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Publisher’s Note 

There was a constant demand for publication, from our 
side, of Pancadasi on the lines of Chinmaya tradition. This 
need was long felt. Br.Sudhanshu Chaitnaya, now Swami 
Anubhavananda delivered lectures on Pancadasi during his 
stay at Chinmaya Mission, Delhi, which is the base of the 
present publication. 

In this book, diacritical marks are used for transliteration 
of sanskrta words in the verses and commentary. Non-English 
words have been italicised. This will help readers to identify 
and pronounce the words correctly. 

This English plural sign’s has been added to untranslated 
sanskrta words after a hypen (-) to show that it is not 
elemental to the words e.g. Mantra-s, Veda-s, Rsi-s etc. 

A key to the transliteration and pronunciation has been 
added in the beginning of the book. 

Param Piijanfya Gunidev Swami Chinmayananda has 
blessed this book to- be used by all the sincere seekers 
of Vedanta in our Mission and elsewhere. Wc expect that 
this commentary will fulfil the long felt need of a publication 
in our list of earlier published works on Vedanta. The 
present volume contains the eighth, ninth and tenth chapters. 

Publishers 
Central Chinmaya Mission Trust 

Place: Bombay 
Date: 18th November 1994 



TRANSLITERATION GUIDE FOR SAMSKgTA WORDS 

a as o. in son 31* r as r in Krsna 

a as a in master 3*T(T> s as sh in shut 

b as b in book 5 as sh in show 

c as ch in check s as s in sit 

d as d in father,then t as t in french sound * 

d as d in do t as t in touch 

e as a in evade u as u in full ^ ( J* 

g as g in good u as oo in boot "ST ( J* 

h as h in hard V as w in want, avert 

h as h in oh! • 
• y as y in yak 

i as i in if *(f > ai as yin my r 

i as ee in feel iO> au as ow in now sft )* 

j as j in jar bh as bh in abhor H, 

k as k in kite ch as chh in catch him 

1 as / in Lord *'dh as theh in breathe 

m as m in man dh as dh in godhood \ 

m as m in simple, hum ( ) gh as gh in ghost 

n as n in nose jh as dgeh in hedgehog ^ 

n as n in monkey * kh as kh in khaki 

n as n in lunch ph as ph in photo 

n as n in under (hard) ^ th as th in thumb % 

0 as o in over 3^(>> th as th in ant-hill 

p as pin put \ ' as unwritten 'a' sound 5 

r as r in run " as - do- 'aa' sound 55 

Also letters | and r represent and respectively and F, Q, W, 

X and Z are not called to use.__ 

In sarhskrta, consonants represented with a stroke below e.g. as in ^5. cannot be 

pronounced except in conjunction with a vowel marked * e.g. ^(k) + 31 (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 sarhskrta 

grammer rules or words. 
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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 
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INTRODUCTION 

Pancadasi 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 Pancadasi. 

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 Pancadasi, namely Sri Vidyaranya Svami and his guru 
Sri Bharati Tirtha. 

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 Tirtha 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 samskrta sloka and a 
short commentary on different words and thoughts. We have 
used the international transliteration symbols for writing the 
samskrta words in Roman script. However, the splitting of 
the transliteration is strictly on the basis of the phonetic 
sounds rather than the breaking of samskrta 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 
Balasubramaniam and Ms. Sarila Ohri affectionately called 
‘Dolly’. The students who were instrumental in encouraging 
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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 vedandk 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 Swairtl 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 ‘ samkalpa’ 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 volume includes the first five chapters 
of Pancada&I. To avoid bulkiness of each volume, chapters 
VI and VII have formed separate volumes n and III respectively, 
volume IV will comprise of chapters VIII 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. 

KSrtika Paurnima Swami Anubhavananda 
Bombay, (formerly Br Sudhanshu Chaitanya) 
November 18th 1994. Sandlpany SadhanSlaya 

Bombay 400 072. 
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Abbrevation used in this volume 

A.U. r Aitafya Upanisad 
Ait.A Aitareya Aranyaka 
Anu.G. Anu Gita 
Apb. Aparoksanubhuti 
B.G. Bhagavad Gita 
B.G.B. Sankara’s Bhagavad Gita Bhasya 
Bj.G. Bhaja Govindam 
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 
M.B. Mahabharata 
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P.U. Prasna Upanisad 
R.V. Rg Veda 
S.U. Svetasvatara Upanisad 
Santi Santiparva 
Sk. Skandha 
T.A. Taittirfya Aranyaka 
T.B. Taittirfya Upanisad Bhasya of Sankara 
T.S. Taittirfya Sarhhita 
T.U. Taittirfya Upanisad 
U.S. Upadesa Sahasri 
V.C. Vivekcudamani 
V.P. Visnu Purana 
v.v. Vakyavrtti 
Vana Vanaparva 



Chapter VH1 

KUTASTHADIPAH 
or 

THE LAMP OF KUTASTHA 

Introduction 

The first five chapters dealt with discrimination with 
reference to Sat (existence), the second five with reference 
to Cit and the last five with reference to Ananda. The 
Taittirlya Upanisad defines our essential nature as Satyam, 
Jnanam, Anantam (Anandam ) Brahma - Absolute Existence, 
Absolute Knowledge and Absolute Bliss. 
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Once the technique of discrimination with reference 
to all the three aspects is mastered, the acquired knowledge 
is complete and it enables the seeker to apply that knowledge 
to know the Truth in his life. 

Upto Chapter VII the subject was examined exhaustively 
so that not a trace of suspicion or doubt is left in the 
seeker’s mind. This doubtless-knowledge alone is the state 
of meditation. Otherwise it is only an illusion that one 

knows. 

The Kathopanisad 11-23 says if one is able to deliver 
a beautiful speech on Vedanta philosophy, it has nothing 
to do with Knowledge. If one is able to quote extensively 
from the scriptures, it has nothing to do with Knowledge. 
He who has chosen the Absolute, to him alone the Absolute 
reveals Itself. 

The discovery of the identity between the relative 
being and absolute being is freedom from all the limitations 
and attainment of liberation. This can be achieved by 
enquiry about the meaning of the ‘ tat’ and the purification 
of the 'tvam'. This enquiry and purification leads to the 
establishment of oneness between * tat ’ and ‘ tvam ’ in 
‘ tat tvam asi’ mahavakya. 

With this in view the teacher begins the Kufastha dipa 
chapter — 

WTcT ii^ii 

Khaditya dJpite kudye darpana ditya dlptivat 
Kutastha bhasito dehah dhlstha jivena bhasyate (1) 

<siiRc*i = the sun of the space; = illumined; 

= on the wall; = the reflected sun 

in the mirror; = like the light of; 

= illumined by the kutastha caitanya; = body; 

sfftsi = reflected in the intellect; = by the jlva; 

= is illumined. 

As the already illumined wall, by the sunlight from the 
original Sun of the space, is also illumined by the light reflected 
from the sun in the mirror; so also, the already illumined 
body by the kutastha caitanya, is also illumined by the jiva—the 
reflected consciousness in the intellect. (1). 

In this chapter the teacher talks of two main aspects 
the vacyartha and laksartha of words tvam and tat in 
the mahavakya Tat Tvam Asi. In this mahavakya, there 
are three words: Tat Tvam and Asi. 

Tat is ‘that’ which is seemingly other that T, that 
which is away from me, ‘That’ includes the differences 
on account of deta (space), kala (time), and vastu (object). 

Tvam indicated the seeker himself. The seeker is 
he who has accepted the limitations of de£a, kala, vastu 
Thus tat and tvam have become separated and the result 
is the perception of atma-paramatma, jivatma-paramatma 
separation. 

The mahavakya says: O! jivatma, you are Paramatma. 
Thus the effort is to establish the identity between the 
word, Thou (tvam-pada) and That (tat-pada ). 

To understand a great statement (mahavakya), it is 
essential to clearly understand the full meaning of every 
word that constitutes the statement ( vakya). Every word 
has two meanings: the apparent meaning or vacyartha; 
and the essential meaning or laksartha. The former may 
not always create the right understanding, therefore it 
is necessary to understand its true meaning which depends 
on the context in which it is used, by whom and for 
what purpose. 

The first part of this chapter discusses the vacyartha 
and laksartha of the word tvam. It begins with an example. 
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Khaditya dlpite kudye : The wall which is illumined 
by the light of the sun from the space [kham = space) 
why is this peculiar structure used viz. sun from the 
space? Does it not imply that there is another sun. Yes, 
there is. - 

Darpana aditya dipti vat: The second sun is that 
which is reflected in the mirror. 

The wall is already illumined by the light of the 
sun in the sky; on this is focussed the reflected light 
from the mirror. Thus two lights illumine the wall: the 
general direct light from the sun and the reflected light 
from the mirror. 

Kutastha bhasitah dehah dhlstha jfvena bhasyate: In 
the same way, this body (refers to all the three bodies) 
which is illumined by the Kutastha Caitanya is also illumined 
simultaneously by the cidabhasa (dhlstha jlvena). On an 
Asvatha tree, two birds with beautiful wings are always 
sitting together—one is constantly flitting from one fruit 
to another, tasting each, enjoying the sweet ones and 
expressing disgust at the bitter ones. The other 
(anyah-anasnan) is sitting quiet, not touching any fruits, 
being in his own glory (for details refer M.U. HI-I). 

The bird which is shining in its own glory is the 
kutastha caitanya; the one which is fluttering between 
the good and the bad fruits is the jlva or cidabhasa, 
which is constantly tossed between the good and the 
bad experiences of life. 

In the light of consciousness called kutastha caitanya, 
everything is illumined, but the reflected light i.e. the 
jlvatma (cidabhasa) takes this particular body. 

The mind is the mirror in which the kutastha caitanya 
is reflected. In deep sleep, the mind is absorbed and 
therefore, there is no reflection. Only the kutastha caitanya 
is exclusively present in deep sleep. 

Th'e kutastha caitanya is also the substratum of matter. 
Thus it is not opposed to inertness. But the Cidabhasa 
is opposed to inertness. Thus, there are two consciousnesses 
functioning in each of us. One the jlva, where the knower 
is Consciousness and the known is inert; and the other 
the kutastha caitanya which is not opposed to inertness. 
Although, the kutastha caitanya is the substratum for the 
total world, this particular body is more conspicuous for 
each of us than the others, just as the spot where the 
reflected beam of light falls is brighter than the rest of 
the wall. 

The Paramatma ‘enters’ the body, as the sun ‘enters’ 
the mirror - entrance without entry, (ref: Prasnopanisad; 
third prasna.) 

Therefore, the jivStma cannot be understood without 
reference to the kutastha caitanya, because the illusion 
cannot be explained without reference to the substratum. 
The snake cannot be understood without reference to 
the rope; the blueness of the sky cannot exist without 
the existence of the vision. 

The jlvatma does not exist in reality. Even if there 
are thousands of reflected lights from as many mirrors, 
the original sun, the kutastha caitanya, the consciousness, 
is not reduced. This jlva is only dhlstha jlva, the reflected 
consciousness or conditioned consciousness. 

(Different theories are propounded in the vedanta sastra 

to explain this avacchcda vSda, abhSsavada and pratibimba 

vada We use only one term i.e. ‘conditioned consciousness’). 

(Ref. U.S.-15.33) 

The appearance of two lights - that of general sun 

and the other from the reflected sun, is further explained--- 
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fcTU cTTHmT^sfa y+TSTcT IRII 

Aneka darpan aditya diptlnam bahu sandhisu 
Itara vyajyate tasam abhave’pi prakasate (2) 

3^=F cf'f'JT 3IlRo!J <{1^14, = among the many reflected 

beams of sun light from many mirrors; = *n 

between many such junctions; ?cTCT = other; = is 

seen; rTRTT^ = of the reflected beam points; 3TOT% 3^ 

= even in the absence of; = is illumined. 

In the gaps among the many reflected sun-light beams from 
many mirrors, one can see yet another light manifested, even 
in the absence of these reflected light beams, i.e. the direct 
light of the sun from the sky is present even on those spots 
which are illumined by the reflected lights (2). 

Aneka darpana aditya diptlnam bahu sandhisu itara 
vyajyate: The teacher illustrates the point stated in the 
previous s/oka by an experiment. When several mirrors 
are made use to reflect the sun’s light on the same 
wall, the wall will present the following picture:-- 

(a) there will be a general light from the sun directly 
illuminating the entire surface of the wall; 

(b) in addition there will be brighter light spots wherever 
the reflected beams of light from mirrors fall. 

In between the spots of reflected light there will be 
the general illumination. But wherever the brighter reflected 
spots of light are, there are in reality two kinds of light: 
one is the general direct light, on which is superimposed 
the reflected light (specific). If one of the mirrors is 
removed, the corresponding reflected light spot will 
disappear, but there will be no darkness where the spot 
was. The wall at that spot will continue to be lighted 
by the general direct sun’s light. Itara Vyajyate : The 

substratum of the original light from the sun is maintained 
throughout the wall whether reflected beams of lighl fall 
on it or not. 

When such a discriminating faculty suksma buddhi 
i.e. subtle understanding is developed, it will be seen 
that there are two aspects in us: one, the cidabhasa which 
corresponds to the reflected spots of specific light, which 
is happy or unhappy and identifies itself with these 
experiences ‘I am limited’ notion (jivatma bhava). But 
bhava means imagination, only kalpana; the other is the 
substratum of kutastha caitanya or consciousness which 
is illuminating both the happiness and unhappiness, but 
is itself not influenced by either of them. 

Kutastha caitanya is the absolute consciousness, while 
cidabhasa is the reflected or conditioned consciousness. 
Both these are present simultaneously. The reflected 
consciousness borrows its existence from the kutastha 
caitanya and gets identified with conditioning called the 
body, mind and intellect, and a new entity is bom, as 
T; this T along with the modifications is considered 
as if that is the Reality. 

The remedy lies in dis-identification from these 
modifications and arrive at the real meaning (laksartha) 
of the tvam pada i.e. ‘Thou’ in tat tvam asi. In this 
way, Tasam abhave api prakasate: even if the reflected 
light is not present on the wall, the general light of the 
sun continues to illumine the wall. So also kutastha caitanya 
is independent of cidabhasa where cidabhasa has no 
independent existence apart from kutastha caitanya. 

When the distinction between the two is clearly 
understood, the meaning of *tat tvam asi' will be 
clear. We will not be overwhelmed by the imaginary 
thought that I am so insignificant whereas God is Sahasra 
sirsa purusah sahasraksa sahasrapada etc. (Purusa 
suktam ). Our vision will shift from the conditioning 
to the unconditioned kutastha caitanya which is 
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supporting both the conditioning of limitation and the 
conditioning of non-limitation. 

The meaning of the above example is applied to understand 

these two lights of consciousness in us--- 

^ 11311 

Cidabhasa viSistanam tatha neka dhiyam asau 
Sandhirh dhiyam abhavam ca bhasayanpravi vicyatam (3) 

cTOT = similarly; IWRT fefilgWfH = alongwith the 

specific cidabhasa; = in between the 

thoughts; ^ = and; f^RTT^ = in the absence of 

thoughts as in deep sleep; = illuminating; 3TOt = 

the kutastha caitanya; = should be discriminated 

and understood. 

Similarly, the Kutastha Caitanya should be understood by 
proper discrimination, as illuminating the specific thoughts of 
the Cidabhasa; in between the thoughts and in their absence 
as in deep sleep. (3) 

In the first two i/oAa-s, in explaining the meaning 
of the tvam pada, the example was given of the wall 
which is illumined by two kinds of light simultaneously; 
one the general light directly from the sun, and the second, 
the specific light reflected from the mirror. Although, the 
cognition by the eyes is only of one - the reflected light 
because it is more conspicious than the general light, 
in reality there are two lights - the general and the specific. 
The specific light is totally dependent on the source of 
the general light called the sun, as also on the medium 
(the mirror) through which it is reflected. 

This phenomenon is now explained with reference 
to cidabhasa and kutastha caitanya 

Tatha : In the same way as illustrated in the example 
given in the first two s/oka-s, cidabhasa visislanam aneka 
dhiyam sandhirh: the different spots of reflected light 
on the wall are similar to the different thoughts in our 
mind, just as, in the mental chanting of Hari Om vrtli 
(thought) followed by another silence and so on. This 
is an important aspect of japa sadhana that when the 
thought content is the same, even if the thought frequency 
is high, we are not carried away alongwith the theme-thought. 

When the light of consciousness falls on the modification 
of the mind called thought, the vrtli is reflecting the 
light of consciousness called cidabhasa 

If there are four mirrors placed on the ground, although 
the light from the sun falls everywhere and is reflected 
from every surface, the quality of reflection from each 
mirror is different. The earth cannot reflect the sun in 
its full glory as the mirror can. The reflected light from 
the mirror simulates cidabhasa. 

Anekadhiyam: The many thoughts ( vrttl-s) reflect the 
light of consciousness in its full glory. Sandhim: In between 
the two thoughts (in the silences) as well as dhiyam 
abhavam in case of deep sleep, when there is total absence 
of thoughts also, the light of consciousness exists. 

Thus there are three expressions of the light of 
consciousness: 

(a) that which falls everywhere without any 
differentiation, 

(b) that which falls on specific points called thought 
giving rise to the cognition of particular objects 
contained in the womb of thought, and 

(c) that which is present in between the (vrttl-s) 
(sandhim ) as well as in dhiyam abhavam—deep 
sleep condition. 
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Asau bhasayan pravi-vicyatam: There is a non-specific 
general consciousness which is present both in the presence 
and absence of objective knowledge. 

Applying this knowledge in our spiritual sadhana, 
if we develop a way of life by which we do not react 
violently, it means we are maintaining our identification 
with the general consciousness or kutastha caitanya that 
is present in the cidabhasa as well as in its absence. 
It is the substratum on which the cidabhasa appears to 
be. Where the cidabhasa is not reflected, there also, there 
is no absence of kutastha caitanya. It is always present. 

The discrimination between the kutastha caitanya and 

cidabhasa is further elaborated- — 

. ^TcTrTT IIVII 

Ghataikah akara dhistha cidghata mevava bhasayet 
Ghatasya jhatata brahma caitanyena avabhasate (4) 

M<Uhi«hK = of the shape of a pot; = the 

consciousness in the thought; eJZJJ = the pot; 0^ = only; 

= illumines; = 0f the pot; qiicidi = 

knowingness; £t?I = by the kutastha caitanya; SW'Hmci 

= is illumined. 

The consciousness reflected in the thought of a pot illumines 
the pot alone (i.e. not the knowership required for the knowledge 
of the pot); The knowingness aspect (i.e. knower of the pot) 
is illumined by the kutastha caitanya (4) 

Ghataikakara dhistha cit. The consciousness (cit), which 
is reflected in the “thought of the pot” (ghatasya akara) 
i.e. the shape of the pot in the mind is called the thought, 
illumines that thought (dhistha). 

Ghata eva avabhasayet : By this process only this 
much level of knowledge takes place, that it is a pot. 

In the language of vedanta saslra, in visaya jhana, 
there are two aspects to complete the knowledge of a 
visaya or object i.e. vrtti vyapti and phaia vyapti In atma 
jhanam, there is only vrtti vyapti but no phaia vyapti. 

Vrtti vyapti is the modification of the mind with 
reference to the object of the thought, which when bathing 
in the light of consciousness, results in the knowledge 
that ‘this is a pot...etc’. But this is as yet incomplete 
knowledge. The knowledge is complete only when I, as 
the ‘knower’ knows that ‘this is a pot...etc’. 

‘Knowing’ means ‘discovering’ which means that the 
knowledge is not a process of ‘creating’ something new, 
but uncovering or revealing to the ‘knower’ what exists 
already, but which had been covered by ignorance. 

Thus, ghataikakara dhistha cit ghatam eva avabhasayet 
refers to the vrtti vyapti. The light of consciousness, which 
is bathing the particular thought about this object, is able 
to illumine only the object. 

But Ghatasya jhatata, the ‘knowing-ness’ of the object 
is—Brahma Caitanyena eva avabhasate—illumined by the 
Brahman or kutastha caitanya 

Therefore, in objective knowledge, there has to be 
three components (triputi) the object of knowledge 
(prameya), the knower of the knowledge (pramata) and 
the knowledge of the object (prama). But all these three 
are in my presence. It is thus essential to take the totality 
of the three aspects in understanding and discriminating 
kutastha caitanya from cidabhasa 

Applying this principle to the three avastha-s, the 
waking state means the waking world, the waker and 
the waking experience. The same is true the other two 
states. There is, therefore, no one who wakes up or 
who enters the dream or deep sleep stales. But all the 
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three states rise and subside in the consciousness,the kutastha 
caitanya They come and go like the waves on ocean, 
the kutastha caitanya always is. There is no state or 
place where T the kutastha caitanya is not. Kuta is the 
anvil on which all the modifications take place but the 
anvil itself does not undergo any change. 

The knowingness of the pot in its absence and presence 

is due to the kutastha caitanya. How? The teacher says--- 

Ajhatatvena bhato’yam ghato buddhyu dayat pura 
Brahma naivo paristattu jhatalve netyasau bhida (5) 

3Wl VZ: = The pot; ^3^. g*T = before the knowledge 

of the pot; = in the form of its absence; = 

^TOTT (Tcf by the kutastha caitanya only; *TT<T: = was 

known; •iMftEfRf-g = after the pot-thought is formed and 

in association with the cidabhasa-, = the pot; 

= known as present; = this; f*T^T = is the difference. 

Before the formation of the pot-thought, the pot was known 
in the form of ‘its absence’ and later in the form of its presence 
when the pot-thought is formed and illumined by cidabhasa. 
The only difference in the knowledge of the pot by the kutastha 
caitanya is about the ‘presence’ or the ‘absence . (5) 

Uparistat tu asau jnatatvena iti bhida: This pot (object 
of knowledge), before the thought modification or vrtti 
about the object had taken place, was known in the 
form of non-existence only by the Brahman or kutastha 

caitanya. 

Ayam ghaiah buddhi udayat pura ajhala (vena brahmana 
eva jhatah: Alter the mind has undergone modification 
of the thought that ‘this is a pot’ (object), this object 
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is illumined in the form of the known object. That means 
the kutastha caitanya is responsible for knowing the object 
and also for knowing its absence, whereas the cidabhasa 
is able to illumine only the presence of an object and 
not its absence. 

When an object is held in the hand, the mind is 
conditioned to the thought-form that there is an object. 
If the object is removed, we say there is nothing. The 
object is cognised as non-existent. That which is cognised 
as present in the thought-form in the mind and that 
thought-form is illumined by the light of consciousness; 
it is clear that it is illumined by cidabhasa. But by whom 
is the absence of the object known. What gives validity 
to the non-existence is the kutastha. 

Why this is so, is explained in the next sloka — 

Cida bhasanta dhivrttih jhanam lohanta kuntavat 

Jadva majhana metabhym \yaplah kumbho dvidho cvale (6) 

sftefrT: = the knowledge of absence of a 

pot; = is called jhanam; eTtFRT = like a 

wooden stick capped by iron is called as ‘an arrow’; 

= inertness; = is called a jhanam; ^01^14, 

= by these two; °9TTT: = l^e Pot conditioned 

by; fgW = two ways; 3-oMc) = is referred. 

The thought of object, bathing in the light of cidabhasa 
is caHed knowledge, as a wooden stick capped with iron is 
called as ‘an arrow’. When the inert thought is not illumined 
by the. consciousness, it is called ignorance. Conditioned by 
these two limitations, the pot is referred in two ways as present 
or absent. (6). 
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Chidabhasant dhl vrttih: That thought of the object 
which is bathing in the light of reflected consciousness 
is called jnanam or knowledge. Two examples are given 

to illustrate--- 

Lohanla kuntavat: A wooden stick is called an arrow 
only when it is tipped (capped) with iron. Similarly, the 
thought in the mind with reference to a particular object, 
can be called jnanam or jnana vrtti only when it is capped 
by the light of the reflected consciousness or cidabhasa. 

Jadyam ajhanam: If it is only a wooden stick without 
an iron tip, it cannot be called an arrow, so also when 
the thought modification is not bathing in the light of 
reflected consciousness, it is not called as jnanam but 
as ajfianam or ignorance. 

The light of kutastha caitanya is always present. This 
kutastha when it is reflected with specficity i.e. with reference 
to a particular thought-modification, is called vrtti jnanam. 

Ignorance of objects is contradicted by knowledge 
of objects. But the kutastha caitanya is illuminating both 
the knowledge and ignorance of objects. 

Etabhyam: By these two conditionings, Vyaptah 
kumbhah dvidha ucyate: the object (pot is referred to 
in two ways (dvidha): one, that the object is known, 
jnanam, the other that it is not known, ajfianam. 

(Ref. B.G.-2.16) 

The question now raised is, if the kutastha caitanya 

is able to illumine both knowledge and ignorance, why is 

the cidabhasa needed with reference to jnana vrtti? --- 

sqinft ^tcI: ^ i 

qiicirci'sH^ci IMI 

Ajhato brahmana bhasvah jhatah kumbha statha na kirn 

Jhatatva janane naiva cidabhasa pari ksayah (7) 

-Site: ^jWT: = the knowledge of absence of a pot; 

= is illumined by kutastha caitanya; cTOT 

= similarly; tTTcT: = the knowledge of the presence 

of a pot; % = why nol? (i.e. certainly should); ^iinrci 

= having created the knower; = only; 

= the cidabhasa dissolves, (i.e. knower’s knowing 

is not illumined by cidabhasa). 

If the knowledge of absence of the pot is illumined by 
the consciousness (kutastha) so should be the knowledge! 
The cidabhasa having created the ‘knower* disappears and 
this knower along with the knowledge is illumined by the 
kutastha. (7). 

A jhatah kumbhah brahmana bhasyah tatha jhatah kim 
nal The student raises the following doubt: If the object 
which is unknown is illumined by kutastha caitanya-, 
in the same way, why not the known object also be 
illumined by the kutastha caitanya ? In other words why 
is the cidabhasa brought in with reference to the known 
object? The answer is given in the second line of the 
dloka. 

Jhatatva janane naiva cidabhasa pari ksayah: Because 
the cidabhasa is responsible for creating the ownership 
of the knowledge; after this ownership is created, the 

owner and the object of that knowledge may disappear, 
but the knowledge remains. Without the knower being 

present, knowledge cannot take place, but after the 
knowledge has taken place, it is not necessary that the 

cidabhasa should be there. The kutastha caitanya alone 
illumines the ignorance as well as the knowledge of 
the object. 
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For example with reference to objective knowledge, 
the knowledge takes place in two stages as staled earlier 
: one, ‘this is an object’; two, ‘1 know this is an object’. 
After this knowledge has taken place I do not continue 
to be the knower of this particular object all the time. 
1 move on to become the knower of the second object, 
a third and so on. Thus there is a continuous, high 
frequency movement of the thought ‘I know this, this 
..object’. It creates an illusion of a continuous entity 
that I am the knower of everything (somewhat similar 
to the high frequency light particles moving from cathode 
to anode and back in the neon light or like the alata 
cakra, the fast rotation of a burning torch creating the 
illusion of a continuous circle of light). Cidabhasa takes 
the position of the knower with reference to each object, 
and after that is known it is discarded and the second 
object is known. This ownership of knowledge by the 
cidabhasa as the knower, is known as the phala vyapti. 
Without an owner owning the knowledge, knowledge 
cannot exist. Therefore, the cidabhasa is essential for 
the objective cognition of knowledge. 

(Ref.: ML-3.6) 

Because--- 

qfRTr# SRTcT I 

Abhasa hfnaya buddhya jnatatvam naiva jany ate 
Tadrg buddher visesah kah mrdadeh syad vikarimh (8) 

3TWTCT = thought devoid of reflected 

consciousness; sITcTc^tf = the knowingness; T Pcf 

= is not possible; = of that; =• intellect 

(which is not bathing in the light of consciousness); 

34T^: = in comparison to the ever changing 

inert object like mud etc.; W.: fesfa: Wlcf = what will 

be the speciality? 

The knowingness of an object is not possible without 
the reflected light i.e. cidabhasa in the thought. If it is not 
required, what will be the difference between any inert things 
like mud etc., which also modify and the intellect or thought, 

that knows? (8) 

Abhasa hfnaya buddhya jnatatvam naiva janyate: 
When there is no cidabhasa there cannot be a knower 
of an object. If you ask ‘why is it necessary that 
there should be a knower’, Tadrg buddher visesah 
kah: then what is the difference between the buddhi 
or intellect which is bathing in the light of consciousness 
and the buddhi which is not bathing in the light of 
consciousness? 

Mrdadeh syat vikarinah: Mow will such an intellect 
differ from a lump of clay? 

Intellect not illumined by cidabhasa is as insentient 
as clay. The pure Consciousness or kutastha caitanya and 
the reflected consciousness or cidabhasa are simultaneously 
functioning in the acquisition of objective knowledge, 
whether the object of knowledge is external, like pot 
etc., or internal like thought etc. Whenever an object 
is known, in that knowledge it is essential that the thought, 
which goes and envelops that object, should be bathing 
in the light of consciousness. This light which is illuminating 
the thought (or which is conditioned by the thought or 
which is reflected in the thought) with reference to that 
object, is called cidabhasa 

Therefore, abhasa hfnaya buddhya: if the thought 
enveloping the object is not bathing in the light of 
consciousness i.e. if there is no cidabhasa jnatatvam naiva 
janyte, there is no possibility of the ‘knowing-ness’ about 
that object. It is similar to our eyes seeing objects ‘bathed’ 
in the light of the electric bulb i.e. our eyes can comprehend 



PancadasT Kulaslhadipah Ch. VIII 997 
99d 

only the light reflected from the object, the non-reflected 
light is not perceptible to the human eye; So also the 
‘knowingness’ of an object is because of the reflected 
consciousness or cidabhasa. 

Tadrg: if you say that it is possible to know without 
the cidabhasa, then what is the difference between the 
thought or vrtti which is inert and the mud which is 
also inert? 

(Ref.: ML.-1.22 and 1.23) 

Thought devoid of cidabhasah cannot create knowledge 

about the object—this is further elaborated — 

^Trf fcfSSTrT jnft fM | 

^TrTrST \\%\\ 

Jhata ityu cyate kumbhah mrda lipto na kutracit 
Dhimatra vyapta kumbhasya jnatatvam nesyate tatha (9) 

= anywhere in the world; fcTR: ^r»T: = 

a pot smeared by mud; ^TTcT =T TaFt = is not considered 

to be known; (WT = similarly; ^flHM sqrTT = of 

the pot enveloped in thought without light of consciousness; 

^iidcct*^ = the knowledge of its presence; ^ = 

is unacceptable. 

A pot merely smeared by the mud is not considered to 
be known to the mud anywhere in the world; so also a pot 
merely covered by a thought without the touch of consciousness 
can be knowable, is not acceptable. (9) 

The teacher continues to elucidate the same point 
further. If you say that objective knowledge can take 
place without the knower,—the cidabhasa, then if an object 
is taken and covered with clay, the knowledge that ‘I 
know this is an object’ should take place in that mud 

covering! Similarly the thought might envelop an object 
but unless the thought is bathing in the light of consciousness 
and this is owned by the light of consciousness, the 
knowledge, that, T know this is an object’, cannot take 
place. The presence of cidabhasa as the owner of the 
knowledge is essential for cognition of the known object. 

For undertaking meditation in a fruitful manner, a 
clear understanding of the following three points is 
essential 

(a) the role of cidabhasa; 
(b) upto what extent it has value; 
(c) thereafter, how it has to be totally dropped. 

Jhata iti ucyate kumbah mrda liptah na kutracit No 
one can say that the clay covering the kumbha or pot, 
knows the pot. Similarly, dhimatra vyapta kumbhasya 
jnatatvam na isyate tatha: only the thought which is in 
the form of the object, cannot perceive the object unless 
it is illuminated by the light of consciousness, i.e. cidabhasa. 

This thought is concluded in the next sloka--- 

^llclrci TPT I 

JTRTOTTft Sr3cT: ll*°ll 

Jnatatvam nama kumbhe tat cidabhasa pha/o dayah 
Na phaiam brahma caitanyam manat pragapi satbatah (10) 

[3RT: = therefore (i.e. as the thought devoid of cidabhasa 

cannot create knowledge of object)]; = in the Potl 

= the knowledge due to cidabhasa; 

3lldc3^ 3TR = is called as knowingness; ^ 

= to Brahma caitanya; ^ = cannot be considered 

as knower of the pot; RRflf SfFf = before thought; 

= is present; cTcf = that. 
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Therefore, the knowledge due to cidabhasa is called as 
knowingness. The Brahma Caitanya cannot be considered as 
the knower of the pot, because the Brahma Caitanya is present 
even before the thought of the object. (10) 

Atah\ Because the knowing-ness is totally dependent 
on the cidabhasa, therefore, kumbhe cidabhasa phaiodayah: 
it must be clearly understood that, in that object (kumbhe) 
which is known, the reflected consciousness or cidabhasa 
has appeared. Without the consciousness reflecting on 
the object of knowledge, the object cannot be known. 

Jhalatvam nama brahma caitanyam phalarh na: This 
appearance, the creation of the knowledge of the existence 
of the object is called ‘knowing-ness’ (jhatatvam). This 
‘knowing-ness’ cannot be attributed to the Brahma 
Caitanya—the absolute consciousness, because Brahma 
Caitanya is everywhere. But the specific consciousness, 
which is limiting a particular object, is the reflected 
consciousness. Although there is light everywhere, only 
those objects where the light is able to fall and be reflected 
can the light be known. In the same way, although, the 
kutastha caitanya is present everywhere, it cannot cause 
the objective cognition. Only the reflected consciousness 
can be functional in knowing-ness. Beyond the atmosphere 
of the earth, where there is no reflecting medium, it 
is darkness because sun light illumines only through a 
reflecting medium, in the absence of which it remains 
dark. It is only when the sun’s light is reflected by the 
earth’s atmosphere that we perceive it as light. 

If the cidabhasa can make cognition of objects possible, 
can it also cognise the Brahma Caitanya ? It cannot, just 
as the reflected light from the mirror cannot illumine 
the sun itself! In the same way, Brahma Caitanya is not 
the result (phalam na) of the presence or absence of 
any object. It is absolute presence, absolute existence 
and as such cannot be conditioned by specific existence 
(as opposed to non-existence). Brahma Caitanya is the 

one which is supporting both the existence and non-existence 
of the objects. It is always present. Manat prag apisattvatah : 
before it is conditoned by the thought, Brahma Caitanya 
is present, hence cannot be objectified by the cidabhasa 

An apparent fallacy, in our conclusion is pointed out 
by quoting the words of SrT Suresvaracarya, in the following 
sloka. This is further negated in the next sloka- — 

wMMj Wm I 

Ms*if MMMtmcT: nun 

Para gartha prame yesu ya phala tvena sammata 
Samvit saiveha meyo 'rthah vedantokti prama natah (11) 

iwf = the external objects; 9^^ = being known 

through senses etc; 3T = that; = that knowledge; 

= as the knower of the objects; = 

is accepted; STT = that; 0^ = alone; = in vedanta; 

<jfrb = in the vedanta mahavakya; 3Mluld: = 

from the authority; 3Tsf: = are worthy of knowing. 

That consciousness which is reflected as the illuminating 
consciousness for the knowledge of the external objects; the 
same consciousness is reflected here in the (tat tvam asi 
mahavakya ) the authoritative statement of vedanta (11). 

ffcT focUIOT fMwj I 

Iti vartika karena citsadrsyam vivaksitam 
Brahma cit phalayor bhedah sahasiyam visruto yatah (12) 

= thus (as said in above sloka) ; 

= because of Vartika by SrT Suresvaracarya; f^fcf 

= the cidabhasa is said to be like Brahman 
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; fddfajdff = with this intension ; ^TcT: = because ; HlWdiq. 

= in Upadesa Sahasri', d^idc'+K'lMl: = between the 

Brahman caiianya and cidabhasa; = difference ; fdsjd) 

= is known to have been established. 

In his commentary on Upadesa Sahasri, Suresvaracarya has 
refuted cidabhasa like Brahma Caitanya as cause for knowledge, 
(i.e., not Brahma Caitanya itself), as the author of Upadesa 
Sahasri has established differentiation of the cidabhasa and 
Brahma Caitanya (12) 

The teacher now quotes two sloka-s from 
Suresvaracarya's Vartika. 

SureivarScSrya's was one of the four main disciples of 
Sahkaracarya He is called Vartika-kara because he has written 
a number of commentaries inculding a Vartika on Sahkaracarya 
Bhasya on the Brahma SutrS-s Sahkaracarya was called 
BhSsyakara and Bhaga van Veda VySsa Sutrakara, because 
his real genius was given full expression in the Brahma 
Sutras 

Id Vartika karena cit sadrsyam vivaksitam : In this 
way Suresvaracarya has said in his Vartika what is referred 
to in his statement is, not the pure consciousness that 
is needed for knowing the object, but the reflected 
consciousness. Sahasryam brahma cit phalayor bhedah 
visrutah because in the Upadesa Sahasri of Adi Sahkaracarya 
wherein vedantik thoughts are exhaustively explained, the 
great author has explained in depth the distinction between 
the Brahma Caitanya and the cidabhasa. 

[In quoting an author viz. Suresvaracarya, one should 
remember the context--that he is commenting on 
the statement of his guru Adi Sahkaracarya whose 
explanation of the distinction between kutastha caitanya 
and cidabhasa confirms what has been stated thus 
far]. 

(Ref.: U.S.-14.7 and 14.8) 

Thus, to conclude what is said so far regarding the 
kutastha and cidabhasa --- 

d^d^uimi^4H^imrc(ci^ ft ll^ll 

Abhasa uditas tasmat jhata tvarh janayed ghate 
Tatpunar brahmana bhasyam ajhatatva vadeva hi (13) 

dfflTcf = therefore (i.e. the kutastha and cidabhasa 

being different); ^ = in the pot; dl^d: = that has arisen; 

3TPTTCT: = cidabhasa; gildedq. = knower-hood; 

= is created; dtf = that; JT: = again; ^idcddfl, = 

like the not-knower-hood; = by Brahma caitanya; 

= alone; MTMff = is illumined; % = indeed. 

Therefore, the reflected consciousness with reference to 
the thought of the pot creates knowing-ness (i.e. knower of 
pot), and this knower-hood is illumined by the Brahma Caitanya 
like the non-knower-hood, indeed. (13) 

Tasmat ghate uditah abhasah jhatatvam janayet: 
Therefore, the reflection of the consciousness, which has 
taken place in the thought of object of knowledge, creates 
the ‘knowing-ness’ in the thought of the object of knowledge. 

Tat punah ajhatvat brahmana eva bhasyam hi: This 
knowing-ness (i.e. knower-known-knowledge trio) or the 
knowledge of this cognition is known by the pure 
consciousness. 

In the preception of every object of knowledge there 
are two aspects—the kutastha caitanya and the cidabhasa; 
in the same way as, there is direct sunlight and reflected 
sunlight in the perception of material objects. 

First, there has to be cognisability or knowing-ness 
(jhatata) in the object of knowledge before the object 
can be cognised. The cognisability is the result of the 
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reflected consciousness. The cognition is because of the 
pure consciousness or Brahma Cailanya. 

Thus the roles of the Brahma Cailanya and cidabhasa 
are distinct but both have to function simultaneously in 
order to make the knowledge, of the object of knowledge, 
complete. 

The differentiation between cidabhasa and kutastha 
cailanya is further made clear.--- 

m*Ter i 

Dhi vritya bhasa kumbha nam samuho bhasyate cida 
Kumbha matra phala tvatsa eka abhasatah sphurel (14) 

fcflcjfri: = of the thought in mind; 3TTOTCT = of the 

cidabhasa ; = of the pot (these three); 

= together (these three) ; f^T = by the kutastha 

caitanya; VIWc) = is illumined; = the pot alone; 

= being illumined; 3TWTW: = by the cidabhasa ', 

5T: = that (the pot); ^ = alone; Fftcf = is known. 

The triad of thought, cidabhasa and the pot are illumined 
by Brahma Caitanya, while the Cidabhasa illumines the pot, 
as it is limited to that one pot alone. (14) 

Dhi \Ttti abhasa kumbhanam samuhah: To know an 

object three things are required—the object, the light 
reflecting on the particular object and a functional pair 
of eyes. Similarly, a group (samuha) of things are needed 

for gaining knowledge of an object: dhi vrtti, the thought 
of the object; cidabhasa, the light of consciousness reflected 
in the thought of the object, and the ghata, the object 
of the thought. 

Cida bhasyate: All the three together are illumined 
by the pure consciousness. Phalatvat kumbha matra 
abhasatah sa eka sphurel: Whereas, only the object of 
the knowledge is illumined by cidabhasa. Thus only the 
particular single object is illumined by the reflected 
Consciousness. 

Whenever we talk of the waking state, we should 
take the three aspects together (as a samuha or group) 
- the waking world, the waker and the waking experience. 
The three are mutually dependent. 

Similarly, when a misery arrives in our life, the misery 
is the object, the experience of the misery is the knowledge 
and the one who is miserable is ‘I’. All these three are 
illumined by the pure consciousness, but the experience 
of misery is that of the experiencer and not of the kutastha 
caitanya. 

There are two entities which are involved in this 
experience of misery, the one who is miserable, the 
cidabhasa, and the one who knows ‘I am miserable’. 

On the other hand, only the object of knowledge 
(kumbha matra ) is known by the cidabhasa i.e. the waking 
experience is possible only for the waker, the dream 
experience for the dreamer etc.; whereas all the three 
states are illumined by the kutastha caitanya. Therefore, 
although, the object of knowledge is the object for the 
subject called the waker from the point of view of the 
kutastha caitanya, even the subject (the waker) who was 
experiencing the object becomes an object. The waker 
was not the absolute subject, because he also is ‘known’. 

To conclude this, the field of operation for the cidabhasa 
is the object of knowledge, and for the kutastha caitanya, 
it is not only the object but also the knowledge of the 
object and the knower himself. 
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fs,JJul ^Ildc^H I 

RdH II^HII 

Caitanyarh dvigunam kumbhe jnatatvena sphuratyatah 
Anye’nu vyava saya khyam ahureta dyatho ditam (15) 

3TcT: = therefore (the pot being illumined by both 

cidabhasa and Brahma caitanya); = in the pot; ^lldr^H 

= by knowing-ness; = the consciousness; flyrpj 

= two ways; ^><fd = is revealed; = this 

Brahma caitanya, = other i.e. naiyyayika-s; = 

this; = by name anuvyavasaya; 3TT§: 

= is referred. 

In the knowledge of a pot, the consciousness is participating 
in two ways viz. pure consciousness and reflected one; hence 
the naiyySyika-s call this Brahma Caitanya by yet another name 
as anuvyavasaya. (15) 

At ah kumbhe jnatatvena dvigunam sphurati: Therefore, 
in an object that is known, there are two types of 
consciousness—the reflected consciousness or cidabhasa 
and the pure absolute consciousness. 

Yathoditam anye anu vyavasaya khyam ahuh: This 
pure consciousness is called in the naiyyayika-s school 
of philosophy as anuvyavasaya i.e. that which supports 
and is beyond the known-knower-knowing transactions 
(vyavasaya). 

The discrimination between the Brahma Caitanya and 
Cidabhasa is further classified and summarised. — 

^ ii^ii 

Ghato 'yamityasa vuktih abhasasya prasadatah 
Vijhato ghata ityuktih brahma nugrahato bhavet (16) 

3T*T^ m-. = ‘this is a pot’; ffcf = in this way; 

3^ = this; 3frF: = reference; 3TWWFT = by the 

cidabhasa; SRTT^cT: = grace; fa^lld: = ‘this pot is known’; 

= in this way; 3f%>: = reference; ^ 

= due to the grace of Brahma Caitanya ; = 

results. 

‘This is a pot’ knowledge is possible due to the grace 
of cidabhasa, while this pot is known (by me) is possible 
by the grace of the Brahma Caitanya (16) 

The thought of the last five sloka-s is concluded here. 

Ayam ghatah abhasasya prasadatah uktih: This is an 
object, this knowledge is possible in the light of the 
reflected consciousness; vijnatah ghatah brahma anugrahatah 
bhavet: that the object has become known is possible 
only because of the pure consciousness. 

Thus the cidabhasa and the Brahma Caitanya are distinct 
and separate. Unless they are thus clearly separated in 
their roles, this type of transaction is not possible. 

The discussion thus far is to establish very firmly 
the meaning of 'tvam' in the mahavakya ‘ Tat tvam asi’ 
without a trace of ambiguity. In order to define and bring 
to our cognition the precise meaning of the tvam pada, 
the cidabhasa and kutastha are separated repeatedly in 
their nature, in their role, in their autonomy, until one 
understands that ‘I am the kutastha caitanya ’, that is 
my essential nature, I am the one who is illuminating 
the objects in the external world, I am the one who 
is present in the thought, in the knowledge and even 
in the ignorance, the miserable existence as a jlva is 
not my lot. 
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As the discrimination between the kutastha caitanya and 

cidabhasa is established with reference to objects outside the 

body, so also it is done within --- 

ci^Ih iiuii 

Abhasa brahmani dehad bahir ya dvad vivecite 
Tadvad abhasa kutasthau vivicyetam vapusyapi (17) 

= just as; = from the body; 3%: = outside; 

= cidabhasa ; = in the Brahma Caitanya, 

= is discriminated; fllcf = in the same way; 

= in the body; Sift = also; 3TT*ITCT = cidabhasa, 

= and Kutastha; = should be discriminated. 

As we have discriminated between the Brahma Caitanya 
and cidabhasa with reference to objects outside the body, so 
also we should discriminate the cidabhasa and kutastha caitanya 
within the body i.e. with reference to our body. (17) 

Yadvat dehat bahih abhasah brahmani vivecite: Just 
as we have been trying to discriminate between the cidabhasa 
and the kutastha caitanya with reference to objects outside 
the body i.e. objects other than ourselves; tadvat vapusi 
api abhasah kutasthau vivicyetam in the same way, let 
us now take up the analysis and discrimination between 
the cidabhasa and kutastha caitanya within ourselves. 

The words Brahma and Brahma Caitanya are used 
to refer to the substratum of the external world. When 
the words atm a or kutastha caitanya is used, it refers 
to the substratum of the knower T. 

When there is Brahma -atma aikya bodha, it means 
the identification of atma and Brahman , of the substratum 
of the world—Brahma Caitanya and atma or kutastha 
caitanya. The words are two but they stand for one and 
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the same. When 1 come to realise that the cutastha caitanya 
is not the caitanya with reference to this body, but it 
is the caitanya supporting everything in the whole world, 
then the knowledge that the atma is Brahma svarupa 
takes place. This is explained with reference to the inner 
knowledge. 

In the absence of a thought in the mind, with reference 

to the body, how can the cidabhasa be formed? Therefore, 

how can discrimination be possible? — 

f^TTH: cbWsbtelftfcg ^ I 

wzim ^ ^ crm nun 
Aharh vrttau cidabhasah kama krodha dikesu ca 
Samvyapya vartate tapte lohe vahnir yatha tatha (18) 

= as; dfr cTt% 5%: = when the iron is heated 

the fire pervades iron; rTOT = in the same way; 

^rft = in the T thought; ^ = and; 

= in the thoughts of desire, anger etc.; = 

the cidabhasa ; ti<*n>4 = having fully pervaded; = 

exists. 

As the fire pervades and exists in the heated iron so also 
the cidabhasa pervades and exists in all the thoughts like desire, 
anger etc., and the aham vrtti. (18) 

Yatha tapte lohe vahnih samvyapya vartate: When 
an iron ball is heated, the fire enters the ball and permeates 
it totally and fully. Tatha aham vrttau kama krodha adikesu 
cidabhasah samvyapya vartate: In the same way in the 
cidabhasa pervades the aham vrtti and other vrtti-s like 
desire, anger etc. 

The aham vrtti i.e. ‘I am’ thought is illumined by 

cidabhasa is demonstrated--- 
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'mdm eftt trtc^ter i 
iJcWmmufedf frR: ^R^TTfe^T: ll^ll 

Sva matram bhasayet taptarh loharh nanyat kadacana 
Evama bhasa sahita vrttayah sva sva bhasikah (19) 

cTHJJ ci)64, = the hot iron; = itself only; 

= illumines; 3T^Tc^ = other things; = ever; T 

= not; tr^ = in the same way; 3TTORT ufedi frPT: 

= thoughts with cidabhasa ; W'WHiRtshi = illumine 

themselves only. 

As the heated iron illumines itself only and never anything 
else, so also the thoughts associated with cidabhasa can illumine 
only themselves and nothing else. (19) 

Taptarh loharh svamalrarh bhasayet anyat kadacana 
na: The heated iron ball illumines only itself and not 
any other objects; evam abhasa sahita vrttayah: in the 
same way the thoughts [vrtti) in our intellect which are 
bathing in the light of the consciousness (cidabhasa), 
sva sva bhasikah : can illumine only themselves. Among 
the external objects, only those objects on which the 
light is reflected are seen. So also in our mind, only 
those thoughts which are bathing in the light of consciousness 
become available to us one by one for cognition and 
the cidabhasa i.e. the thoughts associated with reflected 
consciousness, results. 

(Ref.: M.L.-4.2) 

Now the kutastha caitanya is explained --- 

IIRo|| 

Kramad vicchidya vicchidya jayante vrttayo’khilah 
Sarva api villyante supti murccha sama dhisu (20) 

SlfftcTT: = all; 3rPI: = thoughts; = in sequence; 

fafesu ftf%U = separately; = are born; R3? 

= all; 37ft = indeed; §ft = in deep 

sleep, unconscious state and samadhi; = are 

absorbed. 

All the thoughts of waking and dream states are bom 
independent of each other, discretely, in a sequence one after 
another. And all of them get dissovled in their absence in 
deep sleep, swooning and samadhi. (20) 

Akhilah vrttayah kramat vicchidya vicchidya jayante: 
All thoughts (of the waking as well as of the dream 
states) are produced one by one as a sequence of independent 
vrtti-s. Supti murcha samadhisu sarva api villyante-. All 
of them get totally absorbed one by one as in deep 
sleep, or in swooning or in samadhi. All thoughts, whether 
they are of the waking state or of the dream state are 
independent of each other, each thought rises, remains 
for sometime and then goes back. 

The kutastha is manifesting as witness in the absence 

of the vrtti—how? 

