery-was discussed. The misery is removed by the 
discovery of this simple Truth that I want to achieve 
perfection in this imperfect world, and this perfection 
should be according to my definition is the highest 
folly. Therefore, it is liberation from all miseries for 
all time. 

Abhasasya hi avastha esa sasthi trptih tu saptaml- This 
soka moksa was the sixth stage of cidabhasa. The seventh 
stage is unlimited bliss. This is now being taken up. 
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To explain the unlimited bliss, first the joy from objects 

is shown to be limited — 

fnt RTHftr^ c^rtcT irk^ii 

SaiikuSa visayai strptir iyarh trptir nirankusa 
Krtam krtyam prapanlyam prapta mityeva trpyati (252) 

= the satisfaction from the objects; 

= is conditioned; cfflT: = the satisfaction of Self 

knowledge; = is unconditioned; fichf = having 

done that was to be done; SflTITf = gained what 

is to be gained; ffrT = in this way; g^fri = one 

attains contentment. 

essential nature, and realised that ‘I am the kutastha caitanya, 
I am not dependent on any thing, and everything is dependent 
on me’, experiences the trptih born out of wisdom or 
knowledge and is absolutely independent of any object, 
person or situation. 

This contentment of the man of wisdom expresses 
itself in two ways: krtam krtyam prapanlyam praptam 
iti eva trpyati- whatever is to be done, has been done, 
there is nothing more to be done in the world, whatever 
is to be achieved has been achieved. The urge to ‘achieve’ 
is an expression of the value that one attaches to the 
world. 

When absolute and total contentment of the nature 
of krtam krtyam and praptam prapanlyam is gained, then 
one experiences the joy of the great Masters, who could 
move in the world like lions, worry less and free! 

The satisfaction or contentment born out of the objective 
indulgence is always conditioned, but the joy and contentment 
of Self knowledge is unconditioned. This bliss of Self-knowledge 
is like---having done what is to be done and having achieved 
what is longed for. (252) 

Tipti- is contentment that results from enjoyment or 
fulfilment. There are two types of trpd. One type results 
from and through indulgence in wordly things either in 
terms of bhoga or success. While the other type is from 
Self-knowledge. 

Visaih trptih iyam sahkusa-This type is always 
dependent on the means (wife, children, objects etc) through 
which this fulfilment is achieved. This dependence is so 
great that it becomes a bondage. Thereafter, those very 
objects or persons become the cause of our unhappiness. 

Therefore, the contentment in the relative world is always 
conditioned and therefore, with bondage. 

Nirankusa trptih -is the trptih in which the jlvan mukta 
purusa is. Jlvan mukta is he who has discovered his 

The nature of the krtam krtyam i.e. the fulfilment is — 

^=bl^cb5(lclRj^ gfef I 

^ IRH3II 

Aihika musmika vrata siddhyai muktesca siddhaye 
Bahu krtyam pura syabhut tat sarva madhuna krtam (253) 

= for this man of wisdom; 3^ = before Self 

Realisation; = of this world; = of the other 

world; 3Tcl = forgetting gain of these worlds; 3%: 

^ = from achieving freedom from these; 

<j)ctibL = a lot of duties; = were obligatory; 

3^TT = now; c1ch4^ = all these obligations of karma, 

up'asana and vedanta listening; fichf = is done with. 

For the man of realisation, before the dawn of Self knowledge, 
a lot was to be done for achieving the joy in this world 
or hereafter. But now, all these obligations of duty, upasana. 
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listening etc., are done away with, as he has realised his essential 
nature. (253) 

Pura asya aihika amusmika vrata siddhyal mukteh ca 
etc.-Before the dawn of knowledge, this man of wisdom, 
for the attainment of glory and success in this material 
world, and also for the attainment of liberation, Bahu 
krtyam abhuta-he was all the time engaged in the field 
of obligations. But now, after having discovered his essential 
nature, tat sarvaw krtam-study of the scriptures, going 
to the temple, sin and merit etc. everything is over. 

There is nothing more to be gained in this world for 
him who has discovered the Truth. His contentment is complete 
and therefore, he won’t get engaged, excited and agitated 
by the karma kanda, by observances of rituals etc. 

Now the condition of this jivan mukta purusa before 
and after the dawn of knowledge is compared. 

The fulfilment of obligation that one achieves through 
Self knowledge is—— 

d^acjxi^cci I 

irhyii 

Tadetat krta krtyatvam pratiyogi purah saram 
Anusamda dhadeva yam evarh trpyati nityasah (254) 

^ = this state of fulfilment; Sffcl 

3*: ^ = remembering the earlier state of unfulfilment; 

= contemplating or analysing; = 

this man of wisdom; ^ = in this way i.e. that is being 

explained in following sloka-s; far4$I: = always; rprfcT 

= is contended. 

This man of wisdom having achieved this state of fulfilment, 
remembering his earlier state of non-fulfilment, is now fully 
contented as is being explained in the following pages. (254) 

Ayam anusamdadhat evam - This jhanipurusa, this man 
of knowledge, now constantly compares his present state 
of total contentment, where he has no more desire for 
anything in the world nor ambition to ‘become’ anything-in 
a state of nirahkusa tiptih- with prati yogi purah saram, 
the earlier state in which there was constant dependence 
on worldly things, and nityasah trpyati- always feels totally 
contended. 

So, in this way, one should be able to watch one’s 
own performance so as to be able to assess, if we are 
truly and firmly established in the Self. But when we 
catch ourselves watching other’s performance, it should 
indicate that we are not on the right path, that we are 
only being one in the crowd of this world. 

The following sloka-s give us an attitude and vision 

which will help us in continuing our contemplation that leads 

to Self Knowledge -— 

• ift |Rkmi 

Duhkhino’jhah samsarantu kamam putradya peksaya 
Panama nanda pumo’ham samsarami kimi cchaya (255) 

31W: = the miserable ignorant people; gif 3TTfc 

STteiBTT = because of a lot of expectation of and 

from son etc.; = as required; = may go 

through samsara; = I am; ^4: = supreme 

infinite bliss; fe?; = desiring what; = should 

suffer like an ignorant? 

t 

Let the miserable ignorant persons desiring and expecting 
things like son etc. may go through this samsara as they feel 
right. I am supreme infinite bliss, desiring what, should suffer 
this world of relative existence? (255) 
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Duhkhinah ajhah putra adi apeksaya- Let the ignorant 
people desiring children, wealth etc., go on seeking and 
working for the fulfilment of such desires. They will be 
continuously unhappy. No one can be helped to come 
out of this entanglement in samsara bandhan unless he 
himself desires it. 

Aham paramananda purnah kim icchaya samsarami-\ 
am infinite supreme bliss! What is there to desire in 
this world, and that too only to experience all the consequent 
miseries? 

There are three main steps that a true seeker should 
avoid, expressed by the three words: icchami, bhavami 
and karomi: I want something from this world; I want 
to become something in this world; I want to do something 
to become that. Let things happen as they will. That 
is knowledge. 

Similarly, it is also futile to want to improve the 
world or help others, because that itself becomes a bondage. 
When we want to help or change something or someone, 
it means we accept that object or person to be a reality, 
which it is not. To want to help is as meaningless as 
the waking-state person wanting to change something that 
he experienced in the dream-state. 

The distinction between a desircr of heavens, and a 

man of wisdom — 

TOiWRwiUci: I 

TrfrfelrHcb: ebfHI<y(d8lft f% |R^|| 

Anutisthantu karmani paraloka yiyasavah 
Sarva lokatmakah kasmat anutisthami kim katham (256) 

MLcrTl<=f>f*i*i: = those desiring heavens etc; afcnlfui 

= yajfia etc; ^1 jfd fet-cj = may they perform; 

dl<+>icH=t): = I, who is the Self of every world; 

_= what for; = how and which; 

jld&ift" = should perform. 

Those who are desirous of the worlds of heaven etc., 
let them perform the required yajiia, yaga etc. I am the very 
Self of all the worlds, therefore what for, how and which 
karma or yajiia should I perform ? (256) 

Paraloka yiyasavah karmani anutisthantu etc.-Those 
who are desirous of the other worlds, higher loka-s like 
heaven etc., let them engage themselves in performing 
yajha, puja and other karma anusthana . 

Sarva lokatmakah kasmat katham anutisthami- Once 
I have discovered the Truth and surrendered the relative 
existence at the altar of the Absolute, where is the question 
of my again giving value to the ‘relative’? 

Once I discover my identity with the Absolute, nothing 
will prompt me to get involved in any further effort, 
to achieve anything. Because everything is already gained. 
For one who has achieved sarvatma bhava, what is there 
to add to his bliss? Till the position remains that there 
is something lacking to be added in our lives, we are 
in the realm of the Finite. When a state is achieved 
where no addition, no subtraction is possible, that state 
is sarvatmakah. 

Kasmat katham kim anutisthami- Why will I 
unnecessarily make myself miserable ?.--and how?--and what 
for? 

Why a man of wisdom stops from these activities, if 

not for himself, may be for the worldly people — 

rt I 

Vyacaksatam te sastrani vedana dhya payantu va 
Ye’tra dhikarino me tu, nadhikaro 'kriya tvatah (257) 
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3T? = in karma, upasana; ft = those; 3Tf^RFTft°T: = 

are qualified; ft = they; = the scriptures; °m^T8rnTT*[ 

= may expound; 3T = or; = the Veda-s; 

= may teach; g = but; 3lfsF2fr^cT: = I being non-doer; 

ft = my; = authority; T = is not. 

Those who are qualified in karma, etc. exposition of scripture 
etc. may they expound. Those who are qualified to teach, 
may they teach. Being a non-doer I am not qualified in these 
fields. (257) 

Ye atra adhikarinah te sastrani vyacaksatam- Those 
who are qualified to act in this world, let them study 
the vedas and become vedantik scholars. Let them teach 
the vedas, upanisads etc. 

Na me adhikarah- So far as I am concerned, I am 
not qualified either for learning or for teaching because 
I have no more actions to do, no more duties to perform. 