Rf5=bftuT ^rrcrt ffcr ■'JMci \\W\ 

Sandhayo ’khila vrtti nam abhava scava bhasitah 
Nir\ikarena yenasau kutastha iti cocyate (21) 

= all; = of the thoughts; 

= junctions; 3T*n^: = absence; = and; 

= by which; ftft'fcft'T = by the immutable caitanya ; 

3rgmftdT: = are illumined; 3T^t = this caitanya-. 
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= the Kutastha; ?fd = is; ^1 = and; 

= is called. 

That unchanging principle by which all the functions of 
the thoughts and their absence is illumined, is called as kutastha 
caitanya (21) 

As said earlier, each vrtti or thought is illumined 
by the cidabhasa, and each vrtti is independent of the 
other, each rises and subsides. That means, there is a 
gap between one vrtti and the next. The many-ness of 
thoughts is possible only if there are gaps between two 
thoughts. For the creation of separateness, absence in 
between is essential. Between two thought-presence, there 
is a thought-absence. 

Yena nirvikarena akhila vrttinam sandhayah abhavah 
ca avabhasitah asau kutastha ucyate: Therefore while the 
cidabhasa can illumine the presence of thoughts, it cannot 
illumine the gap between thoughts i.e. the absence of 
thought. So what is it that establishes the separateness 
between two thoughts? 

The kutastha caitanya is the one which is present 
not only in the vikara or modification called the thought 
but in the absence of thought also. That element, which 
gives validity to the presence of thought as well as its 
absence is our essential nature. 

Therefore, on the seat of meditation while doing japa, 
keep quiet between one nama and the next; and thus 
create a conscious gap between two nama-s. This gap 
is where we are one with the kutastha caitanya Listen 
to that silence! 

The thought development in last five stoka-s leads us 
to— 

dclK1> II33II 

Ghate dviguna caitanvarh yatha bahye tatha’ntare 
Vrttisvapi talastatra vaisadvam sandhito’dhikam (22) 

^ = the pot outside the body; 2T2JT = as; 

= two; = consciousness (i.e. cidabhasa 

and Kutastha) ; d^TT = similarly; 3Fdt = inside; £jfrT| = 

in the thoughts; = also; dW: = therefore; d^ = there; 

STfad-: = in comparison to junction; = is prominant; 

37^1 = more. 

As two types of consciousness are involved in knowing 
the pot which is outside (viz. cidabhasa and Brahma Caitanya) 
so also is true with reference to inner thoughts where cidabhasa 
and kutastha caitanya are involved. Therefore, there is more 
clarity in the thoughts as compared to the junction of 
thoughts. (22) 

Bahye ghate yatha dviguna caitanyarh tatha antare: 
As in the case of external objects, there are two types 
of consciousness --- the reflected consciousness or cidabhasa 
and the pure consciousness or Brahma Caitanya; in the 
same way with reference to the inner world of thoughts 
also, there are two types of consciousness, cidabhasa 
and kutastha caitanya. 

Tatah sandhitah adhikam vaisadyam: Because of these 
two types of consciousness, the clarity is more obvious 
in the thought than in its absence. In the presence of 
the thought, both the consciousness are present and 
therefore, it is not easy to notice the kutastha. But in 
the absence of the thought or the conditioning, only the 
kutastha is present and not the cidabhasa and so it is 
easier for the seeker to cognize the kutastha as being 
our essential nature. This is what the great masters mean 
when they say ‘keep quiet’. Reacting to the world only 
means, getting lost either in the world or in the thought 
and we cannot discriminate between the kutastha and 
cidabhasa. Therefore, when we are awake, and the mind 
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is without thought, such a thoughtless, non-sleeping mind 
is itself the Parabrahma Paramatma. 

To summarise: the mind contains two types of thoughts; 
the aham vrtti the knower of thoughts, and the thoughts 
in the form of kama, krodha etc., or jap a etc., When 
the aham is focussing on, say the name of the Lord, 
the thoughts are maintained. When the aham is focussing 
constantly on the silence, there is no cidabhasa in the 
silence and therefore the aham is absorbed in its own 
essential nature called kutastha caitanya. 

Therefore, it is called saksL When we give value 
to the cidabhasa, every thought is capped by the cidabhasa. 
Then I get carried away by the emotion of anger etc., 
and become a victim, the jiva. If I do not get carried 
away but watch from a distance, then I am saksi caitanya 
observing the cidabhasa, when 1 drop the cidabhasa as 
an object of observation, I am not even a saksT, I simply 
am. 

Now, reverting to the illustration given at the beginning 
of the chapter, of a wall illumined by general direct sunlight, 
and the reflected light spots, of sun, by the mirrors. 
Where there were brighter light spots from the reflected 
light, it was difficult to understand that there were two 
lights there. But if we focus our attention on the space 
between the spots, the general light is seen. So also, 
the kutastha caitanya becomes more obvious and perceptible 
when we are able to stay quiet in the absence of thoughts. 

Now, the knowingness or unknowing-ness i.e. to become 
an object of knowledge or to become an object of ignorance 
is possible so far as external objects are concerned. But 
the same status does not exist with reference to the 
thought e.g. an object is lit by the light of consciousness 
and the result is I know this object. In the second stage, 
I know this object because it is other than me. With 
the eyes I have seen the object, but can I see my eye 
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with the eye? With the vrtti, the thought 1 have known 
the object, but can 1 see the thought with the thought? 

This aspect is taken up in the next sloka--- 

^llddl^liarl ^ | 

IR3II 
Jhatata jhatate na stah ghatavad vrttisu kvacit 
Svasya svena grhi tatvat tabhih cajhana nasanat (23) 

Mddcf = like the pot; (i.e.known or not known); 

= in the thoughts; = anywhere; qlidcii = knowingness; 

3h^iicicii = non-knowingness; T = not; Pff: = is; 

= (because) of itself; = by itself; 

, = cannot be objectified; ^ = and; <nf*T: = by its 

very arising; 3^TR = ignorance; hi^hicL = is destroyed. 

The thoughts themselves, like a pot, cannot become cither 
known or unknown, because each thought, being associated 
with cidabhasa is self-illumined, cannot know itself, nor can 
it not-know itself. The ignorance is destroyed by its own 
knowledge, hence cannot fall in the category of unknown. (23) 

Ghatavat vrttisu jhatata a jhatate na stah: As with the 
external objects in the case of the thought, there cannot 
be knowing-ness or non-knowing-ness. That means, the 
vrtti or thought as an external object can be referred 
to as ‘I know this object’ or ‘I do not know the object’, 
because the object is other than the thought and the 
knowledge is taking place through the medium of thought. 
But when it comes to the thought itself, knowing-ness 
and non-knowing-ness is not possible. The reason is because 
of ‘a simple rule, Svasya svena agrhltatvat: the intellect 
- the thought cannot know itself, just as the eye can 
see everything except itself, the nose can smell everything 
except itself and the mind can feel everything except 
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itself. Therefore, knowing-ness is not possible by the thought 
itself. 

Tabhih ajhana nasanat: Further more when the object 
becomes known, and the thought of knowing is born, 
the thought of ignorance is destroyed by the thought of 
knowledge. So non-knowing-ness is also not possible. Thus, 
in the case of thought (vrtti), neither knowingness nor 
non-knowingness is possible. 

The purpose of this statement is to make the difference 
between the kutastha and the cidabhasa very clear, that 
as the cidabhasa is known by the kutastha caitanya, the 
later cannot be known by itself - there knowing is being. 

The conscious aspect is common between cidabhasa and 
kutastha, however, there is still some difference - what is 
that? --- 

^OTTrf^RcT: IRXII 

DvigunI krta caitanye janma nasanu bhutitah 
Akutastham tadanyattu kutastha mavika ratah (24) 

ftjoft cf*r = in the double consciousness i.e. 

cidabhasa; 5P?T TTCT 3FpjfcRT: = because there is experience 

of birth and death; = that cidabhasa; = is 

mutable; SRTcf = the other i.e. kutastha; 3 = indeed; 

3tfci=hKd: = being immutable; = (is known as) 

kutastha. 

In cidabhasa that has general and specific consciousness, 
on account of its birth and death alongwith each vrtti, is called 
as a-kutastha i.e. ever changing, the other is Brahma Caitanya 
being unchanging is called as kutastha caitanya. (24). 

The effort is to separate kutastha from cidabhasa. 
The former is the substratum, while the latter is the 
reflection in the thought. Our essential nature is that of 
kutastha and that is what we have to cognise. 

DvigunI krta chaitanye janma nasa anubhutitah: The 
cidabhasa is formed thus: When there is a thought, that 
thought bathing in the light of consciousness, the 
consciousness is as if getting reflected, and because of 
this, a specific quality of presence of the thought is created. 
So with the birth of the thought, the presence of cidabhasa 
becomes specific. When the thought dies, there cannot 
be a specific reflection - it is only the general consciousness 
or kutastha. 

Thus there are two guna-s in the cidabhasa—birth 
(Janma) and death (nasa). It is mutable. Therefore, it 
is said a-kutastham that is not kutastha. It is not immutable. 
Anyastu kutastha avikaratah: Whereas the other is the 
kutastha Caitanya which is immutable, it does not change 
by the presence or absence of thought. 

Experiences of happiness or unhappiness do not remain 
all the time. But our ‘being-ness’ is continuous, inspite 
of the presence or absence of experiences. The common 
denominator is the kutastha caitanya and that which is 
constantly tossing up and down is the cidabhasa. The 
kutastha is avikari, untouched by joys and sorrows. 

Is the kutastha a figment of imagination. No, it has 
been established in the scriptures and also by the great masters 
(acarya-df in their writings — 

fjcf tic}} ipmi 

Ant ah karana tad\jtd saka tyada vane kadha 
Kutastha eva sarvatra pur\'a caryair viniscitah (25) 
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SRPSRW = the mind; d^frl STTSft = witness of the 

thoughts; = etc.; = in many ways; ^ 3TT^lf: 

= by earlier acarya-s; = everywhere in their 

books; sgZW: = the kutastha \ ^ = alone; fclfa%cT: = 

is ascertained. 

The earlier teachers have established kutastha caitanya as 
the witness of the mind and the thoughts in many ways, in 

and through all their writings. (25) 

One quotation from the writing of one of the great 

acarya-s like SureSvaracarya is given: 

Antahkarana tad vrtti saksi: The thought (antah-karana ) 

and the knower, the witness of the thought (Tat vrtti 
saksi) --- statements like this establishing that there is 

something other than the thought, called the kutastha caitanya 
(kutastha eva) have been stated. Anekadha purvacaryaih 
vinisitah: This is expounded in clear terms by many earlier 

teachers in many places. 

(Ref.: V.V.-ll) 

Not only about the kutastha caitanya, but about cidabhasa 
also we come across many earlier references of great teachers --- 

^ic^miflTOTiN' gjsrnrraTW w i 

Atma bhasa srayak caivam mukha bhasa sraya yatha 
Gamyante fastra yukti bhyam itya bhasas ca varnitah (26) 

zraT = as; grr = face; 3TmTH = reflection; STTSPTr: 

= support i.e. mirror; ^ = and; = similarly; 

37TcfTT = kutastha; 3TPTW = reflection; i.e. cidabhasa; 

3TT8T3T: = support i.e. thoughts in the mind; TRT^ 

= is known; stlHM I= (by the authority of) 

scripture and logic; ffcT = therefore; = the cidabhasa; 

= and; dRld: = is explained (by the teachers). 

As the face, its reflection and mirror are known (by direct 
means of knowledge), so also kutastha, cidabhasa and mind 
are known by the statements of scriptures and logic. In this 
way cidabhasa is described in the scriptures. (26) 

Yatha mukha abhasah asrayah ca gamyante: As the 

original face, the reflection and the reflecting medium 

is known directly by the means of knowledge, the perception 

of these three components is very clear. 

Evam atma abhasah asrayah: There are three 

things — the atma i.e. kutastha caitanya, abhasah i.e. the 

reflected consciousness, and the antahkarana i.e. the 

mind—the reflecting medium. 

When the kutastha caitanya is conditioned by the 

mind, there is a reflection of the atma or the kutastha 
in the mind. This reflection is called the cidabhasa. 

Abhasah varnitah: This is the way cidabhasa was 

referred to in the earlier texts. This can be established 

by sastra-yuktibhyam: the method of quoting from the 

scriptures and by logic (yukti) e.g. in Kathopanisad (V-9) 

it is said: as the fire is present everywhere, but becomes 

manifest in a particular spot because of the conditioning 

of the thing that is burnt. Likewise kutastha caitanya is 

everywhere, but it becomes manifestingly distinct with 
reference to a particular object or thought. 

Through logic also the distinction between kutastha 
and cidabhasa is well established as in Sloka 24, where 

it was shown how the kutastha is avikari and cidabhasa 
is vikarietc. 

(Ref.: U.S.-18.43 and 18.109) 

This being so, why bring the topic of cidabhasa without 

which every thing is possible? Such a doubt is raised. - -- 
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crl lcbl'-Cl<4 IHH Ml I 

if ^Trfit V[ZVm\ ^mi^T f% ^ IRV3II 

Buddhya vacchinna kutasthah lokan lara gam a gamau 
Kartum sakto ghalakasa iva bhasena kirn vada (27) 

3raf%?r = the kutastha caitanya limited 

by intellect; Meii=bm: = pot space; = like; cTfaTOTC = 

in different worlds; TO STTOff = going and coming; °F^( 

5TtF: = is able to do; 3TOT^T = by the cidabhasa; 

= what is achieved; ^ = say! 

When the kutastha caitanya, limited by intellect like the 
pot space, is able to do, going and coming in the different 
worlds (like heaven etc.), why mention the cidabhasa as important 
in the field? Please explain! (27). 

Two theories i.e. Avaccheda vada and Pratibimba vada 
are being discussed, the upholder of one theory questioning 

the need for the other. 

Before proceeding further it is necessary to caution 

the spiritual student from falling into the camp of one 

theory or the other. To do so will only result in making 

him a sampradaya vadi, arguing that one is right and 

other is wrong. Such a duragraha (insistence) should not 

be allowed to enter the buddhi (understanding) of a spiritual 

seeker. 

With reference to the two terms, cidabhasa and the 

conditioning, let us take the example of space conditioned 

by walls. Space inside a glass jar is glass space. When 

the jar is shifted from one place to another, the glass 

space also moves. 

Applying this example to the jTva, the student raises 

the question: The jiva going from one body to another 

or to heaven or hell etc., can be achieved by the 

avacchedavada; there seems to be no need to bring in 
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the reflection of consciousness as an essential quality of 
the jiva. 

Buddhi a vacchinna kutastha ghatakasa eva iokantara 
gama agamau kartum saktah: The kutastha in which the 

buddhi (intellect) is imagined to be a conditioning as 

in the case of the pot-space, this pot space can go from 

place to place; so also the kutastha conditioned by the 

intellect can go from place to place. Abhasena kim vada: 
Why introduce the subject of reflection (pratibimba) of 

kutastha in the intellect and the reflected cidabhasa being 

responsible for jlvabhavattc.? 

The answer to this doubt is given in the next sloka 

All these doubts and answer sequence should be 

understood in the correct perspective of prakriya or 

concept-development. The purpose is to replace earlier 

erroneous concept by subsequent less erroneous concepts, 

until the final correct concept is reached and ultimately 

even that so-called correct concept is dropped. Concepts 

keep changing but that one entity, the one substratum 

is unchanging existence. To arrive at that point is the 

purpose of vedanta sastra and the spiritual student’s sadhana. 
All arguments (vada-s) and logic (yukti) and prakriya 
should be understood only as having a limited role in 

our realisation of that one Truth - to be dropped when 

their purpose is served. 

(Ref. K.U.-2.24) 

The objection of need for Cidabhasa is explained in 
the following sloka — 

^ffacTT WR6W 

Srnva sarigah pari ccheda matra jjfvo bhave nnahi 
Anyatha ghata kudya dyaih ava cchinnasya jlvata (28) 
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5joj = listen; 3TFTsT: = the kutastha caitanya; nfV>*k 

rrrarrc^ = merely by limitations; : = jiva; ^ = 

not; »T4cf = becomes; ST^T^IT = or else; FZ 3TT^: = 

by pot, wall etc.; = of the limited one; ^cii 

= will attain jiva -hood; % = indeed. 

Listen to the answer to your doubt. By mere limitations, 
the unattached kutastha caitanya does not attain jiva bhava 
Or else by the limitations of pot or wall, there would have 
been y/Va-hood born (which is not seen). (28) 

The shortcoming in the doubt raised in the previous 

sloka is now explained: 

Srnu asaiigah parichheda matrat jlvah na bhavet: Listen, 

the kutastha caitanya is asaiigah, totally unattached by 

the limitation of intellect etc. Like the space in the pot 

is not in any way affected whether the wall is smooth 

or rough, wet or dry, coloured or not etc. 

When such an unattached kutastha is conditioned by 

the conditioning, by that process alone it does not become 

a jiva. 

We saw in chapter VII how the post (kutastha) is 

reflected (cidabhasa) in the reflecting medium of water 

(the antahkarana or thought). When the medium is disturbed, 

the reflection appears to shake; but in reality it does 

not. So also the cidabhasa (the reflection) by itself is 

not the jiva. The antahkarana neither suffers nor does 

not suffer on account of the thoughts because that is 

its nature. Furthermore, the kutastha (the post) is 

independent of the mind, (the water) and the movement 

in the water (thoughts). 

Thus, the kutastha being reflected in the pool of the 

mind (thought) does not make it a jiva. 

Anyatha ghata kudyadair avacchinnasya jlvata: 

Otherwise, even objects will become jiva, because they 
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also have two types of caitanya - the Brahma Caitanya 
and cidabhasa. jiva is not inert like a pot etc. Therefore, 

conditioning alone is the criterion for being a jiva 

The doubt is further elaborated— 

-T 'W^rciii^lci -c|-d4T I 

37*5 ™ IR^II 

Na kudyasadrsi buddhih svacchatvaditi cettatha 
Astu nama paricchede kirn svacchyena bhavettava (29) 

= the intellect; = being immaculate; 

= wall; = like; ^ = not; ?frf = thus; 

= if one objects; rTOT = like that; TFT = 

be it so; = in the limitations; wi^Ih = by being 

immaculate; TR = your; = what is achieved 

or what is meant? 

If one objects that, the conditioning intellect for consciousness 
is purer and clearer, as compared to wall etc., therefore, the 
consciousness limited by wall etc., cannot be jiva. Let it be 
so! What do we achieve by the purity of the conditionings? (29). 

The student raises another objection: Buddhi 
svacchatvat kudya sadrsi na: the buddhi or antahkarana 
is so pure and transparent, you cannot compare it with 

a gross (opaque) object like the wall or the pot. 

The buddhi has the specific quality of being able 

to reflect the consciousness. Although, the consciousness 

is relfected in the pot as the cidabhasa, the jiva bhava 
cannot come in it. Therefore, whether the jiva bhava 
corfies or not depends on the quality of the conditioning. 

The teacher replies: 

Tatha astu nama paricchede svacchyena tava kirn 
bhavet ? Let the condition of intellect be purer and clear. 
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What could be achieved by the purity of the conditioning? 

Above statement is further clarified/elucidated through 

an example --- 

qfvm n^oii 

Prasthena daru janyena kamsya janyena va na hi 
Vikretus tandula dlnarn parimanam visisyate (30) 

31? = by the one made up of wood; <=blW 

spfa = by one made up of copper; 3^ = by 

the measure; = the commodity that is sold; cT^grT 

= such as rice etc.; M&MIUIH = the measurement; 

1 = not; % = indeed; = is added; 3T = 

or. 

The quality of the measured items like rice etc., does 
not get affected in any way, whether the measure is made 
up of wood or bronze. (30) 

Prasthena daru janyena va kamsya janyena vikretuh 
tandula adlnam parimanam na hi visisyate: Whether the 
measure is made of wood {daru) or of bronze {kamsya) 
it makes no difference to the quantity of rice (tandulum) 
measured. What matters is the conditioned and not the 

conditionings. 

The teacher is thus trying to draw the attention of 
the student away from the conditioning and bring it to 
the seemingly conditioned (kutastha caitanya). 

Similarly, when we get distressed by the miseries 
of the world, great masters like Ramana Maharsi advise 
‘Do not talk about the miseries in the world.. Ask who 
is miserable?’. When we pursue this question, then it 
will be understood that there is no one who is miserable. 

Whether, it is the reflection on the wall or in the 
antahkarana, in the water or in the oil, reflection is reflection. 
The reflecting medium does not create the jivatma bhava. 

The thought continues--- 

^ ^ fSUdWJWWl ll^ll 

Pan mana visese’pi prati bimbo visisyate 
Karhsye yadi tada buddha vapya bhaso bhaved balat (31) 

= in the copper measure; TfoTPT = measurement; 

= is not additional; = although; 

= the reflection; = is added (gets reflected); 

^ = thus argued; = in that case; pfr = in 

the intellect; 3}ftT = also; 3TTOTH: = the cidabhasa; sterile^ 

= without choice; = shall be. 

If one argues that there may not be any effect as regards 
the quality of the measured rice; but there will be reflection 
of rice in the bronze (and not in wooden) measure, then he 
has answered his own question. So is the case of cidabhSsa 
with reference to the intellect, which will result automatically. 
(Therefore, the cidabhasa has to be accepted). (31). 

The student continues arguing obstinately. Karhsye 
parimana avisese api prati-bimba visisyate: In the bronze 
measure, there may not be any speciality about the quantity 
of rice measured, but even so, there is a special reflection 
in the bronze measure which is absent in the case of 
the wooden measure. 

.Yadi tada buddhau api abhasa balat bhavet: The teacher 
says, very good, if you are talking about the reflection 
ol the rice in the bronze, you have yourself answered 
your question as to why there should^ be a cidabhasa, 
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because the buddhi is bright, there will be cidabhasa 

whether you want it or not! 

The student’s question was:‘why do you bring the 
pratibimba vada i.e. the cidabhasa as a reflection in order 
to establish the kutastha ?’. And when the teacher explained 
with the example of the wooden and metallic measure, 
what is of significance is the conditioned and not the 
conditioning. The student says that there may not be 
difference in the conditioned (the rice) but the reflecting 
quality of the conditioning does differ. Thus he himself 
admits that buddhi which is pure and transparent does 
reflect the consciousness and thus there will be cidabhasa. 
Definitely one has to accept cidabhasa for understanding 

kutastha. 

(Ref. M.L.-4.4.10) 

The reflection and cidabhasa art synonymous --- 

H ft ll^ll 

Isad bhasana mabhasah prati bimba statha vidhah 
Bimba laksana hinah san bimba vad bhasate sa hi (32) 

= the limited consciousness; 37TOTCT: = is 

called cidabhasa; yfdto = the reflection; f^t: = 

is of the similar type; % = indeed; fsra tjfr: = 

unlike the essential nature of the original object; = 

being; = like the reflection; = shines forth; 

ST: = that (cidabhasa is nothing but reflection). 

Expression of consciousness through limitations is called 
abhasa. The reflection of an object is also of similar kind. 
It is devoid of the nature of reflected object, but appears 
to be like the reflected object. (32) 

Two words, cidabhasa and pratibimba used 
alternatively, are in reality synonymous, meaning the same. 
This point is taken up now: 

Isad bhasanam abhasah pratibimbah tatha vidhah: 
Abhasah means partial (incomplete) manifestation. The 
cidabhasa is also like that. 

Bimba laksana hinah san bimba vat bhasate sa hi : 
It does not have all the qualities of the original object— bimba 
that is reflected. It looks like the original object. 

Now what is the difference? This is explained in the 
next sloka — 

Sasahgatva vikara bhyarh bimba laksana hlnata 
Sphurti rupatva metasya bimba vad bhasanam viduh (33) 

= of this cidabhasa; U*itfc=t = with association; 

= with modification; foMdSTW ffarTT = unlike 

the kutastha cailanya; Fgfi? = the illumination aspect; 

= like the kutastha caitanya; = 

is called by the wise. 

This cidabhasa is described (by the wise) unlike the pure 
consciousness being associated with the conditioning and 
modifications, and like the pure consciousness, being able to 
illumine the object. (33). 

Etasya sasahgatva vikarabhyam: With reference to the 
medium of reflection (sasahga ), the cidabhasa is a vikari. 
If there is no reflecting medium, the cidabhasa or pratibimba 
cannot be. The clarity of pratibimba is dependent on 
the quality of the reflecting medium. The disturbances 
and distortion of the reflecting medium will be superimposed 



1026 PancadasT 
KutasthadTpah Ch. VIJ1 1027 

on the pralibimba. Although the original bimba remains 
unchanged. So, this is bimba laksana hlnala i.e. contrary 

to the original object. 

Thus, the reflection has two qualities: one, that it 
is similar to the original object which it reflects; and 
the other, it is not similar (bimba-laksana hlnata). 

The non-similarity lies in the fact that the original 
object can exist without the presence of the reflecting 
medium, but the reflection cannot exist without the reflecting 

medium. 

The similarity is their being conscious (spburti 
rupatvam). Etasya sphurti rupatvam bimba vat bhasanarh 
viduh: The light has the capability to illumine objects, 
so also its reflected light in the mirror has the ability 
to illumine something. 

Similarly, the reflected consciousness, the cidabhasa 
has the ability to illumine the objects in the world, while 
the kutastha has the capability to illumine the presence 
or absence of objects. 

Therefore, spburti rupatva is common to kutastha 
caitanya and cidabbasa while the independence of the 
kutastha and the dependence of the cidabhasa constitutes 
the difference or dissimilarity. This is what is meant by 
the term ‘isad bhasanam abhasah' in the previous sloka. 

The conclusion that is reached by the explanation 
thus far is: the acceptance of the cidabbasa is essential 
for dropping the jivatva bhava; the reflected consciousness 
has some of the qualities of kutastha, but it also has 
some qualities which are not of kutastha. This impossible 
combination is called ‘the jivatva bhava ’. Therefore, neither 
cidabhasa nor kutastha nor the reflecting medium is the 
jlva. Cidabhasa takes the modifications of the reflecting 
medium and the eternal-ness of the kutastha as his, and 
therefore, starts to imagine that being conditioned, unhappy 
being is his real nature. 

Therefore, if jlva is understood as jlva only like 
ghata-akasa or pot space, it is errorneous. The conditionings 
by themselves do not make us miserable, but accepting 
these conditionings as eternal and real does. 

Identification with the body (conditioning) leads to 
two desires: the desire to live—because of the fear we 
will lose the body; and the desire to die—because when 
the body is destroyed all associated miseries will cease. 
Both desires are born out of the ignorance of our essential 
nature, which is the kutastha caitanya. 

When someone asked a saint, ‘I want peace’; the 
saint replied: ‘simple!, remove the T, remove the ‘want’ 
and what remains is peace’. The ‘want’ is coming between 
‘I* and ‘peace’. Once the ‘want’ is gone, the ‘wanter’ 
i.e. ‘I’ who ‘wanted’ will cease to exist. Then Peace, 
the kutastha, is revealed to Oneself. 

Thus after acceptance of cidabhasa as an essential step 

towards kutastha caitanya, now the teacher goes ahead to 

establish existence of cidabhasa-as other than intellect --- 

ffcT ||$X|| 

Nahi dhl bhava bhavitvad abhaso ’sti dhiyah prthak 
Iti cedalpa mevoktam dhlra pyevarh svade hatah (34) 

= the cidabhasa; tft = being 

dependent on the existence of intellect; fW: = from the 

intellect; = is; 4^ = different; ^ = not; % = indeed; 

= thus; ^ = we enquire; = very little; 

^ = indeed; 3fF>^ = you said; = intellect; Slftf 

= also; = its own gross body; Qcpj = js 

not different. 
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11 one argues that the abbasabeing dependent on the intellect, 
it cannot exist separate from intellect, then you have said something 
incomplete, for even the intellect cannot exist independent of 
the gross body. (34) 

Upto this point, the discrimination of the jlva from 
the kutastha caitanya was explained. It was established 
that the cidabhasa is essential in the framework of the 
jivatva; or samsarl or individuality. The consciousness 
cannot be considered in terms of the ghatakasa or mahakasa 
i.e. by aviccheda-vada alone. The pratibimba-vada, the 
reflection of the consciousness in the conditioning called 
the mind is essential. 

Having established that point, another theme is being 
developed from this sloka, namely, cidabhasa is always 
talked about with reference to the medium called the 
mind. For example, the bucket is the gross body, the 
water in the bucket is the mind, the sun that gets reflected 
is the consciousness and the reflection of the sun in 
the bucket is the cidabhasa, which means that without 
a reflecting medium the cidabhasa cannot take place. 

This inference is being denied. DhT bhava bhavitvat 
abhasah dhiyah prthak na hi asti: If you think that cidabhasa 
is totally dependent for his existence on the medium 
of reflection called the mind and that it cannot exist 
without the buddhi, id cet alpam eva uktam, if this is 
what you think, then you have said little, dhl api sva 
dehatah eva asti: because the intellect also cannot exist 
without the gross body! 

This thought of counter question is concluded in next 
sloka --- 

^ gfelNtflJMKlw (WWfrT I 

^r: h^h 

Dehe'mrte'pi buddhis cet sastra dasti tatha sad 
Buddhe ranyas cida bhasah pra vesa srutisu srutah (35) 

Sift = although the body dies; = the 

intellect; 34f^ = remains; cT^TT = and; flfcT = this being 

so; SIHNId, = as per the authority of scriptures; = 

if argued in this way; = from the intellect; 

= other; f^TOTH: = the cidabhasa; SFftT = entry; 

3% = in the scriptures; = is heard. 

If we accept, on the basis of the authority of the scriptures 
that although the body may die, the intellect remains, so also 
is made clear in the same authority, that the Paramatma enters 
the body in the form of jlva (i.e. cidabhasa ). (35) 

Dehe mrte api buddhi asd tatha sastrat api srutah: 
(The student says) Even when the body dies, the mind 
(intellect) remains. So say the scriptures. 

The intellect or antahkarana exists independent of the 
gross body. When the body is destroyed, intellect alongwith 
the jlva goes from one body to another. 

Buddheh any ah cidabhasah pravesah srutisu srutah-. 
The teacher says according to the (same) scriptures, 
cidabhasa which is other than the buddhi enters the body 
or the Conscious being. The belief that cidabhasa is reflected 
in the buddhi and must, therefore, exist alongwith the 
buddhi is not correct. 

As for your argument that the antahkarana exists 
independently of the gross body, however can you see 
the subtle body or the manifestation of the subtle body, 
or can you imagine the existence of the subtle body 
without reference to the gross body. If the existence of 
subtle body is possible without the gross body, then it 
is equally possible that cidabhasa can exist without reference 
to the reflecting medium. 
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(Ref.: B.U.-4.4.2; A.U.-1.3, 1.11, 1.12; T.U.-2.6) 

May be that the cidabhasa enters the body alongwith 
and in association with the intellect? — 

^ ii^n 

Dhi yuktasya prave sascet naita reye dhiyah prthak 
Atma pravesam sahkalpya pravista id giyate (36) 

= (of the cidabhasa), alongwith the conditioning 

of intellect; = entry in the body; = if we consider 

in this way; T = no, it cannot be so; = in the 

Aitareya upanisad ; feRT: = from the intellect; ^21^ = other; 

3TTrRT = the pure Self; = entry; = have 

decided; = entered; ?fcT = thus; = is declared. 

To accept the entry of cidabhasa alongwith the intellect 
is not correct; for, in Aitareya upanisad it is specifically mentioned 
that the Self, who is other than the intellect, having decided 
to enter, entered. (36) 

Dhiyuktasya pravesah id cet na: If you think that 
the cidabhasa & nters the body alongwith the intellect (dhih), 
this is not correct, Aitareye dhiyah prthak atma pravehrii 
samkalpya pravistam id giyate: in the Aitareya upanisad 
of the Rg veda, it is said that apart from the intellect, 
(antahkarana ) atma enters the body by its own samkalpa. 

How this is done is explained in the next sloka again 
quoting the Aitareya upanisad — 

^ ^ Fnficfkun^ i 

fTOTcWi; II3V3II 

Kaiharh nvidam saksa deham madrte sya did ranat 

Vidarya murdha simanam pravistah sarhsara tyayam (37) 

SPPf = the supreme Self; H 3T$T = alongwith 

eyes, body (etc.); Mec) = without me the consciousness; 

TWJ = how; J = indeed; = this; = will 

exist?; = on the top of the skull; = in the 

centre; = pearcing; Slfel?: = entered; ^tnid = and 

attained jivabhava; ^ = thus; ^<IJllrf = is said. 

The Aitareya upanisad says that this atma (having created 
the world) thought - how can this body alongwith its senses 
(i.e. subtle body or mind) exists without me? Then having 
pierced the cranium top entered the body and thereafter, attained 
jiva bhava as a samsSri. (37) 

Ayam sa aksa deham madrte katham nu syat: This 
Paramatma, or pure consciousness, when he has seen 
the whole creation alongwith the senses and the body 
etc., then he starts thinking : without me how can this 
creation exist and for whom will it exist? (Ait.U. I-iii-11.) 

Murdha simanam vidarya pravistah samsarad: Having 
thought thus, (having created the whole world) the atma 
entered, as if, from the brahma randhra. Having entered, 
he got so much enchanted by the conditionings that 
thereafter, he forgot his original glory that he is independent 
of these conditionings, and started thinking that this was 
his real nature. 

Such a statement comes in the upanisad-s in many 
ways. What is its significance? 

We are not born with love or hatred for anything 
or 'anybody in this world. But gradually we create 
special attachments and its consequential bondage or 
sarhsara which we then bemoan. But the scriptures 
tell us that it is our own mental projection that we 
ourselves have created and now find it difficult to 
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withdraw from this situation. This inability to withdraw 
is called samsara. 

But we glorify this samsara by giving it beautiful 
names like kartavya karma etc. It is important that we 
do our duty and enjoy or ignore our duty and suffer. 
The former is freedom, the latter is bondage. Therefore, 
the significance for the seeker in the statement that the 
Paramatma entered the world which he himself created, 
is to remind us that the entry into the world (of objective 
experiences) should be such that one can withdraw at 
any time. 

This is said beautifully by Bhagavan Krsna (B.G.V-1-2) 
when Arjuna asks him ‘You talk of karma sometimes, 
and of samnayasa yoga at other times, out of the two, 
which is good for liberation?’ Bhagavan declares very 
clearly: 

Both are essential in life - involvement as well as withdrawal. 

The supreme state to be striven for is, that where we 
reserve the freedom: as to when we get involved in activities, 
how long we stay involved, how deep we get involved,' 
and when to withdraw. Thus what the scriptures convey 
is the importance of withdrawal in spiritual sadhana. 

Regarding the view that the cidabhasa is dependent 
on the reflecting medium, the implication is the reflection 
depends on the quality of the reflecting medium. The 
fallacy in this line of thought is that the reflection is 
given an existence which it does not possess. The waves 
in the water or the muddiness cannot, in reality, touch 
the reflection for the simple reason that the reflection 
has no existence. Giving undue importance to the 
conditioning in the reflecting medium (water or the mind) 
is giving validity to the reflection! 

There, when at the seat of meditation, the mind is 
disturbed by thoughts, to become frustated is as futile, 
as if, the sun were to worry about its reflection in the 
ocean dancing constantly. Meditation should not be allowed 
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to degenerate into bhoga, where one wants to repeat 
the meditation of yesterday. In the first place, it puts 
the mind in a preconceived frame; secondly no experience 
is ever repeated. Each experience of every being, is unique. 

Therefore, if we think the cidabhasa is dependent 
on the reflecting medium, called the antahkarana, we are 
allowing ourselves to be sidetracked. The Purusa, the 
jlva is not independent of the substratum (as was established 
in chapter VII). Neither the cidabhasa, nor the reflecting 
medium, the antahkarana nor the original Self, the bimba, 
is the jlva. 

The cidabhasa accepting the status of the conditionings 
called the mind to be his, and the only reality of his 
being, thus combining the reality of the kutastha with 
the modifications of the mind gives birth to this entity 
of T—the enjoyer and sufferer. Thus jlvabhava or 
‘ jlva hood’ is born. 

The concluding thought of the last four 6loka-s is 
that it is not necessary to get caught up in the pratibimba 
vada or ghatakasa vada in understanding the jlva 

A new thought is now taken up: How can that which 
is unattached or asahga, enter the cidabhasa or the 
antahkarana ? --- 

w ^ i 
mtee? cT4U^ fsHTTOT ll^ll 

Katharii pravisto 'sahgaxet srstir vasya katharh vada 
Mayikatvarii tayo stulyarh vinasasca sama stayoh (38) 

3WW: = the unattached Self; = how; srf^n?: = 

entered; ^ = if this is doubted; 31^ = from this unattached 

Self; = creation; 3T = and other things; = how 

is possible; ^ = justify!; cPlt: = with regard to entry 

and creation; = association of maya; = 
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is similar; = ^and; cWf: = of the entered jlva and the 

creator Isvara; faniSl: = destruction; HTT: = is similar kind. 

If one argues as to how unattached atma can enter the 
creation, the reply is how did he create the world then? Can 
we justify? If the creation is due to maya, so is the entry. 
If their creation and entry is due to maya, their destruction 
is also of a similar kind. (38). 

Asaiigah katham pravistah cetl Question: The atma 
is unattached. Then, how can it enter the body (as stated 

in the upanisad)? If this is your doubt, then say how 

the unattached, asaiiga atma can create the world? 

Mayikatvam-. Student replies: It is because of maya. 
Maya is that which is not. Illusion is because of delusion 

These two words have different locations. Delusion is 

in the mind and the result of it is an illusion—the world. 

Delusion happens when we do not know ‘what is what’ 

and we imagine it ‘may be that’. Delusion is a combination 

of non-apprehension and misapprehension (imaged 
projection). 

7ayoh tulyarh tayob vinasah samah: If because of 
maya , the atma can create the world; then because of 

maya, the atma can also enter the cidabhasa. In other 

words, if because of maya, (ma = not; ya = that which 

i.e. ‘that which is not’ which really means ‘we do not 

know’, ‘we are ignorant’), the world is created by the 

atma, then out of the same ignorance or maya the 

atma can appear as if it has entered the body and become 

the jivatma. The involvement of maya in the two instances 

is similar. As in the creation, so also, when the world 

is destroyed, maya is also destroyed. That is, when the 

ignorance of our real nature is destroyed, the jlvatva 
bhava is also destroyed. 

(All this discussion should be understood only as prakriya 
i.e. a methodology by which right concepts deny wrong 
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ones,'and conceptual existence is transcended to reach 

real existence.). 

A quotation from upanisad substentiates this view — 

ft imn 
Samuttha yaisa bhutebhya stanye vanu vinasyati 
Vis past a mid maitre yyai yajna valkya uvaca hi (39) 

= this pure Self; = in association with 

the great elements; = having got identified, was 

bom as jfva; = these body etc.; <3^ = only; 3^ 

= after; = the jivahood is destroyed; ?fcr 

= thus; = the Sage Yajnavalkya; = 

to Maitreyi; fepngif = distinctly; 33T^T = declared; % = 

indeed. 

Yajdavalkya very distinctly declared to Maitreyi that this 
pure consciousness attains jivahood alongwith its identification 
with the five kosa-s, and gets destroyed on the destruction 
of that body. (39). 

Esa bhutebhyah samuthaya: This pure consciousness 

or atma with reference to the conditioning of the panca 
kosa-s (annamaya, pranamaya koSa-s etc.), having got 

conditioned by them, Tam eva anu vinasyati: when the 

kosa-s are destroyed, the jlva abhimana also dies. 

I, as the jlva, am having the notion that this body 

is me. When this body is destroyed, the identification 

with this body is dropped. Then the mind which has 

already formed a shape adopts another body, and another 

illusion starts that ‘this body am I’. Thus identification 
with one gross body may have gone but identification 

itself has not gone, it will be adopted with reference 
to another body. Once adopted, then all efforts are made 
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lo protect that body, whether it is a mosquito body or 
a human body. 

Therefore, what is causing the jlva bhava is not the 
body (which comes and goes) but identification with the 
conditionings. Once the conditionings are destroyed, the 
jlvatva bhava in that particular body is destroyed. 

Iti Yajhavalkyah Maitreyyai vispastam uvaca: In this 
way, Yajhavalkya has distinctly said to his wife-disciple 
Maitreyi(B.U.: 4.5.13). 

The conclusion of the scriptural reference is --- 

ST^HIWWIrAld | 

||Xo|| 

Avinasya yamat met! kutasthah pravi vecitah 
Matra samsarga itye vam asariga tvasya kirtanat (40) 

3-Wj 3TR=rrr = this pure Self; aitarft = indestructible; 

flcT - is, = kutastha; !d|c(^Rtd: = is separated 

and explained; RT3T dtf'f = association of Self with senses, 

objects etc.; = for the unattached Self; itepj 

= in this way (not possible); = is said. 

1 he Self is immortal’, in this way, the kutastha is separated 
from the cidabhSsa, body etc., and the non-attachment of the 
Self with conditioning is declared. (40). 

The teacher now says that the sruti vakya not only 
talks about the abhasa but also describes the kutastha 
as follows: 

Ayam atma avinasi iti kutastha pravivecitah: This atma 
which is eternal, is not subject to destruction, when the 
conditioning are destroyed. This is called kutastha caitanya. 
It is differentiated from cidabhasa and explained in the 
Brhadaranyaka upanisad (IV-v-14). 

Why are we undertaking this excercise of separating 
the kutastha from everything else?—In order to understand 
the meaning of the tvam pada in the Tat tvam asi 
mahavakya. This correct understanding is possible only 
when the knowledge takes place that one’s own essential 
nature i.e. kutastha is not affected by any of the three 
things that appear out of delusion - the body or the 
embodied or the experiences of the embodied. Then it 
will be realised that ‘tvam’ i.e. You are Paramatma— 
Upadhi-rahit kutastha caitanya is tvam. It has no limitation. 

Matra samsarga iti evam asahgatvasya kirtanat: This 
asatiga atma or pure consciousness cannot be touched 
by the pahca tanmatra-s or the world of matter, (or 
it can also be taken to mean the three conditionings 
of the gross, subtle and causal bodies; ma = conditioning; 
tra = three). This unattached nature of the pure 
consciousness (Self) is thus being sung about, as our 

essential nature. 

(Ref.: B.U.-4.3.15, 4.22, 4.5.14) 

The immortality of jlva is relative with reference to 

the particular body and not absolute immortality — 

Ml cl f°bd i{l(U f&Mcl ^ I 

dHfrcft nfcT: 11X^1! 

Jlva pet am vava ki!a sariram mriyate na sah 
Ityatra na vimokso 'rthah kintu Iokan tare gatih (41) 

= jlva; = rejected; 93^ = body; 3P? 

= certainly; = dies; foxrl = indeed; IT: = the 

jlva; 3 = not; ^ = in this (statement of scripture); 

fcfirhij: = liberation; 3isf: = meaning; 1 = not; 

= but; dl'M'dl = in different worlds; rrfcf: = movement. 
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.. r" the slale'ncnl of' scripture that ‘ the body devoid of 
jna dies and not the jTva himself \ final liberation is not meant 
but the transmigration of the jTva in different worlds is 
meant. (41). 

The point made in sloka 39 is taken up here for further 
eJuadation It was said there that when the conditionings 
called the body, mind and intellect die, the jTvatma bhava 
is also destroyed {tan/ eva anu vinasyati). Then, it was 
said that the jTva goes from one body to another. There 
seems to be a contradiction in these two statements. 

Bhagavan Krsna says, as old clothes are cast off and 
new clothes are put on, the jTva continues from one 
body to another. (B.G. 11.22) 

, vi^w of ,his> jt ls difficult to accept the statement 
hat by the destruction of the conditioning, the jTvatma 

is destroyed. 

This doubt comes in the mind of the student because 
he continues with the belief that the cidabhasa h dependent 
on the reflecting medium or antahkarana. But it has already 
been proved that the cidabhasa having no real existence 
ol its own cannot be influenced by the reflecting medium, 
rhis persistent confusion is because the attention continues 
to be on the conditioning and the student is unable to 
withdraw his mind from this. 

Jivapetam vava sarTrarh kila mnyate sab na: The body 
is rejected by the jTva when it dies (mnyate) - but 
not the jTva. 

Ityatra vimoksah artha na kintu lokantare gatih: This 
statement of the scriptures does not mean that the jTva 
gets liberated, but what is meant is that the jTva migrates 
rom one life to another; from one field of experience 

to another. 

ThJ destruction of the jTvatma bhava is not being 
referred to. It is only a change of jTvatma bhava with 
lelerence to the conditioning (somewhat like a person 
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dropping the citizenship of one country and acquiring 
the citizenship of another.) Whether it is the human body 
or animal body, jTvatma bhava continues to be. 

Thus, with the destruction of the body, nothing happens. 
Unless the cidabhasa is understood in the correct perspective 
with reference to the substratum, the kutastha bhava, 
Truth will elude the seeker’s grasp. 

(Ref.: C.U.-6.11.3; B.U.-4.4.2 & 4.4.4) 

How the mortal jTva attains immortality?--- 

H RnwHld ^ cTcJ^ I 

Naham brahmeti budhyeta sa vina sTti cenna tat 
Sama nadhi karanya sya badha yamapi sambhavat (42) 

= He [jTva)\ = destructible; = I; 

= Brahman; ?fcT = in this way; T = not; spfa = 

discovers (i.e. the identity between destructible jTva and 

eternal Brahman)-, ffrT = thus; ^ = say; dcf T = it is 

not like this; = the negation of the superimposed 

to leave the substratum; = by taking the 

substratum to be jTva's own essential nature and not the 

jTvatva; ^*-'441^. = is possible; Sjfa = also. 

If one doubts that the jTva being mortal, he cannot realise 
‘1 am Brahman’-, this is not a valid doubt because after the 
negation of the superimposed, the substratum is revealed and 
it shall be experienced. (42). 

Another doubt is now raised: If the jTva is an imaginary 
existence which has borrowed existence from the kutastha 
and combined it with conditionings and from this combination 
is born the jTvatva bhava, then jTva is mortal or destroyable 
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as opposed to the kutastha which is immortal or 
indestructible (avinasi). Such being the case, who will 
come to realise Aham Brahmasmi ? 

Safi vinas! aham brahma iti na budhyet id cet: That 
vinasi jiva, (which is subject to destruction) cannot know 
that 4 I am of the nature of the pure Self 

(The teacher says:) If this is your doubt, you are 
wrong. Badhayam samanadhi karanyasya sambhavat: 
Because, when the illusion is denied, the substratum is 
not denied. The fallacy in the question is that the jiva 
is sought to be understood without reference to kutastha. 
An illusion cannot exist without its substratum, Jivatma 
bhava or cidabhasa cannot be talked about without 
reference to kutastha 

When the illusion is destroyed, who will know what? 
Is there any need to know, for whom, by whom? Thus, 
badhayam: when the illusion is denied, the substratum 
is revealed to itself, because the illusion and substratum 
are existing simultaneously and in the same place--one 
as the reality and the other as an illusion. The question, 
‘who’ will know, will become redundant, because the 
‘knower’ himself will disappear. 

The possibility of knowledge of substratum by negating 

the superimposed is illustrated through the work of 
Suresvaracarya —- 

VtSV jfeTT | 

s^TFftfcT fwsWW gfaffcirift 11*311 

Yo’yarh sthanuhpuma nesa pumdhiya sthanu dhlriva 
Brahma smid dhiya 'sesapy aham buddhir nivartyate (43) 

d: = he who; SRnj = this; ?snuj: = post; = 

this; gW: = man; gf^IT = by the understanding of man; 

= Person; SSJFJ tft: = the understanding of post; 

fcT =' like; St? 3Tfw = ‘I am Brahman * ; ^fcT = 

thus; f^RTT = by proper knowledge; = T am 

the doer’ etc., understanding; = fully; 33f? = also; 

p|c|c4() = is negated. 

This post is a person, understanding is negated by proper 
knowledge of the post, so also the ‘I am Brahman' knowledge 
also negates the understanding ‘I am jiva etc.,’ totally and 
fully. (43). 

Yah ayam sthanuh esah puman pumdhiya sthanu dhih 
iva: This post (sthanuh), is actually a person (puman) 
or understanding the post as a ghost. When the knowledge 
dawns that this is only a post, what will happen to the 
‘man’? He was only an ‘appearance’ not an ‘existence’. 

In the same way, aham brahmasmi id dhiya aham 
buddih nivartate: the moment I come to realise my essential 
nature, the ‘aham buddhi', the thought that I am the 
karta and the bhokta will disappear. When this happens, 
the problem of ‘to whom it will happen and how’ does 
not arise. 

So both the jlvatva bhava and the aham brahmasmi 
knowledge are possible because of kutastha caitanya. 
Kutastha alone is the reality. The fallacy in the question 
‘how can the asahga atma be jiva ’ is in the thought 
that jiva has a separate existence. 

When the dreamer wakes up, he cannot continue 
as a dreamer. The dreamer as dreamer, and the waker 
as waker, is a different personality. That, which supports 
the illusion of the dreamer and that, which supports the 
illusion of the waker, that substratum is the same. The 
destruction of the dream is neither for the dreamer nor 
for the substratum. Something can be destroyed only if 
it exists. 

To sum up, ‘I’ the pure consciousness has, for no 
reason, taken myself to be the conditioned consciousness 
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called the cidabhasa. Furthermore, T have taken this 
condiloning to be real and eternal. 

How to undo this misunderstanding? Only by 
understanding that T am the kutastha cailanya, who is 
supporting these conditionings. This discovery of 
independent existence inspite of the conditionings need 
not create any problem as to what will happen to the 
conditioning? nothing, because they are existing in their 
own absence! 

By being on the earth, the sun will always appear 
to rise and set, although we know, it is the earth that 
is rotating. So also by remaining in the conditioning we 
cannot understand the atma. We have to reject the totality 
of conditioning - the waking world, the waking experience 
as well as the waker as an illusion, to understand the 
real meaning ol tvam padartha—[he word ‘ tvam’ in 1 tat 
tvam asi' statement. 

(Ref.: N.S.-2.29) 

Naiskarmya siddhi of Sri Suresvaracarya reveals-~ 

cTtJ IIXXII 

Naiskarmya siddha vapyevam acaryaih spasta miritam 
Samana dhikara nyasya badhartha tvamato ’stu tat (44) 

- in this way; 3TMFT: = by Suresvaracarya; 

= in Naiskarmya Siddhi; 37fr = also; 

flTRHTfa cb<.u^ = of the common identity; 

= for the purpose of negation; = distinctly; 

fftrPf = is said; 3RT: = therefore; ^ = the common-ness 

is for negation of uncommon-ness; 3^ = should be 
understood. 
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In his work Naiskarmya Siddhi also Sri Suresvaracarya has 
distinctly declared the use of same case (in a statement) for 
the negation (of two meanings). (44). 

How is the (samanadhi-karanya) same case used for 
(badhartha) negation is now explained. In the mahavakya 
‘ tat tvam asi', tat is in the nominative case; so is tvam. 
For example, when it is said that Mohan is Sohan, it 
means that the same person has two names. So when 
it is known that Sohan is another name for Mohan, then 
Sohan is ‘denied’ (badhat = denial). Similarly, in tat tvam 
asi, ‘you’ and ‘that’ are not two separate beings. So 
when the correct meaning of tvam (you) is understood, 
the ‘That-ness’ {tat) disappears. 

Evam acaryaih naiskarmya siddhau api samanadhi 
karanyasya badharthatvam spastam Iritam: In this way 
Suresvaracarya in his book called Naiskarmya Siddhi the 
use of the samanadhi-karanam has been very clearly 
explained. 

Adhikarana means vibhaktih i.e. case. When two 
words appear in the same case or vibhakti, they are 
related to each other. For example, when it is said that 
Surena Ramena Ravana hatah: Ravana was killed by the 
brave Rama, ‘brave’ and 'Rama' (the adjective and the 
noun which it qualifies) are in the same vibhakti - 
samanadhi-karanam. 

Similarly, in the mahavakya tat tvam asi, tat and 
tvam are in the same nominative case and asi indicates 
their identity. 

/ 

To support Sri Suresvaracarya's view s scriptural authority 

is quoted —- 

^TfcT ^PTcTT | 

3TF STCHlfa^fd’4^ I Ml I 
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Sarvarh brahmed jagata samanadhi karanyavat 

Aharti brahmed jlvena samanadhi krtir-bhavet (45) 

^ = a11 is Brahman-, = in this way; sptcTT 

of the world; WihhiRi = use of common-ness; 

3^ ^ ffff = in the statement *1 am Brahman'-, 

= for the jfva; tnHMiRt<j>lri: = identity with Brahman -, 

*1^ = is possible. 

In the scriptural statement ‘All is Brahman', the world 
is equated to Brahman, being in the same case; similarly in 
the statement ‘Aham Brahma', the words Aham and Brahma 
mean the same; both words indicating the same Truth. (45). 

The question may now be raised: Sri Sure$varacarya 

may have said this, but does this have the authority of 
the upanisad-s or the Veda-si 

It must be pointed out in this context, that the authority 
for spiritual wisdom or knowledge is only the scriptures, 
and not logic. Logic has validity only with reference to 
a certain period of time and to the condition of the 
intellect at that time. 

At another point of time, the same intellect can produce 
a counter-logic, therefore, logic is fickle and cannot be 
depended upon. 

Sarvam brahma id jagata samanadhi karanya vat: In 
the upanisadik statement ‘sarvam brahma id' ‘Everything 
is Brahman ' the words sarvam and Brahma are both 
in the nominative case, sarvam refers to the whole world 
of plurality. Therefore, the whole world of plurality is 
Brahman. The plurality is not the reality, but Brahman 

is. Multiplicity is of no consequence, since everything 
is Parabrahma Paramatma. 

Aham brahmed jiven samanadhi krtih bhavet: That 
means that T, (the Brahman) am the substratum of the 
whole world and other than me, nothing else exists. This 
is advaita anubhud. There is nothing like jlva existing 

independent of Brahman. There is no jiva other than 
Brahman. This is how samanadhi karana is used to deny 
the ‘otherness*. 

(Ref.: B.U.-1.4.10; C.U.-3.14.1) 

The use of this technique is applied in different ways 

by different teachers like by Vivaranakara --- 

f^mr IIX^II 

Samana dhikara nyasya badha rthatvam nirakr tarn 

Praya tnato viva rane kuta sthasya vivaksaya (46) 

faarcdT = in the Vivarana text; = of the kutastha; If'I'IWi = for explaining the meaning; UWhlRwvqw 

= of the common-ness; = negating aspect; 

544cHd: = with great efforts; PKi<j>d4_ = is negated. 

In the book called Vivarana, the author has used the same 
technique of using same case for two words in a sentence, 
without any effort to deny the other word, but to establish 
the one meaning of aham as kutastha. (46) 

Vivarane samanadhi karanasya prayatnatah badhartha 

tvarh nirakrtam: In the Vivarana grantha, the author 
has not used samanadhi-karana for badhartham, denial 
of‘otherness*. Because kutasthasya vivaksaya in this book, 
the word aham is explained with reference to kutastha 

caitanya and not with reference to the cidabhasa. As 
was explained in chapter VII, the word * aham ’ was 
explained in three ways: the primary meaning for the 
ignorant man namely the jfvatma, the sufferer etc., the 
two secondary meanings for the wise man namely one, 
the jfvatma with reference to the worldly transactions; 

— and the other aham meaning, the one who has nowhere 
to go and nowhere to come from. In the Vivarana grantha, 
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the word aham is used in lhai last sense, to indicale 
the kutastha caitanya, the purpose is not to deny the 
cidabhasa. 

The thought in this sloka is further continued to explain 
the meaning of the words ‘kutastha vivaksaya ’ — 

dHl fcicj<u| 

/ 

Sodhita sham padartho yah kutastho brahma rupalam 
Tasya vaktum viva rape tathokta mita ratra ca (47) 

STtfacf: = correctly understood; *T: = that; q^T8?; 

= the indicative meaning of tvam (in tat tvam asi); 

= is kutastha caitanya; cTPT = its; && 

= the nature to be Brahman; = desiring to 

say so; = in the Vivarana book; = and 

in other vedantik texts also; rTOT = in similar way; 
= is said. 

In Vivarana and other texts, the use of same case in a 
sentence to deny the difference is not seen, but it is used 
to establish the implied meaning of the 1 tvam' to mean that 
it is of the nature of Brahman. (47) 

/ 

Sodhitah tvam padarthah yah kutastha tasya brahma 
rupatam vaktum: When the indicative meaning of the 
tvam padam is discovered after proper analysis and 
discrimination, it is only then that the correct meaning 
of the word is understood. It will be seen that the kutastha 
is not common from individual to individual but it is 
the substratum of the total world of names and forms. 

Vivarane tathoktam itaratra ca: It is to indicate this 
that the author of Vivarana has used the samanadhi-karana 
in a different manner. 
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From what has been said in the last 2-3 sloka-s, 
the point that is made and of relevance to the spiritual 
student is: that every statement made by a sage has 
relevance in a particular context and to a particular seeker. 
To combine two such statements made by two mahatma-s 
is only to confuse oneself. When the statement that “the 
world is an illusion is made, it means different things 
to a successful man, to a frustrated man and to a man 
of wisdom. Bhagavan Sahkaracarya, therefore, said: 

The forest of words is so overwhelming that it only creates 
confusion in understanding. Therefore, it is essential to 
understand every word in vedantik study, in a perfectly 
clear manner. 

The word Brahman, in this iloka, means Kuiastha. This 

2TT | 

tgZ&m fcrfSffiT lIXt'll 

Dehe ndriya diyukta sya jiva bhasa bhramasya ya 
Adhistha nacitih saisa kuta sthatra vivaksita (48) 

= of the one identified with 

gross body, senses etc.; 3*mT?T WPI = of the delusion 

of the yyVa-hood; m = that; = substratum; f^rfcT: 

= consciousness; *TT = that; tr^T 3^ = here in vedanta 

sastra; = kutastha ; fsrafsflcTT = is meant. 

That, which is referred to as the substratum of the cidabhasa 
alongwith the body, senses etc., is the pure consciousness, which 
is rpeant by the word kutastha caitanya in vedanta text. (48). 

When is the word ‘ kutasthd used and when is the 

word ‘Brahma’ used, is explained in this sloka and the next.— 

is established 
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nvsn 
Jagad bhramasya sarvasya yada dhistha nami ritam 
Trayy antesu tadatra syad brahma sabda viva ksitam (49) 

= of all; WT<[ = the illusion of world; 

^ = that; 3rfiTSR^ = substratum; = in 

the vedanta sastra; ffoPf = is declared; cTcf = that; 3ft 

= in this (mahavakya 'tat tvam as/’); sff?J = 

the word Brahman; fsraf&TJf = explained; = is. 

In vedanta sSstra what is referred to as the substratum 
of the total world illusion, is described as kutastha caitanya 
in this text and in the context of tat tvam asi mahSv&kya. (49) 

Brahma sabda jagad bhramasya sarvasya yad 
adhisthanam /ritam: The word Brahman is used to indicate 
that which is the substratum of the illusion of the world. 

Thus there are two (apparent) things: Brahman which 
is supporting the illusion of the world, and the kutastha 
which is supporting the delusion in the mind which is 
seeing the illusion. 

But in reality the kutastha caitanya and the Brahma 
Caitanya are one. 

If we understand that the kutastha is separate from 
individual to individual, it means that we are mistaking 
the kutastha for the reflected light spots on the wall, 
instead of the general light. Individualities are the reflections 
of the One consciousness. But the kutastha as supporting 
both the reflected consciousness and the absence of reflected 
consciousness that is what we essentially are. Therefore, 
kutastha caitanya alone is Brahma Caitanya, where all 
differences like seen, seer; known, knower etc., disappear. 

The superimposition of the jiva bhava (cidabhasa) on the 

kutastha caitanya is the same as that of the world on 

Brahman --- 

^ I 

5FT ^TT | m o 11 

Etas minneva caitanye jagada ropyate yada 
Tada tadeka desasya jivabha sasya ka katha (50) 

^ = in this only; = Brahma Caitanya; 

^ = when; 3PTcf - the whole world; = 

is superimposed; = then; = located in 

a part; sftaroTCTPI = of the cidabhasa; = what; ^IT 

= to say. 

When the Brahma Caitanya can be a substratum of the 
total world which is all pervading; why the limited jiva bhSva 
(cidSbhSsa) cannot be supported by the kutastha caitanya (50) 

Yada etasmin eva caitanye jagat aropyate: When this 
Brahma Caitanya is the substratum of the total world 
of plurality, on which the superimposition of the total 
time, total space and total objects, is possible; Tada eka 
deSasya jivabhasasya ka katha ? then it can surely support 
the illusion on the jiva which is only Eka-desi—hxriiled 
by space while the jagat is sarvadefi—all pervading. 

That which is supporting the total world of plurality 
as illusion, there is no problem for that Brahman to support 
the delusion of jiva bhava. 

If we establish the oneness of the words tat and tvam 

in the mahavakya, why use them twice and in two different 
ways? --- 

■ 



1050 Paiicadasi 

dTcjn^i^ff ftsflwl cj^nK^=hm im*n 

Jagat tadeka desa khya sama ropyasva bheda tah 
Tattvam pada rthau bhinnaustah vastu tastve kata cileh (51) 

= the whole world; t^ i&r 371^ = a pari 

of this world called cidabhasa; SWRMw = with reference 

to the conditionings; = that; = thou; q^ff = meanings 

of these words; ft# = different; RT: = are; SR^cf: = 

from the point of view of substratum; g = indeed; ftrl: 

= of the consciousness; = is non-duality; ^cT: 

= because of differences. 

The meaning of the words tvam and tat is different on 
account of the superimposed conditionings. However, their 
essence-consciousness is one alone. (51) 

The teacher takes up a peculiar thought in this sloka. 
If tat and tvam i.e. tat as totality (ttvara) and tvam 
as individuality are one, then why are two words used? 
Does that not show that tat and tvam are two independent 
entities? 

Jagat tat eka desakhya samaropyasya bhedatah: The 
world ot plurality and the jiva are both superimpositions 
on the same Brahma Caitanya When our attention is 
on the conditionings, tat tvam pada arthau bhinnau stah: 
then the two words tat and tvam have different meanings. 
That is, the jTva is ekadesi, the jagat is sarvadesi, the 
jiva is a Ip ajha and the jagat or Is vara is sarvajha. 

When we say ‘he is father and son’, it means to 
his son he is father and to his father, he is son. But 
the substratum for both roles is the same human being. 

Vastutah citeh ekata: Similarly, in essence ( vastutah) 
the tat and tvam are one. Only when our attention is 
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on the conditioning and not on the essence, which is 
the substratum of pure consciousness, they seem to mean 
different things. 

How has this ‘two-ness’ superimposed on the substratum, 
come about? What is it that has created the jlvatva bhava'I 

This point which was discussed earlier is again explained 
in the next sloka --- 

JTcT 3TDTTCTt5cfr Smt ^ \M\\ 

Kartrtva din buddhi dharman sphur lyakhvm catma ripatam 

Dadhad vibhati puratah abhaso'to bhramo bhavct (52) 

= the doership etc.; = the qualities 

of the conditionings i.e. intellect etc.; = and; 

3TRcJTT^ = the illumination-nature; 37T?tT = of 

the consciousness; = accepting; ^TcT: = distinctly; ft^nfcT 

= (the cidabbasa) shines; 3TcT: = therefore; 37TOTH: 

= the cidabhasa i.e. jiva -hood; W: = illusion; 

= is. 

The cidabhasa, having accepted the qualities of the mind 
etc., and that of the kutastha caitanya —the qualities like 
consciousness; becomes evident. Therefore, the cidabhasa is 
an illusion indeed. (52) 

Dadhat kartrtva adi buddhi dharman sphurtakhyam atma 
rupatam: Two things come together to create the illusion 
of jiva. One is the quality of the conditionings of the 
antahkarana or buddhi called kartrtva abhimana, bhoktrtva 
abhimana,—doer, sufferer, enjoyer etc.; while the other 
is the ability to illumine, which is the quality of atma 
rupa i.e. kutastha caitanya . 

When these two qualities - the quality of the buddhi 
and the quality of the atmarupa come together, it is called 
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the cidabhasa or jlva. Puratah vibhati bhramah bhavet: 
then imagination is the result and this imagination is taken 
as real. 

In our sadhana, we have to practice detaching ourselves 
from this buddhi dharma i.e. the presence or absence 
of agitations of the mind which should mean nothing 
to us. This process of separating ourselves from the qualities 
of the mind is the way to develop saksf bhava. The 
spiritual seeker is one who is able to get out of the 
involvement in the world and separate himself from the 
influence of matter. He does not become serious about 
life, because seriousness is possible only if we take the 
imagination to be real. 

Ignorance about the nature of intellect etc., is the cause 

of this miserable existence, hence should be removed — 

iftsq mK ||t^|| 

Ka buddhih ko ya mabhasah ko vatmatra jagat katham 
Itya nirnayato mohah so'yam samsara isyate (53) 

gfe = what is the nature of intellect; 3Pig = 

this; 37T»TTH: = the cidabhasa; = what is its nature; 

3T = and; 33TrRT = what is the nature of atma; 

^ = in this (atman); - World; = how 

isborn; = these; = being not able to discriminate; 

m: = the delusion (results); X: = this (delusion) ; 

= this; = bondage; = is called. 

Lack of discrimination and clear knowledge about—what 
is the nature of intellect, cidabhasa, kutastha caitanya, whence 
is the world etc., is called delusion. This delusion is called 
samsara (the world). (53) 
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This sloka gives a beautiful definition of the word 
‘world’—-samsara. 

What is the real meaning of the word samsara ? 
It is the inability to determine the answers to the following 
questions: 

(a) ka buddhih: What is the essential nature of the 
buddhi! 

(b) kah ayam abhasah: What is the nature of reflected 
consciousness or the jlva ? 

(c) va kah atma: What is the nature of the atma ? 

(d) Atra jagat katham: Wherefrom has the world come? 

Once answers to these four questions are clear, we 
are out of samsara. 

Iti anirnayatah mohah: When we are not able to 
ascertain the answers to these questions without any doubt 
in our minds, we are in moha. This moha arising out 
of the inability to find clear answers to these basic questions, 
sah ayam samsaro isyate: is called samsara . 

Only when this moha or delusion is removed from our 

minds will we be able to go beyond the samsara — 

fclfcnRh TT I 

TT HcT imxil 

Buddhya dinarh svarupam yo vivi nakti sa tattvavit 
Sa eva mukta ityevarii vedantesu vini scayah (54) 

*T: = he who (wise man); = the nature 

of intellect etc.,; = nature; = differentiates 

from the kutastha; = he; defect, = is the knower 

of Truth; H = he alone; gift: = is free; ffcT Qgg 

= in this way only; = in vedanta §astra\ 

fctfnSR: = conclusion. 
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He who is able lo know through proper discrimination, 
the essence ot intellect etc., he is a ‘knower of Truth’. He 
is liberated indeed, thus declares the vedSnta sastra. (54) 

Yah buddhya dlnam svarupam vivinakti: He who is 
able to discriminate and arrive at the right understanding 
about the questions referred to in the above sloka, sah 
tattvavit sah eva muktah iti vedantesu viniscayah: he is 
a man of wisdom, he alone is liberated. This is the 
firm declaration of vedanta. 

The bondage and liberation being in the medium of 

delusion, the enquiries as to who is bound and who is liberated 
is futile — 

^ SRT: 

35 

Evarh ca sah bandhah syat kasye tyadi kutarkajah 
Vidambana drdharh khandyah khanda noktipraka ratah (55) 

^ - and in this way; flfiT = having accepted' 

= whose; = is the bondage; ^ 
= like this; 3TT: = born of false logic; fagMdl 

= unwise arguments; sug* 3% = aS given in books 

of refutation; Starcci: = by the method adopted; 

= is worthy of rejection; = firm. 

iUOgiCal sarcasm born out of insistence, 
,’ he" the bondage and liberation is the result of ignorance- 

nd J hm 'S U/pPliCtb,e? Such is worthless 

manner {55, g ”*** thr°Ugh logical text in lhe right 

% futJ ■kaSyS bandhal> syat ityadi kutarkajah 
vidambana: If this is so, (that is, if you mean that bondage' 
liberation etc are ideas that are born out of aviveka 
or ignorance) then there is nobody in bondage and no 
one who is liberated (so why make any effort?). 
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In this manner logicians indulge in perverted, sarcastic 
arguments. Kutarka is that type of logic that denies the 
authority of the scriptures. 

Khandanah ukti prakaratah drdham khandyah: There 
are several books which are devoted to this kind of logic, 
one of them is a book entitled khanda - khandana ■ 
khadya. 

Such kutarka, false logic should be rejected. It only 
leads to sarcasm about the spiritual life style and does 
not help the seeker. 

So far two types of authorities have been quoted 
in developing vedantik thought: The scriptures, i.e. veda-s 
including upanisad-s and the writings of great acarya-s. 
Now a third type of authority is cited to establish the 
vedantik truths. These are the purana-s. 

In sloka 56 to 59 the Siva Purana is cited with a 

view to establish the distinction between the kutastha and 

the cidabhasa— 

frf: HTfecRT xT f^lcT: I 

Vrtteh saksi taya vrtti praga bhavasya ca sthitah 
Bubhu tsayarh talhajho’smi tyabha sajhana vastunah (56) 

= of the thought; = and; ^frl RFf 3WT^I 

= of the earlier absence of the thought; 

= of the desire to know; cRIT = in the same way; 

sqr: = ignorant; 3ffpl = I am; ?fcT = in this way; 

3U*rRT 3T5TR = of the experienced ignorance 

as on object of knowledge; HTfSJcPIT = in the form of 

a witness; TC^fT: = (the Siva) exists. 
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The kutastha caitanya exisls as witness of the thoughts 
before their formation, during their existence, and also in their 
absence, when it expresses as ‘I am ignorant’. In this wav 
the discrimination of the kutastha is achieved. (56) 

Vrtteh vrtti prag abhavasya bubhutsayam: (In the Siva 
purapam, it is said) In the presence of thoughts and 
m the absence of thoughts; in the desire to know, as 
well as ajhah asmin saksitaya ca sthitah: I am ignorant, 
I do not know; in all these situations, he who is observing 
as a witness is called the kutastha. These two states 
of mind: 

(a) I know the thought, and I know the absence of 
thought; this is knowledge; 

(b) I do not know the presence and I do not know 
the absence of thoughts; this is ignorance. 

The same thought is expressed in Kenopanisad 

It is distinct from (other than) the known and 
the unknown. 

Therefore, the witness is other than the vrtti and 
\j1t/ abhava - thought and the absence of thought, and 
also the ignorance of the presence and absence of thought 

‘n, deep(1s‘eeP- this that which is saksitaya 
sthitah is called the kutastha caitanya. 

Pauranik statements mentioning the essential nature of 
Siva are now quoted —- 

Asatya Iamba natvena satyah sarva jadasya tu 
Sadhaka tvena cidrupah sada prema spada tvatah (57) 
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-3d<rlKiHr^H = being the support of the false 

(world); = the Siva is existence; = all; 

= of the inert things; 5 = indeed; = being 

the illuminator; = the Siva is consciousness; 

= always; = being an alter of Supreme 

Love. 

Being the substratum, of the ever changing world illusion, 
it is real. Being the factor that establishes the existence of 
the inert world, it is consciousness. Being supremely liked always 
by all—(57) 

This thought continues in the next verse --- 

^TT I 

Ananda rupah sarvartha sadha katvena hetuna 
Sarva sambandha vattvena sampumah ava samjhitah (58) 

JF’T: = is of the nature of bliss; 

= being illuminator of the world; ^TT = due t0 

this reason; = being related to the whole 

world; = that who is known as Siva; 

= is all pervading. 

—is of the nature of bliss. On account of being able to establish 
the existence of the whole world and also related to everything 
and being; and being ever full, is called as Siva. (58) 

These two sloka-s together formulate one continuous 
thought - an important and beautiful thought (These two 
sloka-s i.e. 57 and 58 deserve to be memorised). They 
give, a comprehensive definition (svarupa laksana) of the 
kutastha caitanya. 

The svarup laksana of Brahman indicated in 
Taitinya—Upanisad is dealt with as an authoritative 
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guidance to establish the kutastha to be Brahman as 
follows: 

(a) Asatya alambanatvena satyah: The first laksana 
is sat that which is the substratum of 
non-existence. 

Asatya is non-existence. In the classic example 
of the snake and rope, the snake is asatya and 
the rope is satya The former does not exist but 
the latter does. But without the satya rupa of 
the rope existing and supporting, the asatya rupa 
or illusion of the snake cannot exist. 

Similarly, the waking state comes and goes; the 
dream state as well as the susupti avastha come 
and go,—because they are ail not eternal. But 
in and through supporting all of them is one satya 
vastu and that 1 am! 

(b) The second laksana is cit—that which establishes 
the entire world of matter as inert, is consciousness. 
The knowledge that objects in the world are inert 
is because of the substratum of consciousness. 
Sadhakatvena means the confirmation or 
establishment. Because It knows everything, so 
the known becomes inert, and the knower becomes 
the consciousness. 

(c) The third laksana is ananda—Sada prema 
aspadatvatah ananda rupah: That which is (sada) 
always loved the most by us. What is loved most 
is that which gives us maximum ananda all the 
time. That is our essential nature, which is ananda 
svarupa. 

Taking the above three laksana-s, it will be clear 
why the scriptures describe the atma or kutastha 
caitanya as sat-cit-ananda. This thought must 
become nature and firmly established in our 
understanding as we sit on the seat of meditation. 
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(d) The fourth laksana is the illuminator of the 
world—sarvartha sadhakatvena hetuna sarva 
sambandha-vattvena sampurnah: In this, all the 
laksana-s are put together. That which supports 
everything and every being and that which has 
relationship with everything - with the world, with 
the jiva, with itself, i.e. with the jlva, jagat and 
ISvara. All the three are supported by this one 
factor. And that factor is sampurnah: it is the 
same Truth that supports the differences on account 
of the jlva, jagat and Is vara Siva sarhjhitah: 
Therefore it is called Siva, auspiciousness in the 
Siva Purana. 

/ / 

(Note: According to Siva Purana, Paramatma is Siva 
svarupa, and He is without attributes. He is pure 
consciousness.) 

The thought in the last three verses is concluded --- 

IIWI 

Iti saiva puranesu kutasthah pravivecitah 
Jivesa tvadi rahitah kevalah svaprabhah sivah (59) 

WfcT = in this way; *1^1^ = in the Suta Samhita 

etc.; = jiva; £<10* = Uvara-hood \ 3Tif? = etc.; tfed: 

= devoid of; = pure (without any differences) ; 

= self-illumined; f?T3': = Siva; ^2^1: = kutastha 

caitanya; = is explained exhaustively. 

Thus in Suta Samhita, the kutastha caitanya is described 
as devoid of (the relative entities like) jiva, Isvara etc.; without 
any difference, self effulgent etc. (59) 

Iti Saiva puranesu jivesatva adi rahitah kevalah 
svaprabhah kutasthah sivah pravivecitah: In this way (as 
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explained in the last three s/oka-s, in the Siva Purana-s, 

(there are several aspects of Siva Pur'ana in the form 

of upapurana-s. Hence the usage of plural form Siva Purana-s. 

One of them is the Suta samhita) it is very distinctly 

described that the Siva tattva is (svaprabhah) 

self-illuminating; it is (kevalah) one without a second 

(Kevalah is defined as where differences on account of 

species, between species, within species and within the 

specimens of species are totally absent.) and there is 

no differentiation like jiva, jagat and Isvara in the Absolute. 

How can we have to accept that there is no jiva-hood 

or Isvara-hood in the kutasthal --- 

HNHiilH ctnlcflfr! ^dccici: | 

eft n^oii 

Maya bhasena jivesau karotiti kuta tvatah 

Mayika veva jivesau svacchau lau kaca kumbha vat (60) 

HFTT = the may a; 3TRi£m = in association with cidabhasa\ 

= jiva; = Isvara; 4*1 fci = creates; ?fcT = 

in this way; ^ciRd: = having heard from the scriptures; 

= jiva and Isvara; = are maya’s creation; 

tft = these two; ^ = therefore; TTR = glass; 

= mud pot; = like; = clear. 

According the authority of upanisad-s, it is established in 
clear terms that maya with the help of ignorance and cidabhSsa 
creates the jiva and Isvara Therefore, both jiva and Uvara 
are imaginary and creation of maya (60) 

Maya abhasena jiva Uau karoti iti irutatvatak With 

the conditioning of maya and abhasa of ignorance, it 

is very clearly declared in the sruti that the jiva and 

I&vara are imaginary conditionings superimposed on the 
Absolute, to create a concept of the individuality and 
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the totality; Jiva Isau mayikau eva: and therefore, jiva 

and Isvara are imaginary and not real. 

Tau kaca kumbha-vat svacchau: The jiva and Isvara 

are pure like a pot made out of glass, the jagat is like 

pot made out of mud. The source upadana karana for 

both is mud. 

Likewise, out of the same maya, the two principles 

have materialised; the principle of consciousness like the 

jiva and Isvara which is pure - svaccha; principle of 

knowledge orientation and the principle of inertness like 

the world of experience or matter. Although, distinct from 

each other, Isvara and jiva, the conscious aspect, and 

jagat the inert aspect, they are the effects (karya) of 

the same Mya 

(Ref.: Nrut.U.-9) 

The question raised following this example is: Although 

you say that the source for the glass-pot and the mud-pot 

is mud, the quality of the sources is different - in the one 

it is sand and in the other it is ordinary earth. This doubt 

is answered in the next sloka 

IRt eft I 

Heft ll^ll 

Anna janyarh mano dehat svaccham yadvat tathaiva tau 

Mayika vapi sarva smad anya smat svaccha tarn gatau (61) 

= as like; 3T?T ITT: the mind made from 

food; = in comparison to gross body; = 

is purer; cRT ^ = in the same manner; fit = these two 

jiva and Isvara; = being maya’s creation; -STpT 

= also; = from other; TT^FTTcf = all things 

in the world; RRJcTTJ = purer; Tcfl = are. 
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Although the mind and body are made out of the same 
lood, the mind is subtler than the body; similarly, the jTva 
and isvara are subtler than the gross inert world (hence 
consciousness oriented). (61) 

Yadvat anna janyarh dehat manah svaccha: Food is 

responsible for maintaining the gross body as well as 

the subtle mind. Out of the same food, two aspects exist 

in our personality, the gross body which is of inert orientation 

and the mind, which is of knowledge orientation, Tatha 

eva mayikou api sarvasmat anyasmat svacchatam gatau: 

In the same manner, out of the total creation or maya, 

jTva and Isvara have become knowledge or consciousness 

oriented, and the remaining world is inert. 

How is the consciousness created, is taken up and explained 
in the next sloka: 

yefchc*M*lTt>WI JTFTTCT qft ||^|| 

Cidru patvarh ca sambha \yarh cittve naiva praka sanat 

Sarva kalpana saktaya mayaya duskaram nahi (62) 

= in the form consciousness; = like; 

= having known in this way; = the conscious 

being-ness; = and; = is possible (for jTva and 

Isvara to be so); 'heMH 9IrfJPTT: = for the power which 

can do any imaginary things; FRFH: = for this maya; 

5,^*1 = difficult; T = not; % = indeed. 

The conscious nature of jTva and Isvara is self-evident being 
experienced as consciousness. Therefore consciousness is possible, 
Nothing is difficult for the mSyS—\hdX is capable enough to 
imagine everything. (62) 

Cittven eva prakasanat: Consciousness is self assertive 
and is established by the strength of ones own experience. 

Cidrupatvam ca Sambhavyam : Therefore, the conscious 

nature of jTva and Isvara is established. There is no 

reason why the Absolute got divided into consciousness 

and the inert. It just happens so. 

Sarva Kalpana saktaya mayaya duskaram na hi: This 

maya is able to create anything. Nothing is difficult for 

maya. 

How it is not difficult for maya is explained in the 

next iloka — 

SIFffasUfM I 

cr 115311 

Asm a nnidrapi jlvesau cetanau svapnagau srjet 

Maha maya srja tyeta vitya Scaryarh kimatra te (63) 

= our; IhsiIh = the sleep also; = in 

the dream; = jTva and Isvara; = in the form 

of conscious being; = creates; FFFTFTT = the premordial 

cause maya ; = these two jTva and ISvara; = 

creates as conscious beings; ffcT = thus; 33^ = in this 

regard; ^ = for you; = what; = surprise? 

Our sleep also creates the dream jTva and Isvara which 
are conscious. When the mahamaya creates these two, why 
should there be any surprise in their creation for you? (63). 

Asmad nidra api jlvesau cetanau svapnagau srjet: Our I sleep also creates consciousness aspect and inert aspect 

in our dreams. If this is possible for us, mahardaya etau 

srjati: The mahamaya can surely create all these opposing 

things like the jTva, Isvara on the one hand and the 

jagat on the other; Iti ascaryam kim: what is there to 
be surprised about? 
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If Isvara is also creation of maya, he may also be 

like jiva of limited knowledge etc. 

I 

srf^ui : IIWI 

•Sarva jnatva dikarh cefe kalpayitva pradarsayet 

Dharminam kalpaye dya'syah ko bharo dhaima kalpane (64) 

= and; = in the Isvara; = omniscience; 

= etc.; '♦k-mRiccii = having imagined; 

= (the maya) shows to exist; ^TT = that (maya); 

^Wui4, = the support of the qualities i.e. if vara; 

= can conceive; 3TCm: = for such (maya); 

Kpf = for conceiving qualities; 4>: = what; *fTC: 

= burden? 

And this mahamaya having imagined the qualities like 
omniscience etc., shows them in Uvara That mSyS who can 
imagine the holder of the qualities, what is difficult for her 
to imagine the qualities? (64) 

Ife sarva-jnatva adikarh kalpayitva pradarsayet: The 

maya makes it possible to imagine omniscience etc., in 

Isvara. Ya dharminam kalpayet: That mahamaya which 

creates the dharml— holder of the powers, called If vara 

i.e. powers such as sarva-faktiman sarva-jnatva etc., asyah 

dharma kalpane kah bharah : for that mahamaya who 

can create (the imaginary) dharml, the holder of the 

powers, where is the difficulty to create the great qualities 
of if vara ? 

The student is totally perplexed at this point. ‘If you 
say that the jagat, the jiva and isvara— sarva jnatva dharml 

and dharma are all illusions, then the kutastha is also an 
illusion!’ The teacher clarifies that the kutastha is not an 
illusion --- 
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feucr \m\ 

Kutasthe ’pyatifahka syad iti cenma 'tifahkya tarn 

Kutastha mayi katve tu pramanarh nahi vidyate (65) 

= in the kutastha caitanya; 3rfq = also; 3TfcfWT 

= a doubt that kutastha is also the creation of maya; 

= if there is; sffcT = thus; = one objects; 

ITT = do not; = doubt in this way; ^jZW 

mf44-.cc) = kutastha being an effect of maya; 3 = 

indeed; = authority of knowledge; T = not; % 

= certainly; = is. 

One is likely to doubt whether kutastha is also imaginary 
(like jiva and Uvara etc.) — No, one should not— because 
there is no supporting authority for such a declaration that 
‘kutastha is imaginary’. (65). 

Kutasthe api atifahka syat iti cet ma atifahkyatam: 

If you think on these lines and conclude, through the 

erroneous logic, that kutastha is also an illusion, you 

are only trying to doubt about that which is beyond doubt. 

Do not think on these lines, kutastha mayikatve tupramanam 

na hi vidyate: because there is no authority for such 

a declaration that kutastha is imaginary. 

The teacher is trying to establish the ultimate authority 

of the scriptures to which logic is subordinate. 

On the contrary, what the upanisad-s have declared 

is explained in the next sloka -— 

^RTT: 3Tf4 

ter 11^11 
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Vastutvam ghosa yantyasya vedantah sakala a pi 
Sapatna ruparh vastva nyat na sahante’tra kihcana (66) 

W'hdi = one and all; ^RTT: = upanisad-s; 3FPT 

= of the kutastha-, = Supreme Self; tlMPd 

= declare; = ‘the kutastha is the supreme Self 

about this; ttMrd = of contrary nature; = opposite; 

^ = argument; =T = not; = tolerate; 

= anything. 

All the upanisad-s declare kutastha caitanya to be the ultimate 
Reality. In this regard none of them tolerate any other reality 
or view on reality. (66) 

Sakala api vedantah asya vastutvam ghosayanti: On 

the contrary asya (kutasthasya ) about this kutastha caitanya, 

all the books on vedanta declare the vastutvam i.e. it 
is the Reality. 

Sapatna rupam ftu) anyat vastu kihcana na sahante: 
They do not tolerate anything which is other than their 
view. 

The authority of the upanisad-s declares that the 

kutastha caitanya is paramarthika satya , i.e. it is the absolute 

Reality. Any point of view other than this, such as that 

of logic, is rejected by the vedantik scriptures. If we 

do not firmly stand by the scriptural authority, we will 

only get lost in our own logic and its fallacy. 

Why the authority of scripture is considered so much 
important and not logic etc.? — 

I 

Srutya rtham visadi kurmo na tarkad vacmi kihcana 
Tena tarkika sahkanam atra ko'vasaro vada (67) 
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= meaning of scriptural statements; = 

explanation; = we are doing; cT^fcf = from the point 

of logic; Phan = anything; ^ = not; = 1 am saying; 

= therefore; diPW. = logic oriented; = 

of the doubts; = where; = possibility; 3^ = 

say; 3T3 = here (in this discussion). 

We have started the thesis for the explanation of the meaning 
of scriptural statement. We have so far not said anything that 
falls in the perview of logic alone. Therefore, the doubt relating 
to logic does not have much value in this discussion. (67) 

/ 

Srutyartham visadi kurmah: The explanation given by 

us so far is only the sruti artha: the meaning of Sruti 
for the sake of seekers. 

Tarkat kincana na vacmi: We have not been talking 

on the strength of the logic (nor do we want to gel 
lost in logic). 

Tena tarkika sahkanam atra ko avasarah vada: 
Therefore, do not introduce doubts which fall in the purview 

of logic. The purpose is not to prove one’s scholarship 

(pandityam) but to gain clear understanding for one’s 

own realisation, under the authority of scriptures being 
the final authority. 

Therefore--- 

§ JTRT sftM SRlcflfd ll^ll 

Tasmat kutarkam santyajya mumuksuh sruti mafrayet 
Srutau tu maya jivesau karotiti prada rsitam (68) 

cTTRRI = therefore; Jdi^ = the false logic; 

= having rejected; QtTSJ: = the seeker of liberation; 

= to scriptures; 3TT9R)cf = taking refuge and 
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help; *pfr = in the scriptures; RFIT = maya\ = 

jlva and Isvara; =Wlfci = creates; ffcf = in this way; 

= this statement of scripture is explained; 3 = indeed. 

Therefore, one desirous of liberation should renounce all 
the false logical arguments and take refuge in the scriptural 
authoritywherein it is clearly declared that ‘the maya creates 
jlva and is vara.’ (68). 

Tasmat kutarkam san tyajya mumuksuh srutim asrayet: 
Therefore, he who is a mumuksu, i.e. he who is concerned 
with the freedom or Self Knowledge, should totally reject 
{san tyajya) unnecessary and futile arguments. On the 
other hand, he should find refuge in the guidance provided 
by the scriptures — and what does the sruti mata say? 

Srutau tu maya jlvesau karoti iti pradarsitam: It is 
said in the sruti that the maya is responsible for the 
imaginary creation of the jlva. Is vara and jagat 

(Ref.: Nrut.U.-4) 

_The classification of the creation by the jlva and creation 
by Isvara is shown further — 

Iksa nadi prave santa srsti rlsa krta bhavet 
Jagra dadi vimoksa ntah samsaro jlva kartr kab (69) 

^U|1^ = beginning from contemplation about creation; 

J^TRTT = upto the entry of the Paramatma in the 

body as a jTva; = creation; f?T fcTT = created by 

Isvara; = is; = starting from waking state 

etc.; = upto liberation; fWTC: = world; 5F^cF: 
= is created by jTva. 
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Starting from ‘the thought of creation’ upto entrv of the 
Lord in this creation is, the creation by Isvara. Thereafter, 
from waking state upto liberation, belongs to the uVa-created 
world. (69) 

According to the scriptures, there are two types of 
creations: one is iksanadipravesanta srstih Isa krta bhavet: 
16vara makes the sarika/pa ‘let there be the world’, and 
creates the world. Then the Lord enters the world as 
if He is in it. Upto this is Isvara srsti. 

Jagradadi vimoksantah samsarah jlva kartrkah: Having 
entered, it is as if the Lord forgot his own glory and 
got conditioned by the jagrat, svapna and susupti avastha-s. 
This part of the creation is called jlva-kartrkah — that 
which is created by jTva. 

From this, one can draw the guidance for spiritual 
sadhana: 

(a) It must be understood that misery etc., is in the 
jTva srsti and not in the Isvara srsti. 

(b) It follows from the above, that we must get out 
of the jTva srsti and come to Isvara srsti. 

(c) Once we come to the Isvara srsti, we realise 
that Isvara srsti is only kalpita—imaginary, it is 
not real. 

The way to get out of the jiva srsti is by intelligent 
observation and analysis of experiences and take 
the stand of a witness. Then the next step is 
to enquire into the nature of this witness. This 
takes one to the Isvara srsti. 

(d) One goes beyond the Uvara srsti also, to realise 
that it is all supported by T, the kutastha caitanya 
from the individual point of view and Brahma 
Caitanya from the totality point of view. 

In this way Brahma Atma aikya bodha: the knowledge 
of oneness of atma and Paramatma takes place. 
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The type of enquiry advised for the seekers of liberation 
is — 

Pcf TRPT I 

Asahga eva kutasthah sarvada nasya kascana 
Bhava tyati say a stena mana syevarh vicar yatam (70) 

= 'he kutastha caitanya; 3WW: = unattached; 

^ = essentially; 3^ = 0f this (kutastha); = 

any one; = modifications and changes; T = not; 

*73frT = is; ifa = therefore; = in the mind; 

W = in this way; = all the time; 

= one should contemplate. 

The kutastha caitanya is unattached always. There is no 
modification of any kind in it. In this way, all the time one 
should contemplate in his mind. (70) 

After having attained the saksi bhava by one who 
has done spiritual sadhana step by step and come to 
the point of witness-hood, he realises: 

Kutastha asangah eva asya ati&ayah kascana na bhavati: 
I, the kutastha is unattached; there is no possibility of 
any modification (atisayah) in me. This is my real nature. 
Thus the seeker who has followed the correct line of 
thinking step by step upto the point of witness-hood, 
arrives at a state of contemplation on his own nature, 
the nature of kutastha caitanya 

The step-by-step sadhana consists of: 

(a) to separate ourselves from matter and to observe 
the world of matter and changes in it, without 
the mind being influenced by them; 

(b) to watch the thoughts in the mind; 
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(c) to drop the thoughts and watch the mind; 

(d) to come to that point where one is able to mean 
the statement 'kutastha asahga eva'. 

The mumuksu should contemplate that ‘the real nature 
of kutastha, which is the substratum of the total world 
of individuality and plurality, is asangah, unattached not 
influenced by them at all’. There is no possibility of 
the kutastha undergoing any modification. 

Tena manasi evarh sarvada vicaryatam: The mind 
should contemplate and meditate on this, all the time. 

What is the meaning of ‘thinking by the mind’? Manasa 
eva vicaryatam: It is a process of dis-conditioning the 
mind so that it gets unconditioned. The very purpose 
of the sadhana is not allowing the mind to have a conditioned 
existence i.e. to operate on a rigid framework. This results 
only in mechanisation at the expense of spontaneity. 

So let the mind be free of any pre-formed notions, 
only such a mind which is not susceptible to change 
can respond in a perfect manner - it becomes asahga, 
unattached. The experience ‘1 am supporting all thoughts 
but I am not influenced by them’ gains strength in a 
unique way. 

The absence of any kind of modification in kutastha caitanya 

is also supported in scriptures — 

* t g^ WTTsfaT ii^ii 
Na nirodho na cot pattir na baddho na ca sadhakah 

- Na mumu ksur na vai mukta ityesa para marthata (71) 

*T = neither is dissolution; T = nor 

is creation; ^ = and; T = neither is anyone bound; 

T = nor is a seeker; ^ = and; T Qg8iJ: 
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= neither is a desirer of liberation; T grF: = nor 

a liberated one; t = indeed; ffrT = thus; = this is; 
WTTsfcTT = the reality. 

The reality is that neither was dissolution nor creation; 
none was ever bound nor any one seeking; neither was any 

one wanting liberation nor was any one liberated! (71). 

Gaudapadacarya, the great-grand guru of 
Suresvaracaryah quoted to substantiate the above statement. 

Ityesa paramarthata: This is the final Truth ! Na nirodho 
na ca utpati: There is neither dissolution nor creation. 
Na baddho na ca sadhakah'. There is no one who is 
in bondage and no one who is seeking liberation from 
bondage (sadhaka). Na mumuksu na vai muktah: Neither 
is there someone who is desiring liberation nor someone 
who is liberated. This is the highest Truth. 

All that happens in the world of matter is only a 
lila of the Lord, not to be taken seriously. So-called 
problems and miseries have happened millions of times 
during the ages and will continue to happen. Instead of 
teasing our mind to find out ‘why this suffering’, the 
enquiry should be directed to ‘who is suffering’. This 
enquiry will lead to the discovery that the ‘sufferer’ is 
a non-existing entity! Things come and go but ‘I am 
asahga ’. That is the only Reality. 

If there is none of the modifications like creation, dissolution 

jiva, jagat etc., in kufastha caitanya, why are they discussed 
in the scriptures?—- 

ct m i 

Hinfer iiv^ii 

A van manasagamyarh tarn srutir bodha yiturh sada 
Jiva misarh jagad vapi sama sritya prabo dhayet (72) 
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(TTf = 'to that; 33^ rpm = not comprehended 

by speech, mind; = for revealing; SjfrT: = the 

scriptures; = the jiva; = Isvara; *PTcf = world; 

3T = and; 3Tft = also; = with the help 

of; = always; sratepftf = explains to make one realise 

the truth. 

The kutastha caitanya which is not comprehended by mind 
and speech, to make us realise, the scripture, with the reference 
of jiva, jagat and Uvara, explains for the realisation of the 
truth. (72). 

Tam avatig manasa gamyarh bodhayitum srutih: The 
truth is that which cannot be comprehended by speech 
(vafig) or the mind (manasa). But the fruti has to make 
us know (bodhayitum) by some method or the other 
that which is beyond the speech and mind. 

So what does the sruti do? It takes the help of 
what is known already to the student to take him to 
the unknown; using the language which he knows to take 
him to that which is beyond language. 

JIvam T6am jagat api sada samasritya prabodhayet: 
Jiva, jagat and Uvara, these are three factors with which 
we are all familiar, about which we have some information 
and some imaginary concepts. The sruti mata, therefore, 
takes this ‘ignorance’ which we believe to be knowledge, 
and using that as the starting point, leads us to our 
real nature. 

The spiritual development is a process of replacing 
one concept by another less-incorrect one, until a point 
is reached when all conceptual thinking ‘right’ or ‘wrong 
is dropped. In this way, the relative world is rejected 
by‘going beyond the influence of conceptual existence. 

How is that achieved ? Suresvaracarya tells us succinctly 

and beautifully, the complete spiritual sadhana in the simplest 

possible way — 
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^TT 

IIV3SII 

Yaya yaya bhavet pumsam vyutpattih pratyaga tmani 
Sa saiva prakriyeha syat sadhvl tyacarya bhasitam (73) 

W ^ = by whichever process; = to the 

men; W 3flchfn = in the essential Self; sgAlft: = reaUsation; 

=..r.a^eS ^^aCe’ ^ ^ = that and that; = 
alone; 5f^TT = process of spiritual practice; fF = in the 

= correct; fZfTcf = js accepted; # = thus; 

= 'be acarya (Sri Suresvaracarya) ; = 
is said by . 

By which-ever spiritual practice a seeker is able to get 
the knowledge of his essential Self, that spiritual sadhanais 
considered as correct in the vedanta sistra- thus is declared 
by the acarya SriSureSvarScarya. (73) 

aci]rya bhasitam\ Suresvaracarya in his Naiskarmya 
Siddhi says as follows: Yaya yaya purhsani pratyag almani 
vyutpattih bhavet: by whatever means, when an individual 

is able to focus his attention on his essential nature 
that is called spiritual sadhana. 

Any method is acceptable, if the goal is distinctly 
clear in our mind. Other than the truth, there is no 
other search. 

What means we adopt, how we do sadhana is not 
important; what is important is where the mind is 
rested whether we are able to reveal our essential nature 
in any department of our activities, that is the criterion. 

Iha sa sa eva prakriya sadhvl syat: Such contemplation 

using all means to be with our essential nature, will alone 

lead to the deconditioning of the mind. A man of realisation 
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is free from any obsession, and he does not feel the 

need to contradict anything or anyone in life. 

11 everytning is as simple as this, why thei 

many schools of thought contradicting each other? —- 
uici c arc so 

feT^>t cciRsiel IIWII 
/ 

Sruti tatparya makhilam abuddhva bhramyate jadah 
Viveki tvakhilam buddhva tistha tyananda varidhau (74) 

= all; ?jfcT c1ich4^ = the meaning of scriptural 

statements; = having not known; = the ignorant 

one; = is deluded; fc|cl=fil = the man of discrimination; 

5 = on the contrary; STfisfenj = all; = having 

known in correct way; = in the ocean of 

bliss; fcTgfcT = gets established. 

The ignorant one not knowing the complete and full import 
of the scriptural statements gets deluded. The wise, on the 
contrary, having known the import of the scriptures fully and 
correctly, gets established in the ocean of bliss. (74) 

Jadah akhilam sruti tatparyam abuddhva bhramyate: 
The ignorant people, not being able to understand the 
total meaning (tatparyam ) of what the sruti-s try to convey, 
through the explanation of jlva, ISvara and jagat etc., 
get only a partial view of scriptures, and therefore, get 
lost in arguments about different marga-s (bhakti, karma, 
jhana etc.), sampradaya etc. 

Viveki tu akhilam buddhva ananda varidhau tisthati: 
But man of discrimination and wisdom understands the 
total purpose of the discussion in the scriptures, and 
thereafter, he is established in the ocean of (ananda) 
bliss. 



1076 
1077 

PancadasT 

The foundation of wise is on the conviction such as — 

spislU pt I 

Slfcf eTW ffcT f^lfcT: M^mi 

Maya megho jaga nnlrarh varsa tvesa yatha tatha 
Cida kasasya no hank na va labha Id sthitih (75) 

^ = this; ITFTT fo: = the maya cloud; ^Fjc^ 

the water of world; ^l^TT cTSTT = which ever way; 

^5 = may rain; = to the kutastha caitanya-, 

^ 3 = neither indeed; ?lft: = any loss; T 3T = 

and nor; cTHT: = any gain; ffcT = thus; fwfcT: = is the 

reality and firm conviction. 

The foundation of the wise is “this world-water may rain 
from the mSya-c\ouds as and when, and wherever it may please. 
The space kutastha caitanya has neither any gain nor any 
loss on this count. (75) 

The state of mind (the sthiti) in which a man of 
wisdom is established is explained in this Sloka. 

An example is given of the space, in which there 
are lots of clouds. Then there is torrential rain. What 
happens to the space? Nothing. The clouds add nothing 
to it, the rain being emptied by the clouds, take away 
nothing from it (the space). So also maya-meghah 
jagat-nlram varsatu esa yatha tatha: The maya is the 
cloud, the world is the water and rain is falling. Cidakahsya 
no hanih na va labhah id sthitih: In the same way, there 
is neither any loss, nor any gain to cidakasa This is 
the state of the wise man. 

The mind is the substratum for both good and bad. 
The good-ness and the bad-ness are both not the reality. 
If our attention is on the mind and not on its contents, 
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in due -course, the contents lose their place in the mind. 
The mind is emptied. (Jag at nlram). But the cidakasa 
loses nothing, gains nothing, in the emptiness of the mind, 
because the undivided mind is itself kutastha caitanya 

The chapter is concluded giving the fruits of its study — 

^ M I 

IIWI 
Imam kutastha dipam yo 'nusan dhatte niran taram 
Svayarh kutastha rupena dipyate’sau niran taram (76) 

= a qualified student; = this; 

= the chapter of kutastha dlpa; fawtq; = always; 

= studies and practices in life; = he; 

= himself; ^ui = by being the kutastha; 

= for all the times; = shine forth. 

He who studies and contemplates upon this chapter called 
kutastha dlpa regularly, himself attains kutastha caitanya and 
thereafter, shines forth (as a man of realisation) in this world. (76). 

This 61oka concludes the chapter with phala Sruti 

Yah imam kutastha dipam nirantaram anusandhate: 
The qualified student or adhikari is he, who constantly 
contemplates on this chapter called the kutastha dlpa 

Asau svayarh kutastha rupena nirantaram dipyate: He 
comes to realise his essential nature as kutastha, and 
thereafter his presence becomes a source of joy for everyone 
in the world. 