Therefore, those who imagine that they can improve 
the world, they are in the field of ignorance. If there 
is anything to be improved, it is not the world, but our 
vision of it. Once, that vision is corrected, then it will 
be seen that other than the expression of the divine, 
nothing else is! 

What about the activities such as sleep, eating etc? — 

fcrfosr hhsM *r i 

IR^II 

Nidra bhikse snana sauce necchami na karomi ca 
Drasta ra&cet kalpayanti kim me syadanya kalpanat (258) 

fftsIT = sleep, taking food; HR sflft = bathing, 

purification; T = not; f^JTfft = I desire; T W = nor 

do; ^ftfft = do them; = the on-lookers; fttf 

= if; = imagine; 3TH = by the 

imagination of others; ft = to; HTcf = what does 

it matter. 

Neither I desire things like sleep, eating food, bath, acts 
of purification, nor do 1 perform them. If, however, the ignorant 
on-lookers superimpose them on me, what do I care for the 
imagination of others i.e. by the imagination of others I don’t 
become a doer! (258) 

Na icchami na karomi nidra, bhikse etc. - Neither I 
desire, nor do I do, sleeping, or begging for alms; nor 
bathing nor ablutions. Drastarah cet kalpayanti- If others 
‘see’ me doing these things, this is their imagination; 
these actions have been superimposed on me by the viewers. 
I have no control over the thoughts of others. 

When Ramakrsna Paramahamsa was suffering from 
cancer, his devotees viewed the disease of his body as 
his suffering. But from Bhagavan’s standpoint, the cancer 
was in him, but he was not in the cancer. 

Similarly, if others think that I am taking bath etc., 
it is their vision, their perception. I cannot help it, nor 
does it bother me. 

Because of other people’s view, the non-doership does 

not get disturbed; as we see in the following example — 

rpBpiTfc HI-MI<l(Mdo||^HI I 

IRWI 

Guhja puhjadi dahyeta nanyaropita vahnina 
Nanya ropita samsara dharma neva maharh bhaje (259) 

3HI = superimposed by others; = by 

- the^ fire; = the heap of red berries; T = 

not; = burns; = in the same way; 3RT 3hftfqd 

= superimposed by other; HTR = qualities of 

the world; = I; T *rft = don’t get. 
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If some superimpose the fire on the heap of red berries, 
it does not bum anything; similarly, the qualities of this worldly 
things when attributed to me, I do not get them as mine. (259) 

Anya aropita vahninaguhja puhjadi na dahyet- Someone 
imagines that there is a fire in the bush of red berries 
but this superimposed fire (which is only the colour of 
the berries) cannot burn the bush. In the same manner, 
Anya aropita sarhsara dharman-The dharma or duties and 
actions of sarhsara such as nidra, bhiksa, snana, sauca. 
etc. aham na bhaje-do not concern me. 

This thought is stated by Bhagavan Krsna in Gita 
(V- 8-9): 

Thirteen different activities have been listed by Lord Krsna 
which a man of wisdom is ‘seen’ to be doing, but he 
himself is totally detached from them, such as: Pasyan- seeing, 
he does not see, that means seeing without a seer, smelling 
without a smeller and so on. 

It is the senses that are engaged in the respective 
perceptions. They exist in relation to each other. Both 
are supported by something which does not come under 
the influence of relative existence. Therefore, when the 
eyes see, that is their dharma, nature. Why should T 
be concerned? If the body gets old, that its nature, it 
does not disturb me. 

Similarly, the changes in the mind or of the three 
bodies should not affect us. That is their nature. It is 
the nature of the mind to have thoughts. Expecting the 
cessation of thought is an impossible expectation. Therefore, 
what a man of realisation does is to watch these modifications 
from a distance without having the feeling that he is 
participating in them. 

Anya aropita dharman aham na bhaje-1 do not suffer 
the misery of sarhsara, although I am staying in the sarhsara 

What about sravanam etc. — 
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fRRft ^ T: IR^n 

Srnntva jhata tattva ste janan kasmac chmomyaham 
Manyantam saihsaya pannah na manye’hama samayah (260) 

cTc^TT: = those who do not know the Self; rt 

= those; = let them listen to scriptures; 3^ 

= I the knower of Self; = for what 

purpose; SFltfo = listen vedanta; WMNtii: = those with 

doubt; = may reflect; = I; = without 

any doubt; T JPf = do not reflect. 

Those who do not have the knowledge of identity of the 
individual Self and the total Self, let them listen to the vedanta 
I am the knower of the real Self, what for will I listen to 
vedanta ? Those who are full of doubts about the Self, let 
them reflect; since I don’t have any doubt, why should I reflect 
and on what? (260) 

From sloka 250 onwards there is a steady 
development of thought about the nature of a man 
of wisdom: First, the participation in the affairs of 
the world in the form of desire is totally absent; second 
the vaidik or worldly karma to attain other worlds 
like heaven etc. is absent; third, the normal functions 
of the body may be ‘seen’ to be happening, but the 
man of wisdom is not concerned. 

Now the teacher goes one step further to explain 
sravanam, mananam and nididhyasanam in relation to a 
man of realisation. 

A jhata tattvah 6rnvantu te etc.-Those who have not 

known their essential nature, the Brahman, lei them listen 

to the vedantik teachings, study scriptures etc. What is 

the need for me to listen to such teachings again and 

again? 
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Samsaya pannah manyantam - Those who have 
doubts about their own essential nature, let them go 
on reflecting (mananam) on what they have heard 
from the scriptures. 

Aham asamsayah na manye-l have no more doubts. 
Therefore, there is no need for me to do any reflection. 

/ 

Sravanam i.e. listening is done if one does not know; 

Mananam i.e. reflection is done to remove doubts; 

Nididhyasanam or contemplation is done to remove 
viparyaya i.e. erroneous understanding. 

This is dealt with in the next sloka— 

f^focfr I 

IR^II 

Viparyasto nidi-dhyaset kirn dhyana maviparyayat 
Dehatma t va viparyasam na kadacid bhaja my aham (261) 

= the one with erroneous knowledge; 

= may he contemplate; = having no erroneous 

knowledge; «TRT( = what for meditation; 3^ = l; 

^lrHrc< = mistaking the body to be self; 

= never; T - attain. 

He who has mistaken identity of the Self, may contemplate 
and meditate. On account of lack of erroneous knowledge about 
Self, what meditation will do to me? I never have the mistaken 
identity that 1 am the body, nor do I get in that wrong 
identity. (261) 

Viparya-stah nididhyaset aviparyayat dhyanam 
kim ? - He who has erroneous knowledge - ‘that I am the 
body etc.,’ let him do meditation again and again. So 
far as I am concerned, I have no such erroneous knowledge. 
Therefore, why should I do meditation? 

Aham dehatmatva viparyasam kadacit na bhajami-l 
never have such erroneous knowledge, even by mistake, 
even once in a while. I never take myself to be the 
body. Therefore, why should 1 go in for meditation? 

Now one more doubt is raised. If it is said that 
a man of wisdom has no thought of his being the body 
etc., then how will he conduct himself in this world? 

This doubt is takcn-up in the next sloka—- 

Aham manusya ityadi vyavaharo vinapya mum 
Viparyasam cira bhyasta vasana to’va kalpyate (262) 

= I am a man; = the 

conduct of this nature; f^TT = without the 

body identification; = also; = due 

to long standing practice of being body; = is 

possible. 

Even in the total absence of the body identification, I am 
man etc., and conducting oneself in this world, is also possible 
on the strength of long standing practice of being body. (262) 

Upto this point, the state of the jfvan mukta was 
explained as: krtam krtyam praptam prapanlyam- whatever 
had to be done has been done; whatever is to be achieved 
has been achieved; there is nothing left to be sought. 
Therefore, he is no more concerned with actions: worldly 
actions, religious actions, bodily actions such as sleeping, 
etc., or with the learning and teaching of vedantikscriptures, 
or‘with sravanam and mananam. 

Now one more doubt is raised: Aham manusya ityadi 
vyavaharah amum viparyasam vina api- since the man of 
wisdom has already rejected every conditioning in relation 
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to the body, how will he conduct himself in the world 
as a human being? Without getting identified with the 
body (viparyasam) how will he behave? The teacher 
clarifies: 

Cirabhyasta vasanatah avakalpyate- It is possible for 
such a person to conduct himself in human affairs in 
spite of his discrimination of the fallacy such as he is 
a human being and this body etc., because of long practice 
it has become a natural way of behaviour. Because of 
the long abhyasa there is no difficulty to conduct himself. 
The actions as a human being are thereafter conducted 
mechanically without any identification with that role. 

The end of conduct of human affairs will be possible 

only after the prarabdha is lived through — 

ccl'H) ^ IR5SII 

Prarabdha karmani kslne vyavaharo nivartate 
Karma ksaye tvasau naiva samyet dhyana sahasratah (263) 

i4=641^1 = when the prarabdha karma is exhausted; 

= the transactions in the world; fdc|4r) = get 

negated; cj = but; ^4 3TS34 = without exhausting the karma; 

3*4) = the regular conduct; stIR = by thousands 

of meditations; T ^ = never; 311^ = will be negated. 

When the effect of prarabdha karma is worked out by 
going through them, the conduct of transactions in this world 
will get negated, but in the absence of the exhaustion of the 
karma, this worldly affairs will never be negated even by thousands 
of meditations (263) 

How will the vyavaharah— the conduct of worldly affairs, 
decline? Can it be achieved by withdrawing from such 
activities through conscious efforts? The teacher says, No, 
that is not required. It will have to take its own course. 

Prarabdha karmani ksine- When the prarabdha karma 
with which this body was born is worked out in the 
normal course, vyavaharah nivartate- then withdrawal from 
worldly affairs automatically takes place. 

It is like a stone being thrown by a person. How far 
will it go? As far as the power with which it was propelled 
by the man lasts. The man himself has infinite power, but 
the power associated with the propulsion of the object is 
finite. Therefore, when the finite power will by its very nature, 
get exhausted, the object will fall down. 