» Om Tat Sat 
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Verse No. 

1 - 3 

4 

5 - 6 

7 - 10 

Content Summary 

Subject matter covered 

Comparison of kutastha 
caitanya and the cidabhasa to 
the general light from the sun 
and the reflected light from the 
mirror on the wall. Kutastha 
caitanya illumines everything 
without differentiation 
including vrtti-s as well as the 
sandhi between vrtti-s— 

The two stages in which 
objective knowledge takes 
place - vrtti vyapti and phala 
vyapti. — 

Kutastha Caitanya illumines 
both presence of object and 
its absence. Jhana Vrtti takes 
place only when the thought 
of the object is ‘capped’ by 
cidabhasa. — 

Cidabhasa is essential for the 
cognition of objective 
knowledge. Buddhi not 
illumined by cidabhasa is as 
insentient as clay. But cidabhasa 
cannot illumine kutastha 
caitanya which is present even 
before conditioning by 
thought. — 

Page 

980 

988 

990 

992 
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11-14 Adi Sankara’s statement and 999 
Suresvaracarya’s Vartika cited 
to explain distinction between 
kutastha caitanya and 
cidabhasa. Both pure and 
reflected consciousness 
required for cognition of 
objects of knowledge, but 
cognisability by cidabhasa must 
precede cognition by Brahma 
Caitanya; kutastha caitanya 
illumines the trinity of known, 
knowledge and knower, but 
cidabhasa illumines only the 
known. The knower himself 
becomes the object of 
knowledge for the kutastha 
caitanya. — 

15 Naiyyayika school of 1004 
philosophy—view of kutastha 
caitanya. — 

16 Clear separation of cidabhasa 1005 
and Brahma Caitanya helps in 
understanding the meaning of 
tvam pada. — 
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17-22 Similar discrimination between 1006 
kutastha caitanya and cidabhasa 
necessary within ourselves to 
lead to Brahma-aikya-bodha. 
Aham vrtti permeates all ideas 
and emotions as heat permeates 
the iron ball. Thought vrttl-s 
can illumine themselves only 
one by one in sequence, 
independent of each other. The 
interval between vrtti-s is 
illumined by kutastha An 
awake, non-sleeping and 
thoughtless mind is Parabrahma 
Paramatma. — 

23 - 24 Thought cannot know itself. 1013 
With the birth of the thought 
of knowledge, thought of 
ignorance dies. Cidabhasa has 
birth and death in the rise and 
dissolution of thought. Kutastha 
is immutable by the presence 
or absence of thought. — 

25 - 26 Suresvaracarya cited to support 1015 
existence of Kutastha caitanya. 
kutastha and cidabhasa 
compared to the face and its 
reflection in the mirror. The 
reflecting medium is the 
antahkarana. — 
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27 - 30 Avaccheda vada versus 
Pratibimba vada theory of 
Cidabhasa. Conditioning alone 
does not make 
jlva—importance of focussing 
attention on the 
conditioned. — 

1018 

31 Cidabhasa will always exist 
since the buddhih cannot but 
reflect. — 

1023 

32 Abhasa and pratibimba are both 
partial manifestations. — 

1024 

33 Cidabhasa—with reference to 
medium of reflection: similarity 
of reflection to the original 
object [sphurati rupatva ); and 
dissimilarity, (its dependence 
on the object). --- 

1025 

34 - 35 Cidabhasa can exist 
independent of the reflecting 
medium - the mind. — 

1027 

36 - 37 Cidabhasa does not enter the 
body alongwith the intellect. 
The atma enters the body by 
its own sahkalpa, then forgets 
its own original glory. — 

1030 

38 - 39 Because of maya, the atma 
creates the world as well as 
enters the body to become 
jlvatma. Jlvatmabhava is 

1033 

t destroyed when ignorance 
about one’s real nature is 
destroyed. --- 
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40 

41 

42 - 43 

44 - 45 

46 

47 

Kutastha is external, (asahga ) 1036 
unattached and indestructible. 
It is not affected by any of 
the limitations of the three 
bodies. — 

Jivatma bhavacontinues to exist 1037 
even if the jiva goes from one 
body to another. — 

Simultaneous existence of 1039 
illusion and substratum in the 
same place—With denial of 
illusion, substratum is revealed 
to itself.—Conditioning exists in 
its own absence.—Rejection of 
totality of conditioning essential 
to understand meaning of 
‘ tvam' pada 

Use of samanadhi- karanyam 1042 
for understanding 4 tvam' in 
relation to ‘tat' - indicates their 
identity, samanadhi-karanya is 
used to deny other-ness in 
'Aham Brahmasmi —- 

In Vivarana grantha, 1045 
samanadhi-karanya not used 
for denial of otherness, because 
‘ aham ’ is explained with 
reference to kutastha and not 
with reference to cidabhasa — 

Purified meaning of 1 tvam' 1046 
pada leads to knowledge that 
kutastha is substratum for total 
world of names and forms. — 
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48 - 49 Distinction in the use of words 1047 
kutastha and Brahman - In 
reality the two are one. — 

50 The same Brahma Caitanya 1049 
supports both illusion of the 
world of plurality and the jiva 

bhava — 

51 Why two words ‘tat' and 1050 
*tvam' are used when they 
mean one and the same thing. 
When attention is on the 
conditionings, they seem to 
mean different things, but in 
essence ( vastutah) they are one 
(like in statement ‘he is father 
and son’).— 

52 How jivatva bhava is created 1051 
- by combination of the 
conditioning of the antahkarana 
which creates kartrtva 
abhimana with sphurtyakhya 
i.e. the ability to illumine. — 

53 - 54 Meaning of ' samsara' as the 1052 
inability to answer four basic 
questions. - the man of wisdom 
is he who understands this. — 

55 Need to reject kutarka by the 1054 
seeker. — 

56 Siva Puranam cited to establish 1055 
the nature of kutastha as the 

* witness and observer, which 
is other than vrtti and vrtti 
abhava it. thought and absence 
of thought. — 
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57 - 58 Svarupa Iaksana of kutastha 1056 
cait any a 

59-61 There is no differentiation of 1059 
jlva, jagat and Uvara in the 
Absolute. Out of the same 
maya, the three are imaginary 
conditionings superimposed on 
the Absolute (like mud-pot and 
glass-pot being made out of 
same mud or like food 
maintaining subtle and gross 
body). — 

62 - 64 No reason for Absolute getting 1062 
divided into consciousness and 
inertness. These two are 
created in dream state also. 
So maya can create both Uvara 
as well as the powers of 
Isvara — 

65 - 66 Just because jiva, jagat and 1065 
Uvara are illusions, it does not 
mean kutastha is an illusion. 
It is the reality ( vastutvarh ). — 

67 - 68 Scriptures and not logic, should 1066 
be the basis for understanding 
the Truth for the mumuksu — 

69 Two types of creation - Uvara 1068 
srsd (creation of world through 
sahkalpa and jlva srsd (entry 
into the world). — 

70 Saksi bhava to be reached step 1070 
by step. Sadhana - leads to 
state of contemplation on one’s 
own real nature being of 
kutastha — 
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71 Declaration of the highest Truth 
by Gaudapadacarya 

1071 

72 Why scriptures talk at such 
length about jlva, jagat and 
Uvara when kutastha is not 

1072 

influenced by any modification 
- because that which is beyond 
speech and mind can be 
explained only in the language 
known—to lead students from 
known to the unknown.--- 

73 Use of any means is acceptable 
so long as goal is clear - the 
Truth. — 

1074 

74 Importance of understanding 
the total purpose (tatpaiya) of 
srsd to realise the bliss of the 
ocean of ananda — 

1075 

75 The state of mind of the man 
of wisdom who is established 

1076 

in the Truth - he has nothing 
to lose, or gain. - -- 

76 Phala §rud 1077 

OM TAT SAT 

t 



CHAPTER IX 

DHYANADIPAH 
or 

THE LAMP OF MEDITATION 

Two requirements are prescribed before a student 
takes up the study of Vedanta---\ht first is Karma and 
the second is upasana. 

Karma means living the life of duty orientation. This 
leads to purification of the heart through the removal 
of likes and dislikes. 

Upasana means that in every undertaking we remember 
the Lord. In this way activities may be varied, but all 
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of them'are directed towards the one Truth. Through 
such upasana, single-pointedness is achieved. 

In this way these two measures, karma and upasana, 
together help the spiritual student to achieve 
heart-purification and single-pointedness for proper 
understanding of scriptures. 

In Kathopanisad HI-12 the teacher says: 

^ ^ ^ssfPT siehiand I 
c^it ^ ii 

This atma is abundantly available everywhere, in 
everything as its very core. Yet, it is not known, it is 
not appreciated, it is not experienced by anyone, for 
the reason that the instrument through which the Truth 
is known is absent. This instrument of knowledge - the 
buddhi should be single pointed and subtle (suksma) to 
be able to see the dimension which we normally miss 
in our lives. 

Thus in the traditional system, Karma and upasana 
precede the study of vedanta. When this is not done 
and the student takes up vedantik study, it can only 
lead to an intellectual grasp and hence to a sense of 
arrogance with no real impact. 

Does this mean that the effort of those who take 
up the study of Vedanta without having completed the 
first two preparatory steps is futile? No, not necessarily. 
How vedantik study, which precedes upasana, can also 
help is the theme of this chapter. 

$^clr3) hk^iIm | 

cTPriftscf: 11*11 

samvadi bhramavat bhrahmatattvo pastyapi mucyate 
uttare tapanlye’tah sruto pastira nekadha (1) 
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= like Samvadi bhrama ; = the 

reality that Brahman is; 3qiW = by upasana, (meditation); 

= also; gsrfr = the seeker is liberated; 3fcT: 

= therefore; 3rft = in Uttara Tapaniya upanisad ; 

jqifW: = the upasana ; = in many ways; 

^cTT = is heard. 

Just as in case of Samvadi bhrama i.e. beneficial error, 
the liberation is attained by upasanS of Brahma tattva Therefore, 
in Uttara TSpanlya Upanisad, the Brahma upSsana is emphasized 
in many ways. (1) 

The authority of Uttara Tapaniya Upanisad is quoted 
in this §loka. Samvadi bhramvat brahma tattva upastya 
api mucyate: Like samvadi bhrama • Bhrama is delusion. 
There are two types of delusions: samvadi and asamvadi 

bhrama. 

Those who do upasana of Brahma tattva, are also 
liberated from the probems of life. Uttare Tapaniye atah 
upasti anekadha sruta: Numerous ways of doing this 
brahma tattva upasana are stated in the Uttara Tapaniya 

upanisad. 

[Note: Upasana means sitting (asana) near (upa ). 
Upasana has three aspects that which is done by the 
body (kaya) such as abhisekam, puja etc., by constantly 
taking the name of the Lord (vaca), nama sahkirtana 
etc., and by constant contemplation on the essential nature 

of the Lord (manasa)]. 

Therefore, although according to strict tradition without 
upasana, the study of vedanta does not yield results, 
the effort will not go waste like samvadi bhrama (erroneous 

perception). 

What is the meaning of samvadi bhrama ? Suresvaracarya 

is quoted --- 
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srfcr irii 

mani pradipa prabhayormani buddhyabhidhavatoh 
mithyajnana-vifese 'pi vise so ’rthakriyam prati (2) 

= in the light of a diamond and the 

lamp; = mistaking them to be a diamond; 

Slfiroracft: = the two persons running towards them; 

fa°lT = the erroneous knowledge; = common; 

3TfT = although; 3T2? Slfcf = with reference to 

the result of these actions; = there is difference. 

When the two persons, having been attracted by the brightness 
of the lamp and the diamond, are running towards them considering 
to be a diamond, although their erroneous knowledge is of 
the same quality, the gain through their efforts is of different 
type (2). 

Mani pradipa prabhayoh : There are two sources of 
light coming from a distance - one from a diamond, 
and the other from a lamp. 

Mani buddhya abhidhavatah: (From a distance, it is 
not clear which is the diamond, and which is the lamp.) 
The two men misunderstand both to be diamonds and 
run towards them. Mithyajnana avi&ese api: In both the 
cases, the knowledge that it is a diamond is born out 
of delusion, because neither is certain that the source 
of light is a diamond. The quality of ignorance or 
mithyajhanam is, therefore, the same (a-visesah) in both 
cases, for they only suspect it to be a diamond. 

Artha kriyarh prati visesah : Although, the quality 
of ignorance is the same in two men, the result is 
different — one gets the diamond, the other only a lamp. 
Even the one who gets the diamond did not have 
firm knowledge that it was a diamond, but only a 
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suspicion that it may be a diamond. This is called 

samvadi bhrama. 

The above statement of Sri Suresvaracarya is elaborated 

further --- 

^5Mc|<oh^4|Hcf(^ cTcW sfft: I 

fgT JFt: SPTT II3II 

dipo 'pavarakasya ntarvartate tatprabha bahih 
drsyate dvaiyatha ’nyatra tadvat drsta maneh prabha (3) 

3RT; = in the sanctum sanctorum of some 

temple; = a lamp; = is; cR^ SHTT = its light; 

3%: = outside; gift = in the door; = is seen 

(from a distance a small spot of brightness); 3TO = and; 

3T=spT = in yet another (temple sanctum); = of 

the diamond; SPIT = light is; TTg, = same as that of 

(the lamp light); fST = is seen. 

There is a lamp inside the sanctum sanctorum of certain 
(distant) temple. Its light is seen from outside. In another temple, 
the light of the diamond also is seen, in the same way. (3) 

Apavarakasya antah dlpah vartate : In a temple in 
the sanctum sanctorum, a lamp is burning. Tat prabha 
bahih dvari drsyate : Its light is seen outside through 
a hole. From a distance it looks like the light from a 
diamond. 

At ha anyatra maneh prabha tadvat drsta : In another 
temple, the light from a diamond is also seen in the 
same way. Both the lights are mistaken to be the light 
coming from a diamond. 

The similarity between both kinds of vision is 
indicated— 

wi *rf*r iivii 

dure prabha dvayam drstva manibuddhya bhidhavatoh 
prabhayam mani budhistu mithya-jhanam dvayorapi (4) 

5PIT = both these lights; ^ = from a distance; 

= having seen; hf^T = considering them 

to be diamond; 3lf^n^dt: = the two persons running 

towards them; 3ifa = also; SPIFThf = in the light; tlftl 

= the knowledge that it is a diamond; 3 = 

indeed; fwn = is erroneous knowledge. 

Having seen the two types of lights from a distance and 
taking them to be diamonds and, therefore, the two persons 
running after them, is the result of the same type of erroneous 
knowledge, that ‘it is a diamond’ — this erraneous knowledge 
in both the persons is similar. (4) 

Prabha dvayam dure drstva mani buddhya 
abhi-dhavatoh: When the two sources of light are seen 
from a distance, the two persons run towards them because 
of the mani buddhi i.e. they have taken both the sources 
to be diamonds. 

Dvayoh api prabhayam mani buddhih tu: Although 
both are running with the understanding that they are 
running towards diamonds, mithya jhanam: the knowledge 
which is prompting them to run towards the two sources 
of light is of the same nature (of ignorance). 

As stated in sloka 2, mithya jhanam avisese api\ 
there is no qualitative difference in the knowledge about 
the ,two sources of light. Whether they are seeing the 
lamp or the diamond, the ignorance is of the quality. 

When they have reached the two sources of light, what 

will happen? The difference in their result i.e. difference 

in artha kriya referred to sloka is explained — 
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3 irMwrt Rc^fWRcTT I 

ymr ^Nrllcj^ hPfR: INI 
<0^IHpl ^lPdPWcjlft W. WcT: | 

iT%m 3^ INI 

na labhyate manir dip a prabham pratya bhidhavata 
prabhayam dhavata vasyam labhye taiva manir maneh (5) 

SPTTJJ 5ffcT = towards the light of the lamp; 

= the one running; nfrl: = the diamond; T = not; 

crP2^ = gains; = to the light of the 

diamond; tJRcTT = the one running; Rfa: = the diamond; 

t?^ = certainly; = is gained. 

A person running towards the light of the lamp does not 
get the diamond. (But) the one running towards the light of 
the diamond certainly gets the diamond. (5) 

Dipa prabham prati abhidhavata manih na labhyate: 
He who is running towards the lamp, with the understanding 

that it is a diamond, he does not get diamond. 

Maneh prabhayam dhavata a vasyam labhyate eva: The 
other person who has mistaken the light of the diamond 

as the diamond, he definitely gets the diamond. Both 
of them are running with the same intensity and with 
the same mithya jhanam , not out of confirmed knowledge. 

But the results of the two efforts are different: in one 

case, where the lamp is mistaken to be the diamond, 
the effort yields nothing; in the other case, where also, 

it was mithya jhanam, the effort yields the diamond. 

The student asks: why have you brought these two new 

elements into the analysis at this stage? The teacher now 

proceeds to explain the two types of delusions, with reference 

to different types of knowledge--- 

dipaprabha manibhantir visamvadi bhramah smrtah 
maniprabha manibhrantih samvadi bhrama ucyate (6) 

SPTT = in the light of lamp; ^ wfcf: = the 

error of judgement to take it to be diamond; 

WT: = fruitless error; f^cT: - is called; 5PTT = 

in the light of the diamond; JTf^T VITf^T: = the error to 

consider it to be a diamond; yiT: = the fructifying 

error; = is called. 

Mistaking the light of the lamp to be a diamond is called 
VisamvSdi bhrama i.e., ‘factual error’. While mistaking the light 
of the diamond to be a diamond is called SarhvSdi bhrama 
i.e. ‘erroneous error’.(6) 

Dipa prabha mani bhrantih visamvadi bhramah smrtah: 
When the light from the lamp is mistaken to be a diamond, 
due to bhranti or delusion, it is called Visamvadi bhrama 
i.e. that delusion which does not lead to the right conclusion. 

Mani prabha mani bhrantih samvadi bhrama ucyate: 
When the light from the diamond is mistaken to be diamond, 
it is called samvadi bhrama i.e. that delusion which leads 
to correct conclusion. Therefore, samvadi bhrama is that 
mistake, which is fruitful. Our lives and many of our 
decisions are largely based on these two bhrama-s. 

Yet another example to illustrate samvadi bhrama is 
given — 

dl§4g-^l PT; ^ JTcf: ||\3|| 
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basparh dhumataya buddhva tatrahgara numanatah 
vahniryad rcchaya labdhah sa samvadi bhramo matah (7) 

= the steam or mist; = considering 

to be smoke; = in that place; = inferring 

the fire to be; 3%: = fire; = mere coincidence; 

c^: = got ; = that erroneous inference of the 

presence of fire; fRTfc VPT: = samvadi bhrama; tTcT: = 

is considered. 

When one has mistaken the distant steam-clouds for smoke 
and therefore, inferred the presence of fire in that place, reached 
to get the fire, which he got by mere coincidence, such an 
error of inference is called samvadi bhrama.(7) 

Basparh dhumataya buddhva tatra ahgara anumanatah: 
When a person sees mist rising at a distance and mistakes 
it for smoke, and infers that if there is smoke, there 
must be fire -- - yatra yatra dhumah tatra tatra vahnih; 
and goes towards it thinking he can warm himself by 
it. Vahnih yadrccha ya labdhah: By God’s grace, when 
he reaches the spot, he find’s no smoke or fire but 
a person sitting there who has a match box with which 
he can start a fire. This is samvadi bhrama which is 
useful once in a while with reference to inferential knowledge. 

After having given the example of samvadi bhrama in 

case of inferential knowledge, another example is quoted in 

case of word-knowledge (sabda pramana) i.e. statements of 

scriptures 

*TcT: ll^ll 

godavaryu dakarh gahgo dakarh matva visuddhaye 
sarhproksya suddhi mapnod sa samvadi bhramo matah (8) 

jflefraft = the water of Godavari river; 

= the Gauge's water; *Tc3T = considering; = 

for the purpose of purification ; = when sprinkled ; 

= purification; 31IM)fci = is attained; ?T: = that; 

= the samvadi bhrama; *TcT: = is called. 

Considering the water of GodSvari river to be that of 
Ganges (by mistake), and sprinkled for the purification, one 
attains purification (as described in dharma saslra). This is 
called as samvadi bhrama (8) 

A second type of samvadi bhrama is described here : 

Godavari udakam ganga udakam matva: If the water 
from the Godavari river is taken to be the water from 
the Ganges - visuddhaye sarhproksya suddhim apnoti—and 
sprinkled for purification, those who receive the sprinkling 
will definitely get the suddhi and pavitrata. The object 
of such sprinkling will thus be achieved — namely to get 
a purified atmosphere, which is mainly a state of mind. 
This is also samvadi bhrama with reference to agamam 
(puja etc.). 

One more example of Agama sastra is given — 

UFr^TT HKMUI I 

Jp W»^cjlHlfd JTcT: IKII 

jvaren aptah sanni patam bhrantya narayanam smaran 
mrtah svargama vapnoti sa samvadi bhramo matah (9) 

^1 = because of high fever; tffoqiciH, = delerium; 

3TTH: = having got; = under delusion; TTCTWJ 

= *of the Narayana; Whh. = remembering; JJcT: = 

dies; = the heavens; SldiHlfd = attains; H: = that; 

$PT: = samvadi bhrama; ricT: = is called. 
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When a man in high fever is repeating the name of (Lord) 
Narayana, under the influence of delerium and dies, he does 
attain heavens. This is (yet another example of) samvadi 

bhrama. (9) 

The third type of samvadi bhrama is described here: 
Jvarena sannipatam aptah bhrantya narayanam smarana: 
A man having high fever is delirious. He is now under 
delusion. He is so much attached to his son, whose name 
is Narayana, that he keeps calling ‘Narayana’— and mrtah: 
dies (with that name on his lips) and as a result, svargam 
avapnoti eva: he goes to heaven. This is the effect of 
samvadi bhrama. That is why it is said in our Sastra-s 
that if one cannot do anything else, at least one must 
name his children after God’s (i.e. use God’s name). 
(A similar story comes in the Bhagavatam, when the 
dying man calls out Narayana in his delirium, the Lord 
hastens to him. His consort LaksmI asks the Lord ‘why 
are you going? He is not calling you, he is calling his 
son’. The Lord replies ‘Mine is the first claim on that 
name, therefore, I must go!’) 

The above three examples are now summarised — 

cTSTT 5TTWT | 

pratyaksasya numanasya tatha Sastrasya gocare 
uktanyayena samvadi bhramah santi hi kotiSah (10) 

= of the direct perception; = of 

the inferential knowledge; cWT = and; = in the 

scriptural injunctions; Tfat = application of; 3tF = 

as per the said above; vnTT: = the examples of 

samvadi bhrama; «blfcUM: = innumerable; % = indeed; tiPci 

= are (known). 
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Thus, there are innumerable examples of samvadi bhrama 
in different categories such as direct knowledge, inferential 
knowledge and scriptural injunctions. (10) 

Pratyaksasya: The samvadi bhrama in case of the 
light of lamp or diamond given in sloka 6, is an example 
of samavadi bhrama through direct knowledge. 

Anumanasya: The example of a man mistaking the 
mist for smoke and inferring that there must be fire 
(Sloka 7) is samvadi bhrama in inferential knowledge. 

/ 

Sastrasya: The examples given in the 8th and 9th 
Sloka-s are typical ones referring to samvadi bhrama 
approved by Agama Sastra . 

Ukta nyayena samvadi bhramah kotiSah hi santi: One 
can find thousands of such instances of samvadi bhrama 
and use them for helping oneself. 

The same effect of samvadi bhrama is used by all 
those who have not done upasana but who have studied 
Vedanta Sastra without qualifications, but they also get 
the benefit because of samvadi bhrama. 

Without the help of Samvadi bhrama one will not be 

able to go ahead in his sadhana. How? — 

3#r=||f<[^4lmWI: SRST HUII 

anyatha mrttika daruSilah syurde vatah katham 
agnitva didhiyo pasyah katham va yosida dayah (11) 

3TW = in case we don’t accept the samvadi bhrama; 

= the clay; = wood, stone; ^3rfT: = 

the Gods; ^1^ = how; = can be?; 3T = or; 

= woman (mind) etc; srfltr^rTf? = the fire, (Brahman) 

etc.; = with this understanding; = how can 

they; 3TWT: = considered worthy of upasana. 
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Without accepting the samvadi bhrama, how can one justify 
the use of clay, wood or stone idols for worship by the devotee? 
Or, how can the woman etc., be worshipped as fire? (11) 

Anyatha mrttika darusilah katharh devata syuh: If you 
do not accept the fact that samvadi bhrama can lead 
to the correct result, (because it seems unacceptable that 
a delusion can lead to correct conclusion), when idols 
are made out of clay or wood, how can they be worshipped 
as Gods? This is clearly an example of samvadi bhrama. 
Although, we know that idols are made of clay or wood, 
we do not analyse these components, knowing that the 
idols help us in focussing our attention on the Lord. 

Yosidadayah agnitvadi dhiya katham upasyah: Similarly 
how can a woman be worshipped as Goddess in upasana 
as fire? (as in the case of Sakti upasana, when kumari 
puja is done of young unmarried girls as kali mata etc.). 
This is also an example of samvadi bhrama. 

(Ref. C.U. IH-5.8.1) 

Thus samvadi bhrama is redefined in popular language — 

^IcFdleftacT: ||^|| 

ayathavastu vijhanat phalam labhyata Tpsitam 
kakata liyatah yo’yam samvadi bhrama ucyate (12) 

3PTOT = erroneous; f^THT^ = from the knowledge 

of an object; ffrRcRf = desired; = fruit; <=t)i=t>ciicrfl^ci: 

= as a mere coincidence; = is gained; R: 

= this; = the same; RRTfR UR: = samvadi bhrama; 

cS-c-Mr) = is called. 

That error of judgement due to which the desired goal 
is reached, although through a mere coincidence, is called as 
samvadi bhrama (12). 
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A'yatha vastu vijhanat Tpsitam phalarh labhyate: By 
erroneous perception of things (yatha as it is, Ayatha 
not as it is), one achieves what one wants. 

Kakataliyatah (api): As for example, it so happens 
that a crow lands on a branch and at that very moment 
a fruit falls or a crow lands on a branch and that branch 
breaks. Such coincidences cannot be attributed to or 
supported by any logic. This is called kakatalTya nyaya. 

Thus, although, actions are done under erroneous 
knowledge, the desired result is obtained. This is samvadi 
bhrama. 

KakatalTya nyaya happens all the time in life whether 
for good or otherwise. Everything cannot be explained 
by cause-effect. 

The discussion of what samvadi bhrama is and how it 

operates has been concluded with this sloka. From sloka 
13 onwards, how the sam vadi bhrama helps in spiritual sadhana, 
when the study of vedanta is taken up without upasana 
preceeding it, will be the subject of analysis — 

mj i 

croT ii^ii 

svayam bhramo’pi samvadi yatha samyak phalapradah 
brahmatattvo pasanapi tatha muktiphala prada (13) 

= as; fRRJf = itself; UR: = erroneous knowledge; 

3ffR = although; = samvadi i.e. wrong notion; 

= proper; 'ScT 9^: = yielder of the fruit; cTOT 

- in the same way; sHpcTrR 3RTRRT = the upasana 

(meditation) of Brahman ; 3Tfu = although (a samvadi bhrama 

type); 5% = liberation; tFef SJ^T = giver of this fruit. 

Although, the error of judgement is certainly a delusion, 
yet the samvadi bhrama leads to the final goal. In the same 
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way, the upasana of Brahma tattva (although not possible) also 

leads to liberation. (13). 

In sloka 12 the importance of samvadi bhrama was 
explained, as to how even an error of judgement can 
lead to the right conclusion. Taking this as the basis, 
the teacher now says: 

Yatha svayarh bhramah api samvadi samyak phala 
pradah: Just as this samvadi bhrama is a delusion or 
an error of judgement, yet it does lead to the desired 
result. Tatha brahma tattva upasana api mukti phala prada: 
In the same way, although, it is not possible to do the 
upasana of Brahma tattva, yet this upasana can be done 
and does lead to the understanding of one’s own nature. 

Brahma tattva is, that where difference of 
knower-known-knowing are absent; that which cannot 
become the object of contemplation; and that which does 
not exclude the one who is contemplating on it. The 
eye cannot reach there nor speech nor the mind (Keno 
1.3). That is why the upasana of Brahma tattva cannot 
be done in the same way as one worships an idol, where 
the difference between the worshipper as the alpa Saktiman 
(the weakling), the aipajha[lhe ignorant) and the worshipped 
as the all-powerful, all-knowing, all-pervading, all-merciful 
is fully maintained. 

Although, it is true that the speech, the mind, the 
senses cannot comprehend the Brahma tattva, yet by 
the method of samvadi bhrama, it does help in realising 
one’s own real nature. 

Now a question is raised Unless one has mahatmya 
jhanam (some knowledge about the glory of the Lord) 

some love and devotion to the Lord, one will not take 
to this path. Such being the case, should the upasana 
of Brahma tattva be done with knowledge or without 

knowledge? If with knowledge, then upasana seems 
redundant; if without knowledge, it seems to be only 

groping in the dark. In either case upasana and Brahma 
tattva seem to be of no particular use. 

To this query, the teacher answers in the following sloka— 

$l$!Clrc|H<Slulcb I 

vedantebhyo brahma tattvama khandaika rasatmakam 
paroksam avagamyaitad ahamasmity upasate (14) 

= by the study of upanisad-s; = unbroken; 

W3 = homogeneous; = 0f this essential nature; 

= the supreme Brahman-, = indirectly; 

= having knowing; ^ = this Brahma tattva; 

= ‘I am’; ?frT = in this manner; 

= can be meditated upon. 

After having gained the indirect knowledge about the 
Brahman, to be one non-dual, homogeneous by the study of 
VedSnta, one can do the upasana i.e. one can repeat this 

thought that ‘I am Brahman'. (14) 

Vedantebhyah brahma tattvam paroksam avagamya: 
From the declaration of the upanisadik statements, the 
Brahma tattva can be known indirectly—as what? 

Akhanda eka rasatmakam: As one without a break, 
as one of the nature of absolute bliss. 

This parokSa jhanam i.e. knowledge gathered from 
authentic sources, but not experienced directly is the first 
step. On the basis of this paroksa jhanam, upasana is 
done as the second step. 

The mind needs to develop two qualities for doing 
upasana: 

(a) It must be devoid of likes and dislikes i.e. it 
must be empty. An empty mind alone will be 
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able to interact with the world in a totally neutral 
manner, unbiased by likes and dislikes. 

(b) It must be single pointed. The mind normally 
swings between two extremes---either it is 
multipointed with hundreds of thoughts flitting to 
and fro from different sources, or it is zero-pointed 

as in deep sleep. 

Both these states are unfit for enquiry and for doing 

upasana . 

Purification of mind is done by duty-orientation as 
life philosophy. This will remove likes and dislikes. Then 
single-pointedness is developed by constantly remembering 
the Lord. All the undertakings one is engaged in, are 
done for the Lord who is One. (Bh. GMIX..21). 

These two steps, as preparation of the mind, are 
essential before the study of vedanta is taken up. 

However, for those who have not done this pre- vedantik 
study-discipline, for them the post- vedantik upasana 
technique is given in this sloka. It consists of two stages: 

(a) Through the study of vedanta one comes to know 
indirectly about the nature of the Brahma tattva, 
that it is akhanda, and that it is eka rasatmakam. 

(b) Thereafter comes the second stage of upasana . 
Etat brahma aham asmi iti upasate: One reflects 
on That ekam— one without any duality —I am’. 
This means all that is more than one (khanda) 
is rejected. 

This conscious effort to reject all that is more than 

one is upasana. This rejection includes all the multiplicity 

of experiences in the three planes of consciousness. This 

is vedantik upasana or meditation which is 

consciousness-oriented. All other methods of upasana are 

matter-oriented, focussing on controlling the breath, the 
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body, the thoughts etc., thus giving more importance to 

the conditioning and less to the conditioned. 

What is paroksa jnanam ? This is explained through 

an example — 

StfW sf?rfrr 

: i 
qM: mmi 

pratyag vyaktiman ullikhya sastrad visnvadi mOrdvat 
asti brahmeti samanya jhanamatra paroksa dhih (15) 

omRph, = the form; 3T=[fg^I = having not seen; siKaic^ 

= from the study of scriptures; 3Tlf^ = Lord 

Visnu etc.; = like the idol of; = the immediate 

Self; = Brahman; 3^1^ = is (of that nature); ffcT 

= in this way; fTHTW = non-specific knowledge; 

31? = in case of upasana; sft: = indirect knowledge 

(is meant). 

Although not seen, one can have the indirect knowledge 
about the form of Lord Visnu etc., so also although not objectifying 
or not knowing the essential nature of the Self, one can have 
indirect knowledge, that the 'Brahman is'. This general knowledge 
is called indirect knowledge here, in upasana. (15) 

Pratyag vyaktim anullikya sastrat visnvadi murtivat: 
The pure Self cannot be objectified. However, by referring 
to the scriptures just as the description of different murtl-s 
(gods) like Visnu, Siva, Krsna etc., (with all the details 
of vahana-s, what they hold in their hands like sahkha, 
cakra, gada etc.) is accepted on the basis of the scriptures 
and, not because anyone has seen the murti-s in that 
way. 

Brahma asti iti samanya jnanam atra paroksa dhih : 
Although, one does not know from direct experience what 
Brahma tattva is like, on the basis of total faith in the 
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scriptural authority and authenticity (asti Brahmeli cet 
veda — Tait. Up.). He, who accepts the existence of 
Brahman, alone knows the Truth. This indirect knowledge 
is called paroksa jhanam . 

The same thought is taken a little further — 

3T^: ’TTtSi31^13 ^ cT^T ll^ll 

caturbhujadya vagatavapi murtimanullikhan 
aksaih paroksa jhanyeva na tada visnu mfksate (16) 

= with four arms; 3TTfc = etc; 3?3Fl?ft = known; 

3^T = although; 3T^: = by the eyes; = 

having not seen; = the form of the Lord; ’TTtaj 

= the one with indirect knowledge; ^ = is 

certainly; cRT = during the upasana period; = of 

the Lord Visnu; T = not; = experience or see. 

Although having known indirectly, Visnu to be with four 
arms etc., and having not seen the Lord by the eyes, during 
the upasana, the devotee is certainly with indirect knowledge. (16) 

Caturbhuja adi avagatau api: Although, it is known 
that the Lord Visnu has specific (visesa) characteristics 
like four hands etc., aksaih murtim anullikhan paroksa 
jhani ova: one has not seen Lord Visnu with one’s own 
eyes. He is called paroksa jhani. However, tada visnum 
na Iksate: this does not mean that one cannot see Lord 
Visnu, or that one has not seen him. The purana-s tell 
us that on the basis of his past accumulated tapasya, 
with the tapasya for a short period of only six months, 
Dhruva was blessed with the vision of Lord Visnu in 
his full form and glory. 

Therefore, it is not correct to think that paroksa jhanam 
is useless. It is with the help of this paroksa jhanam 
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alone that the seeker can continue his spiritual sadhana 
and realise aparoksa jhanam. 

In the same way, when one studies from the upanisad-s 
that ‘ Brahman’ is Satyam, jhanam and anantamand that—he 
who comes to realise that this is his own essential nature, 
comes to transcend all limitations’, initially this is only 
‘word’ knowledge, yet this samanya knowledge alone will 
help the seeker in realising his own nature. In this way 
samvadi bhrama is useful. 

There is a distinction between ordinary bhrama and the 

samvadt bhrama that is being discussed. The descriptions 

and statements given in the scriptures are not to be taken 

as fictitious and brushed aside lightly as one would do in 

case of an ordinary delusion in day-to-day transactions. This 

is stated in the next kloka — 

?TT#T 

paroksatva paradhena bhavenna tattva vedanam 
pramane naiva sastrena satya murter vibhasanat (17) 

= the indirect-ness (of knowledge); = 

by the shortcoming/sin; = not seeing the Reality; 

= not; = is considered; = by the 

authority; = alone; ^ll^ul = of the scriptures; IJ& 

= of the idol; *Tc*T = the real (form); = 

is known. 

Due to the limitation of indirect-ness of knowledge about 
Lord Visnu, it is not considered as erroneous, because the 
final authenticity about the real form of Visnu is declared by 
scriptures alone. (17) 

Paroksatva aparadhena atattva vedanam na bhavet: 
Because someone has committed the fault of accepting 
the description of Lord Visnu only on the basis of the 
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scriptures, it does not mean that the declaration of the 
scriptures should be taken lightly as fictitious. The final 
authority to declare the name and the form of the murtl 
is the sastra. 

Unless we come to this level of understanding, dedication 
and surrender to the scriptural statements and further 
progress on the spiritual path is not possible. This faith 
and positive attitude towards the scriptures (and the guru) 
is called sraddha [Sat dhatte id sraddha—refer 
Vivekcudamani verse-25 for definition of ‘sraddha ’). It 

is on the strength of sraddha alone, that a seeker comes 
to realise the Truth. There are two clearly demarcated 
areas in the spiritual path: 

(a) One is the field of enquiry, and 

(b) the other is, the area of faith. 

In the field of enquiry, the faith in the scriptural 
statements is the foundation on which the enquiry is based. 
The statement satyam, jhanam, anantam Brahma falls 
within the area of enquiry with faith, while the description 
of a murtl is in the field of sraddha and upasana. 

The scriptural statement about Brahman do create paroksa 
jrianam, which precedes the aparoksanubhuti — 

9?^ wfm erg nun 
saccidananda rupasya sastrad bhane ’pyanullikhan 
pratyaheam saksinam tattu brahma saksanna viksate (18) 

Lionel, = for the scriptural statements (like the Brahman 

is satyam, jhanam and anantam); = of 

the Brahman known to be existence, knowledge, bliss; 

= having known; = although; = the 

most immediate; = witnessing Self; = 
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having not known; 3 = although; cTIf sR? = the Brahman ; 

= directly; T = not; = is seen. 

Having indirectly known from the scriptures, the Brahman 
to be of the nature of existence, knowledge, bliss, one may 
hot have immediate direct knowledge about this being one’s 
own nature. (Therefore, the indirectness of the knowledge about 
oneself is not erroneous because, it is also gained from scriptural 
authority.). (18) 

Sastrat saccidananda rupasya bhane api: From the 

study of scriptures, where it is said that Brahman is 

of the nature of satyam, jhanam and anantam (Ref: T.U.), 
pratyak saksinam ca: one comes to know the essential 

nature of Brahman, namely, that it is one’s own real 
nature (pratyag) and it is of the nature of kaksi or 
witness, which is illuminating everything and cannot become 

the object of knowledge. 

Anullikhan tu tat brahma saksat na viksate: Therefore, 
the Self cannot be objectified [as in the case of the 

murtl (Lord Visnu)]. However, although initially one is 
not able to understand Parabrahma Paramatma even as 

an object of knowledge; yet by cpntemplation, the Brahma 
tattva becomes the object of knowledge; then I, the knower 

of Brahma tattva is also the Brahma tattva and finally 
one reaches the stage where the subject-object difference 

is totally gone. One realises one’s own nature to be Brahman. 

In this way, the upasana of Parabrahma begins with 
paroksatvam (indirect knowledge), only from the scriptural 

statements, but ultimately it does lead to one’s own direct, 

personal and immediate experience. 

That the paroksa jhanam is not delusion (bhrama) is 

explained in the next sloka — 
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qfra^qfq- ct^tr ctwr ^ § m: \\%%\\ 

sastrok-tenaiva margena saccidananda niscayat 
paroksa-mapi tajjhanarh tattva-jhanam na tu bhramah (19) 

cTc^ = that knowledge (that Brahman is sat cit 

ananda ; = indirect knowledge; = although; 

jJikhIt^h = by scriptural; ^ = only; RFW = by the 

authority of; = existence, knowledge, bliss; 

= having known without any doubt; cTW = is 

the correct knowledge of Brahman; T = not; g = indeed; 

$PT: = a delusion. 

This knowledge although indirect, being authenticated by 
the strength and authority of scriptures to be existence, knowledge 
and bliss, is essentially real and not in the category of delusion 
indeed! (19). 

/ 

Sastroktena eva margena saccidananda niScayat: When 
on the basis of the study of scriptures, one is convinced 
that Brahman is of the nature of sat, cit and ananda, 
tat jhana paroksam api tattva jhanam: this knowledge 
is indirect knowledge initially, though, even so, it is the 
knowledge about the Truth, the true principle (tattvam) 
na tu bhramah: it is not imagination or delusion. 

When the mother of pearl is taken to be silver, it 
is bhrama jhana. But the paroksa jhanam that Brahman 
is, and is of the nature of sat cit ananda, is not like 
that bhrama. 

When one contemplates thus: ‘I am sattva rupam - 
pure existence. I exist as the knower. I also exist as 
the known. Therefore, I, the Existence is never denied. 
I cannot experience my own absence. This satya vastu 
I am’, it is not, as if, one is groping in the dark. Coming 
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to the point of one’s own being is not bhrama jhanam, 
it is tattva jhana. 

A doubt is raised: In the sastra-s , not only is the svarupa 
laksana of Brahman given, but also through the tat-tvam-asi 
mahavakya, it is said that this Brahman is one’s own essential 

nature. So this mahavakya should give one the direct aparoksa 
jhanam. Where then, is the need to bring paroksa jhanam 
into the picture? — 

$RT srfofcR; I 

brahma yadyapi sastresu pratyak tvenaiva vamitam 
mahavakyais tathapyetad durbodham avicarinah (20) 

= Brahman ; = only; = although; 5TP^| 

= in the scriptures; = by the mahavakya-s ; 

= being one immediate Self; dfclcin, = is 

described; cTOtIt = even then; 0?^ = this knowledge that 

there is identity in atma and Brahman ; 3tfereiil<vi: = for 

those who are devoid of proper enquiry; = is 

impossible to know. 

Although, the Brahman is explained in the scriptures, through 
the great statement, to be the essential nature of the Self, 
however, it is very difficult to grasp the Truth, by those who 
lack discrimination. (20). 

Yadyapi brahma Sastresu mahavakaih pratyaktvena 
varnitam: Although, in our sastra-s through the 
mahavakya-s, it is said that Brahma tattva is one’s own 
essential nature, mahavakya-s are those statements which 
establish the identity between the individuality and the 
totality, between the relative and the Absolute, that they 
are not two, but one without a second. There are several 
mahavakya-s spread throughout the upanisad-s, although 
four are most often quoted. 
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Tatha api etat avicarinah durbodham : Even then (inspite 
of the loud and clear declaration by the mahavakya-s), 
this Brahman is far away for the non-contemplative, those 
who are not able to think on the lines indicated by the 
scriptures, who are only used to habitual thinking, that 
leads to bondage. 

For such a-vicarinah, it is difficult to understand the 
import of the mahavakya, because one tends to interpret 
the scriptures according to one’s convenience, and is unable 
to change one’s convictions in the light of the scriptures. 

On the other hand, vicarinah , those who train themselves 
in the hobby of thinking called contemplation are established 
in thinking in terms of scriptural data. They do not dissipate 
their energies on thinking about subjects which take them 
away from the truth. 

This is further explained in the following sloka — 

STTUrSTT ^ 6cilr^HI^ I 

%Tcj mb *K*flco|d: ll^ll 

dehadyatma tvavibhrantau jagratyarh na hathat puman 
brahmatma tvena vijhatum ksamate manda dhitvatah (21) 

It? feVRlt = so long this notion that 

I am body; *11^14 = is intact; = the man; 

= being a dull witted one; = the Brahman; 

= as one’s own essential nature; fSTcf, = 

easily; 4 = not; 13451 He) = is qualified to know. 

So long a dull witted ignorant person holds on to the 
notion that ‘1 am the gross body, senses etc’., he is not able 
to experience the Brahman to be his essential nature, just like 
that! (21). 

Dehadya atmatva vibhrantau jagratyam: Till such time 
one holds on to the wrong notion that ‘I am this body, 
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karmendriya-s (organs of action) and jfanendriya-s (sense 
organs) etc., and this is the reality’; and puman manda 
dhitvatah brahma atmatvena hathat vijhatum na ksamate: 
So long as the person does not have the sharpness of 
intellect to discriminate and discard this wrong idea, one 
is unable to accept immediately that one is Brahma svarupa . 

The intellectual ability used in worldly pursuit is one 
that has been trained to have an objective knowledge 
and assessment of the world. In the area of spiritual 
enquiry this kind of intellect is of no use. Here, there 
is no need or place for objectification. But, because of 
our earlier habit of thinking only in terms of subject-object, 
we tend to objectifiy even the subject. Such an intellect 
is called manda-dhih and is unable to discard the limitations, 
accept its own real nature, and see the divinity in itself. 

Now the teacher takes up another thought: the state, in 
which we are at present, is one of aparoksa dvaita jhanam, 
where one has direct unconfounded experience that one is 
different from all others, thus establishing the dvaita bhava. 
In such a state, how is it possible to have paroksa jhanam 
about oneself? The teacher explains that aparoksa dvaita jhanam 
is not in contadiction with paroksa jhanam — 

TOIcTt: I 

IR3II 

brahma matrarh suvijheyam taddhaloh sastra-darsinah 
aparoksa dvaita buddhih paroksadvaita buddhyanut (22) 

111 5%: = the direct firm knowledge of duality 

(delusion); = indirect; 3T|cT = of non-dual knowledge; 

= is not contrary (therefore); SKgJelt: 

= ‘those who have faith in the scriptures; 41^4 = 

to such alone; St? = the Brahman ; = is easier 

to realise. 
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The immediate direct knowledge of duality is, in any way, 
not contrary to indirect non-dual knowledge. Therefore, those 
who have faith in the authority of the scriptures and follow 
their directions, can certainly know the Brahman, without much 
difficulty. (22) 

Aparoksa dvaita buddhih paroksa advaita buddhyanuf. 
Our understanding that I am a limited being; that I am 
conditioned by others; this direct perception of duality, 
is not in anyway contrary to the indirect knowledge that 
the Paramatma tattva is non-dual. It is one without a 
second. Sraddhaloh sastra darsinah brahma matrarh 
suvijheyam: One’s full faith in the scriptures alone will 
lead to the paroksa jhanam of Brahman . Therefore, one 
should not get discouraged that because one has aparoksa 
dvaita buddhi , one is not qualified for paroksa advaita 
jhanam. The unwavering faith in the scriptures will lead 
to paroksa jhanam ; and this paroksa jhanam will eventually 
lead one to the knowledge of one’s own true essential 
nature. 

The above point is now supported by an example — 

w(jiy[5idi^fe4 qrtsfrrat 3^3; i 

srfcrRTf^J SRt c*T ftgfiqqa ||^|| 

aparoksa tilabuddhima parokse tatam nudet 
pratimadisu visnutve ko va viprati padyate (23) 

Ridigfe,: = the direct knowledge (in Saligram 

stone) of the stone; = indirect knowledge; 

= that it is Lord; ^ = not; 3^ = contradicts; SlfcWT 

= in the idols of the Gods etc.; = 

being the Lord Visnu; 3T: 3T = who will; fegfclqad = 

get erroneous understanding. 
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* 

The direct immediate knowledge about the Saligram stone, 
does not contradict the indirect knowledge of Lord Visnu when 
he sees the idol or a picture? (23) 

Aparoksa sila buddhih paroksa isatam na nudet: When 
we see a saligram or a stone idol or a murti, it is 
clearly seen as a stone in a very direct-aparoksa way, 
but that does not prevent us from seeing divinity in that 
stone image and doing upasana of Visnu in that stone 
because aparoksa buddhi is not contradictory to paroksa 
jhanam. 

Pratimadisu Visnutve ko va viprati padyate: In the 
same way, when a devotee worships the picture of Lord 
Visnu , he definitely knows that it has been painted by 
an artist, but this does not deny the presence of divine 
thought towards that picture. 

The spiritual seeker should not concern himself about 
those who do not have this kind of faith or sraddhS which 
is the very basis of paroksa jhanam . This is stated in the 
next sloka --- 

asraddha lora viivaso noda harana marhati 
§raddha loreva sarvatra vaidikesva dhikaratah (24) 

STJlEJlcfl: = of the one devoid of faith; = 

the faithless-ness; = an example; T = not; ^Id 

= fit; = in all undertakings of; = Vedik 

rituals; = of the man of faith; ^ = only; arfa'fcKd: 

= one qualified. 
t 

A person lacking faith and respect for the scriptures are 
not fit to be considered as an example in this case. Because, 
in all the scriptural matters, a man of faith in scriptures alone 
is qualified. (24) 



1114 PancadasI 

Asraddhaloh avisvasah udaharanam na arhati\ 
Doubtless, there are those who do not have this kind 
of faith and do not believe. But they do not deserve 
to be quoted as examples. 

Sraddhaloh eva sarvatra vaidikesu adhikaratah: Only 
those who have faith in scriptural declarations are qualified 
for proceeding further on the spiritual path, because paroksa 
jnanam is the product of sraddha alone. That Brahman 
is satyam, jnanam, anantam svarupa is a statement that 
calls for acceptance, not logic. This sraddha - way of 
acceptance of scriptures will lead to such a conclusion 
that will not deny the statement but will reinforce it. 

The theme of paroksa jnanam and sraddha is concluded 
in the next Sloka — 

ft q- IRMI 

sakrdapto padesena paroksajhana mudbhavet 
visnumurtyu padeso hi na mimamsa mapeksate (25) 

Bficf = only once; 3TTF = by the instruction 

of a teacher; TTTeT = indirect knowledge; = 

takes place; % = certainly; = the instruction 

of upasana about the idol of Visnu \ = logic 

and discussion; ^ = not; = is expected. 

A singular instruction from the guru is enough for gaining 
the indirect knowledge. Because, there is no logic or discussion 
involved in accepting the saligram or an idol to be Lord 
Visnu. (25) 

Apta upadesena sakrt (api) paroksa jnanam udbhavet : 
The student gains paroksa jnanam even if instructions 
are given just once, by the teacher in whose words one 
has implicit faith and reverence, because paroksa jnanam 
is the product of apta vakya - words of dear ones! 
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Visnu murti upadesah mimamsa na hi apeksate: There 
can be no logic or argument about why the murti of 
Lord Visnu is depicted with these particular characteristics. 
Therefore, the spiritual seeker must be able to clearly 
discriminate the area which falls within the preview of 
logic, (mimamsa) and that which falls within the area 
of faith (sraddha). In the latter, he should shun logic 
(na aparoksate). 

Only when the seeker is thus able to have firm 
understanding of paroksa jnanam will he be able to practice 
post- vedantik study—upasana. In the beginning, he must 
just accept and believe that ‘I am someone other than 
this body’. This step cannot be avoided. Then by gradual 
degrees, he comes to realise that the T is different from 
the body, and that something other than the body has 
been supporting all the changes. In this meditation or 
upasana there is no need for unwanted enquiry. 

Now a doubt is raised: If there is no need for mimamsa 
or enquiry, and Sraddha alone is required, then why are 

so many instructions given in the scriptures regarding various 

upasana -s — ? This is answered in the next Sloka — 

oMiTMldt RwKfa | 
Mg SHffc IR^II 

karmopasti vicaryete anustheya vinirnayat 
bahusakha vipraklrnarh nirnetum kah prabhumarah (26) 

3T3&I = of the rituals and meditations worthy of 

practicing; 31 fa fa “fa Id. = having not clearly known; 

= the rituals and meditations ; fa^l^cl = are 

enquired; ^TTCUT fay=6Mn = the rituals and meditations 

differ in many ways in different branches of Veda-s; 

= which person (i.e. who); fa^H. = to give 

final word about their correctness; = is able to? 
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There being many doubts and questions regarding the rituals 
and worship of the Lord, they are exhaustively dealt with in 
the scriptures. An average person will never be able to decide 
firmly regarding them, as we come across many of them in 
different branches (of the veda-s). (26) 

Anustheya avinirnayat karmopasti vicaryete: It is very 

difficult to come to a definite conclusion, about which 

methodology is to be adopted for a particular karmakanda 
or upasana because, there are so many differences and 

discussions in the methods prescribed for different karma-s 
and upasana- s. Therefore, there is a lot of thinking about 

it in dharma sastra-s ; Bahu sakha viprakirnam nirneturii 
kah narah prabhuh: an average person is not able to 

decide which is the right method, because there are so 

many branches in the karma kanda and upasana kanda 
(of the VedS-5). 

In such circumstances what should the student do? 

He should just be guided by what his guru advises. For, 

in the ultimate analysis, the purpose of upasana is to 

improve and purify our inner content, to become more 

contemplative and serene. Therefore, it is futile to enter 
into arguments to resolve the differences. 

If it is not possible to decide which is the right method 

of upasana , how then will one be able to do upasana ? This 

is answered--- 

I^khmiV'IiIh ^TfFtsjgTcpr^TT IRV9|| 

nirnito’rthah kalpasutrair grathita stavata stikah 
vicara mantare napi sakto’nu sthatum anjasa (27) 

PiPTci: = the final verdict about these rituals 

etc.; = in the kalpasutra-s; = is compiled; 

di<*n = so long one has faith in them; fcRTCJf 
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= without enquiry (about its validity); = 

also; 3T3WT = easily; ?Rf>: = can undertake. 

The details regarding rituals and worship are compiled and 
collected in books called kalpa sutrS-s. Even without enquiry 
about them, a man of faith can very easily perform all the 
rituals and worship (with the guidance from the kalpa 
sutrS-s). (27) 

Kalpa sutraih arthah nirnitah: In the kalpa sutra-s 
written by Jaimini and others, the meaning of different 

karma kanda-s and upasana -s, as performed in different 

places (geographical areas), is given exhaustively. Tavata 
astikah: Accepting them as final authority in the field 

of karma kanda, the discussion now moves to upasana 

kanda. 

Vicaram antarena api anusthatum anjasa Saktah: Even 

if one does not understand or have knowledge of the 

meaning of mantra-s or why something is done in one 

particular way and not in another, one will still obtain 

the fruit or siddhi of that upasana . One should not waste 

time in such enquiries in an area which is essentially 

governed by faith. 

Having discussed the karma kanda , the discussion now 

moves to upasana kanda — 

yt: \M\\ 

upastinam anusthana marsa granthesu varnitam 
vicaraksama martyasca tacchrutvo pasate guroh (28) 

3Tpf ; = in the books composed by the Rsi; 

= of the different upasana-s; = the 

methods and their details; = is described; f=HK 

3T3FT = those who are unable to conduct Self-enquiry; 
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= the persons; cTc^ = that upasana etc; 3d: 

= from the guru ; = having heard; = 

can conduct the upasana. 

All the details regarding worship are explained in the books 
dealing with this topic. Those who are unable to understand 
and practice them independently, being ignorant about them, 
should learn these methods from a teacher. (28) 

Arsa granthesu upastinam anusthanam varnitam: The 

various upasana-s and their practices are described in 

the various books on devotional philosophy like Narada 
bhakti sutra, Sandilya bhakti sutra, Pahcaratra etc. 

Vicar a aksama martyah tat guroh srutva upasate: Those 

who are unable to understand the intricacies of these 

practices, for them the path is simple: they should merely 
follow whatever the guru instructs. 

Thus far, the student’s sadhana is governed by faith, 

to develop strong paroksa jnanam on the basis of what 

is said in the scriptures viz. that satyam jnanam anantam 
Brahma—is one’s own essential nature. The effort to 

realise this statement is upasana or meditation for which 

the essential requirement is kaddha, in the scriptures. 

But acceptance that ‘I am of the nature of Brahman ’ 
by itself cannot help unless it is followed by enquiry. What 
is the nature of this enquiry is taken up in the next floka — 

irsii 

veda vakyani nirnetum icchan mimamsatam janah 
aptopadeSa matrena hyanustha nantu sambhavet (29) 

^ cH+mfn = the meaning of the statements of scriptures; 

= as regards their purport; = desiring 

to know; 5R: = a man; ifrRTHdTJf = may he conduct the 
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enquiry; % = but; apjBM'rj = the undertakings of upasana 

etc.; 3TTF hi^ui = by the instruction of the teacher 

only; % = certainly; = is possible. 

Let the person desiring to establish the purport of the 
different statements of the veda-s engage in argument and 
enquiry. One can certainly be benefitted by performing worship 
as per the directions of the teacher. (29) 

Apta upadesa matrena hi anusthantu sambhavet: The 

upasana or anusthanam which is required to be done 

for developing single-pointedness is possible by having 

faith in the teacher and the sastra-s. But accepting what 

they say is not the culmination of the sadhana, it does 

not automatically result in aparoksa anubhuti. Having 

accepted that Brahman is satyam, jnanam, anantam and 

that I should be Brahman, the second stage is to see 

how that ‘Brahman I am’. This falls within the purview 

of enquiry. 

Veda vakyani nirnetum icchan janah mimamsatam-. 
It is by enquiry and logic that I will be fully convinced 

about what the scriptures and the seers have said is 

experienced by me as my own individual personal and 
direct experience. 

The nature of this aparoksa anubhuti that such enquiry 

pursued to its logical conclusion is indicated by Bhagavan 
Krsna in Gita (XIH-12), where he concludes that Brahman 
can be called neither sat nor asat. 

Sarhvit bhrama is arriving at the right conclusion 

from the wrong information. What can be the erroneous 

information about the Parabrahma ? That Brahma is satyam, 
jnanam and anantam. 

ft may seem blasphemous to imply that Parabrahma 
is not satyam, jnanam and anantam. Nevertheless, a 

ruthless pursuit of enquiry means, that all our experiences 

are taken one by one and denied. That means, that which 

neither dies, nor is ignorant nor miserable is Brahman. 
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Having come upto the point where the seeker says that 
‘I am sat, cit, ananda svarupa ’, he moves on to the 
stage where he realises that ‘I am neither sat nor asat, 
neither consciousness (cit) nor inertness (acit), neither 
infinitude (anantam) nor finitude’. The Truth is that which 
supports both sat and asat, cit and acit etc. In this 
way, the Sruti vakya-s themselves constitute samvadi 

bhrama! 

The limitations of apta vakya i.e. instructions from the 

teacher in case of aparoksanubhuti (self-realisation) and place 

of enquiry is established in next sloka — 

fcMi^T f^T ^W{ I 

^ ll^°M 

brahma-saksat krtistvevam vicarena vina nrnam 
aptopadesa matrena na sambhavati kutracit (30) 

§ = but unlike; = the upasana; *7T8iTTc( ^frT: 

= the direct experience of Brahman; i=Hi = 

without proper enquiry; 37TH<jm^i hi^i = by mere instructions 

of the teacher; = for the men; = anywhere; 

T = not; = is ever possible. 

However, the direct immediate experience of Brahman is 
not possible for a person, by mere instructions of the teacher 
(as in case of worship) and without proper enquiry. (30) 

Evam brahma saksat krtih tu vicarena vinS: By the 
study of scriptures and such upasana alone, the direct 
realisation of Brahman is not possible for a person, apta 
upadeSa matrena nrnam kutracit na sambhavati: nor only 
on the basis of his faith in the teacher or the scriptures, 
without proper enquiry. Thus Sraddha alone is not enough, 
but with the help of sraddha, the seeker can jump into 
the enquiry as to how that Brahman cannot be other 

than T. 

The reason for the above is — 

qfrsjqnrora srfcWHifri i 

srfcM-TO: II33H 

paroksa jhanama Sraddha prati-badhnati netarat 
avicaro ’paroksasya jnanasya prati-bandhakah (31) 

= the lack of faith; HTtaj = the indirect 

knowledge; srfrra^RTfrT = obstructs; = the other i.e. 

direct knowledge; T = not; 37^71*: = the lack of enquiry; 

= of the direct knowledge; JlfcR^Iefc 
= is an obstacle. 

Lack of faith is an obstacle for the indirect knowledge 
(of Brahman) and not the lack of enquiry. The lack of enquiry 
is an obstacle for the direct immediate knowledge of the Self. (31) 

Asraddha paroksa jhanam prati-badhnati: The obstacle 
that does not allow paroksa jhanam to take place is 
a-sraddha alone i.e. lack of faith and not lack of equiry. 
This lack of faith is of three kinds: 

(a) A sudden decline in reverence towards the scriptures 
and the teacher; 

(b) A lack of faith in oneself and one’s ability to 
reach the goal; and 

(c) A lack of faith in the teacher arising out of doubt 
(ref: Ke.U. ch.m). 

Doubt can destroy an entire edifice of spiritual effort. 
Avicarah aparoksasya jnanasya prati-bandhakah: The 
obstacle in the way of attaining aparoksa jhanam is the 
lack of equiry. 

(Ref. V.C.-II& Apb.-ll) 

How long should one continue the enquiry? — 
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ssiichH ^ %frf I 

II39II 

vicaryapya-paroksyena brahm-atmanarh na vetti cet 
aparoksya vasanatvad bhuyo bhuyo vicarayet (32) 

ftxj|4 Sift = although when enquired (i.e. what is 

tvam, tat and as/?); ^ichm^ = atma which is Brahman; 

3TNTt8i^T = directly; T = not; ^frT = realises; ^ 

= if; 3TTOt8^ = (the enquiry being) the 

culmination in direct knowledge; = again and 

again; fcRK^cf = one should enquire and discriminate. 

Although enquired properly, if one does not get the immediate 
direct knowledge of the Self to be Brahman ; one has to practise 
this enquiry repeatedly, again and again, till such direct immediate 
knowledge takes place. (32) 

Vicarya api aparoksyena atmanarh brahma na vetti 
cet: Although, one has been engaged in the enquiry of 
the mahavakya, tat tvam asi (as indicated in chapter V), 
for a long time, one does not come to realise, as a 
direct and personal experience, that I — the Self of the 
nature of Parabrahma. What is to be done? 

Aparoksya avasanatvat bhuyah bhuyah vicarayet: 
Continue the equiry again and again until you reach the 
destination of direct, personal realisation. There is no 
other way. Right enquiry alone is the answer, and it 
should be perservered, till needed. 

But if the enquiry has not led to Self-realisation, is it 
not a waste of effort? This question is answered in the next 
£loka — 

SFHkft flfcT 11331! 

vicarayanna maranam naivat manarh labheta cet 
janmantare labhe taiva pratibandha ksaye sad (33) 

3TTWTJJ = upto death; = enquiring again and 

again; STTcRRJJ = to the Self; =1 = does not; cT^cT 

= attains; = if; = in another life; 

yfcN'-tT = the obstacles; 8rl4 RfrT = having destroyed; 

enftf = attains; Q°T = certainly. 

If the enquiry does not yield the realisation of the Self, 
although practiced till the fall of body, one will certainly have 
Self-realisation in another life after the hinderances of Self 
realisation are removed. (33). 

Amaranarh vicarayan atmanarh na eva iabhet cet: 
Although one has been continuously engaged in this enquiry 
right up to the moment of death, and yet one has not 
come to realise one’s own real nature is all this enquiry 
useless? No! 

Janmantare pratibandha ksaye sad Iabhet eva: In the 
next birth, when the obstacles that had been blocking 
the realisation of one’s own essential nature, get removed, 
then the knowledge will take place instantaneously. 

The efforts put in, in this birth do not go waste. 
They fructify in another birth, when the obstacles that 
had not permitted the dawn of Self-realisation, get gradually 
weakened and ultimately disappear. The seeker, therefore, 
should not lose heart. 

To support this explanation Vidyaranya Svami now quotes 

the Brahma Sutra-s of Sri Veda Vyasa and Kathopanisad 

Such citations are made not only to show that the views 

expressed are not the whims and fancies of an individual 

but have the validity of scriptural authority, but also to ensure 
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that the student does not lose contact with the scriptural 

sources. However, it must be borne in mind that scriptural 

statements also have their limitations, and at the appropriate 

stage of spiritual evolution, the seeker will need to go beyond 

these limitations, and discard even the scriptures by transcending 

them — 

IF I 
^ $fcT: 113*11 

iha va’mutra va vidyetyevarh sutra-krtoditam 
srnvanto’pyatra bahavo yanna vidyuriti srutih (34) 

?? cTT = in this life or; 3^ 3T = or in another 

life (or in Brahma /oka)- f°RTT = the direct knowledge; 

?fcl = certainly gained; = in this way; 

= by the author of Brahma sutra i.e. Veda Vyasa; 

dftdq = is said; srfa = although one has 

heard Vedanta; = many of them; ^ = that Brahman; 

3TC = in this life; T = not; = know; # = 

in this way; SjfcT: = there is authority of the upanisad-s 

in this regard. 

The Self-realisation shall certainly take place in this or 
another life, says the author of Brahma sutra-s. Although having 
heard about the Self, ‘many do not come to realise the Self, 
is also the declaration of upanisad (34) 

Iha va amutra va vidya iti evam sutrakrta uditam: 
Either in this birth, or in another birth one is able to 
get aparoksa jhanam , so say the Brahma Sutra-s (3.4.51) 

Many are unable to understand the Truth in this life 
but the knowledge gathered d9es not go waste, it comes 
to fruition in another life. Smvantah api bahavah atra 
yat na vidyuh iti srutih: The Kathopanisad also says that 
there are many others who even when they hear about 

Brahman cannot understand in this life (K.U.-H.l). This 
is why there are such differences between individuals 
in their approach to spiritual pursuits. Unless there is 
this samskara from the previous life, one will not be 
able to fix one’s mind on such an enquiry. It is not 
an overnight process. It is a slow process which continues 
through many births depending upon the load of ignorance 
one carries. (B.G\ VII. 19). 

(Ref. BS.3,4,51) 

An example, is now given, of one who had purified 

himself, conducted the enquiry and reached a point of maturity 

in the penultimate birth, gets realisation even in the mother’s 

womb in the final janma— 

rtf ^ OTR: I 

usmi 
garbha eva sayanah san vamadevo ’vabuddha van 
piirva bhyasta vicarena yadvad adhyayan adisu (35) 

^ = in the womb of his mother; ^PTR: SEf 

= while sleeping; 4IH^: = Vamadeva; ^ 

= on the strength of earlier practice of; f^iVl = 

by the enquiry; = came to realise his essential 

nature; 4^^ = just as; = seen in case 

of memorisation etc. (to be explained in Ihe next sloka). 

While in the womb of his mother, Vamadeva came to 
realise, due to the constant practice of Self-enquiry in his earlier 
lives. This is evident in case of objective studies also. (35). 

* Vamadevah garbhe eva Sayanah san avabuddhavan: 
Even when Vamadeva was in his mother’s womb, he 
came to realise his essential nature. Even while still in 
the womb, he started to declare the Truth (Ref. Ait. 
Up. 2.5) 
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Purvabhyasta vicarena - This was because he had been 
thinking, enquiring and contemplating about Brahma tattva 
in his previous embodiments. Yad vad adhyayanadisu: 
It is just like what we experience in the case of secular 

studies. 

This example is further explained in the next Sloka — 

TOfcT I 

bahuvara madhlte’pi yada nayati cetpunah 
dinantare ’nadhl tyaiva purvadhltam smaret puman (36) 

= many times; SkftcT = having studied; 3Tfr 

= although; T3T = even then; T = not; 3TPlfrl = 

rememberance; = if; = aga>n! ^Hl^- = on other 

days; 3FTsftc*T = having not studied; = also; = 

a person; 3^ = that was studied earlier; Ffef = 

can remember. 

One may not be able to remember, although, having read 
many times. However, when he tries next day, without any 
practice or study, he seems to remember all that was read 
earlier. (36) 

Bahuvaram adhlte api cet yada na ayati: Although, 
a student has studied something several times, he is not 
able to remember it and repeat it again, punah dinantare 
anadhltya eva puman purvadhltam smaret: then suddenly 
one day without even reading it, he is able to recall 
it because of the impressions formed by the earlier studies. 

How much time does it require for such a spontaneous 

recall to be possible? What is the gestation period required? 

The teacher says — 

d£<lc^£M|<|5fa W&ft ||3vs|| 
kalena paripacyante krsi garbhadayo yatha 
tadvad atma vicaro'pi sanaih kalena pacyate (37) 

W = as; fifa = the seeds in the foetus; 

= in due time; = matures; ci^d, = 

in the same way; 3TTrff = the Self-enquiry; 3jfq 

= also; ?T^: = gradually; = in due time; 

= matures (to Self-realisation). 

As a plant seed or a foetus matures in due time, so also 
the self-enqjiry matures slowly and steadily in due course of 
time (into self-realisation). (37) 

Patience and faith are utmost essential for the spiritual 
unfoldment. It is said here yatha krsi garbha adayah kalena 

pari-pacyante: Just as the seed sown in the womb of 
the earth (or the foetus in the womb) takes its own 
time to mature, tad vat atma vicarah api sanaih kalena 

pacyate: in the same way, in case of enquiry into the 
Paramatma tattva i.e. one’s own essential nature also, 

the student should go on thinking and contemplating until, 

by slow and steady perseverence, these reflections get 
immediate and direct experience and bear fruit in the 

form of a flash of understanding. (Refer also to B.G. 
VI.25) 

It often happens that inspite of such persistent efforts, 

one is unable to achieve aparoksanubhuti What are the obstacles 

that come in the way of Self-realisation? This is explained 

in the next two sloka-s — 
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ftferalcT^TcT': I 

q- drc(fa^tolf<% HWftftcT^ ll^ll 

punah punahvicare’pi trividha prad bandhatah 
na vetti tattva mityetad vartike samyag Tritam (38) 

cp: = again and again; = although 

enquired; frRn* = three types of; ?frR^cT: = because 

of obstacles; = the Truth; =T = not; ^frT = directly 

knows; # = in this way; ^ = this; = in his 

composition 1Vartika' (by Sri Suresvaracarya); = 

distinctly; ffoq = described. 

One is not able to realise the Truth, although enquired 
repeatedly, on account of three types of obstacles. This is 
pointed out clearly by Sri Suresvaracarya in his VSrtika. (38) 

Vartike samyak Tritam: The well known vartikakara 
Suresvaracarya (one of the prominent disciples of Bhagavan 
Sahkaracarya ) has said beautifully: 

Punah punah vicare api trividham pratibandhatah tattvam 
na vetti\ Although, one goes on enquiring and contemplating 
again and again, one is not able to realise the Brahma 
or Atma tattvam because of three types of obstacles. 

What are those? — 

arcrrafa ^ c(t ii^ii 

kutastaj jhanam iti cettaddhi bandha pariksayat 
asavapi ca bhuto va bhavT va vartate’thava (39) 

ffrf = the Self-realisation (which was absent earlier); 

fcT: = how come?; ff<T = in this way; = if 

asked; ct?( = that direct knowledge; f% = indeed; 
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= by the removal of obstacles; = these 

(obstacles); = also; ^ = and; 3T = the past; 

*TTcft 3T = the future; = or (the present); 

= are. 

How does the Self-realisation dawn now (which was not 
earlier)? If this is the enquiry, the answer is that, it is due 
to removal of obstacles in the realisation. These obstacles are 
of the past, future and the present. (39) 

Tat jhanam kutah iti cet : How and why does one 
come to know his own essential nature, the Brahma 
saksatkara ? 

Tat hi bandha pariksayat (bhavad): If this is the question, 
(the answer is): the aparoksa jhanam comes to a seeker 
when the obstacles in the way of his Self-realisation have 
been removed, asau api ca bhuto va, bhavl va athava 
vartate: these obstacles are of three types: obstacles of 
the past; obstacles of the future; and obstacles because 
of the present. 

How do these obstacles operate? This is explained with 

an example from the scripture (sruti)--- 

i 
iivoii 

adhlta veda vedartho ’pyata eva na mucyate 
hiranyanidhi drstantad idameva hi darkttam (40) 

^ = he who has studied Veda-s and 

also known the meaning thereof; = although; 3TcT: 

= due to these obstacles; T = not; = 

is liberated; % = because; = this very thought; 

= the treasure of gold; £2RTTc( = from Ihe example; 

= is shown. 
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Therefore, one having studied the veda-s and their meanings 
alone does not get liberation, due to these obstacles. It is 
shown in the example of the hidden gold treasure: (40) 

Adhlta veda vedarthah api atah eva na mucyate: 
Although, one has studied the veda-s and although one 
has been reflecting, contemplating etc.; even then he does 
not get liberated from the limitations i.e. he does not 
get Self-realisation. It is something like hiranya nidhi drstantat 
idam eva hi darsitam: the example of the hidden treasure 
given in the sruti texts to illustrate this point. 

In Chandogya upanisad (8.3.2) an example is given 
of a beggar standing on the spot beneath which is a 
buried treasure, of which he is totally unaware. So also 
each of us everyday, in deep sleep, are one with the 
Parabrahma Paramatma, but we do not know it because 
of delusion. In the same way, although one studies the 
upanisad-s and the veda-vedartha, one is not able to 
know the Truth because of the pratibandha-s—the obstacles. 

Now the three types of pratibandha-s are 
explained —beginning with the pratibandha of the past, how 
the past events and attachments so overpower an individual 
that the very memory of the past is able to upset all the 
equilibrium one has gained 

3Tcftrnnfq- nfMt i 
^fcT PT Wfeti IIV^II 

atitenapi mahisi snehena prati-bandhatah 
bhiksus tattvam na vedeti gatha loke praglyate (41) 

= the past; = buffalo/queen; hsh = 

by the attachment; 3lfq = also; 3frf®TOcT: = due to this 

obstacle; = a sannyasi; ciTct*f = the Truth; T = 

not; ^ = come to realise; ?fcl = this; TTSIT = a story; 

= in the world; SPftacT = is heard. 

There is a popular story sung among the folklore, that 
a sannyasi i.e. a seeker did not get realisation on account 
of his attachment to the past, such as to his buffalo in his 
earlier life. (41) 

Gatha loke praglyate : There is a popular song which 
tells about: bhiksuh atltena api mahisi snehena prati 
bandhatah: as sannyasiwhose excessive love for his buffalo 
became an impediment, and tattvam na veda iti: therefore, 
he could not come to realise the Truth. 

The bhiksu had been very fond of the she-buffalo 
which he had been bringing up in his previous a§rama 
with great care and affection. And even after taking sannyasa, 
he was still remembering that buffalo so constantly that 
attachment became an obstacle, in this asrama, in the 
way of his spiritual progress. 

Therefore, a spiritual seeker must train himself to 
bury the past - good or bad, because relative existence 
is incompatible with spiritual eminence. The past has no 
value for the present sadhana and is only a dead weight 
dragging one down. It should be mercilessly dropped once 
and for all. 

The story of the sannyasi continues — 

Ftt *#2TT I 

cleft srfcl^W tfS-FTIc^ ll'8?|| 

anusrtya guruh sneham mahisyam tattva muktavan 
tato yathavad vedaisa prati-bandhasya samksayat (42) 

3^: = the teacher; = the attachment (of that 

seeker); = having known about; = of that 

buffalo/queen; = the essence; 3tT^F[ = explained; 

= by this explanation; = the seeker [sannyasi); 

= 0f the obstacle; STSiWRf = by proper removal; 

= as it should be; ^ = come to realise (the-Truth). 
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The guru having known his attachment to the buffalo, 
instructed him on the Truth as the essence of the buffalo. 
This resulted in the elimination of the hinderance and he came 
to realise his essential nature. (42) 

Guruh mahisyam sneham anusrtya tattvam uktavan : 
When the guru maharaja of this bhiksu came to know 
that this attachment to the buffalo continuing from the 
past was preventing his disciple from progressing, he 
explained Brahman as conditioned in the body of the 
buffalo and when the conditioning called the buffalo is 
discarded, what remains is Brahman. 

Tatah esah pratibandhasya samksayat yatha vat veda : 
On hearing this, the disciple got the realisation 
instantaneously, as the pratibandha was now removed. 

Now the pratibandha with reference to the present is 

explained —- 

xmw jcntei infill 
pradbandho vartamano visayasakti laksanah 
prajha mandyam kutarkaica viparyaya duragrahah (43) 

ctcTn h = the present; = obstacle; 

^f°T: = attachment to the worldly things and beings; 

9qTT Hi"£iH = dullness of understanding; = wrong 

logic not falling in line with scriptures; = and; fwfcl 

tjgCTCJ?: = identification with the erroneous conviction 

without any logic or reason. 

The obstacle with reference to the present are (a) attachment 
to worldly objects (b) lack of sharp understanding (c) habit 
of unwanted argumentations and (d) insistence on contrary 
convictions to be real. (43) 

Vartamanah Pratibandhah: The obstacles with reference 
to the present are of four types as follows : 

(a) visayasakti laksanah: Too much attachment to 
worldly things, which is an impediment to 
contemplation and meditation; 

(b) Prajha mandyam : The inability to grasp the meaning 
of what is said or studied; 

(c) Kutarkah: Arguments not in line with scriptural 
guide-lines (the negative tendency to constantly 
argue just for the sake of argument); and 

(d) Viparyaya duragrahah: Holding on to erroneous 
knowledge with insistence e.g. being established 
in kartrtva abhimana and bhoktrtva abhimana leads 
to the conviction that one is the doer and an 
enhanced sense of ego leading to constant 
preoccupation with success and failure. 

All these four obstacles relating to the present divert 
the seeker’s attention away from the main theme of Brahma 
tattva vicar a. 

How are these pratibandha-s, with reference to the 
present, to be overcome? This is explained in the next sloka — 

W&: m*{ I 

^sR^frMatecr: IIWII 

* samadyaih sravanadyais ca tatra tatrocitaih ksayam 
nite’smin pradbandhe'tah svasya brahmatvam asiute (44) 

ifiHiti: = by sama etc.; ^ = and; = by listening 

etc. (i.e. reflecting and meditation); = for the removal 

of >the respective obstacles; 3f^: = by proper (practice 

of spiritual sadhana)-, iifcM-tJ = this obstacle of 

>- the present; = removal; ^ = having achieved; SlcT: 

= now by virtue of this removal of these obstacles; 
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HW = one’s own; stSJcctH, = the Brahmanhood; 31^ 

= is attained. 

The (four fold) barriers are removed by practices viz., 
sixfold inner wealth like sama etc., listening to scriptures, reflection 
and meditation respectively. When the obstacles of Self-knowledge 
are removed, the realisation of Brahman to be one’s own nature 
dawns. (44) 

These four obstacles are removed by four methods : 
/ 

(a) Samadyaih: The first obstacle of visayasakti 
laksanah i.e. attachment to worldly objects is 
overcome by the six-fold practice of sama, dama, 
uparati, sraddha, titlksa and samadhana (ref: 
Vivekacudamani 22-27, 69-70) ; 
/ 

Sravanadyaih ca tatra tatra ucitaih asamin 
pratibandhe ksayam nlte: The three methods of 
sravanam, mananam and nididhyasana when used 
appropriately destroy the respective obstacles and 
thereafter atah svasya brahmatvam asnute: one’s 
own real nature is revealed. 

(b) Prajha mandyam is overcome by patient and 
persevering sravanam or listening to the scriptures 
in satsahga, to the guru’s words and by continued 
and regular study. 

(c) Kutarka: Such study should then be followed by 
reflection, mananam This will result in logical 
thinking in line with the scriptures and one will 
no more indulge in kutarka i.e. wrong, 
unreasonable, arguments. 

(d) Viparyaya duragrahah: Finally, when the student 
meditates again and again i.e. practises 
nididhyasana, and enquires into his own nature, 
he will come to realise that he cannot be the 
doer or enjoyer, and that all the three states 

of waking, dream and deep sleep come and go, 
but he, the substratum, always is! This contemplation 
counteracts the obstacles of insistence on erroneous 
knowledge. 

With all the four obstacles thus denied or removed, 
the Truth stands Self-revealed. 

(Ref. B.U. = 4.4.23, 2.4.5.) 

Now the third type of obstacle relating to the future 
is explained — 

3TPirftyfd«i-«ra- stffer: i 

^ nvmi 
agami pratibhandhat ca vamadeve samlritah 
ekena janmana ksino bharatasya trijanmabhih (45) 

STFTlfR = the future obstacle; = and; 

= in the example of Vamadeva; WflRti: = is well 

explained; = by one birth alone; 8-ffaT: = is 

destroyed; = of King Bharata; fesi-nfa; = by three 

births. 

The obstacle of the future is well illustrated in the example 
of Vamadeva. His future obstacle was removed in one birth 
while that of (Jada) Bharata in three lives. (45) 

Agami pratibandhas’ ca vamadeve samlritah: Two 
examples are given of how the obstacle with reference 
to the future is overcome. One is that of Vamadeva 
rsi who realised the Truth even while in the womb of 
his mother. (A similar case is also told of Sukacarya 
- Veda Vyasa’s son, who refused to come out of womb 
for 12 long years because his future pratibandha was 
over). 

Ekena janmana ksinah: Vamadeva took just one life 
to get through the pratibandha of the future. 



1136 PancadasT The Lamp of Meditation Ch. IX 1137 

Bharatasya tri-janmabhih: The second example is that 
of Jada Bharata, who took three lives to get over his 

agami pratibandha-s. 

Arising out of these examples, a doubt can be raised 
as to how many lives are required for the removal of future 
obstacles? In answer, the teacher takes up a thought from 

the Bhagavad Gita — 

'fidWWcfft | 

yoga bhrastasya gitayam atite bahu-janmani 
pratibandha-ksayah prokto na vicaro ’pya narthakah (46) 

'Hdiqiq = in Sri Bhagavad Gita ; ^ VgW = of 

the Yoga bhrasta (i.e. one who could not complete his 

sadhanaY, sptfr 3TcffcT = after many lives; ufcl^J 

= the removal of the future obstacle; sftrfi: = is 

said; f^IK: = the enquiry; = also; = fruitless; 

T = is not. 

The Bhagavad Gita declares that a yogi who did not get 
realisation in the present life will get the same after many 
births when future obstacles are removed; enquiry and 
contemplation is also said to be not useless (as they shall 
bear fruit when the obstacles are removed). (46) 

Arjuna asks Lord Krsna (B.G. VI.34) ‘You have told 
about the path of samatva yogi, of one who is able 
to maintain his equipoise, who is able to discover the 
one-ness inspite of the many-ness, and thus is able to 
realise his own nature. But this path seems very difficult 
because the mind is so fickle. Therefore, it seems that 
a person who tries to follow this path is only wasting 
his effort. He neither gains self-realisation nor^ does he 
enjoy this life. He seems to be a loser both ways.’ 

Bhagavan Krsna says ‘it is not like that, no effort 
in this regard goes waste’. This thought is stated here: 

Gitayam yogabhrastasya atite bahu janmani pratibandha 
ksayah proktah: In the Gita, it is said that in the case 
of this yogabhrasta, this spiritual seeker, after passing 
through many many lives, in due course of time, his 
obstacles are removed. 

When the jiva has gone through many births (bahunam 
janmanam ante) by slow degrees, his pratibandha ksaya 
takes place, all the obstacles due to worldly attachments, 
all the preoccupations with kahcan (the world of matter) 
and kamini (the dependent attitude towards objects of 
enjoyment) die away. He becomes a jhanavan—one who 
knows his essential nature. In that vision he is able to 
see vasudevaha sarvam iti: That everything is Paramatma 
alone. That is the final experience. (Bh. Gita VII. 19). 

Vicar a api na anarthakah: Therefore, the enquiry that 
one keeps doing does not go waste. Although knowledge 
is taking place, the seeker is unable to experience it 
because of the pratibandha, because of the inability to 
withdraw from the comforts of life, from attitudes of 
possessiveness and enjoyment. 

What happens to the seeker whose pratibandha-s are 
not fully overcome? This is explained in slokaXl onwards. --- 

KM I 

yptt tftoi ^ iiwsii 
prapya punyakrtarh llokan atmatattva vicaratah 
Surinam srimatarh gehe sabhi laso’bhi jayate (47) 

fetxiKci: = (the Yoga bhrasta - seeker) by 

virtue of his enquiry about the pure Self; 

= (the regions gained by merits i.e. heavens etc.; 

9M = having attained; thfadiq: = if he has a lot 

of desires to be fulfilled; = of the pure and pious; 

= of the prosperous; ^ = families; Slfo'siNcl 

= is born. 



1138 PancadasI 
The Lamp of Meditation Ch. IX 1139 

The yogi attains the abodes of heaven etc., which is gained 
by meritorious deeds, because of his practice of contemplation 
on the nature of the Self. However, if he still has desires 
to fulfil, he is again born in holy and properous families. (47) 

Atma tattva vicaratah punya krtam lokan prapya: 
A person who leads a contemplative spiritual life, wholly 
devoted to reflection on the atma tattva, attains the 

heavens. 

Suclnam srlmatam gehe sabhilasah abhijayate: There 
he stays for as long as the merit (punya) he has gathered 
is spent out and then he returns to take birth again. 
Where? There are two possibilities, one: if he still has 
some desire for worldly enjoyment, (sabhilasah) although 
of spiritual bent of mind he is born in a prosperous 
and pious family. 

(Ref. B.G. VI.41-45) 

Where do those, who have been doing sadhana and 
who are in addition also dispassionate, go? — 

f^TRTrffe IIY^II 

athava yogina meva kule bhavati dhlmatam 
nihsprho brahma-tattvasya vicaiat taddhi duiiabham (48) 

= or, on the other hand; = if he 

is devoid of desires for enjoyments; sit? = of 

the Brahman; f^ITCTcf = by the strength of enquiry; sffacTTJf 

= of the wise yogl-s; ^ = in the families; 

= certainly; = is bom; % = because; dcf 

= such birth in the families of the yogis; 

= is rare indeed. 

Alternatively, if the yogi is devoid of worldly desire, he 
is bom in the family of pure minded yogis due to the strength 

of his contemplation on the nature of Brahman. Such births 
are rare indeed. (48). 

Athava nisprhah dhlmatam yoginam kule eva bhavati: 
In the second case referred to above, he is born again 
in the families of those great yogis who are totally 
dedicated to spiritual unfoldment e.g. Adi Sahkaracarya. 
Such great people are called yogabhrasta. They manifest 
all divine qualities right from childhood. So they are without 
any worldly attachments! 

Tad hi durlabham brahma tattvasya vicarat: Such a 
birth is indeed very rare and is the result of the great 
strength of enquiry. Such an individual is able to attain 
Self-realisation. 

Why is such type of birth called durlabham— a rare 
birth? This is explained in the next sloka — 

fra- ct sjfei'Jh ^TrT I 

^TcT^ cTcft IIV^II 

tatra tarn buddhisarhyogarh labhate pauna-dehikam 
yatate ca tato bhuyas-tasmade taddhi durlabham (49) 

% = because; cT^ = in that (birth in a yogi’s family); 

frq; = that with reference to his earlier 

life; fPTbhl = the knowledge of self-enquiry; 

= he gains; cTcT: = and then; = again; 

= strives even more; cTFTTtf = therefore; = this 

birth in yogi’s family; = is rare indeed. 

In this new birth, he recaptulates his earlier knowledge 
of contemplation on Brahman, and thereafter puts forward a 
lot of intense effort (to realise the Truth). Therefore, this birth 
is considered to be rare indeed. (49). 

Tatra paurva dehikam tarn buddhi samyogam labhate: 
A person, because of such a rare birth in that life, is 
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able to continue his enquiry into the Absolute as a result 
of his earlier practice in the previous births. 

Each one of us is born with different tendencies which 
are carried over from previous births and, therefore, 
individual expressions are so different from each other. 
One’s life is not limited to this body; we were earlier; 
we are now; we will continue to be! 

Bhagavan Krsna (B.G.IV-5) says: ‘Oh Arjuna, I have 
manifested many times. You have also taken birth many 
times. The difference between you and me is that I know 
all of them. You don’t.’ 

Whatever happens in life is not by accident but is 
part of the great grand design. The jiva when it leaves 
his body moves into another body in accordance with 
the last thought. Bodies come and go like old clothes 
are discarded for new, but whatever samskara-saxt gathered 
through spiritual sadhana are retained from life to life. 

Yat ate ca bhuyah tatah: Thereafter, the jiva renews 
his earlier efforts for the continuation of spiritual sadhana 
which he was not able to complete in the previous body. 

Tasmat etad hi durlabham: That is why it is said 
that to get such a birth is very rare. (For it calls for 
continued sadhana from one life to another until it 
fructifies ). 

How does this spiritual practice (abhyasa) continue and 
help? — 

*T: I 

^TTfcT W im°ll 

purva bhyasena tenaiva hiyate hyavaso’pi sah 
aneka janma samsiddha stato yati pararh gatim (50) 

?T: = that seeker; ^ 3T«TT^T = by virtue of 

his earlier spiritual practices; ^ = alone; 3T33T: = 

although helplessly; % = is attracted certainly; 

5FF = in many such lives; = having attained 

Self-knowledge; cTcT: = thereafter; CRT^ = the supreme 

state; 2TTfrT = reaches. 

Such a yogi because of his earlier spiritual practice is 
forcibly but effortlessly attracted towards further spiritual sadhana. 
In this way after many lives of spiritual practice, he attains 
Self-knowledge and merges into the final abode of the 
Supreme. (50) 

Sah tena purva abhyasena eva avasah api hiyate: 
That yogabhrasta purusah i.e. spiritual seeker by the study 
and contemplation about his real nature in the last life, 
is helplessly (avasah) attracted to be contemplative right 
from childhood. He has dispassion of the highest order. 

Aneka janma samsiddhah tato yati param gatim: In 
this way, by the migration of the jiva through many 
lives, all the pratibandha-s are removed (samsiddhi - 
removal of obstacles). Samsiddhi is the ability of the mind 
to be in its natural condition without being influenced 
by any object i.e. to maintain single-pointedness citta 
ekagrata. Such a mind is pure, without likes (raga) and 
dislikes (dvesa). Thereafter, with such a purified mind 
which has no more knower-known, enjoyer-enjoyed, 
seer-seen differences, this yogabhrasta purusa attains the 
supreme state of one’s essential nature. 

Now how a specific type of pratibandha of the future 
operates is explained — 

f^lK^ 3TTr*TR ^ ^ IIK^II 

brahmalok abhivah-chayam samyak satyam nirudhya tarn 
vicarayedya atmanam na tu siksat karotyayam (51) 
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si$icil=h 3Tfoc||o*jWIH = when one has desire of the 

Brahma loka; = very firmly; ?TT^ = to that 

desire; ftWT = suppressing ; 5: = he who ; = 

of the Self; = enquires; = such a seeker; 

3 = indeed; 5TT8jr^ = realisation; T ^dfcT = does 

not attain. 

If an individual conducts enquiry of the Self, by suppressing 
the desire for Brahmaloka, he will never be able to realise 
the Self. (51) 

Brahma loka abhivahehayarh samyak satyarh: Some 
have a great desire for Brahmaloka prapti (for going to 
Brahmaloka), but tarn nirudhya: they try to suppress 
it. However, the suppression does not remove their anxiety 
about the future security, which in fact is born out of 
a lack of true faith in and surrender to the Lord. 

Yah atmanam vicarayet ayam tu saksat na karod: 
Therefore, such a person, even though he goes on 
contemplating and studying, he will never be able to know 
the Truth. 

(Ref : M.U. 3.2, 1-2) 

It is not so easy to drop the anxiety about the future. 
So is there no redemption for such jiva ? This is answered 
by citing the Mundaka and Brhadaranyaka upanisad-s — 

ffer cT: i 

H *TF \M\\ 

vedanta vijiana sum's citartha id sastratah 
brahma loke sa kalpante brahmana saha mucyate (52) 

= those who are firmly established 

in the Self-knowledge gained through the scriptural studies; 

?frT = according to; STT^ftT: = from the authority of 

the Mundakopanisad; B: = that seeker; 561 = in 

the Brahma loka; = at the end of kalpa; 56lull 

= along with Brahmajr, g^Tcf = is liberated. 

Such a yogi who has ascertained the essential nature of 
the Self, as per the scriptural indicators, (but has the desire 
for Brahma-loka) enters the Brahma-loka and gets liberated 
alongwith Brahmaji, at the end of that kalpa. (52) 

Vedanta vijhana suniscitartha: Those who by studying 
the upanisad-s and who come to the right understanding 
about themselves, sah brahmaloke kalpante brahmana saha 
mucyate: they will go to Brahmaloka and there also they 
will continue their Vedanta vicara At the end of the 
kalpa when Brahmaji gets liberated, they also get liberated 
alongwith him. In this way, when Hiranyagarbha changes 
from kalpa to kalpa, from srsti to srsti, the jiva also 
gets liberated from karma bondage. Id sastratah: so say 
the upanisada-s (Mundaka Up. 3.2.6, Kaivalya Up. 1.5, 
B.U. 6.2.15) 

Now the teacher says that the pratibandha is not only 
after the vicara, but also for the vicara itself! — 

H f^nfrsfa ^TT I 

ffrT IMII 

kesaheit sa vicaro’pi karmana pradbadhyate 
iravanayapi bahubhiryo na labhya id Sruteh (53) 

5: = the Self; = by many; = 

even to hear of; T = not; eW: = got the opportunity; 

ffcl = according to; = this Kathopanisad trudh; 

= of some unlucky ones; fT: = that; fsRTC: 

= the Self enquiry; = also; =pWl = due to 

over involvement in activities; 3fcT5^ = is obstructed. 
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The results of their own past deeds become an obstacle 
for some people that they do not enquire about the Self. The 
sruti (Kathopanisad 1.2.7) also supports their view - ‘Many 
are not able to hear about the Self! (53). 

Kesahcit sah vicarah api karmana pratibadhyate: Many 
persons are unable to understand the importance of right 
enquiry and contemplation. Why? Because of the importance 
they give to actions (karma). This strong preoccupation 
with kartavya karma becomes an obsession and a bondage. 
Sravanayapi bahubhih yo na labhya: There are still others 
who are not even blessed to listen to the vedantik thoughts 
because of their excessive preoccupation with the world 
and worldly activity — iti sruteh: so says the sruti (K.U. 
1.2.7). 

Two more obstacles are mentioned in the following sloka --- 

OTcf imvil 
atyanta buddhi mandyadva samagrya vapya sambhavat 
yo vicaram na Iabhate brahmo pasita so 'nisam (54) 

= immense; *TF?TRf = due to dullness of 

intellect; = or; = the means of knowledge such 

as satsanga etc.; 3T = or; = also; = due 

to non-availability; ^T: = he who; = the Self-enquiry; 

? = not; = gets; *T: = he; £1? = of the 

Brahman; = incessantly; -iMitflq. = should meditate 

upon. 

He who is unable to enquire about the Self, due to either 
lack of sharp intellect or want of proper conditions and materials, 
should engage himself regularly on the worship (upasana) of 
nirguna Brahman. (54) 

Atyanta buddhi mandyat va: Some are not able to 
sustain continued subtle thinking because of dullness of 
their intellect. This is an impediment. 

Samagrya va api asambhavat: Another obstacle is the 
lack of facilities such as a book or satsanga etc., vicaram 
na Iabhate: because of this, one is not exposed to the 
vedantik thought. Against such odds what can a seeker 
do? 

Sah brahma upasita anisam: Such an individual should 
constantly (anisam) go on doing the upasana of Brahman. 

Two types of sadhana-s are presented in this 
chapter—vicara or enquiry (bodha) and upasana. 
Knowledge is when one comes to realise that ‘I am the 
substratum of this world of plurality, I am the reality’. 
Though upasana is acceptance on the basis of fraddha, 
the two statements that Brahma is satyam, jhanam and 
anantam, and that Brahman I am. These are initially 
accepted on the strength of Sraddha. 

The result is that both paths lead to the realisation 
that Aham Brahmasmi, I am Brahman. Thus both seem 
to be the same, but in fact they are not. 

The statement made in this sloka would lead one to 
think that upasana is inferior to vicara. This doubt is taken 
up for examination in the next few sloka-s — 

immi 
nirguna brahma tattvasya na hyupaster asambhavah 
saguna brahmanl vatra pratyaya-vrtti-sambhavat (55) 

^ = of the attribute-less Brahman; 

= upasana; = impossible; T = is not; % 

= because; H(]ui = just as in case of Brahman 

with attributes; 3^ = in case of nirguna upasana; 
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SfTffrT = the repetition of the same thought; Ut-'Hcfkf 

= is certainly possible. 

It is not impossible to do upasana of nirguna (attribute-less) 
Brahman because, just like upasana of the saguna (with attributes) 
Brahman, which is nothing but repeated thought flow towards 
the Truth, the same is possible in case of a attribute-less (nirguna) 
Brahman also. (55) 

Nirguna brahma tattvasya upasteh asambhavah na saguna 
brahmani iva: The upasana of nirguna brahma tattva i.e. 
attributless Truth is not impossible, in the same way as 
we do saguna upasana i.e. Truth with attributes by chanting 
the name of the Ista devata, reading about or listening 
to the sports of that devata and by believing that the 
devata is always with oneself. In this way, the saguna 
Brahman becomes the support of the devotee---by 
focussing several thoughts and actions on the same. 

Pratyaya avrttih sambhavat: With the Nirguna Brahma 
upasana also, one can go on meditating on the same 
pratyaya (theme) namely : my essential nature is satyam, 
jhanam and anantam, which are the attributes of Brahman. 
I must reject all that is asat-unreal. In this way, one 
goes on contemplating on this thought. By slow degrees 
one gets answers to all the questions from within. 

Now arguments begin whether upasana of nirguna 

Brahman is possible or not? How it should be done etc. 
is taken up — 

^ w^[ \m\ 
a van manasa gamy am tanno pasyamiti cettada 
a van manasa gamyasya vedanam na ca sambhavet (56) 

= being not in the perview of speech 

and mind; = that (attribute-less Brahman)-, 3TT^TC[ = 

an object of meditation; T = is not; ?fcT ^ = if this 

is an objection; cT^T = by the same logic; JTTO 

= of that Brahman which is not in the perview 

of speech and mind; ^ = even the knowledge; 

T = not; = is possible. 

‘The (attribute-less) Brahman being beyond the scope of 
mind and speech, cannot be the theme of meditation’ - if 
this is the doubt, in that case, the knowledge of Brahman 
which is beyond the scope of mind and speech will not be 
possible! (56) 

A van manasa gamy am tat upasyam na iti cet: Brahman 
cannot be the subject or object of speech or mind. Whereas 
in saguna upasana i.e. worship of Truth with attributes, 
one can worship the devata with manas (mind), vak 
(speech) and kaya (the gross body). This body or form 
of the devotee worships the form or murtiof the devata-, 
the vak, the speech utters the mantra-s and strotra-s 
for invoking God, and the manas or mind contemplates 
on the glory of the Lord. 

Brahman, which is beyond speech and mind, which 
is nirguna, cannot be worshipped in this way. 

The students aks : Now you explain how nirguna 
Brahman upasana is possible? 

The teacher replies: tad a avahmanasa gamyasya 
vedanam ca na sambhavet: if you say so, then even 
knowledge about Brahman is not possible because it is 
not the object of speech and mind! 

The same argument is presented in a different way -— 

^Fn^ri-cKichKft^ci i 

^ JcT: ll^ll 
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vagadya gocara karam ityevarh yadi vettyasau 
vagadya gocara karam ityupaslta no kutah (57) 

31# = the knower of Brahman; = if; °IT^ 3#^ 

3piW 3tichi<4i = the Brahman is not comprehended 

by speech etc.; ffcT = in this way; #tT = knows 

then?; 3#^ 3PTfcrc 3tiet>i<^ = not being the object 

of speech etc.; = in this way; ficT: = why; =1 3 = 

not; 4Ml#rl = do upasana ? 

If one knows ‘the Brahman to be beyond the scope of 
speech etc.’, if this is the argument; then why one cannot 
do meditation on ‘the Brahman is beyond the scope of speech 
etc.’—in this way? (57) 

Now the student produces another argument on the 
same thought—asau vag adi agocararh iti evam vetti: 
this Brahman, we know, is not the object of knowledge 
through the means of instruments of knowledge. 

The teacher replies: vagadi agocara akararh id upaslt 
no kutah: Fine, then we can also do the upasana of 
Brahman in the same way, viz. that Brahman is not the 
object of the instrument of knowledge. Where is the 
problem? 

Asau yadi vagadi agocara akararh iti evam vetti: When 
the wise man is knowing the Brahman to be beyond 
the scope of speech etc. Vagadi agocara akararh iti kutah 
no upaslt: Why can’t the seeker worship the Brahman 
or contemplate in this way itself i.e. Brahman is beyond 
the scope of speech etc., thereby what is meant is ‘the 
thought of Brahman is created’ in this way also. 

effect ujjmwdwi imcn 

sagunatva mupasyat vadyadi vedyat vato’pi tat 
vedyarh cellaksana vrttya laksitam samu pasyatam (58) 

kf = being the theme of upasana; 

= the Brahman with attributes; = if this is the 

argument; ^Jr=ki: 3#T = then it is so when it becomes 

an object of knowledge; cFf = that (Brahman)-, 

= by implied meaning; = is known; = for 

such doubt, the reply is; dktfcHf = is an implied way; 

SFpTFTcfFJ = may be meditated upon. 