So also, the body which is born out of prarabdha, 
it will keep moving, acting with all the experiences that 
it has to get according to the prarabdha When this prarabdha 
karma with which the body was manifested is exhausted, 
all undertakings in this world are over. And karma ksaye 
tu asau na eva samyet etc.-without the exhaustion of 
the karma this total withdrawal from karma or action 
in this world cannot be achieved even if one devotes 
thousands of hours to meditation. 

But karma ksaya does not mean that the man of 
wisdom should do nothing. What is important is how 
we view the actions of such a man, what is his attitude 

behind the action. 

Bhagavan Krsna says in Gita (IV-18) 

He who sees no work in work, and work in no work, 
he is wise among men, he is a yogin, and he has accomplished 

all his work. 

The question now raised is — is it possible to accelerate 

the process of withdrawal from worldly affairs, say through 

meditation? — 

fended ^ I 

3^rtet qwrw fcT: IIWil 



938 PaficadasT 

Viralatvarh vyava hrter istam ceddhya na mastu te 
Abadhikam vyava hrtim pasyan dhyaya myahaih kutah (264) 

^5^ = of the activities; faidcc^ = lessening; 

= if; = is expected; ^ = for you; 3^ 

= may you have to meditate; 3raifcH»l»j[ = 

the Self-knowledge is not opposed to conduct; = 

having known; 3^ = I; <f*T: W4lfM = should I meditate. 

If you think that for the reduction of activities and involvement 
in the world, dhyanam-meditation is very essential, may you 
do so. I know for certain that the Self knowledge is not opposed 
to conducting oneself in the world. Therefore, why should I 
meditate? (264) 

Vyavahrteh viralatvarh cet dhyanam istam etc. - to reduce 

the amount of involvement in activities, one may think 
that meditation is helpful. However, vyavahrti abadhikam 

pasyan - The involvement in the worldly affairs is known 

to be not contrary to knowledge. Darkness cannot be 
removed by any means other than light. In the same 

way, involvement in the world can be counteracted only 

by knowledge about one’s essential being. When the mirage 

is understood to be an illusion, this understanding will 
not be contradicted next time, when the mirage is seen. 

Therefore, why should I do meditation? 

The jlvan mukta purusa does not need to do meditation 
in order to reduce his involvement in worldly activities, 

because he has already attained knowledge and this 
knowledge is not contrary to action. 

The meditation may not be required to reduce the 

involvement in the world, but certainly for reducing the viksepa 
i.e. projections or agitations in the mind? 
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^ ^TRTf^TRTcft m I 

3T HHlfacil «-Mlfs<*>lRul: |R*m| 

Viksepo nasti yasmanme na samadhi stato mama 
Viksepo va samadhir va manasah syadvi karinah (265) 

= because; ^ = to me; fsr&T: = agitations; 

T 3tf£a = is not; cRT: = therefore; W = for me; 

wf: = meditation; T = not (required); 3T 

= or agitations; -HMlRT: clT = or samadhi; 1=1=+>iR«i : 

= modifying; fFRT: = of the mind; = belong. 

Because the agitations do not belong to me, there is no 
need for meditation. Both the agitation and samadhi [i.e. absence 
of agitation) belong to the mind which is of changing nature. (265) 

Yasmat me viksepah na asti tatah mama samadhi 
na-Because I do not have any mental disturbances, therefore, 
there is no need for samadhi for me. Viksepa or agitations 
are of the mind, so who goes into samadhil -- the mind, 
not me. Wherever, there is upadhi or conditioning, the 
upadhi is necessarily associated with adhi, vyadhi and 
samadhi. Vyadhi is associated with the gross body, 
adhi---agitations are associated with the subtle and samadhi 
is also associated with the mind as we have seen earlier 
in sloka 227. 

The antahkaranahas four aspects: manas(m\nd), buddhi 
(intellect); cittam (memory) and ahamkara (ego). In the 
waking state all the four function; in the dream state 
buddhi does not function; in the deep sleep state only 
ahamkara functions; and in samadhi even the ahamkara 
subsides. It is citta pradhana. These are all conditions 
of Jhe antahkarana. In deep sleep state, the ahamkara 
holds the five elements together and their functioning still 
exists. In the samadhi state when ahamkara is suspended, 
all the functions of the five elements are also suspended: 
respiration, hair and nails etc. do not grow. 
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Viksepo va samadhir va vikarinah man as ah syat- In 
other words, all these are modifications of the antahkarana 
and not of the saksl caitanya. Therefore, whether we 
talk about agitations or meditation or samadhi (absolutely 
opposite conditions), they belong to the mind and not 
the consciousness. The consciousness is not influenced 
by the presence or absence of thoughts in the mind. 

Use of terms like getting experience of Paramatma, 
or of samadhi, or enjoying meditation, should be guarded 
against, because they connote objectification of a subjective 
experience, they make a bhoga out of yoga. 

Therefore, there is no possibility of experience etc., the 

Self being Self-effulgent, Self-existence etc. 

aft if I 

fcT ymofta ir^h 

Nitya nubhava rupasya ko me vanubhavah prthak 
Krtam krtyam prapaniyarh prapta mityeva niscayah (266) 

fftr^T 3*3*^ = of the nature of eternal conscious 

existence; ft 9^ = the experience of otherness 

than me; 3T = which is?; fuTH, <*>044, = having done 

that was to be done; STfH^ = whatever was to 

be gained is gained; = this alone is my 

conviction. 

I being of the nature of eternal conscious existence, how 
the experience of I being separate be possible? And what 
experience can be had without me? It is a firm conviction 
that all that is to be done is done, and all that is to be 
gained is also gained. (266) 

Nitya anubhava rupasya me kah anubhavah prthak- Anu 
means behind, bhava-means to be. Anubhava therefore 
means — I am behind every experience, good or bad. 
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It is incorrect to say I have experience of something, 
because very experience is possible only because of me. 
There is no experience other than me. I am the experience. 
So where is the need to do meditation to get divine 
experience as if that experience is other than me? 

So long as the subject-object dichotomy is maintained, 
the world will be, and we will continue to suffer. 

KrtamJkrtyam prapaniyarh praptam iti eva niscayah- So 
far as I am concerned I have no doubt that I want 
nothing from this world, there is nothing that the world 
can give me, for the simple reason that the world is 
because of me and I am not because of the world. 

Will not the absence of doership lead to an uncontrolled 

and licentious behaviour of a man of knowledge? 

SR# eftfW 3T ?TT#ir cnsaTCTfa 3T I 

HHloh^rlH'W |R^|| 

Vyavaharo laukiko va sastrlyo va’nyatha piva 
Mama kartura lepasya yatha rabdham pravartatam (267) 

cilf°b=b: = the worldly conduct (such as taking food 

etc.); 5IT = or; ?TT^T: 3T = or the disciplined conduct 

with “do’s and don’ts”; ^sk: 3T = and also that conduct; 

3FW 3ftft = any other also (not included in above 

two); = to the non-doer; = not affected 

by the action; = i.e. me; WWJ = according to 

prarabdha; SRffcmj = may I get involved in the world. 

I, who is a non-doer, and is therefore not affected by 
the actions whatsoever, whether worldly or according to scriptural 
injunctions or any other conduct not included in these two, 
I may get involved in the world according to prarabdha (267) 

Laukikah sastrlyah anyatha vyavaharah-There are three 
types of vyavaharah activities: (a) Laukika: - the normal 
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routine activities of the day, eating, sleeping shopping 
etc., activities every common man does- (b) Sastrlyah: 
doing japa, puja, studying scriptures, meditation etc; and 
(c) Anyatha: other activities not falling under these two 
categories. 

Akartuh aJepasya mamayatha rabdhampravartatam- Let 
all these three activities be there. Let them be manifested. 
So far as I am concerned, they do not affect me in 
any way - because I am not the doer of these activities. 

Where there is no sense of doership, there is no 
problem. There is no sense of accomplishment in doing 
some work nor is there a sense of guilt in not doing. 
None of the rules and regulations of behaviour in the 
world applies to the man of wisdom. 

Or else a man of wisdom may act tirelessly in the 

world - who can stop him ? — 

3TW fcTfrsftsfq- I 

A 3TT m $rfcT: |R^|| 

Athava krta krtyo’pi loka nugraha kamyaya 
Sastnye naiva margena varte’harh ka mama ksatih (268) 

3TO3T = or; = I; ficT 3liT = although 

totally fulilled; d)=b 31 jus ^1^4<41 = desiring the good of 

the world; = by the proper scriptural injunctions 

alone; = ways adopting; ^ = may I lead my life; 

W = for me; diT = what is; SltcT: = a loss. 

Or although I have obtained totally all that was to be 
achieved, what is the harm if I myself lead a life style as 
ordained by the scriptural injunctions alone, desiring welfare 
of the world (268). 

Athva krta krtya apiloka anugraha kamyaya etc. - Contrary 
to this behaviour where he does not care whether he does 

conduct himself according to social or scriptural regulations 
and expectations or not, although there is nothing to be 
gained or lost (by the man of wisdom) from any life 
style adopted; only for the betterment of the people, Aham 
sastrlyena margena varte mama ka ksatih-engage myself 
in activities in complete accordance with prescribed code 
of conduct. There is nothing wrong in engaging myself 
in this manner, and no one can stop me. 

This thought also appears in Bhagavad Gita (H3-22) 
where Lord Krsna says: 

Oh, Partha, there is nothing in the whole world which 
is obligatory for me to do; yet I work for the joy of 
it. Otherwise there is nothing that I have not gained already 
and nothing that I will gain from it. 

The question now raised is, ‘If you start working for 

the betterment of society according to scriptural injunctions, 
will it not lead to acceptance of ‘doership’ ? 