When, being worshipped, Brahman becomes with attributes, 
if this is an objection, it holds good when it is known also! 
If Brahman is considered to be knowable through implied meaning 
(i.e. laksana) in that case one can do upasana also by laksana, 
certainly. (58) 

Now one more argument is presented --- Upasyatvat 
sagunatvam yadi: if according to what you say upasana 
of Brahman can be done, then Brahman will become 
saguna and it will automatically become saguna upasana 
(of a nirguna Brahman) 

The teacher replies, if this is your difficulty, then 
vedyatvatah api: When you say “I know Brahman”, about 
that Brahman which cannot be known; it means that which 
is not the object of knowledge is “known” in the field 
of knowledge, and therefore, it will also become saguna. 
So what you know is only saguna Brahman and not 
nirguna Brahman. 

Vedyatvatah api tat laksana vrttya vedyam: Then if 
the student says that what we meant was that these laksana-s 
(that Brahman is satyam, jhanam, anantam) were only 
pointers [there are two types of vrttT-s - vacyartha (direct 
meaning) and laksartha (indirect meaning)]. Then the 
teacher replies : laksitam upasyatam--- in that case you 
can do the upasana also by the same laksana vrtti. So 
where is the problem? 
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The scriptures also deny the upasana of Brahman - 

this doubt is raised — 

5^r ftfe cT^r * fed i 
# s^fr ^ \\w\ 

brahma viddhi tadeva tvam na tvidarh yadupasate 
iti sruterupa syatvam nisiddham brahmano yadi (59) 

TOJ = you should; cl^ ^ = that which i» not in 

the purview of mind and speech alone; sT?T = Brahman; 

= know to be; g = but that; = which 

is objectified; 3TTR^ = and worshipped; T = is not (Brahman ); 

?frT = in this way; = by this statement of upanisad', 

^T°T: = of the Brahman; 39TFTr^f = object of meditation ; 

= is denied; ^ = if this is a doubt. 

‘Know that to be Brahman, and not the one which is 
worshipped objectively’, in this statement of upanisad, the upSsana 
of Brahman is negated! If this is the objection? (The answer 
is in the next s/oka) (59). 

Tvam tadeva brahma viddhi yat tu idam upasate na 

iti sruteh: You should know that alone to be Brahman, 

which is not worshipped objectively. (Ke.U. 1.5) Thus 
the upasana of Brahman is denied. 

Brahmanah upasyatvam nisiddham yadi: Now you are 
saying that even those who do not have the ability to 

think nor do vicara nor are too much involved in the 

world, should do nirguna upasana. Is this not contrary 
to the scriptures? 

This doubt is answered in the next sloka — 

viditadanya deveti sruter vedyatva masya na 
yatha srutyaiva vedyam cettatha srutyapyu-pasyatam (60) 

fafcciKl, = than the known; = other than; 

= alone; ffcT = by this; 9^: = scriptural statement; 

3TTO = of Brahman-, = an object of knowledge; 

T = is denied; TOT = as; 9Jc4T = on the authority 

of scriptures; =teT£( = if it can become an object of 

knowledge; TOT = in the same way; 9Jc?TT 3Tfa = on the 

strength of scriptures alone; 3tTTTOTO[ = may Brahman 

be meditated upon! 

•'Brahman is other than the known’ according to this statement 
of the upanisad — Brahman cannot be known. And if Brahman 
is knowable, as per the strength of scripture, in that case, 
on the same strength, Brahman also becomes an object of 
meditation i.e. one can meditate upon Brahman (60) 

Viditat anyad eva id Jruteh asya vedyatvarh na: The 
teacher replies, you are quoting Kenopanisadl The same 
upanisad has said earlier (1.3) 'Brahman is other than 
the known and the unknown’; therefore, this nirguna 
Brahman cannot be known. 

Yatha irutya eva vedyam cet: The student says, ‘But 
the srud also says that Brahman can be known’? Tatha 
srutya eva upasyatam: The teacher says, therefore, in 
the same way we should also do upasana of Brahman 
as advised by the scriptures i.e. ‘Brahman is other than 
known and unknown’. 

(Ref. A.B.U.-6; K.U.1.3.12; Ke.U.1.4, B.U.4.4.21) 

The argument with reference to ‘knowing’ and ‘worshipping’ 
of Brahman further continues — 
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OTIWcO ^TcfT J f^[ I 

ffr^rrfRfecTT cTcW^ 115*11 

avastavi vedyata cedu pasyatvam tatha na kim 
vrtti vyaptir vedyata cedupasya tve’pi tat samam (61) 

=tedl = the knowability of Brahman; 3Hifd=l) = is 

not real but super-imposed; ^ = if so argued; = 

in the same way; = upasana; T = why 

not; ffrf STTfil: = the subjectified knowledge; Retell = is 

what is said by knowing; = is argued upon; 

= in case of meditation as ones own being 

in Brahman; dif = that (vrtti vyaptih); = is same. 

The knowability of Brahman is not real, but superimposed, 
if this is so, why not the upSsana too be of the same kind? 
If in the knowledge of Brahman, there is no knower separate 
from Brahman, so is the case about upasana of Brahman \ (61) 

Vedyata avastavi: If you say that the ‘knowingness’ 
of Brahman is not real (avastavi) nature of Brahman, 
that the ‘knowingness’ itself is only a superimposition 
(Kalpita) on Brahman -, upasyatvam tatha na kim: Then 
why do you not accept that upasana is also not the 
reality— i.e. it is also only a superimposition? 

Vrtti vyapti vedyata cet: If one says that in the case 
of knowledge of Brahman, there is only vrtti vayapti 
(since phala vyapti does not take place in case of one’s 
own essential nature), that means the mind has taken 
the form of Brahman. Upasyatve api tat samam : Upasana 
being the repeated practice of making the mind fall in 
the same shape as the upasya, the upasaya being nirguna 
Brahman, the mind will have only vrtti vyapti. Therefore, 
it is not correct to say that nirguna Brahman upasana 
is not possible. 

Having proved logically the possibility of upasana of 
nirguna Brahman, now scriptural authority is quoted in support 
of the upasana of nirguna Brahman — 

5FT ft | 

^ urn left i «n^fftg ii^ii 
ka te bhakti rupastau cetkaste dvesasta diraya 
mana bhavo na vacyo’syam bahu srutisu darsanat (62) 

dMiwI = in meditation (i.e. upasana); % = your; 

= why; HfrT: = attachment; = if asked; ^ = 

for you; = the hatred; 3>: = why; cTcJ = that; 

= say first; 3TRTH = for the nirguna upasana; HMm 1=1: 

= there is authentic support of scriptures; T °TTai: 

= don’t ever say so; ^ SjfcTg = in many upanisad-s \ 

= can be seen. 

Why do you insist on devotion to attributeless Brahman ? 
(To this objection the reply is): Why do you oppose the upasana 
of the same? If you say, that there is no authority sanctioning 
upasana of nirguna Brahman, it cannot be said so, for there 
is clear sanction for it in the scriptures . (62) 

Ka te bhaktih upastau: In utter frustration the student 
exclaims: Why do you insist so much on upasana ? 

Kah te dvesah tat iraya: Then the teacher says: Why 
are you so much against it? Asyam manabhavah: If you 
say that there is no authority to support the upasana 
of the nirguna Brahman, na vacya bahu srutisu darsanat: 
don’t make such statements, that is not true, because 
many upanisad-s describe this upasana. (If you study 
them carefully, you will understand). 

Which are the texts which prescribe Brahman upasana? 
This is given in the next sloka — 
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UsqjritSST I 

mu4fWi4l ^ Rijujlmf^ORdi n^ll 

uttarasmim stapanlye saibya prasne’tha kathake 
mandukyadau ca sarvatra nirguno pasti rlrita (63) 

dtuR+i^ ci 144)4 = in Uttar Tapanlya Upanisad; 

57^ = in the question of Saibya in Prasnopanisad; 

= and; =hl6^> = in Kathopanisad; ^1 = and; 

= in Mandukya etc. (Taittiriya and Mundaka 

upanisad-s); = in all these; Pp]ui)mfKi: = the upasana 

of nirguna Brahman ; fftcTT = is described. 

The upasana of the nirguna Brahman is clearly described 
in all the upanisad-s such as, Uttara TSpanlya, Pra&na (in saibya’s 
question), Katha, Mandukya etc. (i.e. Taittiriya, Mundaka ) (63) 

Uttar asmin tapaniye saibya prasne atha kathake ca 
mandukyadau-. In the Uttara Tapanlya upanisad, in the 
Prasnopanisad, where Saibya asked the question about 
the upasana of Parabrahman, and the subject is discussed 
fully in one complete chapter (ch. 5); in the Kathopanisad 
(1.2.15-17) Naciketa’ssecond question deals with upasana; 
in the Mandukya (1.12.) and several other upanisad-s 
such as the Taittiriya, Mundaka, Kaivalya etc., sarvatra 
nirguna upaste Iritah: thus everywhere nirguna upasana 
is described. Therefore, what I am talking about is in 
line with the scriptural declarations! 

(Nav. Uttar. U.1.1; P.U. 5.5) 

Now, how to do the nirguna upasana? This theme is 
taken up for studies — 

^TR dlRdH. lIVtfll 

anusthSna prakaro’syah pahcikarana Iritah 
jhana sadhana metacce nneti kenatra varitam (64) 

31FTT: = of this nirguna upasana ; 3tjBH = the 

method of doing this upasana; = in the Pahcikarana 

Vartika of Suresvaracarya ; fftcl: = is described; Q^cf = 

this upasana; $TR RRTRf = is the means of purifying 

the mind (and not liberation); ^fcf = if objected; 375" = 

in this aspect; T ffcl = no no; = by whom; ctiRciq, 

= is denied! (i.e. accepted). 

The method of meditation on attribute-less Brahman is 
described in Pahcikarana VSrtika (of SuresvarScSrya). This 
meditation is only a means of indirect knowledge (and not 
that of liberation). If objected to; who does not agree with 
it? (Yes, it is a means of knowledge alone). (64) 

Asyah anusthana prakarah pahclkarane Iritah: The 
upasana of nirguna Brahman is exhaustively described in 

Bhagavan Sahkaracarya's composition called Pahcikaranam. 

But a doubt is raised: etat jhana sadhanam cet: is not 
upasana a technique for knowing the Truth (by vicara ). 

Na id kena atra varitam: Of course, who says it 
is not so? Upasana is the technique by which one becomes 
qualified to know the Truth. 

There is, in reality, no contradiction between the upasaka 

(a worshipper) and a vicaraka (thinker) between a man 

of Sraddha and a man of reflection. One should not have 
the wrong notion that one is inferior or superior to the 

other. 

Normally, saguna upasana is seen, only on the strength 
of this. The nirguna upasana does not become worthy of 
discarding — 
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fiyMlfW: 

i 

ii^mi 
nanudsthad ko’pye taditi cenmanu tisthatu 
purusasya paradhena kimu pastih pradusyad (65) 

=F>: 3lfT = none; M.dc^ = nirguna upasana; T = not; 

3tjfciEjfci = does practice; ffcl = if objected; JTT 

= let it not be practiced; SFRlifa = 

by the mistake of a man; JHifw: = can the upasana; 

m^Trn = is considered to be faulty? 

None is seen to meditate on attribute-less Brahman, if 
this is your doubt, let it be so! For such a lapse of man, 
can the method of meditation be blamed? (65) 

Kah api etat na anudsthate id cet: The student says 
‘but nobody is seen doing this nirguna Brahman upasana.’ 
Ma anudsthatu: The teacher replies; let them not do 
it. How does it matter? Purusasya aparadhena kirn upastih 
pradusyad: Because people do not do upasana of the 
nirguna Brahman as given in the scriptures, whose fault 
is it? Can you blame the scriptures? (if electricity or 
atomic energy is misused for destructive purposes, is it 
the fault of electricity or atomic power?) 

?cT: = more than this i.e. saguna upasana which 

fructifies in some time; = superior; = 

considering; SFFtJ = may they do japa (even then the 

saguna upasaka-s do not reject their sadhana); = 

in comparison to such persons engaged in ‘overpowering’ 

type sadhana; 3rf?r *JST: = intensely ignorant; = the 

agriculture; = are engaged in (i.e. that which 

yields quicker results). 

Fixing their priority on the invocation of powers of mantra, 
for controlling others etc., engage themselves in japa sadhanS. 
Let them! Even more dull witted, ignorant persons engage only 
in (worldly gains like) agriculture. Let them! (66) 

Itah api: Upasana of Parabrahman takes time and 

patience. There is also no direct gain of worldly things. 
Mudhah vafyadi karinah mantran ad&ayarh matva: 

Compared to this, those who are dull witted go after 
lower type of upasana-s expecting various mantra-s to 

give immediate results. Tebhyah ad-mudhah krsim 
upasatam: Not only that, those who are even more foolish, 

they spend their whole life in agriculture (i.e. worldly 
undertakings) because it gives immediate, direct and concrete 
results. 

Because majority of the people do not follow the scriptural 
path of upasana, one should not take that attitude of majority 
to be an ideal, in one’s life — 

TTr^T I 

Il^ll 

ito’pya d&ayam matva mantran vasyadi karinah 
mudha japantu tebhyo’d mudhah krsi mupasatam (66) 

But just because those without discrimination do not 

do nirguna Brahman upasana, it does not mean that such 
upasana, is wrong or useless. The aparadha i.e. fault 

is on the part of the person doing it and not on the 
upasana itself. 

From Sloka 67 onwards, the teacher goes on to describe 
what is meant by nirguna Brahman upasana and how it is 
to be done — 

= the ignorant people; IF5TT STTfc =f>iRui: 

= those mantra-s that are used for overpowering others; 
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fW5 ^T: 5fcTT I 

tisthantu mudhah prakrta nirguno pasti riryate 
vidyaikyat sarvatakha sthan gunanatro pasamharet (67) 

J$S: fcIB'tj = let us leave this topic about ignorants; 

JJfrfT = in the present contest; 3MlfW: = the 

nirguna upasana-, = is being said; = the 

nirguna Brahman upasana being the same; ^ 

iiU|K = all the qualities, attributes relating to upasana-, 

37^ = here; = let us compile. 

Let the ignorant ones engage themselves, the way they 
want! Let us come back to our theme of upSsana of attributeless 
Brahman. The nirguna upasana being of the One, let all the 
different explanations from different branches of vedS-s be 
compiled together for this purpose (i.e. there is no contradiction 
anywhere). (67) 

Mudhah tisthantu: Let us stop talking about the ignorant 
ones. Let them engage themselves in the worldly things. 

Prakrta nirguno-pasdh Tryate: In the present context, let 
us discuss about what is meant by nirguna upasana. 

Vidyaikyat sarva sakhasthan gunana atra upasamharet: 
The beautiful thing about nirguna upasana is unlike saguna 

upasana, where there are differences depending upon 

the form of the saguna murti, the nirguna tattva being 
one, the upasana is of the same nature, irrespective of 

the source which describes it. All the veda-s and the 

upanisad-s talk about one Truth. Therefore, (upasamharet) 
we should try to bring together all the thoughts about 

nirguna Brahman from the veda-s and the upanisad-s 
and do the upasana . 

The second point about nirguna upasana is that it involves 
two types of associations with the guna-s. (This might sound 
like a contradiction in terms, to associate guna-s with the 
nirguna Brahman!) 

There are two types of guna-s in this context: one is 
called vidheyatmaka (what is its essential nature) and the 
other nisedhatmaka (negation of what it is not). Nirguna upasana 
is indicated in these two ways in the sastra-s—- 

3TFRI^^PT Sift: I 

CHl'KlcJi] ^TT^T srfufcTT ||^|| 

anandade rividheyasya guna sahghasya sarhhrtih 
anandadaya ityasmin sutre vyasena varnita (68) 

37FK 3T& = of the bliss etc. (i.e. knowledge, eternal 

etc.); = the affirmative; 5°T = of the group 

of attributes; TTffcT: = compilation; = by Veda Vyasa; 

3TR^T^T: = ‘ anandadayah pradhanasya; ffcT srfFFf 

= in this sutra; =iRcii = is described. 

BhagavSn Veda Vyasa has compiled all the affirmative 
attributes of Brahman such as blissful etc., in his Brahma Sutra-s 
viz. ‘Anandadayah pradhanasya' (B.S. 3.3.11) (68) 

Anandadeh vidheyasya guna sahghasya sarhhrtih: The 
first type is the upasana of Brahman with reference to 
its essential and affirmative aspects. Gathering all those 
thoughts which give a positive affirmative definition of 
Brahman ‘It is this’ what are these affirmative qualities? 
Anandadayah iti asmin sutre vyasena varnita: Vyasa 
Bhagavan has described Brahman as to what ‘it is’ in 
the Brahma Sutra-s. Anandadayah pradhanasya; it is jhana 
svarupa, ananda svarupa, sat svarupa The sutra 
‘Anandadayah pradhanasya' declares that one should do 
the upasana of the Brahman essentially as bliss, knowledge, 
all-pervasive etc. 
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(Ref. T.B. 3.6.1., B.U. 3.9.28, Nar. Utt. U.9) 

The second aspect of negating attributes should also 
be taken into consideration in nirguna upasana such as — 

cT^T fhfo ||^ll 

asthulade nirsedhyasya guna satighasya samhrdh 
tatha vyasena sutre'smi nnuktaksara dhiyam tviti (69) 

(TOT = and; 3R^T 3?T^: = not gross etc.; fatten 

= the negating; ^ = the group of attributes; 

*m: = compilation; 3 = Aksaradhiyam tu 

avarodhah samanya tadbhavabhyam aupasadavat tad uktam. 

B.S.: 3.3.33); ffd 3Tfw^ ^ = in this sutra; 3TT&T = 

by Veda Vyasa; 3rPT = is said. d = not. 

** Bhfa™\ Veda Vya™ has declared the group of negating 
S al °f f'ahman such as not gross e‘c„ in his Brahma 
Sutra Aksaradhiyam tu etc... . [B.S. 3.3.33) (69) 

,, Asthuladeh nisedhyasya guna sanghasya samhrtih : In 
the vidheyatmaka (affirmative) method of upas ana the 
focus was on ^ Brahman is i.e. satyam, jhana, anantam. 
In this second, msedhatmaka method, what Brahman is 
not, is reflected upon; it is not gross, it is not short 

li IS ri Scw n Ctl n eti: not this’ not this- (Ref: 
a so k. U. 1.3.15). In this manner qualities associated with 

\rh^nu arC USCd for doing uPasana with reference to 
Nisedhah. 

Tatha aksaradhiyam tu id asmin sutre vyasena ukta- 
In this way Bhagavan Veda Vyasa has declared in his 

B™hma Sutra Aksaradhiyam tu avarodhah samanya tad 
bnavabhyam aupasadavat tad uktam ’ (3.3.33) 

The demonstration of Brahman in the form of absence 
of duality ,s common in all the upanisadik declarations. 

In this' way, by affirmative and negative aspects of the 
attributes, the nirguna upasana of the Brahman is very 
essential. 

(Ref. B.U. 3.8.8, M.U. 1.1; 5-6) 

Is it not a contradiction in terms when we talk of 
worship of attributeless Brahman, with two types of attributes 
just discussed above? — 

fcTOT JWffcT: I 

ITT ^ IIV301| 

nirguna brahma tattvasya vidyayam guna samhrtih 
na yujyete tyupalambho vyasarh pratyeva mam na tu (70) 

sTftl drdFI = of the nirguna Brahman -, fdSTRlTJf 

= in upasana; J0! *igfci: = compilation of attributes 

(and reference); d = not; = should be allowed; 

= in this way; 3WOT: = sarcasm; 5dTRiI Slfd 

^ = can be said towards Veda Vyasa ; RhJ 3 T 

= not for me (for I am simply quoting Veda Vyasa). 

Your objection that ‘the association of the affirmative and 
negating attributes of Brahman which is in fact attributeless, 
is not proper’, is directed towards BhagavSn Veda Vyasa, not 
only me! (or is addressed to Veda Vyasa and not me!) (70) 

The student sarcastically raises a point ‘How can you 
associate the guna-s with the upasana of nirguna Brahman ’? 
This is answered in this Sloka . 

Nirguna brahma tattvasya vidyayam guna samhrtih na 
yujyet id upalambhah: You are making a very sarcastic 
(upalambhyah) remark that nirguna Brahman upasana and 
the talk about guna-s contradict each other. 

Vyasam prad eva mam tu na : You must direct your 
sarcasm at Bhagavan Veda Vyasa and not at me. I am 
only conveying what he has said. 
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What does nirguna upasana mean if it is understood 
correctly? This is stated in the next few sloka-sT — 

3ifast ^TcTT c^rr \\w\ 

hiranya smasru suryadi murtlnama nudahrteh 
aviruddham nirguna tvamiti cettusyatam tvaya (71) 

= the sun with Golden beard 

etc.,— of such a description of God; 3T^Tf^: = having 

not meant for upasana of nirguna Brahma; = 

the attributeless-ness; = is not contrary to nirguna 

upasana; ffcT = if this is what you mean; c^TT 

= may you be pleased (for we don’t disagree about 

it). 

If you support the views (of Bhagavan Veda Vyasa) that 
he did not include Brahman with form such as Sun with golden 
beard etc., and therefore, (upasana of nirguna Brahman as per 
vyasa) is acceptable. Well, we agree. Be satisfied! (71) 

Hiranya = svamamayah smasru: The Lord Sun is 
described in the sastra-s as having golden limbs (smasru). 
In this way, in saguna upasana, details of name, form 
and other individual characteristics carry great value to 
the devotee. Anudahrteh nirgunatvam aviruddham id cet: 
This kind of description is not used in nirguna upasana. 
When Brahman is described as satyam, jhanam, anantam 
and as asthulam (not gross), hrasvam (not short) etc., 
this does not mean, these attributes refer to guna or 
qualities of Brahman. 

If your understanding is on these lines, you are correct. 
Tvaya tusyatam: Therefore, may you develop peace in 
your mind. 

(Ref. C.U. 1.6.6.) 

Whenever sruti talks about Brahman, it has to deny 
all that is in our knowledge, using the language associated 
with the names and forms. However, although guna-s are 
associated in the description of nirguna tattva that does not 
mean that nirguna tattva—is saguna Brahman. This is said 
in the next sloka — 

g^TRt q- I 

ffcr nv^n 
gunanam laksa katvena na tattve’ntah pravesanam 
id cedastve vameva brahma tattva mupasyatam (72) 

= various attributes; cTST^ic^T = being 

the pointers of Brahman; = in Brahman; 3TRT: 

= entry of the attributes in Brahman; T = is not 

considered; ifcT ^ = if you mean this way; tjcf 

= may it be so; W!? cfr^f = such Brahma-tattva; 

dMWdiU = may you meditate upon. 

If you say that, the implied attributes does not mean that 
they are really associated with Brahman, be it so! Let us do 
the upasana of that Brahman. (72) 

Gunanam laksakatvena tattve antah pravesanam na: 
By referring to the various types of guna-s such as 
vidheyatmaka and nisedhatmaka guna-s, when discussing 
the nirguna Brahma tattva upasana, that does not mean 
that all these qualities are really associated with Brahman. 
They are referred only to facilitate our understanding. 

Id cet evam eva astu: If you understand it in this 
perspective, then it is good, because Brahma tattva 
upasyatam: then you will be able to do Brahma upasana, 
otherwise you will only get lost in pointless arguments. 

The thought is thus developed stage by stage. First, 
that because individuals with dull intellect (muddah) cannot 
do nirguna upasana, that does not mean that the upasana 
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is wrong. Second, nirguna Brahman being only one, nirguna 
upasana is also one, unlike saguna upasana which differs 
from deity to deity. Third, the upasana is with reference 
to the two sets of qualities : vidheyatmaka guna sahghah 
and nisedhatmaka guna sahghah, but this is only a method 
of drawing our attention to niguna tattva through the 
medium of the guna, because it is the language of guna-s 

alone that we understand. 

Now how exactly is nirguna Bhagavan upasana to be 

done? — 

cTfSrTcT: 

W^W 

Anandadibhir asthuladibhis catmatra laksitah 
Akhandaika rasah so’hama smTtyeva mupasate (73) 

3^ = in the scriptures (or in nirguna upasana)-, 3^5 

W: = one homogeneous bliss; 3TTc*Tr = atma; 

3TT^ 3TTf^T: = by affirmative attributes like bliss 

etc.; ^ = and; 3TTf^T: = by negating attributes 

like not-gross etc.; FI%cT: = thus pointed out; tT: = that 

Self: 31^ srfw = I am; ffr W = in this way; 3TOt 

= one meditates. 

The Self is indicated by affirmative attributes like all bliss 
etc.; and the negating attributes like not gross etc. One should 
meditate (do upasana) on That One unbroken bliss, as 
am That'. (73) 

Ananda adibhih ca asthula adibhih atma atra laksitah: 
In this nirguna upasana [atra), the atma tattva or nirguna 
Brahman is indicated by these two types of guna sahghah 
(groups of qualities) viz. anandadibhih meaning 
vidheyatmaka and asthuladibhih meaning nisedhatmaka. 

What is Vidheyatmaka ? Akhanda eka rasah: The 
atma is akhanda, without any breaches, eka: one without 
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a second, and rasah--ananda svarupa, in other words 
satyam, jhanam and anantam. 

This is paroksa jhanam based on sraddha. And then 
sah aham asmi id evam upasate: that ‘akhanda eka rasa 
atma I am’, that is my own essential nature. This is 
how the upasana is done. 

Now a doubt is raised: this upasana that you have 
described seems to be very much like jhanam ? 

In jhana marga, the steps are sravanam, mananam 
and nidhidhyasanam . Through mananam all possible doubts 
are removed with reference what has been studied through 
Sravanam. Prolonged mananam leads to nididhyasana. 

In upasana, the student repeats the thought ‘I am 
akhanda, eka rasa a-sthula, a-suksma ’ etc. 

What then is the difference between jhana marga and 
upasana ? This subtle point is now discussed — 

: ^ ffcT ^ I 

Bodho pastyor-visesah ka id ceducyate srnu 
Vastu tantro bhaved bodhah kartr-tantra mupasanam (74) 

= between the knowledge and meditation; 

= what; Ids)*!: = is the difference; ^ = 

if you want to know; 3-^ci = I will tell; ^ = listen; 

= the knowledge; = is dependent 

on the object of knowledge; = the meditation; 

= depends on the meditator. 

(From the above discussion), if a doubt arises as to what 
is the difference between knowledge and upasana (i.e. meditation), 
Listen— the knowledge depends on the means of knowledge 
and the object of knowledge, while upasana depends upon 
the choice of the seeker. (74) 
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What is knowledge or bodha and what is upasana 
or devotion are defined. Bodhah upasti kah visesah id 
cet ucyate srnu: From the discussion it appears, as if, 
knowledge and upasana are the same. What is the 
difference? To this question the teacher replies: If this 
is what you want to know, listen. Bodhah vastu tantrah 
bhavet upasanam kartrtantram \ Jhanam is dependent on 
the object in this context—, whereas Brahman upasana 
is dependent on the person doing the upasana. 

Upasana is Kartr tantra i.e. totally dependent on the 
choice of the upasaka —the devotee. For example he 
may or may not accept a stone statue as Lord Krsna. 
But no one, whether he is an upasaka or a jhana margl, 
can deny that the statue is of stone. There is no choice 
where the object or vastu is concerned. In jhanam, there 
is no choice‘A spade is a spade is a spade’. 

Now the difference between jhanam and upasana with reference 
to cause and effect is indicated in the next two sloka-s — 

WlcMfrlUMIcHUft IIWI 

Vicara jjayate bodho 'niccha yam na nivartayet 
Svot path matrat samsare dahatyakhila satyatam (75) 

= the knowledge; = by enquiry; 

= takes place; ^ = to that knowledge (once taken 

place); = lack of desire; T = not; = cannot 

deny; ^ 3c^rfrT = the knowledge by its very birth; 

WTlt = in the world; = all; = the 

notion that it is real; ^fcl = burns away. 

Knowledge is the culmination of enquiry of Brahman, and 
cannot be negated thereafter. By the very dawn of realisation 
(Self-knowledge), the reality attributed to the world of change 
and duality, bums away. (75) 

The first difference is — bodhah vicarat jayate: 
knowledge is the result of enquiry about the Truth. 

Second, Yam aniccha na nivartayet: Once that 
knowledge has taken place, it is non-reversible. One cannot 
go back to the state of ignorance even if one wants 
to — once the rope is known to be a rope and not a 
snake, one cannot go back to the previous state of 
delusion—when the rope was mistaken to be a snake. 

Similarly, sva utpath matrat samsare satyatam akhila 
dahati: Once the knowledge takes place that this world 
is an illusion, nothing in the world can influence the 
man of wisdom. He cannot again become an ajhanl\ 

Once this sat buddhi takes place, what is the effect 
of this knowledge? — 

cTRcTT fcTfc*T: I 

ll^ll 

Tavata krtakrtyah sannitya trpti mupagatah 
Jivanmukti manuprapya prarabdha ksaya miksate (76) 

dNcii = by the very dawn of knowledge; fKifw: 

= having done whatever is to be done; ft cm 

= ever lasting contentment; vJMHib: = attains; 

= the life in freedom; = having gained; 

STK®*J = the working out of prarabdha karma; 

= awaits. 

One attains fulfilment of life by the realisation of one’s 
real nature. He discovers total contentment of life, and thus 
becomes free while living in the same body and awaits the 
working out of the prarabdha (result of past deeds) karma (76) 

Tavata krta krtya san: When this knowledge as to 
‘who am I’?, ‘what is the world?’ and ‘what is my essential 
nature?’ takes place, one has reached a stage where all 
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that needs to be done has been done; and there is nothing 
that remains to be done. Nitya trptim upagatah: He attains 
eternal bliss, total contentment and fulfilment of his existence. 
Jivan muktim anuprapya: He attains jivan-mukd-hood i.e. 
he is liberated while he is still in this body and in this 

world. 

Then what does he do thereafter since nothing remains 

to be achieved through effort? 

Prarabdha ksayam iksate: He merely passes times 
waiting for the prarabdha to work itself out. The prarabdha 
of the body will take its own course and the jivan mukta 
just watches it wear out. This is his joy as a result 

of enquiry and knowledge. 

Having explained the cause (vicara) and the effect (jivan 
mukti) in relation to knowledge, the corresponding cause 
and effect in respect of upasana are now explained — 

11^11 

Aptopa-desam visvasya sraddhalura vicarayan 
Cintayet pratyayai ranyaira nantarita vrttibhih (77) 

= the seeker with faith; 3TTH = the 

instructions of the teacher; faRR*! = with faith (in him 

and his instruction) ; = should contemplate; 

= without getting lost into enquiry and arguments; 

3ptT: 9r*rtr: = from the dissimilar thoughts; SFRlfal 

: = by non-discontinuous contemplation. 

A devoted seeker with full faith in the words of his teacher, 
not engaging in any enquiry, rejecting all dissimilar thoughts, 
should contemplate on the only theme of the Self. (77) 

Sraddhaluh apta upadesam visvasya a vicarayan: What 
is upasana ? In the field of upasana, there is no enquiry 

(a-vicarayan ). The strength of the upasana rests on sraddha 
(faith) — on faith in the upadesa (instructions) given by 
the teacher in whom he has absolute faith. 

In the case of Knowledge, the strength was vicara, 
while in the case of upasana, it is just the opposite 
a-vicara — it is absolute unquestioning faith. 

What does such a person do? Anyaih pratyayaih anantrit 
vrttibhih cintayet: He goes on continuously contemplating 
upon this one thought — Aham Brahmasmi. In such a 
divine mind, the thoughts about the world will not arise. 
A mind although devoid of thoughts, it is not asleep. 
It is fully awake. Even in deep sleep, the mind does 
not entertain thoughts and hence the individual wakes 
up refreshed. If this state of mind can be invoked even 
in the waking state, then worldly thoughts will not erupt 
to create turmoil in the inner psyche. Thought-less, undivided 
mind is consciousness. Such a waking consciousness is 
called “waking sleep”. Sleep, bacause the world no longer 
troubles him; so he is sleeping to the world. 

This is what Bhagavan Krsna says (B.G.-H.69). To 
one who has seen the Truth, the world may be there, 
but in its own place. It has no entry into his awareness. 

Thus the strength of upasana are (a) sraddha and (b) 
non-entry of non -Brahmakara vrtti in the mind. The effect 
of this is explained in the next sloka — 

cTrafeRkoM 'Tsrr^r cT^mfrr iiv^ii 
Yavac cintya-svarupatva-bhimanah svasya jayate 
Tavat vicintya pascacca tathai-vamrti dharayet (78) 

= until; = one’s own; = the object 

of meditation; = essential nature; STfaffR: = the 

total identification; snifn = is born; cTTcfc^ = till such time; 

L, 
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= having meditated upon; = thereafter; 

^ = and; cTOT t?^ = the identification of the essential 

nature; 3tiyld = till death; = should maintain. 

So long as there is no complete identification with the 
theme of upasana (say nirguna Brahman), one should engage 
oneself in meditation. Thereafter, having attained the oneness 
(between the meditator and the theme of meditation) one should 
maintain this state till the body is dropped. (78) 

Yavat svasya cintya svarupatva abhimana jay ate: How 
long is this upasana to be done? Till we discover our 
identity with the Brahman'. Initially, the thought is ‘Aham 
Brahmasmi'. I am Brahman; when this thought matures 
into ‘being’ it is no more a thought. It is my essential 
nature. 

Tavat vicintya pascat ca tatha eva amrti dharayet: 
Till then one has to continue the upasana. After this 
abheda abhimana i.e. non-differentiated and total identity 
with the sat-cit-ananda svarupa has taken place, this 
abhimana must be continuously maintained till the last 
moment of one’s life. This continued practice of dhyana 
sadhana is required in upasana—a continuous abhyasa 
of rejecting what one is not (nisedha) and asserting what 
one is. 

(Ref. B.S. 4.1.12) 

How this abhimana is maintained ail the time is stated 
in the following sloka — 

fWTFTt gcT: I 

fort \\W\ 

Brahmacari bhiksamano yutah sarhvarga vidyaya 
Samvarga-rupatam citte dharayitva hya bhiksata (79) 

f^PTT = while contemplating on pranah \ = 

associated; = the brahmacari; faajRTGT: = while 

going for alms; ^Mcii = identification with pranah; 

= in the mind; = having kept alive; 

SffWrT = went for alms; % = indeed (in Chandogya). 

A brahmacari used to go for his daily collection of alms, 
while fixing his mind on vital air sheath i.e. while he was 
doing pranopasana'. (79). 

Samvarga vidyaya yutah brahmacari bhiksamanah: This 
story comes in Chandogya upanisad. There was once 
a brahmacari who was doing prana upasana (samvarga 
vidyaya) while he was going for his bhiksa from house 
to house. Samvarga rupatam citte dharayitva hyabhiksaf. 
When he was on his rounds for bhiksa his prana upasana 
was going on. Because upasana is kartr-tantra, he was 
completely at liberty doing his upasana wherever and 
whenever he wanted and for as long as he wanted. So 
he could go on with his upasana even while he was 
engaged in some other activity. 

(Ref. C.U. 4.3.1-8) 

This same thought is continued in next sloka — 

cbc^VTT I 

\\60\\ 

Purusasye cchaya kartum akartum kartu manyatha 
Sakyopa stirato nityarh kuryat pratyaya santatim (80) 

= of the seeker (upasakah); f^TT = by his 

will; dHiftci: = the upasana-, = doing; = not 

doing; 3TW SFjjq = or doing in any other way; 

= is possible; 3TcT: = therefore (i.e. being possible); 

SToW = an unbroken flow of meditation thought; 

= regularly and incessantly; gsifq = should do. 
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The upasana (meditation) can be conducted according to 
the will of the seeker or not conducted or conducted yet in 
another way. Therefore, one should constantly engage in 
meditation. (80) 

Upasti purusasya icchaya kartum akarturh anyatha 
kartum sakya : Whether a person does his stipulated upasana 
or does not do it or does something different is entirely 
dependent on his desire and choice. This is possible in 

upasana . 

Atah nityam kuryat pratyaya santatim nityarh kurySt: 
Therefore, one should continuously go on doing upasana, 
at all times even while engaged in worldly activities. On 
the other hand, one should discover ways and means 
of maintaining oneself in constant contemplation or cintana 
of the Lord, inspite of numerous transactions of daily 
life. 

How this constant contemplation helps the seeker is now 
explained — 

^TW^fr ^sftlcTlfacT: I 

srfqcTT 5 wmz rRTT SUTcTTfa ll^.ll 

Vedadhyayi hyapramatto’dhite svapne’dhivasitah 
Japita tu japatyeva tat ha dhyatapi vasayet (81) 

% = indeed = the sincere and faultless; ^ 

= a student of Veda-s\ 3 = an^; = 

the one engaged in jap a sadhana; 3Tfa3T%cT: = due to 

deep impressions; && = in the dream (also); = 

chanted the Vedas; = does the same japa; cTOT 

Qq = in the same way; gitcTT = the meditator; 

= having gathered deep impressions of meditations; 

Sift = also continues his practice of meditation. 

As a'sincere diligent student of Vedik chanting, or a devotee 
engaged constantly in his japa sadhana is seen to chant vedik 
mantras or japa even in dream. In the same way, the meditator 
also continues his meditation even in dreams, on the strength 
of tendencies of the mind developed in the waking state. (81) 

By this nitya pratyaya samtatim (constant unbroken 
contemplation), by the practice again and again (avartanam), 
the upasana reaches such perfection like that of apramattah 
veda adhyayl adhivasitah svapne adhlte: the upasaka 
becomes like the person who practices Vedik chanting, 
who not only does not commit a single mistake (pramada); 
further more he is able to dwell (continue that chanting) 
even in his dream. 

Japita tu (svapne) japati eva: Or to quote another 
example, he who is constantly doing japa of the Lord’s 
name, continues the mental chanting, even if he is not 
doing the formal japa. Such constant rememberance can 
become such an ingrained aspect of thought that every 
cell in his body would appear to be throbbing with Isvara 
nama. 

Tatha dhyata api vasayet: In the same way, he who 
is constantly practising ‘Aham Brahmasmi' contemplation, 
will in due course of time, have that thought so deeply 
rooted in his personality that all other thoughts are dropped 
automatically, and he is able to maintain this one thought 
without any effort thereafter. 

What is the effect of this constant anuvrtti —this continued 
repetition even in the dream, is explained in the next sloka 

| 

Virodhipratyayarh tyaktva nairantaryena bhavayan 
Labhate vasanavesal svapna davapi bhavanam (82) 
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= the dissimilar thoughts; = having 

rejected; = continuously; = meditating; 3TCHT 

= by virtue of his deep impressions; 

STT^t = in the dream etc.; Sffa = even; MIMHiq = 

meditation; = can practice. 

Having given up the dissimilar thoughts and engaging one-self 
in the contemplation of the pure Self, the meditator continues 
his practice of meditation even in dream, on the strength of 
impression created during waking state practice. (82) 

Virodhi pratyayarh tyaktva: Such a person who 
maintains this state of constant contemplation or upasana, 
rejects all thoughts which are contrary to the main theme 
of his upasana —‘ Aham Brahmasmi'. This is not a 
mechanical repetition of a word. On the contrary, the 
word is dropped and only 'aham vrtd' takes place, just 
as when once we accept that I am this body on the 
basis of which worldly transactions are conducted, we 
do not go on repeating that ‘I am the body’. So also 
by the strength of the combination of attributes of the 
two sets of guna-s or attributes - nisedha and vidheya, 
this awareness of Aham Brahmasmi takes place by this 
repeated upasana. 

By application of this in daily life, this awareness 
will get translated to total indifference, even oblivion to 
praise and blame, to approval and censure. All thoughts, 
all sounds will get devalued and only the consciousness, 
because of which praise and censure is possible, will 
remain. Nairantaryena bhavayan: Thus rejecting all thoughts 
that create agitations in the mind, he remains in constant 
contemplation of his essential nature. When this is done, 
Vasana vesat svapnadau api bhavanam labhate: because 
of the deep impressions made by this constant upasana, 
he is in that state of meditation (bhavana) even in his 
dreams. 

This'thought is continued further — 

TO* q 111311 

Bhuhjano 'pi nijarabdha mastha tisay a to 'nisam 
Dhyatum sakto na sandeho visaya vyasani yatha (83) 

frsf = the fruits of one’s own past actions; 

M: = while experiencing; = even; 3TR3T 

= due to deep impression of meditation on pure 

Existence; SfftyTq = incessantly; ?TtF; = can certainly 

practice meditation; T = there is no doubt in it; 

W = as; STFpft = as a man addicted to worldly 

enjoyments. 

While going through the prarabdha karma phala (fruits of 
the past actions) a seeker, with firmness of conviction in meditation 
and the Self, is able to continue his practice of meditation 
all the time. There is no doubt about it, as we can see such 
a thing happen (in and through the life) of a man attached 
to worldly things . (83) 

Nijarabdham bhuhjanah api astha adsayatah anisam 
dhyatum saktah na sandehah: Even while he is facing 
the challenges of life according to his prarabdha i.e. 
destiny because on the strength of his astikya buddhih 
(faith in the presence of God), by the strength of his 
Aham Brahmasmi sadhana, he is able to continue his 
upasana uninterruptedly. There is no doubt about this. 
His involvement in the activities of everyday existence 
does not disturb his constant state of meditation, without 
any doubt about oneself. 

Yatha visaya vyasani'. An example is given of an 
individual who is too much attached to wordly objects, 
is always thinking about them. 
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What is this attachment to worldly objects? This is 
explained through a worldly example — 

sjjTjTfa i 

TOTOI^ W6VW 

Para vyasanini nan vyagrapi grha karmani 
Tadev asvadayat yantah parasaiiga rasayanam (84) 

4lft = a woman in secret love with a paramour; 

= in the household duties; aij = although 

engaged; cT? ^ = even then; = the experience 

of her association with that man; 3RT: = in her heart; 

= is able to taste. 

A woman attached to another person (other than her husband) 
although engaged in the household duties in her home, always 
thinks and enjoys the pleasure of her contact with that other 

man. (84) 

Para vyasanini narl grha karmani vyagra api: A woman 
who is secretly involved with another man, although engaged 
in carrying out all her household duties and she does 
them all dutifully and perfectly; tad eva parasaiiga rasayanam 
antah asvadayati: but while performing her duties, her 
thoughts are dwelling on the pleasures she enjoyed with 
that other man. In the same way, one continues to attend 
to all the duties, while the mind is preoccupied with 
some deep concern, about the pure Self. 

Thus, it is possible to continue the upasana even while 

engaged in daily obligations. However, there comes a stage 

when this parallel flow of thought and activity reveals a flaw — 

TOW 3Tfw Wt M6°h4 I 

Para saiigam svadayantya api no grha karma tat 
Kunthi bhavedapi tveta dapate naiva vartate (85) 

= the company of other man’s experience; 

- experiencing (by memory); Tffr = although; 'JF 

^ = the household duties; ^ = does not; 

= stop; Tftr 3 = however; = not with full 

joy of doing, but mechanically; = only; = performs. 

While enjoying the joyful experience of her relationship 
with the paramour, there is no hinderance in her doing the 
household work; although it is done without her mind in it. (85) 

Parasahgam svadayantya api tad grha karma no kunthi 
bhavet: This woman whose mind is revelling in the joy 
she experienced with the other man, is attending to all 
her household duties. These duties will not be stopped. 
She will continue to do them. But how? 

Api tu etat apatena eva vartate: Although, she is 
working in the house, her mind is elsewhere. Her attention 
is divided and it is likely that she may forget something; 
or not really enjoy what she is doing and, therefore, 
does her tasks indifferently and not with full zest. So 
also a person who is doing upasana, if he allows thoughts 
or activities which do not concern his upasana, is likely 
to be imperfect in his upasana (apatena eva vartate) 

This apatena is now explained, through an example of 
comparison — 

0^1441 W cTcX I 

TOWfcft cT£W W&] 11^1! 

Grhakrtya vyasanini yatha samyak karoti tat 
Para vyasanini tadvanna karotyeva sarvatha (86) 

W = (on the contrary) as; ’J? = a 

woman dedicated to her household work; = that (duty); 
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= perfectly with joy; ^tfrl = does (the duty); 

= in the same way; 'K - the one 

attached to a secret lover; T = can never; =R)frl 

= perform. 

As a sincerely devoted woman to her own household does 
the household work with perfection and inspiration, the one 
devoted to the paramour can not do the same with perfection 
and joy. (86) 

Grha krtya vyasanim yatha tat samyak karoti: The 
woman whose sole interest is centered around her home, 
will do all her tasks to the best of her ability, with 
full involvement. Para vyasanim tadvat na karoti eva: 
On the other hand, the woman who is involved with 
other concerns, she may work in the house but without 
much enthusiasm or full attention. 

The line of thought is now building up to a point where 
a comparison between an upasaka and a man of knowledge 
can be drawn — 

drqfcjTcjfcj<U^rcil^]fobch ||£V9|| 

Evarh dhyanaika nistho 'pi lesa llaukikam arabhet 
Tattvavit tvavirodhi tvallaukikam samya gacaret (87) 

= in the same way; ^ frg: = a 

man single pointedly engaged in meditation also; cteiid, = 

without joy and enthusiasm; = the worldly 

undertakings; = may perform; § = on the contrary; 

= the man of knowledge; = the worldly 

activities; = being not contrary to activities and 

knowledge; *1^ = in a perfect way; = can perform. 

In the same way, a seeker engaged in the practice of 
meditation alone, does the worldly duties with half-hearted 

participation, while the man of knowledge, performs the worldly 
duties perfectly, the latter being not opposed to the former. (87) 

Evam dhyanaika nisthah api Iesat Iaukikam arabhet: 
Although, the upasaka is very sincere and single-pointed 
in his dhyana i.e. upasana, he is unable to perform in 
the world to his full potential, because his mind is elsewhere. 
He is, therefore, not fully involved (Iesat) all the time. 
For the upasaka, the worldly obligations become ( virodhi), 
obstacles to his upasana. His mind is with the ‘Aham 
Brahmasmi' smaranam but his hands are in the world 
of plurality ! This is the state of contradiction in which 
he finds himself. 

Tattvavit tu Iaukikam avirodhitvat samyak acaret: On 
the other hand, the man of knowledge does not see 
any contradiction or opposition between the knowledge 
of Self and the performance of duties in the world. In 
fact, he is able to perform in the world far better than 
the upasaka . 

Upasana is doubtless essential initially, but it is 
important for the seeker to bear in mind that upasana 
should not remain upasana, as an end in itself; he must 
grow out of it. What is to be given up (tyagena) is 
not only action, wealth etc., (Kai.U. 1.3) but even the 
sadhana itself. Because by sadhana alone, the Truth will 
never be revealed. When with the help and strength of 
the same sadhana, his Aham Brahmasmi knowledge 
becomes mature, he will get sarvatma bhava and sama 
darsanam (B.G. VI.29) i.e. ‘everything is in me and I 
am in everything.’ When such a vision dawns, inspite 
of the plurality, ‘I alone am’, there is nothing that he 
will find contrary. This is the state of a-virodha bhava. 

This avirodha vision of the tattvavit —the man of 
knowledge, is explained further — 
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ffcT fatten 5Ft eftf^dhoiid^i'Ruf; \\cc\\ 

Maya may ah prapahco’ya matma caitanya rupadhrk 
Iti bodhe virodhah ko laukJka vyavaharinah (88) 

373^ SfW: = the world; FFTT fRT: = in manifestation 

of maya; 3TTr*TT = the atma; = is of the 

nature of consciousness; ffcT = thus; = having realised; 

ei11=h=h °^=(6iRui: = the man of knowledge engaged 

in worldly activities; = what; fcRta: = is contradicted. 

The world is an expression of maya while the atmS is 
pure consciousness. How can this knowledge contradict the worldly 
duties? (i.e. it does not contradict). (88) 

The knowledge attained by the tattvavit or the man 
of knowledge has two aspects: 

(a) mayamayah prapancah: This world is a 
manifestination of maya and 

(b) atma caitanya rupa dhrk: Atma is consciousness. 

These two aspects belong to two different degrees 
of reality and therefore, there can be no contradiction 
between them. The wealth of dream state cannot remove 
the poverty of the waking state, because they belong 
to two different planes of reality. In the same way, the 
world is not the reality, but I am! If this knowledge 
has become a part of one’s awareness, id bodhe laukika 
vyavaharinah kah virodhah-. where is the contradiction? 
Therefore, the man of wisdom is able to carry out all 
his worldly undertakings to the best of his ability but 
does not concern himself about their success or failure. 

When actions are done with selfishness, taking the 
world as real, there is suffering, but when actions are 
undertaken sincerely but not seriously there is only joy. 

Any expression of frustration or elation is a clear sign 
that the ego is operating (B.G.-ID.9). 

When we look at the world with reference to the 
differences (like the waves in the ocean) we imagine 
that there is free will to suffer or enjoy for every wave. 
That is the illusion. 

But when we clearly understand that essentially from 
the point of view of Consciousness (the ocean) there 
is no difference between one jiva and another, that is 
the reality and there can be no raga-dvesa i.e. likes and 
dislikes, just as there can be no liking or disliking for 
any part of one’s own body. Thus there cannot be any 
contradiction between the knowledge and the performance 
of one’s duties in the world. 

This is further explained — 

STSRT^T ^T^^fcT \\6%\\ 

Apeksate vyavahrtima prapahcasya vastutam 
Napyatmajadyarh kimtvesa sadhana nyeva kahksati (89) 

= the participation in the world; = 

of the world; = reality; T = not; 37^57^ = is 

expected; 37TrJ7 = the Self to be inert; 3Tfa T = 

also not; = but; = the participation; HIHHlPi = 

the instruments of participation; = only; = 

expect. 

The participation in the world neither demands the world 
to be real; nor the atma to be inert. But the worldly involvement 
depends on the means (such as body, mind, speech etc.) of 
participation. (89) 

Vyavahrtih prapahcasya vastutam na apeksate: For 
transacting in the worldly affairs, it is not necessary to 
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bestow the world with a state of reality. (An actor playing 
the role of a dacoit does not have to become a dacoit). 
Atm a jadyart api na (apeksate): Similarly the atma does 
not have to be inert, just because the world is inert. 
In order to view the world as illusion, I do not have 
to be illusory myself, because I cannot be an illusion, 
I am real! 

Kintu esa sadhanani eva kahksati: But what is essential 
for conducting transactions in this world are means of 
knowledge e.g. for seeing the colours and forms, eyes 
are required etc. 