3cfcTT 33: I 

ent cjlxbarMcirqiMNH’Hloh^ IR^II 

Devarcana snana sauca bhiksadau vartatam vapuh 
Taramjapatu vaktadvat pathat vam naya mastakam (269) 

= the body; = worship of the Gods; 

= bath; #3" = acts of purification; fWT 

= begging food etc; = may be doing; ^ 

the speech; = of Om; = be engaged 

in chanting; ^ = similarly. = the 

upanisad-s; Mcir} = may read. 

Let the body be busy in activities like worship of gods, 
bath, purification, begging food etc. Let the speech be engaged 
in chanting Om or the study of upanisad-s. (269) 

[This thought is completed in the next sloka ] 
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Vapuh deva arcana, snana, sauca, bhiksa adau etc. - Let 
the worship of the Lord, bathing, cleaning oneself, going 
for alms and such activities, keep the gross body engaged 
or taram japatu va etc. - let the speech may be engaged 
in the chanting of the Lord’s name or the Omkara or 
let the mind be engaged in the study of the vedanta 
sastra. 

This thought is continued in the next sloka— 

fcisj szjtzRJ sfrfgT I 

^ <ff |RV3o|| 
Visnum dhyayatu dhiryadva brahmanande viliyatam 
Saksyaham kihcida pyatra na kurve napi karaye (270) 

iff: = the intellect; fewf = of the Lord Visnu; 

= may contemplate upon; ^ = or; - in the 

Brahmananda; fe'ffacTFf = get absorbed; = I 

am saksi; 3T? = in these; = any one among; 

^ = don’t I do; ^ = nor do; = I 

prompt any one to do so. 

Let the intellect contemplate on the nature of Lord Visnu 
or get absorbed in Brahmananda I am saksi All these neither 
I do, nor do I inspire others to do so. (270) 

It was said in the previous sloka, let the gross body 
be engaged in various sastrik activities, let the speech 
be engaged in chanting Lord’s name, let the intellect 
be occupied in study of the scriptures and upanisad-s. 

Visnum dhyayatu dhih-Let the intellect be engaged 
in the contemplation of Lord Visnu, Yadva brahmanande 
viliyatam-or let the intellect be absorbed in its own essential 
being or Brahmananda 

Aham saksi atra kihcit api na kurve na karaye-l 
am the witness, therefore, none of these things (deva 
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arcana, snana etc.) do I do, nor do I prompt any one 
to do so. Because I am the Absolute saksi- the consciousness, 
the kutastha caitanya, I have stopped doing any of these 
activities. Furthermore, I do not also tell others ‘You 
do this, or that or the other’, because I know that all 
this relates to matter and according to prarabdha and 
is an illusion. 

Once the real identity is discovered, where is the 
arrogance of achievement or guilt of failure? All these 
differentiations will disappear from the mind. There will 
be no head-long pursuit of activities. 

This thought appears in the Mundaka upanisad while 
defining the qualities of a wise man (HI 1.4) 

The Brahma vit, his essential nature being Brahman, does 

not have insistence Nativadi He is silent, he does not insist 

on the world being according to his definition, nor does 
he want to change the world. 

A spiritual seeker has greater responsibility than others 
to be adoptive to the world rather than expect the world 

to be adaptive to him. One who starts walking the path 

of spiritual evolution, has increased responsibility to accept 
everything and everybody as they come with (a) reverence 

and (b) love. This is the highest sadhana Reverential, 

loving acceptance of the world is worship of the Lord, 

as unconditional love for everyone is the manifestation 
of the Lord through us. 

The conclusion of the entire above said thinking is — 

Evam ca kalah kutra sambhavet karmino mama 
Vibhinna visayatvena purva para samudra vat (271) 
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^ = in this way; ^ = like eastern 

and western sea; fefaiT = because the fields be 

quite different; =6f^°T: = with the karma kandf; *FT = 

my; =FcTF: = where is the need to oppose and fight; 

SPfclcf = is ever possible. 

In this manner our fields being of opposite nature like 
the two oceans, the eastern and the western; how can there 
be any disagreement and opposition with those engaged in karma 
and how can it be ever possible? (271) 

In this way, the karmi, the one who is engaged 
in activities has accepted doer ship, and the man of wisdom 
has rejected doership. They belong to exactly opposite 
types. Therefore, let him who has accepted the doership, 
work. Why should I insist that he should not. Unless 
we develop an attitude of accepting the world as it is, 
we are far away from Truth. 

Evarh ca purva apara samudravat vibhinna 
visayatvena- Just as the eastern and western oceans are 
far away from each other, in the same way, the fields 
of operation for the man of ignorance and the man of 
wisdom are as far removed from each other as the eastern 

• and western oceans; for the former the field is that of 
ignorance, for the latter, it is wisdom. There cannot be 
any contradiction between the two. The karma indriya-s 
act and the jhana indriya-s think or pursue knowledge. 
They are so different that they cannot oppose each other. 

Mama kalahah kutra sambhavet- therefore, how can 
I fight with others who are occupied with the karma 

kanda? 

The lesson to be learnt from this is, that the spiritual 
seeker should not assume the role of an upadesaka wanting 
to improve the world and to render advise to others 
whether such advice is solicited or not. 

The thought continues—- 
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5Tft=T: % HWII 

Vapur vagdhlsu nirbandhah karmino na tu saksini 
Jhaninah saksya lepatve nirbandho netaratra hi (272) 

= in body, speech and mind; = 

of the karma kandl i.e. engaged in actions, 

is insistence and identification; Uifafa T g = but not 

in the saksr, = the identification of the 

man of knowledge; = of the Saksr, - in 

the non-involvement, non-attachment of; T f? - not 

in other things like body etc. 

Those who are established in action have their full identification 
and attachment with the body, speech and mind etc, but not 
with the witness. The wise man’s identification and conviction 
is in the non-involvement and non-attachment of the witness, 

but not in body etc. (272) 

To summarize the development of the nirahkusa 
■trptih-one who has come to realise his essential nature, 
has reached the sixth stage - soka hani. No misery can 
touch him now. It is not only a negative state of absence 
of misery, but it is a positive, affirmative state (the seventh) 
of nirahkusa trptih. What is the effect of this unconditioned 
bliss9 It is krtam krtyam prapanlyam iti eva trpyati- whatever 
is to be done is done, what has to be gained has been 
gained. So there is no reason why a man of wisdom 
will get excited for or in action or will get elated or 

depressed over achievement or failure. 

The man who is experiencing nirahkusa trptih wants 
nothing, because he is everything i.e. sarva-lokatmakah. 
When this knowledge takes place there is no need for 
any vow. Therefore, obligatory and religious actions (to 
achieve heaven, study of scriptures etc.), vedanta listening, 
reflection and meditation, all these, are not required. 
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Thus, when the body of a man of wisdom is engaged 
m bodily activities etc., he is not touched, because he 
is totally absorbed in Brahmananda. He knows himself 
to be the witness (saksi aham ). The knower-known (matter 
and spirit) difference which exists in the world of plurality 
is obliterated. The world - the samsara disappears. 

Let the intellect be engaged in the contemplation of 
Visnu, get absorbed in Brahmananda as for him he neither 

does anything himself, nor makes others do anything. 

Theljstate _°f _ bliss is characterised by acceptance of 
the world as it is. Space does not contradict anything 
it accepts the weight of the earth, the wet-ness of water,’ 

2“ e ?• “? the speed of air- 11 is the substratum 
,1, aU'.S° aS0 1 ’ the consciousness is supporting all 
the conditionings, how can ‘I’ be conditioned. 

In this state of absolute bliss, where is the conflict 
between the karml- i.e. doer and myself the saksi- witness? 
Both function m two different fields of operation, therefore 
tnere can be no conflict between the two. 

Having brought the discussion upto this point, this 
difference between a man of wisdom and the action-oriented 
doer is further analysed in the present sloka 

Karminah vapuh vak dhi nirbandhah- The man who 

l>!?go5edKin/Ctf1VitieS (the karma k^df) is totally identified 
with the body (vapuh), speech (vak) and buddhi (dhf) 
or intellect. Whereas, jhaninah nirbandha na- the man of 
wisdom is not identified with any of these three. 

Saksi aiepatve itaratra na hi nirbandhah-The saksi 

«n!n8tt°futhe natUrC °f unattachment, there cannot be 
ny attachment to the three equipments — body, speech 

an intellect. Thus, there can be no conflict between 
these two entities 

0) a man of ignorance who has taken himself to 
be the body, speech and intellect; and 
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(iif a man of wisdom who has realised his real nature 
to be the saits/which is unattached and uninfluenced 
by three conditionings. 

If we happen to see disagreement and fight between 

the jhani and karmi- both of them deserve ridicule-— 

faci^cIT gftjFcft eft IRva^H 

Evam canyonya vrttanta anabhijhau badhira viva 
Vivedatarh buddhi manto hasantyeva vilokya tau (273) 

^ = in view of the above conclusion; 

= each other; 3tTRT = the state of; = both 

not knowing; W = like deaf ones; = get 

involved in argumentation; eft fecifcw = having seen such 

two; = the wise ones; Stffei ^ = laugh at them. 

In view of the conclusion reached above, the possibility 
and reason for fight between a man of knowledge and a man 
of action is not seen. However, both not knowing the state 
and field of the other, if are engaged in arguments and counter 
arguments like deaf ones, not knowing the other man s words, 
the wise men, seeing these two fight, laugh at them. (273) 

Evam ca anyonya vrttanta anabhijhau- In this way, 
if there is an argument between individuals who cannot 
understand the standpoint of others - the karmi takes the 
standpoint that this world is real, and therefore he puts 
forth efforts, talks, argues etc.; whereas a man of wisdom 
understands things from the absolute standpoint and 
considers the world only to be an illusion — maya. Thus 
when their standpoints are so diametrically opposed, there 
cannot be any similarity in their perceptions, which is 
like two deaf men conversing and arguing. 

Vivadetam buddhimantah hasanti iva vilokya tau- Let 
the arguments go on whether karma marga is superior 



950 PancadasI 

or jhana marga. The man of wisdom simply smiles and 
does not consider anything in the world deserving to 
be taken so seriously. 