Which are these means of knowledge required for worldly 
transactions? — 

^ JcT: ll^o|| 

Manovak kayatad bahya padarthah sadhanani tan 
Tattvavinnopa-mrdnativya vaharo’sya no kutah (90) 

33: 3fT^ 3TP7 = the mind, speech, body; 

= the outer objects (things like house, carts 

etc.); 3TO3Tf3 = are the instruments of worldly activities; 

= the man of knowledge; cTT^ = to these 

instruments; 3 = not; ^MHstifci = destroys; = of him; 

= the transactions; ^>3: = why for; 3 3 = 

not possible? 

The various means of participation in the world, such as 
mind, speech and external objects are not denied in the man 
of knowledge. Therefore, why will he not perform worldly 
activities? (90) 

Manah vak kaya bahya padarthah tad sadhanani: These 
means of knowledge are mind, speech, body, and all 
the external objects. These are the means of knowledge 
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through which the business of daily living is conducted. 
Tattvavit tan na upamrdnati asya vyavaharah na kutah 1: 
The man of wisdom does not destroy any of them; so 
why will his transactions in the world be affected? 

When once he comes to realise that he is caitanya 
svarupatmaka, he will not waste his energy in denying 
the equipments of knowledge with which affairs of the 
world are performed. That tattvavit, who knows that the 
objective world is just a play between the three guna-s, 
why will he get agitated? (B.G. ID-28). 

Thus, the tattvavit does not have to struggle to control 
the mind, speech etc., like the upasaka. Once he has 
realised his essential nature, his performance in the worldly 
vyavahara (dealings) will go on automatically, even better 
than that of the upasaka, but he will not be disturbed 
or agitated by them. 

The question now asked is : Suppose a tattvavit also 
practices dhyana —control of the mind etc? The teacher says — 

cWJ^lfcT fef ^ ^TTcTRft ^ 3 defect I 

? McididW ll'UII 

Upamrdnati cittarh ced-dhyatasau na tu tattvavit 
Na buddhim marda yandrsto ghata tattvasya vedita (91) 

f^TrTq; = the mind; 39333TfcI = negates; = if does 

so, (for this objection the reply is) ; = then such 

a person; «2TTcTT = is a meditator; 3 5 = not certainly; 

= not a man of knowledge; 33 = of 

the essence of a pot; = the knower of; = 

the'intellect; 3^33; = making all single-pointed by effort; 

3 = not; = is seen. 

If some one is controlling and suspending his mental 
modifications, he is a meditator and not a man of knowledge. 
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The knower of the essence of the pot is not seen doing single 
pointed meditation by the control of mind! (91) 

Upamrdnati cittarh cet asau na tattvavit dhyata tu: 
If a tattvavit continues to be engaged in practising meditation, 
single-pointedness of mind etc., then we are not talking 
about tattvavit. He is an upas aka. To call oneself a 
tattvavit and still needing to continue the practice of 
meditation etc., is a contradiction in terms, like a person 
declaring his faith in God, but continuing to worry about 
the future! 

The tattvavit is one who has known his essential 
nature—the tattva and also known that this world is an 
illusion (maya may a ayam prapafcah), but that he himself 
is asangah, akarta, and abhokta. Therefore, there is no 
further need for him to again practice. An example is 
given to illustrate this point. 

Ghat a tattvasya vedita buddhim mardayan na drstah: 
He who knows the essential nature of the pot (symbolises 
any object), does not need to keep repeating it. So also, 
once a person is established in the knowledge that ‘I 
am sat-cit-ananda’ does not have to repeatedly meditate 
on it. Only an upasaka who is not yet established needs 
to practice again and again. 

Yet another doubt is raised : That one does not have 
to repeat that ‘this is a pot’ is obvious, because the pot 
(and similar objects) is jada vastu (an inert object). But 
the knowledge about one’s own nature is different ! — 

f% 1 ll^ll 
Sakrt pratyaya matrena ghafasced-bhasate sada 
Sva-prakaso ’yam-atma kim ghata vacca na bhasate (92) 

ERT: = a pot; Ml^l = just by knowing 

once; *Ic(T = always; = is known; = in that 

case; 3TTcRT = this atma; £39=FT?T: = Self-effulgent; 

ci = can’t like even a inert pot; T xf = 

not even; = is known? 

If a pot known only once, remains known thereafter, can’t 
the pure Self, which is Self-effulgent, be known all the time 
after Self-knowledge? (i.e. there is no justification of doing 
single-pointed meditation after Self-Knowledge). (92) 

Sakrt pratyaya matrena ghatah cet bhasate sada: A 
doubt is expressed having known only once that this is 
a pot, it will always be known. This is with reference 
to an inert object. 

Svaprakasah ayam atma kim ghata vat ca na 
bhasate :The teacher replies: if such be the case in respect 
of an inert object, cannot this atma which is self-illumined 
be always known, having once realised? The jada vastu 
(inert object) is not svaprakasa, it depends upon many 
factors for its recognition, such as the eyes, external 
light, the mind etc. Still once it is known, it is known 
for ever. Why then should the atma, which is 
self-illumined, require repeated practice to be known. 
Even that inert object is illumined by the sat-cit-ananda 
svarupa. If that inert object can be known, cannot 
svaprakasa atma be known? 

All spiritual sadhana is not for knowing the atma 
which is self-revealed, but only for correcting our wrong 
identification with all that is un-atma (wealth, children, 
body etc.) 

Another doubt is raised and refuted — 

f% ft | 

szifeg w^w 
Svaprakasataya kim te tadbuddhi stattva vedanam 
Buddhis ca ksana nasyeti codyam tulyam ghatadisu (93) 
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WM'fcWrNi = by being Self-effulgent; ^ = what 

did you achieve; cl^ ffe: = the thought of Brahman-, 

cTW = is the nature of knowledge of Brahman; 

W = and; = the thought; fiiPT 4T747 = is destroyed 

every moment; ?frT = in this way; = is questioned; 

= with reference to pots etc.; = is similar 

i.e. holds good. 

Let the Brahman be self-llumined, so what? The buddhi 
vrttih i.e. (the thought) with which you will know Brahman, 

gets destroyed every moment (after the knowledge of the object 
takes place). Therefore, it is necessary to do meditation, and 
knowledge alone is not enough. If this is your doubt, it is 
equally applicable to pot knowledge! 

Doubt: Svaprakasataya te kirn? Tad buddhih tattva 
vedanam buddhih ca ksana nasya: The Brahman may 
be self-illumined, but unless buddhi or intellect accepts 
this knowledge of Brahma tattva, how can tattva darsan 
or tattva vedanam (i.e. Self-knowledge) take place? 

Furthermore, this buddhi by which the Brahman is 
known, its thoughts (vrtti-s) die every moment. With 
cognition of every new object—vrtti vyapti, the older 
one is dropped. Thus, the thought about any one object 
is momentary. So even the knowledge about Brahman 
cannot be permanent when it is known by the buddhi 
which is not self-illumined, and whose vrtti changes from 
moment to moment. 

The teacher counters this argument by saying : Id 
codyarh ghatadisu tulyam: What you say, applies with 
equal validity to the knowledge about jada vastu (inert 
object) also. The buddhi does not retain the shape of 
the object forever, but once that object appears again, 
the knowledge is recalled. Therefore, your argument that 
because the buddhi is ksana nasya i.e: dying every moment, 
the knowledge of Brahman cannot be enduring, is fallacious! 

The doubt and clarifications are continued further --- 

fqf^ \ 

cT^T HVtfll 

Ghatadau niscite buddhir nasyatyeva yada ghatah 
Is to netum tada sakya id cetsamam atmani (94) 

= the pots etc.; = once known clearly; 

= although; = the pot thought; d^fci 

= although gets destroyed; cT^T = even then; 

= the concerned pot; WT: = can be dealt with; 

ffcT ^ = if this is your point of support; 

= is also applicable; = in case of Self. 

Once the pot knowledge has firmly taken place and the 
pot thought gets destroyed, it does not matter, because, whenever 
the pot is talked about, one need not have pot there, yet 
one can have transaction about pot. If this is your logic, we 
can apply the same, in case of atma also! (94) 

Niscite ghatadau buddhih yada nasyad eva: Once it 
is Firmly known (niscite) without any doubt, that ‘this 
is a pot etc.’ even if the ghata buddhi (pot thought) 
i.e. the form of the buddhi around that object is totally 
destroyed, tada istahghatah netum sakyah: one can continue 
to talk of the pot in all transactions whenever one wants 
even if the pot is not there. The ghata buddhi (the pot 
thought) can be revived at will. Id cet samam atmani: 
In the same way, atma dhyanam is also of the same 
nature. Once an individual has realised his essential nature, 
there is no fear that he will forget it. He need not continue 
hisk dhyanam just as to avoid forgetting it. Such a fear 
is totally absent in the man of wisdom. He continues 
to be ever established in the Self, the atma, even while 
he operated in the worldly transactions. 
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The term ‘ atmani samam', from this sloka, is explained 

further — 

ftlWT ^I^SiTT cT*[ I 

cfjj> cTOT SFFTtc^ ft II^HII 

Ni&citya sakrdat manam yada peksa tadaiva lam 
Vaktum mantum tatha dhyatum saknotyeva hi tattvavit (95) 

% = because; 3ilrM'R^ = to the Self; = once," 

= having realised; drctfarf = a man of realisation; 

= whenever; 3^ajr = needed; cT^T ^ = then 

and there; cUf = to that atma; = to speak about; 

= to reflect on; rWT = and; WcJJf = to meditate 

upon; ^I'Hlfci = can; ^ = certainly. 

Once having fully realised the atmi , a man of realisation 
can certainly talk, reflect and meditate on the alma. (95) 

Sakrt atmanam niscitya : Once the tattvavit is established 
in Self and is very clear about his essential nature, thereafter 
yada apeksa tada eva tarn vaktum mantum tatha dhyatum 
eva: Whenever it is required, he can talk about the 
atma tattva; he can contemplate on it; and he can do 
dhyanam on it. 

In the initial days of post- vedantik study, it is all 
book knowledge, what others have said about atma jhanam. 
One is totally dependent on the thoughts of others. Once 
reflection has resulted in Self-knowledge, one speaks 
spontaneously from one’s own experience, with no 
inhibitions of preconceived ideas borrowed from others. 
Whether he speaks about it or not, or whether he merely 
wants to reflect or contemplate upon it, is his own choice. 

Id evam hi tattvavit'. This is the state of the tattvavit 
i.e. man of Self-knowledge. He is beyond limitations of 
vyavahara —objective knowledge. His knowledge has 
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nothing to do with the study of scriptures and his actions 
do not fall within any frame of calculations. (B.G. XI-48) 

The student continues his argument --- 

HT W|Hir^fd4 g ^TTg ll^ll 

Upasaka iva dhyayam Uaukikam vismaredyadi 
Vismara tveva sa dhyanad vismrtirna tu vedanat (96) 

3TO = like that of a meditator; = (the 

man of knowledge) while meditating; = the worldly 

activities; = if; feFTtcf = happens to forget; 

= let him forget; g = however; HT = that; 

= forgetfulness; Muirf = due to his engaging himself 

in meditation; =T = not; = due to knowledge. 

If the man of knowledge, while meditating on the Self, 
happens to forget the world, as the meditator does, let him 
forget. His forgetfulness is due to the meditation aspect and 
not that of knowledge! (96) 

Yadi upasaka iva dhyayam laukikam vismaret: Another 
doubt is raised, if the man of knowledge like the upasaka 
(a devotee) also forgets the worldly affairs? 

The upasaka is constantly struggling to focus his 
attention on his essential nature and while doing so, 
he forgets worldly matters. The tattvavit also does 
the same! So what is the difference? The teacher 
replies— vismarati eva sa vismrtih tu dhyanat na 
vedanat: let him forget, it makes no difference in 
the case of the tattvavit whether he remembers or 
forgets, because both memory and loss of memory 
are in the field of thought, and the Aham Brahmasmi 
knowledge is not in the area of thought. The 
forgetfulness is at the level of the thought and does 



1190 PancadasT 
The Lamp of Meditation Ch. IX 1191 

not affect his essential wisdom and has nothing to 
do with tattva jriana . 

The teacher continues further — 

STR I 

?TT% fefeT: IftVsIl 

Dhyanam tvaicchika-metasya vedanan mukti siddhitah 
Jhanadeva tu kaivalyamiti iastresu dindimah (97) 

tTflFT = of this (man of knowledge); = from 

knowledge; gfrfi fafcl: = the liberation is already gained; 

3 = therefore; = his meditation; = 

is as per his own will; ^TTTcf = by knowledge alone; 

g = indeed; = is freedom; ?fcT = in this 

way; = *n lhe scriptures; = declared. 

Having known the Self once, the man of knowledge has 
already attained liberation. For him meditation is as per his 
choice and not an obligation. The scriptures very clearly declare 
that the liberation is by Self-knowledge alone (i.e. not by 
meditation). (97) 

Vedanat mukti siddhitah: The liberation is only because 
of the knowledge. Etasya dhyanam tu aicchikam: Therefore, 
in respect of this man of knowledge or tattvavit purusa 
whether he does dhyanam or not is entirely his wish. 
Jfanat eva tu kaivalyam id sastresu dindimah: The scriptures 
declare that kaivalya or non-dual experience is only because 
of knowledge. Once mukti has been attained, it makes 
no difference what happens at the level of the thought. 
The do’s and don’ts of the £astra-s no more operate 
in his case (refer also to Bj.G. 19). 

The student raises another question because he is not 
quite convinced — 

^ cRT I 

STSRfcTT 5RT IIUII 

Tattvavid yadi na dhyayet pravarteta tada bahih 
Pravartatam sukhenayam ko badho’sya pravartane (98) 

= if; = the man of knowledge; T = 

(does) not; szniftf = meditate; = then; = in the 

worldly activities; = may get involved; 3FR = (in 

that case) he; QJsFT = happily; SracfcThJ = may get involved; 

31FT = of this (wiseman ); = in the participation; 

3TO: = what is the objection/obstacle? 

‘If a man of knowledge does not meditate, then he may 
engage himself in the worldly matters’. To this objection, the 
reply is—let him engage himself in the worldly things, this 
worldly undertakings are not an impediment for him! (98) 

(The thought of the students is that :) Tattvavit yadi 
dhyayet na tada bahih pravarteta: If the tattvavit does 
not do meditation, he will get influenced by (and involved 
in) the world around him. 

The teacher replies: Ay am sukhena pravartatam: Let 
him indulge as much as he wants in the world. Asya 
pravartane kah baddhah: Because by his involvement in 
the world, how will his knowledge about his own Self 
be affected (like a man working in an office does not 
forget that he is a husband or a father). So your anxiety 
has no basis. 

This question and answer between the student and teacher 
continues — 

Srawt ftfero ^ ciTirc||ci<; tjfcT H^ll 
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Ati prasahga iticet prasahgarh ta vadTraya 
Prasafgo vidhi sastrarh cenna tat-tattva vidarh prati (99) 

srfcf STC3W: = disrespecting the scriptural injunctions; 

ffcl ^ = if this is an objection; cTToRf = then; STCTWJf 

= the obligations; = please tell; JRW: 

= the obligation of scriptural injunctions; = if 

this is what you say; ffcf = that; SlfrT = for the 

man of wisdom; T = is not applicable. 

If this is considered as committing a sin then please explain 
what sort of a sin will it be? The student argues—the sin 
will be that of disrespecting the scriptural injunctions. No (the 
teacher replies) the scriptural injunctions are not applicable to 
the man of knowledge. (99) 

Ati prasahgah cet: The student says: if the tattva 
v/'fwho is established in his own essential nature, continues 
to be involved in the world, it will be a sin. The teacher 
says: if this is what you think, then please explain Tavat 
prasahgah iraya: which is the dosa or sin, you want 
to blame the jhanl for? 

The student replies: Prasahgah vidhi sastram cet: the 
dosah will be that the man of wisdom is not following 
the do’s and don’ts (vidhi nisedha) as laid down in the 
iasrra-5 and that is very wrong! 

Tat tattva vidam prati na: The teacher refutes: these 
injunctions are not meant for the man of wisdom. 

Then for whom are they meant? This is explained in 
the next sloka — 

fejcf I 

^ fWT: l|5>oo|| 
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Varnatrama vayovastha bhimano yasya vidyate 
Tasyaiva ca nisedhas ca vidhayah saka/a api (100) 

= (that ignorant) for whom; 34 3TTWT 3^fSTT 

= the identification with caste, station in life, 

age, stage of life etc.; = has; cfPT = for him; 

= alone; ^ = and all the; = don’ts; 

= and; f^PT: = do’s; 3Tfa = are applicable. 

All the scriptural injunctions of do’s and don’ts are for 
him who is identified with his gross body, hence considers 
himself to be a particular caste, stage in life, age etc. (100) 

Yasya varna asrama avastha abhimanah vidyate: He 
who has accepted himself to be limited by a variety 
of conditionings such as those relating to caste, (varna) 
or to asrama such as brahmacari, grhastha, vanapraslha 
and sannyasior to avastha, the various relationships etc., 
tasya eva sakalah nisedhah vidhayah ca api: for such 
ignorant persons alone the vidhi-nisedhah —the do’s and 
don’ts of the sastra-s apply. 

A person who is not a ‘driving abhimani' a person 
who does not claim to be a driver and is not driving) 
is not governed by traffic rules; a person who has retired 
is not bound by office regulations. So also he alone, 
who is preoccupied with the conditions of varna, asrama, 
avastha etc., and has forgotten his essential nature, is 
enslaved by all these injunctions of the sastra-s 

What is the position of the tattvavitl This is explained 
in the next sloka — 

^ JTTOT 

II5MII 

Varnasram adayo dehe mayaya pari kalpitah 
Natmano bodha rupasye tyevarh tasya viniscayah (101) 
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^ = for the body; spjf 3TTSJF 3TT^T: = the caste, 

station in life etc.; = by maya; HR=hfeMdi: = are 

superimposed; Ffa ^ichh: = for the Self that is 

consciousness; T = not; ffrf = in this way; = this; 

cfFT = his; = firm conviction. 

The man of knowledge lives in the conviction that the 
caste, stage in life etc., are superimposed and imagined by 
maya with respect to gross body and do not belong to the 
Self, which is pure Consciousness! (101) 

Varna asrama adayo dehe mayaya parikalpitah: As 
regards the tattvavit purusah i.e. man of Self knowledge 
he knows very clearly that the difference on account 
of varrta or asrama etc., are with reference to the gross 
body and they are mere super-impositions. They are only 
imagined on the body. Therefore, he does not take these 
differences seriously, because he knows that na atmanah 
bodharupasya: the atm an is neither brahmina, ksatriya 
etc.; nor brahmacari, grhastha etc.; nor man, woman etc.; 
nor young, old etc.; that all these are associated with 
the conditionings and not with the pure Self. 

If so, what is the atmanl Atman is essentially of 
the nature of pure Knowledge. 

Id evam tasya viniScayah: In this way, he is established 
in this Knowledge. For him there are no do’s and don’ts 
that apply in the life of an ignorant person. 

How the tattva\it is beyond the limitations of do’s and 
don’ts is indicated in the next sloka — 

cfiirffnr in i 

nwn 
Samadhim atha karmani ma karotu karotu va 
Hrdayenasta sarvastho mukta evottam asayah (102) 

srafcsj: = all the attachment in his heart; 

grF: = free from; ^ = and; 3tFT 3TTCPT: = thus 

the one with purified knowledge; FFTfsnj; = the meditation; 

= and; Wfa = the activities; FT = don’t; 

= may do; 5T = or; FidcJ = may do. 

The best among the men of Knowledge, who has fully 
renounced all the attachments of the mind, may he engage 
himself in meditation or do a lot of activities or keep absolutely 
quiet. (102) 

Hrdayena asta sarvasthah mukta eva: He who by 

true wisdom is devoid of any attachment, truly and sincerely, 
from the inner core of his being, knows definitely that 
the world of matter has nothing to do with him and 

cannot condition him in any way, and that the worldly 

matters and problems exist only so long as he accepts 
them. Therefore, his detachment in born out of wisdom 

and not out of frustration or depression, and hence all 
his actions resulting from this state of wisdom brings 
nothing except joy. His renunciation is because of the 

understanding that this world is maya parikalpitah, (as 
projected by maya) it exists only to the extent he gives 

value to it, and therefore, the world is not important 
but ‘he’, this T who gives value to the world is important. 

So he is totally free and uttamahyah —one who is 
established in pure Knowledge. Such being the case, 

samadhim atha karmani ma karotu va karotu: what 
difference does it make whether he engages himself in 

meditation or in action in worldly matters or does neither? 

He has already gone beyond vidhi and nisedha — the do’s 
.and don’ts. 

The teacher explains further — 
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F dWl4wWI*ffsf^r ^ I 

«T FFT fFTfTFT FT: ll^°3ll 

Naiskarmyena na tasyarthas tasyartho'sd na karmabhih 
Na samadhana japyabhyam yasya nirvasanam man ah (103) 

*IRT = he whose; *R: = mind; = is devoid 

of any desires; dW = for him; = by renunciation 

of activities; wf: ^ = has no meaning; 4>4Rt: = by activities; 

dPT = his; 3T«f: T 3tfw = has no meaning; 

= by meditation and japa; ^ = has no 

purpose to be achieved. 

He whose mind is fully emptied of all desires or the seeds 
of desires, for him renunciation of activities or their performance 
has no meaning nor has he any use for japa or meditation. (103) 

Yasya manah nirvasanam: He whose mind is devoid 
of delusion (ignorance, desire and undertakings). First 
delusion is that *1 am the body’; second, that the world 
is real; third that the experience of the world are of 
value. He who is a victim of these three convictions 
is embedded in illusion. Here the teacher refers to that 
man of wisdom who has gone beyond the impact of 
the limitations of the vasana-s. 

Vasana is ignorance. Ignorance is the absence of 
knowledge. When one knows absence, and comes to discover 
his presence inspite of all absence, for him there is nothing 
further to be known. 

He whose mind is without vasana-s is the one who 
has come to discover that he the ‘knower’ is also the 
‘known’ i.e. the knower-known difference does not exist. 
Such an undivided mind is called “Consciousness”. 

Tasya naiskarmyena artha na: For such an individual, 
if he has decided not to engage in activities, he has 
nothing to lose; karmabhih tasya artha na asti: nor if 

engages himself in activities, he has anything to gain. 
Action and inaction do not touch him (ref: B.G. HI-22). 
He has nothing to lose, nothing to gain (B.G.DI-18) Action 
associated with loss and gain is bondage; when not associated 
with loss or gain, when it has no consequences, it is 
freedom!. 

Na samadhana japyabhyam: Thus for such a person 
whose mind has become nir-vasanam worldly matters, 
kartavya karma (obligatory duties), japa or samadhi have 
any meaning left. 

How he is without vasana, is now explained —- 

3TTM5H^ddl^rWfe*lld ft I 

fcfr F# FFTT ||*o*|| 

Atma’sahga stato’nyat syadindra jalam himayikam 
ityacahcala nirrute kuto manasi vasana (104) 

3TTrFT = the atma; = is unattached; ff?T: 31 

= other than atma (i.e. the world); % = indeed; 

= is an expression of maya; = magic; 

Wlcf = is; ?fcT = in this way; fafalcl = firmly 

convinced; hhiRi = in the mind; = desires; 

= how can be? 

When one is firmly established in the conviction that atma 
is unattached to anything and everything other than atma (i.e. 
the world) is a play of maya and therefore, is like a show 
of magic; how can there be any desires in such a mind? (104) 

Atma asahgah: This man of wisdom has come to 
realise that in truth he is a-sahgah—unattached; nothing 
can touch the kutastha caitanya. The space is asahga 
as regards the other four elements; the consciousness 
is asahgah with reference to space; the mind is asahga 
when it renounces not only the gross objects but also 
the thoughts. Thoughts are nothing but mind giving or 
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not giving ‘value’ to some objects. When mind accepts 
objects with positive or negative value as its content, 
it creates turmoil. 

Therefore, spiritual sadhana consists in devaluing the 
world, in a balanced manner. In this way, one attains 
atma asahga, when one can watch one’s own thoughts 
as if from a distance, as one would watch the traffic 
on the road! 

Tatah anyatmayikam indrajalam syat: Then this tattvavit 
understands that other than this T, which is illuminating 
everything in this world, all else is born out of maya, 
and is an illusion! 

Id acahcala nimlte kutah manasi vasana : Having thus 
arrived at this conclusion, without a single doubt in his 
mind, how, then, will his mind get disturbed? 

We do not give any value to our shadow. In the 
same way, to the extent we devalue the world, we devalue 
our shadow of husband, wife, friends, enemies etc. 
Therefore, he who has thus clearly understood his own 
true identity, to do or not to do makes no difference 
to him. 

This thought that the man of wisdom is not conditioned 
by do’s and don’ts is now concluded — 

11^11 

Evam nasti prasango’pi kuto’syad prasanjanam 
Prasango yasya tasyaiva sahkyetad prasanjanam (105) 

Wi = thus; = when; SWW: = the obligations; 

^ = not; 3Tf^cT = is; 3TFT = this (man of knowledge); 

^ = for him (the wise one); 3# SRTsHif = the 

possibility of disrespecting scriptural injunctions; |kT: = 
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how ean be; ^ = he for whom; 5RTW: = obligation; 

^ ^ = for him alone; 3}f?r SWsHH = the possibility 

of disrespecting the scriptural injunctions; !d$<4)d = can 

be suspected. 

In this way, when there is no obligation of any kind for 
the man of knowledge, where is the possiblilty of disrespecting 
the scriptures etc.. He, for whom there are obligations (i.e. 
an ignorant) scriptural injunction etc. are applicable for him 
alone! (105) 

Evam asya prasangah api na asd, ad prasanjanam 
kutah 1: In this way, for the man of wisdom, there is 
no bondage of do’s and don’ts. When he is not bound 
by these limitations, where is the question of adprasahjanam, 
the sin of omission, of not doing something that he should 
have done? 

Yasya prasangah tasyaiva adprasahjanam : Because, 
for him there is neither any obligation to do nor is there 
any prohibition from doing something. There is no possibility 
of his violating any injunction. He who has any obligations 
alone can commit the sin of not keeping them. 

This thought is explained further by another example — 

^TTcfcitsfcTOwts^r ^ srfcr n^n 
Vidhya bhavanna balasya drsyeta'd prasanjanam 
Syat kuto’d prasango 'sya vidhyabhave same sad (106) 

= due to lack of obligations; = 

for the child; = the sin of disrespecting the do’s 

and 'don’ts; ^ = not; = is seen; Hfcf 

= similarly, the lack of obligation being common; 3PPT 

= for the man of knowledge; 3# STOW: = the sin 

of ignoring scriptural injunctions; fcT:?^= how can there be? 
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A child being not governed by the scriptural injunctions 
is immune to the sins of disrespecting them. Similar is the 
case of the man of knowledge. How can he, therefore, suffer 
the limitations and violations of scriptural injunctions? (106) 

Vidhi abhavat balasya ad-prasanjanam na drsyate: The 
child who has not been initiated into any learning, say 
yajhopavlta mantropadesam, cannot be taken to task for 
not doing it. He has no problems of do’s and don’ts, 
no sins of omission and commission. 

Vidhi abhave same sati: The position of the man 
of wisdom is similar to that. He does not have any kartavya 
karma (obligatory duties) and hence is not bound by sins 
of doing or not doing. 

He who is atma-tripta, atma-rad, and atm a santusta, 
i.e. who is fully established in his own essential nature, 
has no obligatory duties (B.G.HI-17). Obligatory duties 
are only for those who have a sense of doership and 
have accepted themselves as limited individuals. 

Asya adprasahgah kutah syat: Where is then the question 
of the man of wisdom committing sins of omission or 
commission? 

The student takes the simile too literally and misses 

the main point. The doubt that he raises on the wrong premise 

is answered in the next sloka — 

^ I trilled 4 clTcifci^ I 

nwi 

Na kiheid vetti balascet sarvam vettyeva tattvavit 
Alpajha syaiva vidhayah sarve syumanya-yordvayoh (107) 

^TeT: = the child; ^ = not; fefcf = a little bit; 

=tfrT = knows; = if argued; = the knower 

of Truth; = everything ; = knows; ^ = certainly; 

31 eM51^1 = for the incomplete knower ; = alone; 
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= all; = the scriptural injunction; = 

are; T = not; 3^<j): gjft; = for the other two i.e. ignorant 

and wise. 

If you say that the child is fully ignorant, then the man 
of knowledge is fully wise. All the do’s and don’ts belong 
to the one who knows little and not to the other two. (107) 

Balah na kiheit vetd cetl: The student says: in your 
example the child does not understand, therefore, he is 
not accountable for his actions and commits no sin whether 
he does something or not. This is not a relevant question, 
because the comparison between the child and man of 
wisdom was not with reference to their understanding, 
but with reference to the fact that both are not bound 
by the limitations of do’s and don’ts. 

However, the teacher answers the question, although 
it is of the nature of kutarka i.e. logic which digresses 
from the main point. 

Tattva vit sarvam vetd\ If you say that the child 
does not understand anything, then the tattvavit knows 
everything i.e. he is sarvajha. Therefore, he also does 
not suffer from the sin of comission or omission. Then 
to whom do the injunctions of do’s and don’ts apply? 

Sarve vidhayah alpajhasya eva any ay or dvayoh na syuh: 
All these rules apply only to the alpajha —he who only 
preaches and does not practise. It does not apply to 
the other two categories i.e. the one who understands 
nothing, and the one who understands everything. Merits 
and demerits operate only in respect of aipajha-s, those 
who are intelligent, know something, but are unable to 
progress because they have too many doubts, too many 
questions and are all the time struggling ‘to know’. To 
such eager-seekers, who go to the guru, the srotriyam 
for guidance, are prescribed the many do’s and dont’s! 

There is a common belief that the man of wisdom 

has the power to bless or curse. These powers have in reality 
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nothing to do with knowledge of one’s own self. This thought 
is discussed in the next four sloka-s-- 

Sapanugraha samarthyam yasyasau tattva vidyadi 
Tanna Sapadi samarthyam phalam syattapaso yatah (108) 

= he who has; STFT = curse; 31^^ = blessings; 

= ability; SR?! = he; = is the knower 

of Truth; ^ = if you think like this; rftf ^ = it is 

not right; ^IcT: = because; *iNifq = the curse or blessing; 

= ability; (M: = of the austerities; Hid4, FTRf 

= is the result. 

If you think that a man of knowledge is one who has 
the power to bless or curse; it is not so. Because, the power 
to bless or curse is the result of tapasya i.e. austerities (and 
not of knowledge). (108) 

Yadi yasya Sapa anugraha samarthyam asau tattvit 

tat na: If you say that the tattvavit—the man of wisdom 
is he who has the ability to curse or to bless, then 

your understanding is wrong. It is not so. Sapadi samarthyam 
tapasah phalam syat: Because the ability to curse, bless 
etc., is the effect of his tapasya i.e. penance (not of 

his wisdom). 

The discussion is continued 

*TFT?4 cTWt I 

Vyasader api samarthyam drSyate tapaso balat 
Sapa dikaranad anyattapo jhanasya karanam (109) 

L 
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^ITCTT^: '= of Veda Vyasa etc.; = also; cTTST: 

= by austerities; = by strength of; UIh«4h = 

the ability to bless or curse; = is seen; sMlHifq =hKuiidi 

= other than the cause of ability to curse etc., i.e. 

austerities; cFT: = the other austerities i.e. enquiry 

etc.; ilHw <*>!<« I4_ = is the cause of knowledge of Self. 

This power to bless or curse seen in the sages like Veda 
Vyasa etc., are the fruits of their austerities. The austerities 

leading to Self-knowledge are other than these (i.e. Self enquiry 
etc.) (109) 

Vyasadeh api tapaso balat samarthyam drsyate : A 
doubt is expressed: power to bless or curse is seen in 
tapasvi-s like Veda Vyasa, on account of the strength 
of their tapasya. Sapadi karanat anyat tapah jhanasya 
karanat: The teacher points out that this tapasya leading 
to Self-knowledge is of a different kind. It is of the 
nature of enquiry (vicara rupa tapasya). 

Every individual has two types of abilities: jhana sakti 
and kriya 6akti. Spiritual unfoldment consists in the control 
of these two. First, he focusses his attention on the 
conditioning by matter (prakrti)—the gross body, the sense 
organs, and gains control over the kriya 6akti. Second, 
he practises control of the mind—the power of knowledge. 
The mind being the substratum of the whole world, the 
world comes under his control. This is jhana sakti. 

When, decisions once taken are executed Firmly without 
vacillation, then there is synchronisation of jhana Sakti 
and kriya sakti, and the individual gains sahkalpa sakti. 
The spiritual seeker should, therefore, guard himself against 
destroying his own decisions, his own conclusions after 
thorough enquiry. 

Rsi-s like Veda Vyasa gained the power of their 
tapasya through this dual control—of action and of the 
mind. Their power to bless or curse results from this 



1204 PancadasI 

kind of tapasya (tapasa Brahma vijhasasva tapo Brahmeti 
(T.U.). By such tapasya alone Brahman can be known. 
That tapasya which leads to the knowledge about Self—the 
nature of T, is consciousness-oriented and not matter 
oriented. Matter oriented tapasya treats the body, other 
people and the world as reality. Consciousness-oriented 
tapasya directs the thoughts (I am cit-svarupa, asahgah, 
abhokta, akarta, etc.) to their own origin. 

Now the teacher says that one gets phaJa, i.e. result 

according to the type of tapasya one has done — 

r I 

i$jch cj cRT: ej>4s^°b IIU°II 

Dvayam yasyasti tasyaiva samarthya jhanayor-janih 
Ekaikarh tu tatah kurvanne kaikam labhate phalam (110) 

^ = he who; spJJJ = both (types of austerities); 

= has; cfFI = for him; ^ = alone; tfUTstf ?h4): 

= the ability to curse or bless and Self knowledge; 

Sift: = can be had; dcT: = because of this reason; 

^ = indeed; M.'Wh, = only one; = practicing; 

= only one; = the result; = is gained. 

He who has undergone both types of austerities, has both 
the power to bless or curse and Self-knowledge. The one who 
engages himself only in one type of austerity gains only that 
type of result. (110) 

Yasya dvayam asti tasya eva samarthya jhanayoh janih: 
He who has done both types of tapasya i.e. the 
matter-oriented and consciousness-oriented, he will have 
both qualities viz. the power to curse or bless, as well 
as the wisdom. 

Tatah tu ekaikam kurvan (tasya) ekaikam phalam 
labhate: On the other hand he who is engaged in one 
or the other form of tapasya. he will acquire either 
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of the-abilities depending upon the type of tapasya he 
has done. 

Therefore, one should not get the wrong notion that 
the mahatma who is established in the Self and does 
not display any siddhl-s, is in any way inferior to the 
one who does show such abilities. The other important 
corollary of such abilities to bless, curse etc., is that 
only he who gives value to worldly problems will seek 
mahatma-s with such powers. He who is established in 
the knowledge that the world is an illusion, he will not 
even try to eradicate the problems but will let them run 
their own ordained course. 

Now some more doubts are raised which really have 
no strength -— 

\\m\\ 

Samarthya hlno nindyaS cedyatibhir vidhivarjitah 
Nindyate yatayo 'py anyaira nikarh bhoga lampataih (111) 

HWstf = he man of knowledge devoid of ability 

to bless or curse; 3f*fcT: = devoid of scriptural life 

style; = by the traditional sannyasr, = is 

censured; ^ = if this is a doubt; = orthodox sannyasl; 

= also; = by other; = of worldly 

indulgence; = always; = are censured; cTc^ 

= that; cPT: = austerities; 

If a man of knowledge devoid of powers to bless or curse 

and the scriptural injunctions is condemned by the orthodox 

ritualist and men of austerities; in that case, their orthodox 

and austere life style is also condemned by those engaged 

in worldly pleasures. (Ill) 
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Yatibhib samartbya-hlnab vidhi-varjitah nindyah cet ? 
That man of wisdom who has not acquired the power 
to bless, curse etc. and who has not followed traditional 
procedures in acquiring knowledge step by step, will he 
not be criticised by those who are following the orthodox 
way? 

The teacher replies: (yatayab) api anyaih 
bhoga-Iampataib anisam nindyate: the same orthodox 
persons also (in their turn) are criticised by those who 
are interested in worldly enjoyments. Just as the orthodox 
person does not care about the opinion of the worldly 
persons, so also the man of wisdom is not concerned 
if the orthodox person criticises him. 

The thought is continued in a sarcastic vein in the 

next two sloka-s — 

iifcicci4rhi wmw 

Bhiksa vastradi rakseyur yadyete bboga tustaye 
Aho yatitvam-etesam vairagya bbara mantharam (112) 

^ = these (orthodox sannyasl-s /, *rpT = for 

their sensuous enjoyment; fWT ^ITfd = the alms, clothing 

etc.; = if; = accumulate and store; = how 

great; = their; = slowed due to the 

heavy load of dispassion; = the sannyasi-hood! 

If the (so called) orthodox sannyasT-s accumulate and store 
thing i.e. alms, clothings etc. for their enjoyment and therefore 
slow down their progress, great indeed is their 
sannyasThood —carrying the load of dispassion. (112) 

Yadi ete bboga tustaye bhiksa vastradi rakseyuh: The teacher 
says: these orthodox individuals, who perform a great deal 
of ritualistic tapasya, in order to fulfil their attachment for 
worldly objects, they go on collecting food and clothings. 

Although, outwardly they appear as yogl-s, they are 
in their action, bhogis. A Yogi is one who does not 
have sangraba —the desire to accumulate, because such 
an inclination betrays his dependence on external objects 
and a lack of confidence in himself and the Lord. 

Abo etesam vairagyabhara mantharam yatitvam: How 
dispassionate these persons are! Such a spiritual life is 
great indeed! 

The thought continues further — 

4oirHHd4l Pk-tc||^hhiPh: \\m\\ 

Varnasrama paran mudha nindantu ityucyate yadi 
Dehatma matayo buddham nindantva bam a maninah (113) 

JJ5T: = the ignorant persons; 3TT?W TO^( = engaged 

in the life of caste, stages in life etc.; PK-rj = let them 

censure; zrfcf ffcT J-^cl = if this is your reaction; ^irU 

= those who consider themselves to be body; 

= to the man of knowledge; = may censure; 

3TT2TIT = station in life; hiPh: = followers or believers; 

Let the ignorant worldly persons censure those who are 
engaged in orthodox life of scriptural injunctions, if this is 
your attitude then, let those orthodox, considering themselves 
to be body, censure the man of knowledge. (113) 

Mudhah varnasrama paran nindantu yadi iti ucyate: 
The student says worldly persons condemn the varna asrama 

vyavastha. (varna vyavastha and asrama vyavastha go 

together. One cannot accept one and not the other also. 
Normally people find excuses for avoiding the obligations 
of asrama vyavastha, wanting to have the best of both 
worlds!) But who cares for their opinion? 
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The teacher replies: dehatma matayah aSrama maninah 
buddham nindantu: in the same way those who have 
dehatma buddhi (I am body notion), the kartrtva abhimana 
(sense of doership) they will always condemn the man 
of wisdom. But he does • not get disturbed (just as an 
elephant moves on majestically, indifferent to the barking 
of the dogs!). 

Where does all this discussion lead to? To bring the 
thought process — the vicara back to the main theme — 

cTfcsi I 

wt STOTjr^rrfc cdlfc+H, iiwii 

Tadittham tattva vijhane sadhananupa mardanat 
Jhanina cariturh sakyam samyag rajyadi laukikam (114) 

= therefore; = in this way; = 

having known the Self; HTOT = the instrument of transactions; 

= not being destroyed; = by the 

wise; = the ruling of kingdom etc.; = 

the worldly activities; = perfectly; = 

performing; = possible. 

Therefore, in this way he who has realised the Self does 
not have to destroy or weaken the means of knowledge (like 
mind, speech etc.). It is, therefore, certainly possible for the 
man of realisation to conduct himself in worldly matters like 
kingdom etc., in an effective manner. (114) 

Tat ittharh tattva vijhane sadhana anupamardanaf. 
Therefore, because of all the above reasons (discussed 
from sloka 91), namely the individual established in 
knowledge is not concerned about the power to bless 
or curse, or about what others say, or about any unwarranted 
criticism. He who is established in his own Self, in this 
way, he who is a tattva saksatkarl, does not have to 
reject his instruments of knowledge through which worldly 
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transactions are conducted viz. the sense organs, organs 
of action, mind and intellect. 

He is so clear in his understanding that (gunah gunesu 
vartante, id matva na sajjate) the world is an expression 
of tamo guna, the instruments with which he is working 
is sattva guna, and the contact between the two — the 
object and instruments of knowledge is rajo guna, that 
he feels no need to curb the instruments of knowledge. 

Jhanina rajyadi laukikam samyak acaritum sakyam: 
Therefore, the jhani is able to perform any task in the 
world (unlike upasaka) even if it were to rule a whole 
nation because all his faculties are under his full control. 
He has gone beyond all limitations. The presence or absence 
of objects makes no difference, nor does he want the 
world to change one way or the other, because he knows 
that the world is not real. This thought which commenced 
in $loka 90 is concluded here. 

Now a new doubt is raised: if the man of wisdom 

knows that the world is an illusion, then why will he have 

any desire to act in the world in whatever capacity, to serve 

or to rule? — 

felM d^*9i dlKl cftj I 

*41^1521 'Wccl'^ m\\\ 

Mithyatva buddhya tatreccha nasti cettarhi mastu tat 
Dhyayan va ’tha vya vaha ranyatha rabdham vasatvayam (115) 

= having known (the world to be) an 

illusion; = in the worldly activities; = desire 

to participate; T = is not (for the wise); = 

if krgued; dfl? = in that case; cTc^ = the desire; *TT = 

not; 3^ = be; = this man of knowledge; JWT 

= as per the results of his prarabdha karma (i.e. 



1210 PancadasI The Lamp of Meditation Ch. IX 1211 

fruits of his past actions); SIPTJ = meditating; = or; 

3TO = now; o^cj^ = participating in worldly undertakings; 

= may he be. 

If we think that there cannot be any desire in his (the 
man of knowledge) mind to participate in the worldly things, 
as he is convinced that the world is an illusion —so what? 
He may lead his life according to his prarabdha (fruits of past 
actions) either in meditation or worldly activities. (115) 

Mithyatva buddhya tatra iccha na asti cet tarhi: A 
doubt is raised : Once the jnani discovers that the world 
is mithya or an illusion, will he ever have the desire 
to act in this world? 

The teacher replies: tat ma astu, ayarh yatharabdharh 
dhyayan va atha vyavaharan vasatu : let him not have 
the desire; whether he is in meditation or actively engaged 
in worldly matters, the man of wisdom continues to live 
in the world playing the role allotted to him by the Lord 
to the best of his capacity. He does not deny, oppose, 
or contradict anything in this world, because his mind 
is in perfect tune with the Absolute and he knows that 
this world is nothing but a stage. 

Can an upasaka be like this? —- 

tfclcl cRtejcT: I 

fct 11^511 

Upasakastu satatam dhyayanneva vasedyatah 
Dhyane-naiva krtam tasya brahmatvam visnu tadivat (116) 

= the meditator; § = on the contrary; 

= all the time; ^ = meditating alone; 

= is engaged; 3cT: = because; cfW = his; sfgrcdtf 

= being Brahman; = by meditation; ^ = alone; 

fcTTJ = is achieved; 3Trf^f = like the Visnu-hood 

resulting from meditation on the form of Visnu etc., (i.e. 

not real). 

On the contrary let the upasaka (meditator) continue his 
practice of meditation, because through this practice alone he 
is maintaining his Brahman hood\ like the godliness ( Visnutva) 
is achieved by the devotee with constant devotion to Lord 
Visnu (116) 

Upasakah tu satatam dhyayan eva vaset: Because this 
upasaka —the man of meditation is constantly in a state 
of contemplation, yatah tasya brahmatvam dhyanena eva 
krtam: his state of being Brahman is the product of 
his dhyanam. 

The upasaka is all the time struggling to be established 
in wisdom. But his Brahmatvam is intermittent, depending 
upon the strength and continuity of his dhyanam. When 
this dhyanam weakens the world’s limitations pull him 
down. 

It is not so with the jnani. Whether he is in yoga, 
or in bhoga, whether alone or in a crowd, he is all 
the time established in Brahman, he is in supreme bliss 
[Bj.G.- 19) 

Visnutadivat: The upasaka must continue his abhyasa 
(practice) assiduously till he reaches such a state of identity 

with Brahman. Like one who worships a deity ( Visnu, 

Siva etc.) attributes everything to that deity, like Ramakrsna 
Paramahamsa’s total identity with Kali mata. Gradually, 

when this upasana ripens, he goes beyond the limitation 

of the fixation on one form and sees all forms in the 
Self. He then ceases to be an upasaka and is established 

in advaita tattva the non-dual Self. 

Now the difference in the experience of Brahmatva in 
knowledge and in upasana is explained —- 
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oH-tdcJl ^TffT H m fcidl'Mrl IIWII 

But-with regard to atma jnanam, there is no need 

to practice the knowledge, whether one wants to know 
or not, it is always present. 

Dhyano padanakam yatta ddhyana bhave villyate 
VastavT brahmata naiva jhanabhave villyate (117) 

= that state (like Visnu hood etc.); 3T1^R^ 

= is because of meditation; = that state; 

3WT% = in the absence of meditation; = is 

dissolved; = the essential; 5I?IcTT = the nature of 

being Brahman; }1H = in the absence of knowledge; 

T = not; = is destroyed. 

That ( Visnuta or Brahmata) which is created by meditation 
is lost after the cessation of meditation. But the essential nature 
of ours, that is Brahman, is not destroyed in the absence 
of knowledge of Brahman. (117) 

Yat dhyanopadanakam tat dhyana abhave villyate: That 

experience, which is the result of dhyanam (that ‘I am 

Brahman' etc.) disappears the moment that dhyanam is 
suspended. 

That Aham Brahmas mi vrtti gets replaced by ‘1 am 

father, mother etc.’, the moment the support of the dhyanam 
is taken away, the moment meditation stops. Vastavi brahmata 
jhana abhave na eva villyate: On the other hand, the 

essential Brahman-hood i.e. being Brahman does not 

disappear even when knowledge is absent. Once knowledge 

has taken place, there is no need to repeat it. 

That knowledge which is based on thoughts, demands 

repetition, but pure absolute knowledge demands no 

repetition. At the level of up as ana, one is still at the 

level of antahkarna. The thought that ‘I am the body’, 

is replaced by another counter thought that ‘I am Brahman ’, 

but it is all at the level of the mind only. Therefore, 
such a thought is likely to be lost. 

This eternal nature of atma jnanam is further explained — 

cTcitsfo^iHcb ^TR ^ 'jh-mw: I 

? ft faefcRt WWW 

Tato’bhi jhapakarh jnanam na nityam janayatyadah 
Jhapaka bhava matrena na hi satyam villyate (118) 

3T^: = that Brahman; faoMH, = (being) eternal; cl<T: 

= therefore; = the knowledge (of the Brahman)-, 

= is (only) the revealer of Brahman; T 

= not; 5R3ffrf = does not create Brahman; 

Hl^ul = by the mere absence of the revealing knowledge; 

= the truth i.e. Brahman; T % = certainly 

not; fctc-fkc) = is destroyed. 

The Brahma tattva is eternal, hence it is just revealed 
by knowledge and not created by it. Even when the knowledge 
revealing is absent (after or before it is revealed) the 
Brahman /Truth does not cease to be ! (118) 

Adah nityam tatah jnanam abhijhapakam na janayati: 
The Brahman tattvam is eternal; so also is tattva jnanam. 
That which is gained by knowledge is never lost. Brahmatvam 
is not ‘created’ by knowledge. It can only be known 
by being. Knowledge that is created demands action and 

falls in the purview of ignorance; but the knowledge that 

‘I am Brahman ’ demands no action. 

Jhapaka abhava matrena satyam na hi villyate: Because 

in thte absence of the vrtti jnanam (Aham Brahmasmi), 
the knowledge i.e. Brahman does not end! Truth cannot 

be ‘known’ by the intellect or by enquiry, because in 

such efforts the result will be T am the knower and 
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the Truth is the known. But Truth can never become 
the object of knowledge. 

A question is raised! If Brahma jhanam is eternal and 
cannot be created, then the Brahma jhanam of the upasaka 
should also be eternal. Then why is the jhani alone glorified? — 

j^TcffcT ^ | 

MlH<luli frRtJT IIU^II 

Astye vopasaka syapi vastavi brahma ted cet 

Pamaranam tirascarh ca vastavi brahmata na Jam (119) 

= of the meditator; = also; = 

the Brahmanhood; = the real i.e. not created; 

3Tf^T = certainly is; ffrT ^ = if agreed; qiH<|uiij 

= of the worldly, ignorant ones; ^ = and; fcITSTh} 

= of the animals; ^TcTT= the real (un-created) 

Brahmanhood; f^f = is not ? 

In that case the Brahman-hood of the upasaka i.e. meditator 
is also real’, to such an argument the reply is : Why that 
of meditator alone, but also of the worldly ignorant one’s and 
animals too. (119) 

Upasakasya api vastavi brahmata asti eva id cet: The 
student asks : You said that the Brahman-hood of the 
upasaka is real and eternal. If so, why do you say that 
the Brahmata of the upasaka is temporary? 

Pamaranam tirascarh brahmata kirn na: The teacher 
replies sarcastically : Why do you stop at the upasaka ? 
If you pursue your line of reasoning further, even ignorant 
persons, the lowliest of the lowest (pamara-s) and beings 
of the lower order of living, like animals, birds, reptiles, 
amphibians etc., are in a state of eternal Brahman-hood! 
Why not? ( na kim ?) This kind of ‘why-not’ argument 
is called kaimutika nyaya 
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[Note: dryahga - that which is horizontal, those that 
eat from the front and grow behind, as distinct from 
plants which feed from the bottom - padapa and 
grow upwards; or human beings who eat above and 
grow below. This is the acme of morphological evolution] 

Naturally this kind of reply evokes the expected question: 
if you say that Brahmata is in ignorant people, in animals 
etc., as well as in the upasaka-s, then where is the 
need for any upasanal Why do the scriptures prescribe 
nididhyasana ? 

This is explained — 

fw 5ft ?T^T5^Tcf: ||^o|| 

Ajhanada pumarthatva mubhayatrapi tat samam 

Upavasad yatha bhiksa varaih dhyanaih tatha'nyatah (120) 

= due to the ignorance of Brahmana \ 

= is not sought after by men (if this is a doubt); 

^ = the Brahmana being not sought after by men; 

= for both ignorant and meditator; = also; 

PWH; = is same; W = as; = in comparison 

to starvation; fwT = the begging; = is better; cTOT 

= in the same way; = in comparison to the 

ignorant life style; eztrjj = meditation (is superior). 