The ridicule by the wise is due to — 

^ * fcMMlfd mfm cTM cf^fcR^ | 

spjcTT cRT cfiffiuT: iRVdvn 

Yam karml na vijanati saksinam tasya tattvavit 
Brahmatvam budhyatam tatra karminah kim vihlyate (274) 

~ karma kandi; BlfSRPJ = to that witness; 

•T - does not know; cR-^T = of that witness; 

= the nature being Brahman -, spicn^ = 

may the wise man know; = in that; = for the 

karma kandi; = what; kffrk = is lost 

Let the man of wisdom know the witnessing Self to be 
the nature of Brahman which is unborn to the karma kandi. 
What is the loss of the karma kandH (274) 

Karmi yam saksinam na vijanati tasya brahmatvam 
etc.-The karmakandi is not able to know the meaning 
of word saksTor witness, because he is so totally identified 
with the body, mind and intellect equipment, that saksT 
which is not known by an ignorant man is known by 
a tattvavit, the man of knowedge, to be of the nature 
of the Parabrahma Paramatma, tatra- therefore, karminah 
kim vihlyate- why should the karmakandl, the man engaged 
in actions, insist that the man of wisdom should work? 
What is his loss or gain? 

Further— 

ffcrfer ipismi 
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Deha vagbuddha yas tyakta jhanina nrta buddhitah 
Karml pravartata mabhir jhanino hlyate’tra kim (275) 

^ipHI = by the man of wisdom; = being illusion; 

sjf^TT: = with the understanding of; = 

of the body, speech, mind; c^TWr: = renounced; = 

the karmakandl; 3TTf*T: = by these body, speech and mind; 

- may get involved in activities; 3^ = in 

this case; = for the man of wisdom; = what?; 

= is lost. 

The man of wisdom has renounced the body, speech, mind 
etc. with a firm understanding of their being illusory and the 
karmakandl may get involved in activities by these equipments 
i.e. body etc., In this case, what is the loss of a man of 
wisdom? (275) 

The argument is now taken up in reverse. 

jhanina anrta buddhitah deha vak buddhayah tyaktah- The 
man of wisdom has, with firm understanding that the body, 
mind and intellect are not real and — conditionings are of 

an illusory nature, renounced them. 

Jhanina kim hiyate- Why should such a man of wisdom 
object if the ignorant man acts in this world? what is 

his loss? 

Karml deha vag buddhya-Let the karmakandl engage 
himself in such activities through the equipment of the 
body, mind and intellect, (why should that disturb the 

man of wisdom?) 

By this is meant that pravrttiand nivrtti i.e. involvement 
in and withdrawal from the world have no contradiction 
so far as a man of ignorance and a man of wisdom 
are concerned, because their fields of operation are different. 

Involvement itself is in a sense withdrawal and vice 
versa e.g. one insists that he does not want to do a 
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certain thing, the desire to withdraw from that action 
itself becomes an involvement. Therefore, whether one 
gets involved or not, what is essential is whether it is 
associated with cfr/ragr,a/?a--insistence ? 

How this duragraha causes the problem is explained 
in the next few sloka-s?— 

cf^cRT IRVS^II 

Pravrttir nopa yukta cen nivrttih kvopa yujyate 
Bodha hetur nivarttis cet bubhut sayam tathe tara (276) 

= the involvement in activities; T = is 

of no use; = therefore, should be rejected if this 

is argued; = where is; = withdrawal; 

= usefulness; = self knowledge; = cause 

for; ft^frT: = withdrawal; ^ = is argued; rTSTT ?cRT = 

similarly the other i.e. involvement also; = is 

useful in arousing desire to know the Self. 

If one condemns the involvement of a man of action being 
of no use, then the withdrawal is also of no use. If one says 
that withdrawal is helpful in Self Knowledge, then involvement 
in karma is also helpful in arousing desire to know about 
one’s real nature and therefore, both are good in their own 
place. (276) 

Pravrtti upayukta na cet nivrtti upayukta na ceMf 
you say that the involvement of the man of wisdom in 
the world, is not of any use; then, how will actionless-ness 
be of use to him? Because, nivrttih bodha hetuh- withdrawal 
from the world is helpful for Self-realisation. Itarah 
bubhutsayarh- Involvement with desire in the sense that 
I want to know, to study the scriptures etc., is also 
useful for knowledge. 
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If -it is insisted that withdrawal from the world is 
essential for the man of wisdom because it helps him 
to know the Truth, then it is equally valid to say that 
pravrtti is also needed by him to know the Truth. Our 
common understanding that pravrtti and nivrtti operate 
in mutually exclusive fields —the former of karmakanda 
alone and the latter in the field of knowledge alone is 
erroneous, and should not be insisted upon. 

Can we say that after knowing the Truth, there is 
no need of pravrttih ? 

The answer is — 

spSSfa' <^c£lc1 I 

3T«rroT^pftfcT ^ IRV3V3II 

Buddha^ cenna bubhut seta napyasau budhyate punah 
Abadhada nuvar teta bodho na tvanya sadhanat (211) 

5^1: = if one has realised; A = will 

not desire to know; = this man of knowledge; JT: 

T Sffa = then he will not know again also; 

(therefore, withdrawal is also useless); = the knowledge; 

= never being negated; = will always 

be; = by other.means; T ^ = will not be 

strengthened. 

Once the Truth is known, one will not desire to know 
again, therefore, the pravrttih will be useless, for he again 
does not want to know (i.e. therefore, the nivrtti or withdrawal 
is also useless). The knowledge being never negated by any 
means of knowledge, nor can it be strengthened. (277) 

1 Buddhah na bubhutseta etc.-The man of wisdom, 
will not have the desire for knowledge, because he already 
knows. That means he has no need for pravrttih such 
as the study of scriptures etc. 
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He who has known his real being, that he is neither 
the intellect nor the mind nor the body, nor the speech, 
nor does he want anything. In such a case, why will 
he want to engage himself again in actions? Is it because 
he has forgotten his knowledge, so he wants to get back 
into action to regain that lost knowledge? 

The teacher replies: If this is how you understand 
it, you are wrong. Boddhah abadhat anuvartet anya sadhanat 
na tu- Once knowledge about the Truth takes place, it 
cannot be denied ever again. That knowledge cannot be 
contradicted by action. Nor can that knowledge be 
contradicted by any other means. 

In short the value of pravrttiand nivrtti i.e. involvement 
or withdrawal is the same in so far as the man of wisdom 
is concerned; for pravrtti does not bind him and nivrtti 
need not free him! 

The stability of this Self Knowledge cannot be changed 

or influenced by anything including ignorance and its effects-— 

Hlfetll Hlfn | 

3^ cTt^^R" ^ 3^ 2RT: iRvacil 

Navidya napi tatkaryarh bodharh badhitu marhati 
Puraiva tattva bodbena badhite te ubhe yatah (278) 

T = neither ignorance; ^ 3#T cRf =hl4^ = not 

even its effects such as veiling and projection; = the 

knowledge; = to negate; = is strong enough; 

= because; cf 3^ = both these; cTr^ = by 

Self knowledge; ^ = already; ^TftlrT = are negated. 

The Self knowledge cannot be negated even by ignorance 
or its effects such as veiling and projection. They are not 
strong enough, because they both were already negated by 
the Self knowledge. (278) 

Na avidya na api tat karyam bodham badhiturh 
arhatl- Neither ignorance —that I am a limited being, 
I am the body, the speech, the intellect, I am incomplete 

etc. - nor the effects i.e. the actions arising out of that 

ignorance, such as desire, agitations, activity to fulfil that 
desire — - can destroy the knowledge. 

Yatah tattva bodbena pura eva ubhe badhite- Because, 
by the tattva jhanam - both the ignorance and the effects 

of ignorance are already destroyed. Tattva jhana is the 

knowledge about one’s own real nature. It is not objective 

knowledge where knowledge takes place in two stages: 

(a) vrtti vyapti by which objects are recognised e.g. this 

is a book, and (b) phala vyapti by which the cognition 
that I know that this is a book, takes place i.e. ownership 
of objective knowledge. 

In the case of one’s own being, knowledge does 

not take place in an objective manner. There is only 
vrtti vyapti, but no phala vyapti. The mind, when it focuses 

on its own source, takes the form of the Parabrahma 

Paramatma. That form is without any form-—the knower 

becomes the knowledge. The distinction between the two 
disappears. There is no separate identity, since I cannot 

become the object of knowledge about my Self. Once 

the ignorance, that I am the knower and something is 

known is totally broken by bodhat or true knowledge, 

how can the destroyed ignorance deny the wisdom of 
knowledge ever again? 

It is seen that the ignorance may be destroyed but 

the effects of ignorance are not, even by knowledge such 
as sun-rise, etc. 

Therefore, these effects of ignorance may destroy the 

knowledge? — 
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iTT^ft ^rf ^TTc^T JJcf: iRvrtli 

Badhitam drsya tamaksais tena badho na sakyate 
Jfvan nakhur na marjaram hand hanyat kathaih mitah (279) 

^ifaciH. = once known to be illusion essentially; 3$: 

= by the eyes etc.; g^cilH, = may it be seen; 

= by that perception of illusion; 3TO: = the negation 

of knowledge; T = is not possible; = alive; 

3TR^: = rat; hmUh, = to the cat; T l£cT = does 

not kill; JTd*i. = the dead one; 6^1^ = how can 

or will it kill? 

The world having once known to be an illusion may thereafter 
be seen by the eyes etc.; by the mere perception of the illusion, 
the knowledge about it being illusion cannot be negated, as 
when a living rat cannot kill a cat, how can a dead one kill? (279) 

Badhitam aksaih drsyatam etc. - The world (which is 
ignorance and the effects of ignorance) which is already 
denied as an illusion, let it be seen by the eyes. The 
eyes continue to see the blueness of the sky even after 
we know it does not exist. Similarly, let the world be 
seen by the sense organs, that does not deny the world 
being an illusion. For seeing the illusion has nothing to 
do with the validity of the illusion as reality. For example, 
although we know that the sun does not really ‘rise’ 
or ‘set’, that they are only apparent motions caused by 
the rotation of the earth, we continue to refer to the 
sunrise and sunset. So also because we see the world, 
the world does not become real. 

By this perception of non-existing illusory world, the 
knowledge that the world is an illusion will never be denied. 

Jivan akhuh marjaram na hand katham mrtah- when 
a live rat cannot kill a cat, how can a dead rat kill 

it? When this world is known to be an illusion, how 
can the illusory world destroy the knowledge ? The illusory 
world is also supported by the knowledge. Moreover, 
when the knowledge cannot be destroyed by ignorance, 
how can it be destroyed by the effects of ignorance? 

The perception of duality does not deny the non-dual 
knowledge of Self— 

m |R£o|| 

Api pasu patas trena viddhah cenna mamar yah 
Nispha lesu vitunnahgo nahksya tltyatra ka prama (280) 

JI: = he who; = by Pasupata astra \ fe 

- injured; 3Tfa = although; ^ T FTTR = if did 

not die; = an arrow without a pointed tip; fsicpnfh': 

= injured one; = will be destroyed; ffcT = 

in this; 31^ SWT = what is the proof. 

If, he who, did not die even though injured by Pa&upata astra, 
where is the guarantee that he will die when injured by an 
arrow without a pointed tip? (i.e. he will certainly not die.) (280) 

Yah pasupata astrena viddhah api na mamar cet-A 
man is so strong that even the Pasupata astra cannot 
kill him. If such a man is hit by a blunt arrow, nothing 
will happen to him. Can there be any authority (pramana) 
to say that he will be killed by such a weapon? There 
is none ! 

In the same way — 
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Adava vidyaya citraih svakar yair jrmbha manaya 
Yuddhva bodho’jayat so’dya sudidho badhyatam katham (281) 

= during the practice of knowledge; 

= due to many different effects of ignorance, such 

as knower, known etc.; spPTFWr = the ever growing 

ignorance; 3^1 = having fought; = the knowledge; 

= won over the ignorance; ?T: = that 

firm knowledge; 3TSI = after the destruction of ignorance; 

= how; = will be negated by the effects 

of ignorance? 

Initially during the practice of knowledge the ever-growing 
ignorance and many different effects of the ignorance having 
fought, the knowledge won over the ignorance. Now it is firm 
and strong. Therefore, now after the destruction of ignorance 
how can its effect negate the knowledge? (281) 

Adau svakaryaih citraih jrmbhamanaya avidyaya 
yuddhva bodhah ajayat- In the beginning, at the time of 
study for knowing the Truth, a variety of efforts were 
made through sadhana i.e. the study of the scriptures, 
reflection, meditation and other prescribed means. Through 
such sadhana and dhyana abhyasa, ignorance was conquered, 
and knowledge of the Truth gained. 

Sah adya sudrdho katham badhyatarh-Wow can that 
knowledge which is the result of proper study, understanding 
and firmness of conviction, be denied again by confusion 
or illusion. Once firmly established in his own being, 
it is not possible for a person to be again deluded by 
ignorance and the effects of ignorance which he had already 
destroyed. 

The glory of knowledge is sung — 

Iwg^Hdrohl^lcll sfNfc mfeTT: I 

^ cTFT cf: iRd^n 

Tisthan tvajhana tatkarya sava bodhena maritah 
Na bhltir bodha samrajah kirtih pratyuta tasya taih (282) 

MiRdi: = destroyed by the self knowledge; 

= ignorance and; cir=bi4 = the dead bodies of 

the effects of ignorance; fciB^ = may they remain scattered; 

Hyw: = the king that knowledge is; = 

fear; T = is not; SfcgiT = on the contrary; = from 

the debries (destroyed effects) of the ignorance; dFT = 

of the knowledge; = is glory. 

Let the ignorance and their effects having been destroyed 
by the knowledge —- the ‘king’, lie like carcasses. They can 
no more be a source of fear for the king - knowledge; on the 
contrary the destroyed ignorance along with carcass effects, 
sing the fame and glory of the ‘king’ — the knowledge. (282) 

Bodhena maritah ajhana tat karya savah tisthantu- The 
dead carcasses of ignorance and their effects are destroyed 
by the king of knowledge and they are lying around. 
Who cares? 

Bodha samrajah bhltih na- Will the ‘king’ knowledge 
be afraid of the dead bodies? On the other hand, taih 
tasya kirtih: the king’s glory is enhanced by his conquest 
of ignorance and their effects. 

The conclusion of all these examples is presented — 

faojT^I f^[ II^II 

Ya eva mati surena bodhena na viyujyate 
Pravrttya va nivrttya va dehadi gata yasya kim (283) 
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d: = he who; = in this manner; 3TfrT = 

by the most powerful; = by the Self knowledge; 

•T = not; = is not separated; 3TFT = 0f 

such a person; >T?RTT = by the ways of the body 

etc; y<4r4i = whether involvement; 3T = or 

withdrawal; = what is lost? 

In this manner he who is never separated from the most 
powerful knowledge about the identity of the relative and the 
absolute Self; what is lost, if such a person’s body etc., and 
their ways of involvement or withdrawal, continue to 
manifest? (283) 

Yah evam ad surena etc. He who is so strong i.e. 
so firmly established in the knowledge about his own 
essential Self, that he has killed ignorance and the effects 
of ignorance; his greatness lies in not coming under the 
influence of these two, he is a dhlra purusah, a man 
of courage and wisdom. In reality ignorance and their 
effects are not. It is only because of wrong identification 
that miseries seem to touch us. Neither the Absolute, 
nor the cidabhasa, nor the equipment called the body, 
mind and intellect are touched by sukha and duhkha. 

Bhagavan Krsna defines the dhlra purusah in Gita 
(II-15) as follows: 

He is a man of courage and wisdom who is not influenced 

by the miseries and joys of the world, who is not affected 

by ignorance and the effects of ignorance, qualifies for 
immortality. 

Bodhena na viyujyate asya dehadi gatayah etc., such 
a wise man’s knowledge of the Truth i.e. Brahma aiykya 
bodhah i.e. the knowledge that “I am of the nature of 
Absolute Consciousness”, it is never denied or contradicted. 
Such a person, why will he ever be concerned, whether 
the body, mind and intellect are engaged in activities 
or not? Because he knows that the body, mind and intellect 
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with - their modifications belong to the category of the 
condition and not Him, the Pure Self. 

In that case even the ignorant should also not engage 

himself in activities?— 

^fr I 
cnwrfa ^rfrTcT^t SRTt |RdV|| 

Pravrtta vagraho nyayyo bodha hlnasya sarvatha 
Svargaya va’pa vargaya yad tavyam yato nrbhih (284) 

= of an ignorant; = in the involvement 

and karmakanda-, STTW: = insistence; *T^8IT = in all ways; 

"41^: = is justified; 4?T: = because; ?«Plfa = Tor 

heavens; 3T = or; SlWTfa = for emancipation or liberation; 

= by the people; = should be attempted. 

The insistence of an ignorant in action or karmakanda is 
always justifiable, because men should put efforts for heaven 
or liberation. (284) 

A doubt raised now is: Should the ignorant man 
also act in the same way? That is, not get involved 
in the world? The teacher says: ‘No. Do not try to change 
the ways of an ignorant man’ because Bodha hlnasya 
pravrttau agrahah nyayyah- For the man who does not 
know his essential nature and who has accepted the sense 
of doership and enjoyership, the kartrtva and bhoktrtva 
abhrmana, the involvement in the world and insistence 
that we must get involved from this standpoint, it is 
the right thing to do. 

Nrbhih svargaya va apavargaya yadtavyam yatah 
because, he wants to go to heaven or for liberation or 
for obtaining whatever he desires by observing the sastrlya 
karmakanda- religious percepts. Everyone, who is not aware 
of his own essential nature should definitely put forward 
efforts in the world of action and should not attempt 
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withdrawal in an artificial manner under a sense of 
compulsion. Withdrawal must come naturally, otherwise 
withdrawal itself can become involvement. 

Lord Krsna describes this thought in Gita (ID-26) 
as follows: 

The wise man should not create doubt in the minds of 
those who are ignorant and attached to action, whether 
they should or should not work. The wise man should 
also get fully involved in action along with the ignorant 
but with no attachment to doing or not doing or the karma 
phala i.e. the fruits of action. 

The absence of insistence in the wise with reference 

to actions while in the company of ignorant is obvious — 

fcrtrT^ptacr: i 

cbl^'l HHHI cjMI iRacrlI: IR^HII 

Vidvaih ket tadrsaih madhye tisthet tada nurodhatah 
Kayena manasa vaca karotyeva khilah kriyah (285) 

= the man of knowledge; dT£?TT^ = among 

the ignorant; frf&cf = if happen to be; Sl^ftad: 

= like the ignorant’s desire; BTHT dTdT = by 

body, mind and speech; SffedTT: = all; fsPJT: = activities; 

didfd = does certainly. 

If a wise man happens to be among the ignorant ones, 
who are busy in activities, is seen to get involved by body, 
speech and mind, in all the undertakings like the ignorant, 
certainly it is for their sake. (285) 

Vidvan tadrsam madhye cet etc.-How does a man 
of wisdom perform in the world? He who has discovered 
his essential nature when he is among those who are 
ignorant i.e. those who are attached to action etc., Tisthet 
tad anurodhatah kayena manasa vaca- he should behave 
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according to their ways, with his body, mind and speech, 
that is whole-heartedly; Akhila kriya karoti eva-he also 
keeps himself fully engaged in the activities along with 
them. 

Because, for him, pravrttih involvement, or nivrttih 
withdrawal, both carry the same meaning. By getting involved 
in the activities he will lose nothing. On the contrary, 
he will be a source of inspiration for those who are 
in the field of activity. 

In this context Lord Krsna says in Gita (IV-18) : 

He who has correct understanding about action, he will 
not withdraw from action insisting that he does not want 
to do anything. Here withdrawal itself becomes an involvement. 
True withdrawal means that he can participate in action 
without involvement and his withdrawal from action will 
be natural, unforced process. 

The ways of same wise man while amongst seekers of 

knowledge, are different — 

fsFv£(T: ir^h 

Esa madhye bubhut sunarii yada tisthet tada punah 
Bodha yaisaih kriyah sarvah dusayam styajatu svayam (286) 

= this wise man; = among the 

seekers of knowledge; ddT fd&rf = while being; ddT JfT: 

= then again; = for the sake of the seekers; 

= so that they understand; Bolt: fsFdT: = all 

the activities; = are condemned; = himself 

renounce. 

This wise man while among the seekers of knowledge, 
will again condemn all the activities for the correct understanding, 
even he himself renouncing all the activities. (286) 
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EsaJi yada bubhutsunam madhye tisthet- What should 
be the attitude of the man of wisdom among wise people? 
The same wise man, when he is among those who are 

aspiring for liberation, what should he do? Tada punah 

esam bodhaya sarvah kriyah dusayarh svayam tyajatu- For 
the benefit of the mumuksu or the seekers, he should 

decry actions and advise them against wasting their time 
in activity, besides himself giving up activity. 

Thus, the wise man supports activities when among 
people of ignorance, and decries activities when he is 

among seekers and sets an example himself by engaging 
himself fully in activities in the former case and giving 

up activities in the latter. The wise man is one who 

is able to be a wise among the wise and a fool among 
the fools. Truth does not contradict anything! 

Can we justify the dual policy of a wise man?—- 

cjcfr) dfcHcll JRT: ir^h 

Avidva danu sarena vrttir buddhasya yujyate 
Stanan dhaya nusarena vartate tatpita yatah (287) 

= according to the ignorant; 

= of the wise; fftT: = involvement; = is 

desirable, * — because; = ^s per 

the age of the suckling child; rfij; fadT = his father; 

= acts. 

The involvement in the worldly activities is desirable, as 
far as the ignorant ones are considered. Because, a father behaves 
as per the age of the child if it is a suckling one. (287) 

Why does the wise man adopt two sets of behaviour? 
This is explained in this and the next sloka. 

Avidvat anusarena buddhasya vrttih yujyate- When 
among the ignorant people, in accordance with their nature 
and inclination he adopts his behaviour is only proper. 

Yatah stanandhaya-anusarena tat pita vartate-In the 
same manner as a father behaves towards a suckling 
infant (child). 

If the man of wisdom starts behaving wise among 
the ignorant, he will not be accepted. If he really wants 
to help them, he has first to gain their confidence and 
adapt his own behaviour according to their interest, before 
he can advise them. A father adjusts his own behaviour 
according to the age of the child. 

How? —- 

off cP^T | 

* %SnfcT 1 f^cT RrgcT dld^ IR^II 

Ad hi ksipta stadito va balena svapita. tada 
Na klisnati na kupyeta balam pratyuta lalayet (288) 

SlfiilW: = censured; cllfed: TT = or beaten; 

= by the child; ?5ffWT . = his father; = for that; 

T = does not feel pained; T = nor 

does he become angry; Sfc^rT = on the contrary; <^lcrtn. 

= to the child; diei^ = loves more! 

When the father of such a small child is either censured 
or beaten, does not feel hurt nor does he become angry on 
that child. On the contrary, loves the child in return. (288) 

Balena adhiksiptah tadito va tada na kupyet etc.-If 
a small child gets angry with the father or beats him, 
the father does not get hurt or upset, nor does the father 
get angry. 

Pratyuta balam lalayet- On the other hand, he loves 
the child even more. 
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If a father behaves with the child like a child, then 
he cannot consider himself grown up. So also when among 
those who do not know and whose behaviour is foolish, 
the wise man does not react in the same way, nor does 
he become angry or hurt by their behaviour. 

Similarly — 

^ 'Klllrl fVc} IRd^ll 

Ninditah stuya mano va vidvana jfiaima nindati 
Na stauti kintu tesam syat yatha bodhas tatha caret (289) 

= censured; I^hh: = praised; 3T = or; 3#: 

= by the ignorant; f%T = the wise man; =7 

= neither censures; T TTflftT = nor praises; = 

but; = of the ignorant; W = as; 7^ = is 

their understanding; cT^TT 37Tsf)xi[ = demonstrates accordingly. 

Similarly, a wise man does not get hurt nor does he praise 
the ignorant, when he is praised or condemned by them. But 
he responds in such a manner that the ignorant one’s are 
benefited and therefore, he acts or demonstrates 
accordingly. (289) 

Vidvan ajhaih ninditah stuyamanah va na nindati na 
stauti- When a man of wisdom is criticised or praised 
by ignorant people, he does not reciprocate either by 
censuring or praising. 

In spiritual sadhana neither excessive praise should 
be given, nor should the student lose his balance when 
appreciated. 

Yatha bodhah syat tatha acaret- Observing the behaviour 
of the ignorant man, he behaves in such a way that 
it will help the ignorant man to progress. Any praise 
or criticism that the wise man expresses will not be as 

a reaction to the ignorant man’s behaviour but only with 
the- sole objective of helping him. The wise man himself 
is above praise or censure. 

What is the purpose for such a behaviour of the wise 

man among the ignorant people? — 

2rt4 cbl4ftc( cTcj; I 

Yenayarh natane natra budhyate karya meva tat 
Ajha prabodhan nai vanyat kaiya mastyatra tadvidah (290) 

= by which; 3T? = in this world; 37^ = this 

ignorant; = conduct; «pzio = can realise the Truth; 

ffij = accordingly; = should be done; dlg<t: 

= of the wise; 37^ = in this world; 37f: = ignorant; 

SRtaTcf = revealing the Truth; 37^^ = other than; 

op|4n = to do; *7 3T^cT = is not. 

By whichever conduct of the wise man in this world, the 
ignorant man is helped to realise the Truth, is the only thing 
to do, for the wise man. Other than this, there is nothing 
else for him to do in this world. (290) 

Atra ayam yena natanena budhyate-]n this world the 
wise man should behave in such a way that the ignorant 
persons will be able to understand the Truth by whatever 
conduct he can present. 

The same thought is stated by Lord Krsna in Gita 
(IV-21) as follows 

As the wise man conducts himself in this world, he sets 

* the guidelines for the ignorant. Whatever he sets as the 

norm of wisdom, that is accepted by the ignorant as pramanam 

as example of authority. As the srestha purusa behaves, 
so is followed by the ignorant man. 
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Similarly, by the behaviour of the wise man, the 
ignorant man is guided to do likewise. 

For the wise man, there is nothing else to do in 
this world except to reveal the Truth to the ignorant 
and help the seekers. 

The experience of fulfilment and the joy of one’s being 
is thereafter never decreased — 

p": JT: | 

WHHUI JRJelSflt m\\\ 

Krta krtya taya trptah prapta prapya taya pun ah 
Trpyannevam sva manasa manya te ’sau niran taram (291) 

3T?ft = this wise man; ^kT = because of his 

fulfilment of his life; = is fully content; JJF:’ = again; 

3TTT FMcBIT = because of the achievement of all that 

is thought of; <^1 = experiencing the bliss of achievement; 

= by his mind; fFFrRJf = all the time thereafter; 

^4, = in this way; H^cl = continues to experience. 

This wise man fully content for having done his lot and 
gained the fulfilment of his life, thereafter continues again to 
experience this joy in his mind. (291) 

This and subsequent sloka are not statements, but 
experiences. What is said is not told by the wise man. 
It is the state of his mind, of his Being. What are the 
distinguishing marks of the man of wisdom? 

(1) Krta Krtyataya-Whatever is to be done, is done; 
there is nothing remaining to be achieved; there 
is no fear of loss of what has been achieved; 

(2) Prapta prapya taya-Because there is nothing to be 
achieved, there is nothing to be done and vice 
versa. Therefore, there is total contentment. 

Total contentment is not a state of lethargy: 

(a) It is an inspired state of existence because of 
our association with the Absolute, in a form which 

manifests itself as inspiration. 

(b) It is a state of total freedom from the things 

and beings around us i.e. their presence or absence 

does not make any difference. 

Adi Sankara in Bhaja Govindam (V-19) says- 

Yogarato va bhogarato va, saiigarato va saiiga vihmah 
Yasya brahmarb ramate dttarn, nandab nandab nandabjeva 

Whether he is among objects of enjoyment or among many 

people around him or with no one, he whose mind revels 

in Brahman, he verily enjoys. 

If I get disturbed by the presence of objects in the 
world, then the objects become powerful and I have become 

a victim to their presence. If I get disturbed by the absence 

of objects, then also I become dependent on them for 

contentment. Therefore, the presence or absence of objects 

should not touch me. Similarly, if I allow the presence 
or absence of beings (persons) to disturb me, I am far 

away from the Truth. 

Yasya brahmani ramate cittam- He who is totally 

established in his own essential Self, in his own unlimited, 
conscious, blissful existence, that state of ananda is called 

trptih Ananda is total independence, where no thought 

of the world can disturb the inner poise. 

Trpyan eva svamanasa manyate’sau nirantaram-Ue 

always has the following type of understanding in his 

own mind. 

Explained in the next sloka— 
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ERfrSF ^ttsi ^TrRTO^TT crfg- | 

^RitsF hkJ f^mrfrr ^ irsrii 

Dhanyo'ham dhanyo’ham nityam svatma namafi jasa vedmi 
Dhanyo’ham dhanyo’ham brahma nando vibhati me spastam (292) 

= I am blessed; 3TPJ £RT: = I am fulfilled 

= all the time; ^TrhR^ = to my real Self 

= immediately; = know; £RT: 3T^if £R1 

= I am indeed fulfilled; ft = to me; sl^ll'K: 

= the bliss of Brahman; PTPf = distinctly; fshTTfcT 

= is experienced. 

I am blessed. I am indeed fulfilled, because I have discovered 
my essential Self. I am indeed fulfilled, for I have discovered 
the Bliss of Brahman. It is distinctly clear to me. (292) 

— / 

Yet in another place Acaiya Sankara in his immortal 
poem Brahma Jhanavali(l) exclaims: 

Asahgo’ham asango’ham asahgo'ham punah punah 
Saccidananda rupo 'ham ahameva aham avyayah 

Unattached, unattached, unattached am I, again and again; 
of the nature of eternal Existence. Knowledge-Bliss am I; 
I am that; That am I, which is irreducable immortal, endless 
factor. 

These are not mere declarations, they are to be 
experienced like one’s own direct personal experiences. 

Svatmanam ahjasa vedmi-1 have now come to discover 
my own essential nature very closely i.e. aparoksa anubhuti 
has taken place. I am completely fulfilled. Because 
Brahmanandah vibhati me spastam- now the bliss of 
Brahmananda is very distinctly experienced by me. 

The fulfilment leads to disappearance of worldly sorrows 
and its cause-the ignorance of Self— 
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uiuiRch * I 

SRTteF SRTtet qrllRld Wfa IRS3II 

Dhanyo’ham dhanyo’ham duhkham samsarikam na vikse'dya 
Dhanyo’ham dhanyo’ham svasya jhanam palayitam kvapi (293) 

= I am indeed blessed; 3TST 

= now; uitilRobif - the worldly; = misery; 

A = not; = 1 don’t see; 

*TaT: = I am indeed content; = the 

ignorance of Self; 3Tfft = somewhere; = 

has run away. 

I am indeed totally fulfilled, for the worldly sorrows 
are no more seen now, and I am indeed content. Where 
has the ignorance of the Self run away? (293) 

I do not know where the miseries have disappeared. 
1 am not able to see them anywhere. What a joy? 
Where has my ignorance gone? 

The negation of Self-ignorance leads to joy of 

fulfilment in action and achievements- 

5? BRfaj- if T fecT | 

vpiisi spfr5F wm^ irsyii 

Dhanyo'ham dhanyo’ham kartavyam me na vidyate kihcit 
Dhanyo’ham dhanyo’ham praptavyam sarvamadya saiiipannam (294) 

= I am certainly blessed one; 

ft = for me; = a bit; = duty; A fftuft 

= is not left; = I am indeed 

fulfilled; STTR^T = the gain of life; = all that; 3T?r 

= now; = is gained. 
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I am indeed blessed, for not a bit of duty is left for 
me in this world. I am indeed fulfilled, for 1 have gained 
all that I had to! (294) 

I am completely fulfilled because, me kartavyam na 
vidyate; I have no more any need to act, for the sake 
of duty, in this world. 

Lord Krsna says in Gita (HI-17): 

‘The man who rejoices in his own Being, who is contended 
in the Brahman alone, he has no abligatory duty.’ 

We tend to be obsessed by duty-orientation too long 
in life. Obliged as we are to fulfil certain obligations 
towards one’s duties, we should also know when we 
should go beyond the limitations of duty-orientation. 

Duty-orientation implies continued acceptance of 
doership and the responsibility of doership. The real 
fulfilment is to transcend the barriers of duty-orientation. 

Lord Krsna says in Gita (ID-22) ‘By my very presence 
things start happening. I have no duty, yet I am doing.’ 

Praptavyam sarvam adya sampannam-l have attained 
everything!! 

This fulfilment of crossing the barrier of duty in one’s 

life is explained —- 

ER?tS? I 

SRtSF SRit RT: ^IRVMl 

Dhanyo’ham dhanyo’harh trpter me kopama bhave Iloke 
Dhanyo’ham dhanyo'haiii dhanyo dhanyah punah punar dhanyah (295) 

= I am certainly blessed; 

ft ^ft: = of my contentment; 3TDT = simile; cftft> 

= in this world; 3D viftcf, = can be?; 

= I am doubly blessed; 
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= blessed; JT: JD: = again and again blessed 

indeed. 

I find myself manifold blessed and there is no simile, for 
my contentment in this world. How can any worldly contentment 
be compared with mine? (295) 

In the joy of realisation, the mumuksu does not know 

what to say. He keeps repeating himself. This condition 

is brought out very vividly in Chapter XI verses 39 & 

40 of the Bhagavad Gita where Arjuna cannot find words 

to express his wonder and exhilaration after seeing the 
Visvarupa Darsana. He was so overawed that he could 

not go beyond ‘I hail you from every side’ etc. It is 
a joy of total destruction of individuality. 

Trpteh me ka upama bhavet loke- Can anything in 

the world be compared to this fulfilment? Like a frog 
in the well wanting to know how much water is there 

in the ocean, how can the infinity of this bliss be compared 
to the limited, finite, small joys of this world? 

The fulfilment is also on remembering the culmination 

of merit in the past — 

■3R2T |R^|| 

Aho punya maho punyam phalitam phalitam drdham 
Asya punyasya sampatter aho vayamaho vayam (296) 

3Tift 3Tift JTCTD; = the merit of the past; 

= is now fully matured to bliss; 

= of such merit; IWrl: = acquisition 

of; 3Trft = we are blessed again and 

again. 
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The merits of the past have reached full maturity in attaining 

this state of blessedness. It is indeed a great joy and fulfilment 

to have acquired such a merit. (296) 

Aho panyam aho puny aril phalitam phalitam drdham- My 
punya karma has borne fruit in a very firm, enduring 
way. My sadhana is fulfilled Oh, the great merit that 
I have acquired on the strength of the spiritual sadhana 
and all the punya-s I have done, I have today arrived 
at the right destination of my life! 

All those factors that have helped me in arriving at 

the Self Knowledge, are also contributors to fulfilment — 

3s# 3*: i 

3# 3^3 IRSV9II 

Aho sastra maho sastram aho guru raho guruh 
Aho jhana maho jhanam aho sukha maho sukham (297) 

31Ft STTWJ 3# = Great indeed are the scriptures; 

3$: = indebted to the Master who revealed 

the Truth to me!; = Great indeed 

is the knowledge; 3T?t = Great is the 

joy Supreme! 

Great are indeed the scriptures that gave the knowledge; 

great is indeed the guru who revealed the scriptural knowledge 

to me. Great is the Self knowledge. Greatest is the bliss of 

Self knowledge! (297) 

Every rememberance of the scriptures, teacher etc. 
brings the joy of being in their care during sadhana and 
now having arrived at one’s real Abode! 

As in most of the chapters, the concluding sloka describes 

the benefits of the study and reflection on this chapter—— 

Phala Srutih -- 
I 

fHH'ci-ci'Kl cprfcr Pk’-’tkh. iruii 
Trpti dipa mimam nityam ye’nu sandadhate budhah 
Brahmanande nimajjantas te trpyanti nirantaram (298) 

^ = those wise seekers; gfff = this 

chapter entitled as ‘trpti dipa’; fTrJPJ = regularly; 

= contemplate upon; it = they; = in the 

bliss infinite; = having immersed; = eternally; 

= discover unlimited Bliss. 

Those wise seekers who study, reflect and contemplate 
on this chapter entitled trpti dipa regularly, thus having immersed 
in the infinite bliss attain eternal fulfilment! (298) 

The spiritual evolution is like the unfoldment of a 
bud into a full bloom flower. Let it happen at its own 
pace. What we have to do is to keep the thoughts in 
the same channel of thinking as explained in this chapter. 
When these thoughts are no more retained in the book, 
but become part of our understanding, the knowledge 
will start revealing its glory - where there will be knowledge 
without a knower, where there will be joy without an 
enjoyer, where there will be action without a doer! This 

loss of individual entity is the real gain in spiritual 
unfoldment! 

OM TAT SAT 
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976 Summary 

Verse No. Subject matter covered 

Subject matter as taken from Br Up. 
4-4-12 and the purpose of this study. 

3-18 The meaning of the word purusah 
explained. 611 

19-21 Meaning of the word “ayam ” is 
explained. 631 

22-27 lAyam’ further elaborated with the 
help of the story of ten ignorant 

634 persons. 

28-34 The seven stages of ignorance leading 
to knowledge, belong to jiva. 640 

35-37 These seven states include bondage 
and liberation for the jiva. 647 

38-43 The seven stages cannot belong to 
jiva ---objection raised and cleared — 
first three steps taken up for discussion 649 

44-96 The foruth and fifth stages viz. — 
paroksa and aparoksa jhanam 
explained. 655 

97-109 The strengthening of aparoksa jhanam is 
done by study of scriptures etc. 732 

110-134 The cause of viparlta bhavana and 
its effects and the remedy to remove 
it. Here the explanation of first half 
of the mantra i.e.atmanam cet.. 
purusah concludes. 751 

135-145 The second half of the mantra-s is 
taken for discussion. Prarabdha karma 
and its effect on the wise etc... 782 

977 

Verse No. Subject matter rnvprPH 

146-151 

152-162 

163-168 

169-175 

176-189 

190-191 

192-222 

223-229 

230-233 

234-241 

242-250 

251-291 

292-297 

Nirankusa trptih and its nature in 
the wise.... 

Eruption of desires due to prarabdha 
can be seen in spite of discrimination. 

Desires and prarabdha -- as seen 
in the side and its implications. 

Effects of prarabdha on the wise and 
ignorant and their vision. 

Is the knowledge about the illusion 
of the world and prarabdha opposed 
to each other ? 

1 kim icchaii'—-elaborated. 

Kasya kamaya -- explained. 

Impact of body infliction for the wise 
and its nature.... 

What is the position of body infliction 
— under ignorance and delusion. 

Absence of miseries for the wise.... 

Can the cidabhasa jiva ever put 
efforts for its own anihilation ? 

The nirankusa trptih of the jiva. 

The nature of nirankusa trptih. 

The phala srutih (result) of the study, 
reflection and enquiry of this chapter 
is attainment of nirankusa trptih. 

OM TAT SAT 