The ignorance of Brahman (for the worldly people) does 
not prompt them for striving; if this is argument in favour 
of them, then this ignorance is common for the ignorant and 

- the meditator. However, as it is better to ask for alms than 
to starve, a meditator is certainly superior to the worldly 
people. (120) 

Ajhanat apum-arthatvam: If one argues that although 
Brahman always is, it does not serve any purpose because 
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of ignorance. Tat ubhay-atra api samam: This ignorance ,, 
is the same in both categories in the upasaka as well 
as in others mentioned above the — pamara-s and the 
turiya. Ignorance is common to all. But out of these, 
which is better? Yatha upavasat bhiksa varam tatha anyatah 

dhyanam: An example is given to illustrate : just as it 
is better to beg for food rather than die of hunger, in 
the same way, it is better to practice dhyanam than follow 
other methods. 

Which are these ‘other’ methods? The teacher is trying 
to develop a hierarchy in upasana- — 

mmi'uii ^rfugfefrr: i 
cTcftsfa ficT; \\m\\ 

Pamaranam vyavahrter varam karmady anusthitih 

Tato’pi saguno pastir nirguno pasana tatah (121) 

= in comparison to indulgent people’s; <*i3gcl: 

= activities; ■Wfc; Stjfgfd: = those who are engaged 

in orthodox life of do’s and dont’s as per scripture; 

= are superior; cTcT: = to them; = also; 

(3TT[) = those engaged in saguna upasana 

(are superior); cRT: = in comparison to the saguna upasana; 

= meditation of attributeless Brahmana. 

Superior to the licentious worldly ignorant people, are the 
orthodox ritualists, superior to them are the devotees of Brahman 

with attributes, and superior indeed to them all are the meditators 
of attributeless Brahman ! (121) 

Pamaranam vyavahrteh karmadi anusthitih varam : As 
compared to those who live at the level of instincts (who 
live a life of licentiousness) those who live in accordance 
with scriptural injunctions are superior. Tatah api 
sagunopastih: Better than those who live the dharmik 

life of_dos’ and don’ts i.e. those who follow a duty-oriented 
life-style, are those who are guided by saguna upasana, 

because the saguna upasana is motivated not by kartavya 

karma, but by a sense of service to the Lord; saguna 

upasana alone is the bridge between duty orientation and 
nirguna upasana. Duty orientation creates a sense of 
doership. In order to sublimate this kartrtva abhimana, 

saguna upasana is essential. Instead of activities being 
done by and for oneself, they are surrendered to the 
Lord, as by one who is only an instrument in His hands 
(nimitta matra bhava savyasacin - (B.G. XI-33), even a 
blade of grass cannot move without His will (Ke.U. -3.10) 
refer to story of the Yaksa and agni and vayu etc.). 
Thus by rejecting the limitation of doership, one lifts 
oneself from duty orientation to surrender orientation, where 
the Lord’s will (not mine) takes centre-stage. 

Tatah nirguna upasana: Superior to the saguna upasana 

is nirguna upasana. Arjuna asked Bhagavan Krsna which 

upasana was superior saguna or nirguna (B.G. XII-1). 
Bhagavan clearly states, it is not important as to which 

method is better, but how and whether you reach the 
goal. He who is able to fix his mind on the Lord and 

becomes one with Him is Supreme (B.G. XU-2). 

Now the teacher explains why nirguna upasana is better — 

ih^ii 

Yavad vijhana samlpyam tavacchrai-sfhyam vivardhate 

Brahma jhanayate saksa nnirguno pasanam sanaih (122) 

= as much; = is the proximity 

to the Self; = that much; = superiority (of 

spiritual practice); = increases; = the 

meditator of the attributeless Brahman; = gradually 
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and steadily; = directly without and obstacle; 

= gets matured in knowledge of Brahman. 

More proximity of the pure Self is achieved, superior is 
that spiritual practice. The meditation on attributeless Brahman 
gradually and steadily leads one to direct immediate knowledge 
of Brahman. (Therefore, meditation on nirguna Brahman is 
superior). (122) 

Yavat vijhana samipyam tavat sraisthyam vivardhate; 
That method by which one can come closest to one’s 
own essential nature, is the most superior. 

In the case of karma we get established in doership; 
in saguna upasana the God to whom we are devoted 
is still other than us, far away. But in nirguna upasana, 

we come directly to our own essential nature. 

Mrgunopasanam sanaih brahma jhanayate saksat: By 
constant practice of the nirguna upasana, by constantly 
denying the world, the body, the senses, the pafca prana-s, 

the intellect, the mind, the thoughts, everything (vyatireka) 
and by asserting that ‘I am satyam, jhanam, anantam ’—the 
ever present conscious being, slowly, in due course of 
time, arrives at the final stage of being one with one’s 
own essential nature. 

Therefore, nirguna upasana is the most superior of 
all sadhana-s. 

How nirguna upasana is ultimately responsible for leading 
one to the goal—viz. one’s own essential nature is further 
explained with reference to samvadi bhrama — 

Uqifc£cyiPd: | 

||^3n 

Yatha samvadi vibhrantih phalakale pramayate 

Vidyayate tathopastir mukti kale’ti pakatah (123) 

= as; = the fructifying error of judgement; 

'fillet = at the time of receiving the results; 

= gets culminated in right knowledge; cTOT = in the 

same way; = the meditation on attribuetless Brahman ; 

SffrT wiehd: = due to complete maturity; gfrh4>|cr) = 

at the time of liberation; faejNcl = becomes Self experience. 

As the fructifying error of judgement leads to right gain 
at the right time, so also the upasana of nirguna Brahman 
also culminates in Self-realisation on complete maturity; at the 
time of liberation. (123) 

Yatha samvadi vibhrantih phalakale pramayate: The 
erroneous knowledge which prompted the individual towards 
the goal, leads him to the correct destination. (Like those 
searching for gold in the river bed do not know which 
piece of brightness will turn out to be gold!) 

Tatha upastih atipakatah mukti kale vidyayate: In the 
same way, this upasana or nididhyasanaoi Aham Brahmasmi 

vrtti when repeated again and again reaches a stage of 
maturity and then the upasana turns into direct 
knowledge— aparoksa jhanam. 

Now a doubt is raised: In the case of a material object, 
the samvadi bhrama— the erroneous knowledge not only leads 
to the real object, but also provides additional means of 
knowledge viz. touching the object and thus getting additional 
knowledge. But in the case of upasana, in Aham Brahmasmi 
knowledge, where all means of knowledge have been dropped, 
what additional means of knowledge can be gained? — 

-Hclifowcl: 5?T: I 

. S^rfcT II^VII 

Samvadi bhramatah purhsah pravrttasya nyamanatah 

Prameti cettathopastir man tare karanayatam (124) 
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twiR; ^Hci: = by the samvadi bhrama', Sf^rlFT = one 

prompted; 3?T: = man; 3RT HHci: = by another means 

of knowledge; 5HTT = the right knowledge (takes place); 

?fcT = if this is your objection; cTOT = in the 

same way; = the meditation on attributeless Brahman; 

*TRh = forgetting the direct immediate knowledge; 

= becomes the cause. 

If one considers that the man prompted by the samvadi 
bhrama gets the real knowledge by another means of knowledge, 
in that case the meditation on attributeless Brahman also becomes 
a cause (i.e. it helps) for the direct immediate 
Self-knowledge. (124) 

Samvadi bhramatah pravrttasya puriisah anya manatah 

prama id: The doubt raised by the student that person 
who is prompted to make an effort because he has come 
under the influence of samvadi bhrama, he gains correct 
knowledge about what he was seeking because of the 
additional (anya) means of knowledge (prama). 

Iti cet: The teacher replies, if this is the objection 
you are raising, you are wrong, because, tatha upastih 

mantare karanayatam: upasana is also of the same nature. 

In upasana also, in course of time, when practised 
regularly over a length of time, the mahavakya knowledge 
Aham Brahmasmi takes place. The (instruction) upadesa 

Tat tvam asi is transformed into knowledge in the form 
of Aham Brahmasmi. 

It was explained in chapter VII, that there are two 

aspects of avama or veiling: na asti i.e. Brahman is 

not, and na bhati i.e. Brahmanis not experienced. Gradually 

on the strength of the apta vakya of the teacher and 

the scriptures, the seeker comes to accept that Brahman 

is. Then on the basis of sadhana and guru's upadesa 

(Tat tvam asi), he comes to study and reflect (which 

constitutes the ‘other means’) on the nature of ‘I’. This 

leads him to his own essential Self. 

The question that is now raised is: why cannot this 

single-pointedness achieved through nirguna upasana, also be 

achieved through other means, such as kartavya karma, japa, 
or saguna upasana, through which the mind can be fixed 

at one point with reference to time, space and object i.e. 

through the practice of dharana, dhyana and samadhi? All 

these three techniques help the mind in arriving at the required 

qualification for knowing the Truth. Why then this insistence 

on nirguna upasana ? — 

JT^cfq- ^RCiidi ^ I 

3TSJ TPT il^mi 

Murti dhyanasya man trade rapi karanata yadi 

Astu nama tatha pyatra pratyasattir vi&isyate (125) 

= the mediation on Brahman with attributes; 

= the japa of mantra etc.; = also; ^Ruiril 

= is the cause of single-pointedness of mind; ^ 

= if (this is the logic); = so what?; cTOTfa 

= however; = in case of meditation on attriubuteless 

Brahman; = the proximity to Brahman; 

= is certainly the cause of its being most superior. 

If one argues that the single-pointedness is also achieved 
through meditation on Saguna Brahma or japa sadhana (therefore 
they are equal to nirguna upasana). Let it be so! However, 
in case of nirguna upasana, the proximity to pure Self keeps 
its superiority intact! (125) 

, Murti dhyanasya mantradeh api karanata yadi: if you 
say that saguna upasana where the form is contemplated 
upon as the murti, and the name of the Lord is chanted 
as mantra, can also be an effective means of knowing 
the Truth; astu nama : Yes, I agree that by contemplating 
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on the name and form of the Lord, one can purify the 
mind and attain single-pointedness. 

Tathapi atra pratyasattih viSisyate: However, with 
reference to nirguna upasana (which goes beyond name 
and form), there is one special characteristic in this 
meditation—pratyasattih. This meditation —(on Aham 

Brahmasmi) takes the seeker closest to the Truth. He 
achieves the closest proximity to the Truth through this 
type of contemplation. 

This pratyasatti (the proximity to the goal) is now 
explained — 

^ STJTTfa: I 

*T: n^n 

Nirguno pasanam pakvarh samadhih syaccha naistatah 

Yah samadhir nirodha khyah so'nayasena labhyate (126) 

fyju|: = the meditation on attributeless Brahman-, 

= when gets matured; = gradually; tPflfo 

= the savikalpa samadhi; = is attained; (Tel: 

= thereafter; V: = that; 3TPs?I: = (samadhi) 

known as nirvikalpa; = samadhi; H: = that; 3^MT^T 

= effortlessly; = is attained. 

After the maturity of meditation on attributeless Brahman, 
one enters (savikalpa) samadhi. Thereafter, one is lead to 
nirvikalpa samadhi, (where the duality of subject-object is 
dissolved) effortlessly. (126) 

Nirguna-upasanam pakvarh: When the nirguna upasana 

becomes mature—first by vyatireka i.e. by rejecting all 
that which is not the Truth, namely the objects (Sabda, 

sparsa, rupa, rasa, gandhah etc.), the people, the sense 
organs, and the mind. When one comes to the level 
of the Saks! (consciousness), one realises that the saksi 
is never absent but the consciousness (knowing-ness) comes 

and goes. So I am not consciousness. Then who am 
I? I am that which expresses as consciousness in the 
waking and dream states, and which is present as absence, 
in the deep sleep state. 

/ 

Sanaih samadhi syat: When nirguna upasana is done 
in this manner, then gradually, by slow stages, the knowledge 
matures and leads to nirvikalpa samadhi. Initially, it is 
savikalpa samadhi, that is the knowledge is not firmly 
established. It fluctuates, sometimes strong, at others weak. 
Tatah yah nirodhakhyah samadhih: By constant upasana , 
the savikalpa samadhi leads to nirodha samadhi i.e. samadhi 
without vikalpa (nir- vikalpa). 

How is the nirvikalpa or nirodha samadhi attained? 
Sah anayasena labhyate: Effortlessly! Struggle and vision 
of the Truth are incompatible. When the nirguna upasana 

goes deeper and deeper, it takes one away from the 
mortal world and slowly, effortlessly, with no anxiety or 
haste, he attains nirvikalpa samadhi. 

Then what happens ? — 

!?: n^vsil 

Nirodha labhepumso’ntara sahgam vastu sisyate 

Punah punar vasite'smin vakyah jayeta tattva dhih (127) 

ftTta cTT^T = having attained the nirvikalpa samadhi; 

= a person; 3RT: = at the end of it; 

= the unattached conscious Self; = is left 

behind (remains); srfFFf = in this Self; = by the 

Tat Tvam Asi mahavakya; 3^: 3^ = again and again; 

= when meditated upon; <it3 = the experience 

of Self; 5TT^cT = takes place. 
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On the attainment of nirvikalpa samadhi, the non-relational 
absolute unattached Brahman is revealed. When the seeker 
dwells in this samadhi again and gain i.e. for longer periods, 
the Self realisation i.e. the meaning of Aham Brahmasmi takes 
place. (127) 

Nirodha labhe purhsah antah: Once the upasaka attains 
nirodhah or nirvikalpa samadhi at the culmination of that 
samadhi, asahgam vastu tisyate: the truth which alone 
is, is revealed. The Truth is not ‘created’ as a result 
of any action, because it always exists. It was not known 
earlier because of the vikalpa of knower-known difference. 
Nirvikalpa is that where the difference between the 
meditator and the meditated upon ends. Any effort to 
‘understand’ the Truth through the intellect can only operate 
in the field of cause and effect. Truth is not the effect 
of any cause. Therefore, such an individual who has through 
nirguna upasana come to drop his conditioning of the 
intellect, to him the Truth is revealed, which is asahga 

vastu i.e. independent — where the knower is not dependent 
upon the known, where one has transcended the relative 
existence and entered the arena of absolute conscious 
existence. 

Punah punah vasite asmin: When the seeker repeatedly 
dwells in this samadhi (for extended periods of time). 
Vakyat tattva dhlh jayeta: Thereafter, from the study 
and contemplation on the mahavakya like the great 
commandments propounded by the scriptures ‘ Tat tvam 
asi', he gets the knowledge of one’s own being. 

Tattva buddhi is that sat buddhi which takes the 
attention away from names and forms (alankara buddhi) 

and fixes it on that existence which is supporting the 
names and forms. (suvarna buddhi). 

Thus when the seeker keeps himself in samadhi longer 
and longer, the ‘knowledge’ takes place and he is helplessly 
‘sucked in’ into that knowledge which is: the substratum-ness 
(tvam) of the substratum (tat), that substratum I am 

(dhi). 'The 'Aham Brahmasmi' knowledge takes place 
as a flash of revelation. 

What is the nature of this tattva jhanam, is further 
explained — 

^fefcT STPPftfiT WWW 

Nirvakara sahganitya svaprakasaika purnatah 

Buddhau jhatiti sastrokta arohantya vivadatah (128) 

PiPP+iK = being without modification; 3THW: = being 

unattached; far? = being eternal; = being 

Self-effulgent; ^ = being one; 'J'tcTT: = being infinite; 

3tT5T: = that are supported by scriptures; 

= in the understanding; 3TfsraT^cT: = without any difficuty; 

sJTfefcr = instantaneously; = are acceptable/takes 

place. 

Then the declarations of the scriptures about the Self to 
be immutable, unattached, eternal, self-illumined, one, infinite, 
is meant instantaneously in one’s understanding, as Self-realisation 
firmly. (128) 

Nirvikara asahga: (this tattva jhanam) It is without 
modifications. Modifications are with reference to various 
thoughts which are the conditionings superimposed on 
that which is supporting the vikara-s. It is like the illusion 
of movement superimposed on the landscape by a moving 
train. Nothing affects the pure Knowledge just as the 
other four elements cannot in any way influence the space 
(akasah). Nitya svaprakasa aika purnatah: It is not 
conditioned by time, self-illumined; one without a second, 
infinite, therefore, unconditioned by any of the conditionings. 
It is not the purnata of hunger satiation, an opponent 
of limitations, but the absolute completness indicated by 
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the scriptural statement ‘ Purn am adah purnamidam, purnat 

purnam udacyale—Buddhau jhatiti arohanti: This 
knowledge, that I am nirvikara, asariga, nitya, svaprakasa, 

eka and purnatah takes place instantaneously in our 
understanding. Prior to this understanding, all these 
descriptions of the tattvam were only words, but with 
proper sadhana when the knowledge of the Truth as 
nothing other than this Self dawns, it happens all at once, 
in a flash of a moment. 

What is the nature of this knowledge? Sastroktah: 

The Truth that is revealed in this knowledge is according 
to the sastra-s \ what is even more significant, avivadatah 

effortlessly. There are no more arguments, fallacious logic 
and consequent confusions — worse confounded, because, 
this knowledge is no more objectified. The knowledge 
itself has become the subject, it is thoughtless knowledge. 

The teacher quotes scriptural texts in support of this 

statement to establish that these explanations are sastroktah 

i.e. according to the scriptures --- 

[crfsKlPc^ 

^ ^ ggSKlfn 5>tjcc|iq^dl 

W- I 

Yogabhyasa stvetad-artho’mrtabin-dvadisu srutah 

Evam ca drsta dvarapi hetutva danyato varam (129) 

W 3^f: = for this purpose; g = indeed; *ThT 3T«n*T: 

= the practice of nirvikalpa s am ad hi; 3Tlf^ 

= in Amrtabindu and other upanisad-s; ^cf: = is 

declared; = in this way; ^ = and; fS jJTCT = leading 

to nirvikalpa samadhi; = also; = being the 

cause for; 3T^lcT: = in comparison to (saguna upasana): 

= (nirguna upasana) is superior. 

For 'this reason and purpose, the practice of meditation 
is described in upanisad-s like Amnbindu etc. In this way, 
as explained above and being the cause of immediate direct 
knowledge, the nirguna upasana is certainly superior to the 
saguna upasana. (129) 

Etad arthah tu yogabhyasah: For this purpose (of 
realising one’s own essential nature), the practice of yoga 

viz. either Raja yoga abhyasa which leads to nirvikalpa 

samadhi or nirguna upasana which leads to the same 
goal, Amrtabindu adisu srutah: is (heard) stated by serveral 
upanisad-s like Amrta Bindu upanisad Evam ca drsta 

dvara api hetutvat: Therefore, what has been explained 
so far has the sanction of the sastra-s. 

By the method of this samadhi—first savikalpa, then 
nirvikalpa—one is able to know the Truth. Anyatah varam : 
Therefore, this nirguna upasana is superior to all other 
spiritual practices like saguna upasana etc. 

(Ref. A.B.U. 7-9, 16-17) 

If this is so, then why do individuals not pursue this 

method? — 

Stolid ||^o|| 

Upeksya tattfrtha yatraja padlneva kurvalam 

Pindarh samut srjya karam ledhlti nyaya apatet (130) 

cftf = being indifferent to such nirguna upasana; 

rftsf = pilgrimages; Wf = chanting (japa); 

= etc.; = only; = those who are practicing; 

= the sweet meat; = throwing; 

= the hand; = licks; ffcT = this; = situation; 

= results. 



1228 PancadasI 
The Lamp of Meditation Ch. IX 1229 

For those who keep themselves engaged in the pligrimages, 
japa etc., and are totally indifferent to meditation on attributeless 
Brahman, the proper description is ‘they are the ones who 
discard the sweet and lick the fingers’. (130) 

Tat upeksya: Those who are indifferent to nirguna 

upasana and do not understand its value, therefore,— tirtha 

yatra japadin eva kurvatam: undertake pilgrimages, mantra 

or nama japa etc. The purpose of japa is to attain 
single-pointedness, it is not an end in itself. Not knowing 
this, they do not give importance to nirguna upasana. 

Pindam samutsrjya karam ledhiti nyayah apatet: Their 
condition can only be compared to what is expressed 
in the maxim - ‘like the person who drops the sweets 
from his hand and licks his fingers!!’ 

Instead of following the direct means of nirguna upasana 

which will lead directly to the goal, they waste their 
time and energy in non-essential subsidiary practices. 

This nyaya referred to here also applies to those who 

are unable to engage in vicara or enquiry into their essential 

nature but feel satisfied with nirguna upasana alone! — 

dHwebMH^cj qfe I 

TO #T ^ftcT: ||^|| 

Upasakanama pyevam vicara tyagato yadi 

Badharh tasmad vicarasya sambhave yoga iritah (131) 

r^TFTcT: = rejecting the enquiry of the Self; 3q'KH=bHI»f 

= for those engaged in nirguna upasana; = also; 

^*1 = the situation will come across; ^ = if you 

say so; = you are right; cfWTcf = therefore; Ewitw 

= of the enquiry; = when not possible; #T: 

= the meditation or upasana; fftcT: = is advised. 

If one says that this description is also applicable to those 
who are engaged in meditation on attributeless Brahman, because 
they are not engaged in enquiry of the Self, the reply is —yes, 
it is true. Therefore, for those who are not able to enquire 
into the nature of the Self, the nirguna upasana is advised. (131) 

Vicara tyagatah upasakanam api evam yadi badham: 
If the upasaka who is doing nirguna upasana, is not 
ready to engage himself in enquiry into his essential nature; 
if one is just content meditating and does not desire 
to contemplate on and enquire into his own essential 
nature, he also belongs to the same category of persons 
referred to in the maxim cited in the previous sloka 

The purpose of nirguna upasana is to discover one’s 
own essential nature and not to go on sitting in samadhi, 
because samadhi is also an upadhi (of the intellect) as 
adhi i.e. agitations of the mind and vyadhi i.e. disease 
is of the body. To get over-engrossed and enchanted 
by samadhi is to get diverted from the main objective. 
Tasmat vicarasya asambhave yogah iritah: Therefore, for 
such individuals who are unable to conduct enquiry into 
their own essential nature, yogabhyasa is recommended 
in the scriptures. 

Why is vicara not possible? — 

(oMklTlTClfclWfe I 

%fr g^RTcT^t n^lci n^n 

Bahuvyakula cittanam vicara ttattva dhimahi 

Yogo mukhya statas tesam dhidar pastena nasyati (132) 

= those with extremely agitated 

and,unstable minds; f^TKTcf = by enquiry; Eft: = the 

experience of the Self; T = not; % = certainly; cTcT: = 

therefore; = for such persons with agitated minds; 

^T: = upasana; y<2<4: = primary spiritual practice; 



1230 PancadasI The Lamp of Meditation Ch. IX 1231 

clT = by this practice; ^4: = the agitations of 

the mind; -wfci = are destroyed. 

The Self-knowledge by enquiry is not possible for those 
who are unsteady,' agitated and disturbed mentally. For such 
persons, the control of mind is the main practice, by which 
their minds are freed of these shortcomings. (132) 

Bahu vyakul cittanam: Those persons whose mind 
or antahkarana is always of a miserable nature, whose 
self-esteem and self- respect in their own being, is lost; 
who are constantly depending upon persons or objects 
for happiness, who do not have the self-confidence to 
walk their individual, independent path - vicarat tattva 
dhih na hi: they are not capable of attaining tattva jhanam 
through enquiry. 

They give too much value to worldly things and are 
unable to translate spiritual sadhana into their daily life 
style. Tatah tesam yogah mukhyah: Therefore for them, 
it is advised, continuance of yogabhyasa is essential. Tena 
dhl darpah nasyati: By such abhyasa, the agitations of 
the mind arising out of vanity, ego etc. get reduced. 
The various types of upasana-s like tlrtha yatra-s etc., 
do help them in getting qualified for vicara into their 
own essential nature in due course of time. 

Then who is qualified to do vicara ? — 

fiKsmni ffe: ffe fife: \\%m 

A vyakula dhiyam mohamatren acchadi tatmanam 
Sainkhyanama \icarah syan mukhyo jhatiti siddhidah (133) 

= those with an undisturbed mind; 

% HT^T 3TF^ir<cf 3TT?iRhf = (and) whose Self is 

covered by delusion alone; fTT^HIMI = the approach called 

samkhya; fe-dU: = enquiry and discrimination; FTTcT 

= is primary; = quickly; = fructifies 

in Self-realisation. 

Those with pure and single pointed mind and ignorant about 
their essential nature due to delusion; for them, the path of 
discrimination known as samkhya, is the main means of knowledge 
which gives quick results of Self-realisation. (133) 

A vyakula dhiyam: Contrary to the type of persons 
described in the previous sloka, those who are not enchanted 
by worldly things, those who have conquered the viksepa 
(agitations), mala (impurities), avaranam (veiling) and 
viksepa (projection) which constitutes bondage; paroksa 
(indirect) and aparoksa (direct) jhanam (knowledge) are 
the sadhana-s to get out of the bondage; and soka nivrtti 
(denial of grief) and nirahkusa trpli (unlimited contentment) 
constitutes mukti or liberation. 

The vyakula citta persons described in the previous 
§loka are under viksepa—constantly agitated because of 
their egoistic personality. For them the simpler types of 
sadhana were recommended. 

In the case of a-vyakula persons, who have overcome 
viksepa or agitations, who are at the stage of avarna, 
their only problem is not knowing what the Truth is! 

Moha matrena acchadit atmanam: Those who are 
veiled, hidden from their own essential nature because 
of ignorance [moha), samkhya nama vicarah mukhyah 
syat: for them it is important that they engage themselves 
in samkhya vicara i.e. discrimination between purusah and 
prakrti (spirit and matter). When they do continue samkhya 
vicara [tattva vicara), jhatiti siddhidah; then this enquiry 
leads instantaneously to the knowledge of the Self. 

In this way, by either process nididhyasana or nirvikalpa 
samSdhi or by the process of proper enquiry [vicara), 
one enters his essential abode called sat-cit-ananda [Aham 
Brahmasmi experience). 

Now Bhagavad Gita is cited to support this statement — 
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^ TOT ^ #T ^ JT: q^srfcT ||^vil 

Yatsamkhyaih prapyate sthanam tadyogair api gamyate 
Ekam samkhyam ca yogaiii ca yah pasyati sa pasyati (134) 

^ = that which; = state/goal; = by 

those who enquire; STM^ = is attained; fTq, = then; 4^T: 

= by those who practice nirguna upasana; 3ffq = 

also; = is reached; = he who; HPs-MH, ^ = the 

path of enquiry; 4)'!^ ^ = and the path of upasana; 

= oneness (from the point of view of reaching 

the goal); M?qfd = understands; ?T: = he (alone); wfd 

= has correct vision of the scriptures. 

That state which is attained by enquiry of Self is also 
attained by the path of meditation (on nirguna Brahman). He 
who has realised the oneness of the goal, attained by enquiry 
and meditation, alone has clear vision of the scriptures. (134) 

In chapter 5 of Bhagavad Gita, Arjuna asks Bhagavan 
Krsna: sometimes you talk of karma yoga and at others 
of sannyasa yoga, (i.e. the yoga of enquiry), out of 
these two, which is superior? To this, Lord Krsna clarifies 
(B.G.V-2) — 

Both are essential, neither is superior nor inferior. 
Initially you have to do karma long enough to remove 
the agitations in the mind about worldly things. Then 
you enquire about your own essential nature’. 

Yat samkhyaih prapyate sthanam tad hyogaih api 
gamyate: then Bhagavan says further [B.G. V-5): the goal 
reached is the same, whether you reach it by nirvikalpa 
samadhi followed by enquiry, or through raja yoga or 
nirguna upasana. The criterion is whether you reach the 
goal or not. 

Ekam samkhyam ca yogaiii ca yah pasyati sa pasyati: 
He who is able to understand the oneness of the apparently 
different paths, he alone has the correct understanding. 

Having cited the smrti vakya (the secondary source), 

the teacher now quotes from the sruti vakya (the primary 

source) — the upanisad — 

TOOT TOTT^T 3Tfoj|U|fafd % ^TT: | 

^ *T 3THTRT: TmM: m\\\ 

Tatkaranam samkhya yogadhi-gamyamiti hi srutih 
Yastu sruter viruddhah sa abhasah samkhya yogayoh (135) 

ebldJin = ^e cause of liberation of the world 

i.e. Self knowledge; 4FT = is attainable 

by enquiry and meditation; ?fcl = thus; f? = indeed; SjfcT: 

= the scriptures say; = who; cj = however; 9^: 

= is contrary to scriptures; *T: = he; HP*? 

4l'i4l: = of the enquiry and meditation; 3TWTO: = 

is an illusion. 

The cause of the world (or the cause of liberation called 
Self-knowledge) can be attained by enquiry and practice of 
meditation, thus declare the scriptures. However, whatever, from 
these two paths, does not fall in line with scriptures ( Veda-s), 
should be rejected considering it as weakness of these 
schools. (135) 

Tat karanam samkhya yoga adhigamyam hi srutih: 
For attaining tattva jhanam i.e. cause of the world of 
names and forms, one can do so either by samkhya 
method i.e. by atm a vicara or by yoga or upasana — 
So says the sruti. (S.U. 6.13; B.S.- 2.1.1, 2.1.3) 

Yah tu sruteh viruddhah sah samkhya yogayoh abhasah: 
That which is not in accordance with the sruti, is not 
finally authentic. It is an illusion. Therefore, the Samkhya 
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philosophy can be accepted only so far as it falls in 
line with the vedik and upanisadik statements. Those 
aspects which commit sruti hani i.e. which contradict 
the Sruti must be rejected. The sruti hani occurs in the 
samkhya philosophy when it says that prakrti, purusa and 
jlva, all the three are eternal. This is a fallacious statement 
since there can be only one eternity, otherwise one eternity 
will limit the other—a contradiction in terms! 

What happens to the person who cannot achieve perfection 
in his upasana in this life? This is explained in the next 
floka — 

Trfq' 2R2T TO- I 

f^TFT HU^II 

Upasanam napi pakvamiha yasya paratra sah 
Marane brahmaloke va tattvarh vijhaya mucyate (136) 

= he whose; = the practice of meditation; 

= while living in this life; = matures; T 

= not; = although; ff: = he; = at the 

time of death; ^ = in another life; = in the 

region of Brahmajf-, 3T = or; cTf^ = the reality; foT^ltl 

= having realised; = is liberated. 

He whose practice of meditation (upasana) is not fructifying 
in this life, he, having attained another life or the Brahmaloka, 
gains Self-knowledge and gets liberated. (126) 

Yasya upasanam iha pakvam na api: What happens 
to an individual who started the upasana, but it has 
not yet fructified in this life? 

This thought appears in the Bhagavad Gita (VI.37-38) 
also, when Arjuna asks Lord Krsna: ‘he who is not 
able to complete the spiritual sadhana and attain liberation, 
what happens to him? Like the cloud which does not 
fructify as rain, gets broken to pieces by the wind, does 

he also suffer form a similar kind of fate—of utter 
disintegration ? ’ 

Sah marane paratra brahma Joke va tattvam vijhaya 
mucyate'. The teacher replies: such a person, after his 
death goes into another body; or he goes to Brahma 
Joka. In either case his efforts, in this life, do not go 
waste. He continues sadhana in the next body; or in 
the Brahma Joka also. He receives direct knowledge about 
the Truth from Brahmajf himself, the teacher of Kaivalya 
upanisad and in due course at the end of the kalpa ,he 
merges with the Absolute along with Brahmajf. 

This thought is also echoed in the Bhagavad Gita which 
is cited in the next floka — 

dlfa | 

ct d^3fcl ^TTcftfcT ?TTWcT: nu^ll 

Yam yam vapi smaran-bhavam tyajatyante kalevaram 
Tam tamevaiti yaccitta stena yatfti fast rat ah (137) 

^ = whatever; an = or also; = thought; 

= remembering; 3T% = at the time of death; 

e*ielcK*i = the body; = rejects/leaves; rdf 

= to that alone; tljrT = he attains; ^ = whatever; 

fefT: = thought; = to that; ■Mifci = he goes; 

= thus; W: = according to scriptures i.e. even 

at the time of death one can attain liberation by knowledge. 

Man attains his next destination as per his last thought 
at the time of leaving his body, says Gfti Similar declaration 
of upanisad adds ‘the jlva goes to that, wherever his mind 
gets1 fixed’ (at the time of death). (137) 

Yam yam va api smaran bhavarh ante kalevaram tyajati: 
In Bhagavad Gita (VEI-6) also Bhagavan Krsna says : 
‘Whatever is the last thought on the mind of the individual 
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at the time of his departure from the body, tarn tain 
eva ed: he attains the same destination in the next life. 
Yat cittah tena yati iti sastratah: as is the last thought 

so is the next destination. This is what the sastra-s say. 

Thus the person who has begun his upasana either 
sakama upasana (with desires) or niskama upasana (without 
desires) carries over that tendency into the next body 
or to Brahma loka ; continues from where he had left 
off and is ultimately liberated. This is called krama mukti 
i.e. liberation in stages. No sadhana is ever lost. 

If at the time of his departure, he is already established 
in tattvajhana, he has no more births. (B.G. 11-72) 

Rebirth or punar janma is mentioned not to give 
importance to it, but to focus the attention of the student 
on the knowledge that should take place, namely that 
/ have been and I will be in other embodiments, which 

means that Iam someone other than the body’] 

Only such an understanding of the deeper significance 
of a simple sounding statement about punar janma will 
help in gaining knowledge of the purpose of these statements 
and not of their apparent meaning. 

(B.U. 4.4.5-6; C.U. 3.14.1; P.U. 3.10) 

How the nature of one’s thoughts at the time of death 
determines the course of spiritual evolution, is explained 
further — 

^ rRTT HfrT I 

mj IK36II 

Antyaprat yayato nunarh bhavi janma tatha sad 
Nirguna pratyayo’pi syat saguno pasane yatha (138) 

= the last; Mc^ci: = as per the thought; 

indeed; = the next birth is decided; 

fRTT prfcf = this being acceptable; ?PpT = by 

doing saguna upasana i.e. meditating on Brahman with 

attributes; ^TT = as; f^°T yc44: = is true with respect 

to meditation on Brahman without attributes; 37fr 

= he attains Self knowledge and gets liberated. 

Once this is accepted that ‘the next life is determined 
according the last departing thought’, as the devotee of saguna 
Brahman gets merged with that form, so also the meditator 
of nirguna Brahman gets absorbed in It and attains 
liberation. (138) 

Antya pratyayatah nunarh bhavi janma: Depending 
upon the nature of the last thoughts at the time of departure, 
next life is determined. There is no doubt about it. Tatha 
sad saguna upasane yatha: This being so - ‘he who has 
done saguna upasana he gets the saksatkara of saguna 
Brahman. On the strength of his upasana he gets the 
dartena (vision) of his ista devata. In the same way, 
one who has been contemplating on one’s own essential 
nature, he comes to be one with the Para Brahman (Brahma vit 
Brahmaiva Bhavad). 

That nirguna prapti and mukti (liberation) are one and 
the same is said in the next Boka — 

Wfcit limil 

Nitya nirguna ruparh tannama matrena giyatam 
Arthato moksa evaisa samvadi bhramavan matah (139) 

rftf = that (Brahman)', farM fn'jul = is of the nature 

of ever present, without attributes; 4W JTT^°T = for name 

sake only ; = you say; 3^: = in reality; = 

this; RfeiT = itself is liberation; hcT: = this is the opinion 

of the wise; t-WlR = just as the Samvadi bhrama is 

an error for the sake of it, but leads to the right conclusion. 
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As the fructifying error of judgement (samvadi bhrama) 
is considered an error although it is not, so also the Brahman 
is eternal, without attributes etc., is said for the sake of it. 
In fact essentially it is liberation. (139) 

Tat nitya nirguna ruparh nama matrena giyatam: This 
Brahman is described as mtyam, nirguna rupam etc., others 
call it liberation (moksam). All these are only different 
names to indicate the same tattva jhana. 

Arthatah esah moksa eva matah samvadi bhramavat: 
Like samvadi bhrama, whatever be the name, right or 
wrong, it means the same thing—liberation or the goal 
of self-realisation. The sarhvadi bhrama is not bhrama 
but knowledge. 

Thus the apparent erroneous-ness of the knowledge 
is removed. 

This is further explained — 

Tatsamarthya jjayate dhirmula vidyani vartika 
A vimukto pasanena taraka brahma buddhivat (140) 

= by the upasana of Brahman with 

attributes; dk=b = the realisation of that God 

takes place; = by the strength of meditation 

on the attributeless Brahman; JJeTT 3Tfe?TT ftcffc = the 

renmval of the original ignorance; = understanding; 

= and Self-realisation takes place. 

As the meditation on Brahman with attributes (saguna), 
the mind takes that form and gets the knowledge of the Lord; 
so also by the strength of nirguna Brahman upasana, the knowledge 
that arises is capable of destroying the primary ignorance. (140) 

Avimukta upasanena taraka brahma buddhivat: When 
the upasana of saguna Brahman is done i.e. the upasana 
of Brahman with form, the mind or buddhi takes the 
form of a particular saguna Brahman for which one has 
been doing upasana 

Therefore, the devotee is able to transform all his 
thoughts and perception around that one form to the 
exclusion of all others. Tat samarthyat mula avidya nivartika 
dhi jayate: In the same manner, by the strength of 
contemplation, meditation, nididhyasana etc., on Aham 
Brahmasmi, he is able to negate the last aspect of bondage 
called the ‘first sin’—ignorance. 

We are in truth sat, cit and ananda but we have 
begun to take ourselves to be limited individuals. This 
is the ‘first sin’ or mistake which is the root cause of 
all the problems that jiva faces. It may be recalled that 
the bondage of jiva is constituted of three components: 
avidya, avarna and viksepa Viksepa is removed by saguna 
upasana, karma yoga etc. (sloka 132). Avarna is removed 
by samkhyanama vicaratah : by enquiry and discrimination 
between spirit and matter; the last avidya is removed 
by nirguna upasana i.e. meditation on one’s own essential 
nature which is nirguna, asahga, nitya, svaprakasa, eka 
and pumata (ref: Sloka 128). This is the meaning of 
tat samarthyat. Thus by the strength of this nirguna Brahman 
upasana, the last aspect of bondage called ignorance is 
negated. 

Now sruti mata is quoted to provide authority to this 
statement — 

tarn # fnRPskk i 
3WT tjtfcf dh4l5 WWW 

So ’kamo niskama id hyasarlro nirindriyah 
Abhayam hid muktatvarh tapaniye phalarh srutam (141) 
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= the meditator on attributeless Brahman; 34=tjiH: 

= desireless; Pi^ih: = devoid of impression or intentions 

to achieve any thing worldly; ffcT = thus (attains the Self); 

= going beyond body; ftftPsW; = transcending 

the senses; % = (by this practice) alone; 31Wj = the 

state of fearless Self; % = certainly; ffrT = (attains) in 

this way; = in Tapanlya upanisad) = the 

liberation; = the result of nirguna upasana) 

= is heard. 

In the Nrsimha TSpanTya upanisad, it is declared that ‘He 
who attains Brahman, is desireless, not attached, beyond body 
and senses, fearless’ i.e. liberation is attained by him as a 
result of upSsana on nirguna Brahman. (141) 

Tapaniye sah akamah niskamah iti: In the Nrsimha 
Tapanlya upanisad, mukti or liberation has been defined 
as follows: 

(a) Sah akamah iti muktatvarh: Liberation is being 
desireless, not entertaining any desire even with 
reference to spiritual attainment! 

(b) Niskama or Vasana rahita i.e. devoid of even 
a seed of desire; 

(c) .Asarlrah hi: no more identified with the gross 
body; 

(d) Nirindriyah: No more under the sway of the senses 
and other perceptions; and 

(e) Abhayam {itimuktatvarh ): Fearlessness. Liberation 
is the joy of fearless-ness. 

Muktatvam phalam srutam: This is the phala Sruti 
given in the above mentioned upanisad. This is the nature 
of liberation which the seekers enjoys, when he continuously 
practises meditation and then receives mahavakya upadesam 
and comes to realise his own nature. 

(Ref. Nar. Uttar. U. 5,7,8.) 

Now the discussion turns to another angle; if by meditation, 
one realises one’s own real nature, does it mean that meditation 
is the cause and realisation the effect, which in turn would 
mean that atma jnan am is created in time and will necessarily 

die in time? — 

TT^T: tRTT ^ IIWII 

(Jpasanasya samarthya dvidyot pattir bhavet tatah 
Nanyahpantha iti hyeta cchastrarh naiva virudhyate (142) 

3TRRFT = by the strength of meditation on 

attributeless Brahman; faeilr^fb: = the Self realisation; 

= is; cRT: = therefore; 3W: = other; 'TSIT = 

way; T = not; ffcT = in this way; = this; 7TPTT = 

the authority of scriptures; % = in line with; T ^ = 

and certainly not; = is contradicted. t 

‘On the strength of the nirguna upasana, the knowledge 
of the Self takes place’. Therefore, whatever is discussed so 
far, is not contrary to (in accordance with) the scriptures, for 
the scripture declare ‘there is no other way than this'. (142) 

[Jpasanasya samarthyat vidya utpattih bhavet: Because 
of the strength of the upasana, one is able to negate 
the three aspects of bondage, namely, a vidya, avaranr 
and viksepa. Because ignorance is removed, knowledge 
is ‘revealed’, not ‘created’. Tatah anyah panthah na iti 
etat sastram hi na eva virudhyate: Therefore, the sastra 
vakya'nanyah pantha virudhyate naiva': ‘there is no way 
to get liberation other than through knowledge’, is not 
in -any way denied. 

A source of light is covered by three blankets. When 
the outermost viksepa is removed, one thinks ‘there is 
something below’; when the second blanket avarana is 
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removed, there is a suspicion that there may be some 
light below; this is samvadi bhrama, when the last blanket, 
avidya is removed that suspicion is confirmed and the 
light which was already there is revealed. 

So the Knowledge, which is ever existing, is revealed 
when nirguna upasana negates ignorance. 

(Ref. S.U. 3.8, 6.15) 

Now the sakama upasana is being taken up — 

HiflRdl 
WR fltftfcT: WWW 

Niskamo pasanan muktis tapanlye samlrita 
Brahmalokah sakamasya saibya prasne samlritah (143) 

few annum = by the desireless (without any desire 

to be fulfilled) upasana-, g%: = liberation; cTPrifa = in 

the Tapaniya upanisad; fetftcTT = is well established; Wtm 

= for the upasana with desire; sTflfe: = is the 

Brahmaloka; fe = in the Saibya’s question in 

Prasnopanisad' = is explained. 

The desireless upasanS leads to liberation says the Tapaniya 
upanisad; while meditation with desires leads to Brahma /oka 
says the saibya’s question in Prasnopanisad (143) 

Niskama upasanat muktih tapanlye samlrita: That one 
reaches mukti or liberation by following niskama upasana 
has been exhaustively explained in the Nrsimha Tapanlva 
upanisad (sloka 141 above). 

Sakamasya brahma lokah saibya prasne samlritah: It 
was also said in the Prasnopanisad in reply to the question 
asked by Saibya, that through sakama upasana, the seeker 
enters the region of Brahmajl. 
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Saguna and nirguna upasana are with reference to 
the nature of the upasya—on whom one is contemplating; 
sakama and niskama upasana are with reference to the 
upasaka— who is doing the upasana . 

Having discussed the nature of the upasya, now the 
discussion moves to the upasaka. Niskama upasana was 
explained in sloka 141. Now sakama upasana is taken 
up i.e. upasana done with some expectation or desire 
in mind. 

What did Saibya ask in the Prasnopanisad ? — 

? | 

JWfteRt IIWII 

Ya upaste trimatrena brahmaloke sa niyate 
Sa etasma jjlvaghanat param purusa mlksate (144) 

5T: = he who; Bihi^i = by three matra-s of Om; 

= does the upasana with desire; F: = he; 

cil^i = in the Brahma loka\ = goes; ?T: 

= this seeker (in the Hiranyagarbha state); 

= beyond this; = the totality of manifestation 

state i.e. Hiranyagarbha -, ^ JWf = the supreme Self; 

= realises. 

He who meditates on the three aspects (tri-matra) of Omkara, 
says the Prasnopanisd, is lead to the Brahma loka (i.e. state 
of Hiranyagarbha) which is undifferentiated consciousness, and 
thereafter realises the supreme Brahman, which is the final 
abode and beyond Hiranyagarbha (144) 

‘ Yah trimatrena upasate sa brahmaloke niyate: In the 
Prasnopanisad, Pippalada rsi tells Saibya that upasana of 
prana va can be done in three ways and what is gained 
by the upasana of each of the three matra-s—a-kara, 
u-kara and ma-kara. He further explains that when the 
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upasana of all the three matra-s is done, the upasaka 
goes to Brahmaloka, where he receives the knowledge 
from Brahmaji and attains the Supreme being. 

In this manner, sakama upasana also leads ultimately 
in stages (krama) to the release from the bondage of 
karma 

(Ref. P.U. 5.5.) 

Now the teacher quotes from the Brahma Sutra s (the 
third of the Prasthana trayi, the other two being the upanisad-s 

and the Bhagavad Gita or smrti grantha s) — 

airflowfaeh<ui cTc^cprfa ffcT: I 

5l^tflch4>c1 cTWIcH°bW^fd 

Apratikadhi karane tatkratur nyaya iritah 
Brahmaloka phalam tasmat sakamasyeti varnitam (145) 

3TOcffa = jn the apnfffa adhikarana (5.5.-4.3. ] 5); 

^ :3IT,T: = the fruit as per the desire is upasana-, 

ffcl: = is established; rlt-Hi<L = on the basis of this 

principle; = for the seeker with a desire prompted 

upasana; slgciW = the result is the gain of Brahmaloka • 

= in this way; SfHcT^ = is described. 

, In the Apratlka section (adhikarana) of Brahma surra 
attainment of the region as per the desire’ is declared. On 

the basis of this principle, the meditator with desires, attains 
Brahma /oka as a result of his meditation on attributeless 
Brahman. (145) 

Apratlka adhikarane tat kratur nyayah iritah: In this 
particular section of the Brahma Sutra-s called Apratlka 
adhikarana (4.3.15), it is said that those who do sakama 
upasana attain Brahma loka (This statement also means 
that one gets the phala according to one’s actions. 

Tasmat sakamasya brahmaloka phalam iti varnitam-. 
Those who do nirguna Brahman upasana with desire, they 
attain Brahmaloka, so says the sutra 

The question now arises: how will this sakama purusa 

who is doing nirguna upasana, get tattva jhanam ? How will 
he come to realise his own essential nature? This doubt is 
answered — 

JTTRcft TO 3^TRt ^ \\w\ 

Nirguno pasti samarthya ttatra tattva maveksate 
Punara vartate nayam kalpante ca vimucyate (146) 

f^ttT dMifw = on the strength of meditation 

on nirguna Brahman-, cT^ = in the Brahmaloka-, cMtf 

= the Truth; = realises; = this seeker 

of attributeless Brahman; gT: = again; T = not; 3TRcfcf 

= returns to this world of change; W = and; 

= at the end of the kalpa; = gets liberated 

along with Hiranyagarbha. 

The meditator, by the strength of his meditation on 
attributeless Brahman, realises the Truth in Brahma loka; 
thereafter does not return to this world of mortals, and gets 
liberated alongwith Brahmaji at the end of the kalpa (life span 
of Brahmaji). (146) 

Nirguna upasti samarthyat tatra tattvam aveksate: By 
the strength of nirguna upasana, he is able to realise 
his essential nature in Brahma loka. 

Ayaiii punah na avartate: The nirguna upasaka once 
he'goes to Brahmaloka and attains the supreme knowledge, 
never comes back. (In all other place like svarga, vaikuntha, 
kailasa etc., the jiva has to return to mrtyu loka, once 
the punya or merit is exhausted). But he who has gone 
to Brahma loka becomes one with the Absolute. Kalpante 
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ca vimucyate: Furthermore, at the end of the kalpa 
when Brahma dissolves his individuality, all those in his 
kingdom also become one with the Absolute. 

(Ref. C.U. 4.15.5; 5.10.2) 

for discussion Up^san^ « or is taken up 

f^TT ^cr. ^iTT; | 

ft IKxvsii 
Pranavo pastayah prayo nirguna eva vedagah 
Kvacit sagunata 'pyukta pranavo pasanasya hi (147) 

^TT: = those sung in upanisad-s; = the 

upasana on Om; m-. = normally; frfaTT: = are onIy 

ofattributeless Brahman; = jn some instances; TO: 

3TOFT = the meditations on Om; fPjoicTT = with 
attributes; Sift = also; 3rPT = are said; % = however. 

In the vedS-s the meditations (upSsana) on ‘Orh’ are 
normally meant to be on attributeless Brahman. However in 

some places the upasana of the Brahman with attributes is 
also meant. (147) 

Vedagah pranavah upastayah prayah nirgunah eva: 

h! the veda-s and upanisad-s, the upasana of pranava 

Omkara is normally of the nature of nirguna pranava 

upasana. Kvacit pranavah upasanasya sagunata api 'ukta 

h,: However, in some places, the saguna upasana of 
pranava is also indicated. 

What is the authority for this statement that there are 

two types of pranava upasana saguna and nirguna ? — 
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sJMcjfuid: | 

IIVSV'II 

Parapara brahmarupa omkara upavarnitah 
Pippaladena munina satyakamaya prcchate (148) 

gfon = by the Pippalada muni\ = 

being asked; = to the student Satyakama; 

= the ‘Om’; hT 3FR si^H: = the higher (unmanifest) 

and lower (manifest) nature of Brahman; = is 

explained. 

When enquired by his disciple Satyakama, the Pippalada 
muni told that Om means, both Brahman with and without 
attributes. (148) 

Pippaladena munina prcchate: The teacher cites 
Prasnopanisad (ch 5). When Satyakama asked the guru 

Pippalada, how pranava upasana is done? Satyakamaya 
parapara brahma rupa omkarah upavarnitah: The rsisaid: 

that one can do Omkara upasana either for Para Brahma 
or for Apara Brahma. These two types of upasana-s 

were explained. 

Apara Brahmarupa upasana is the upasana of pranava 

with reference to the limited and relative realm. The upasana 
of Parabrahma is with reference to the unlimited essential 

nature that I am. The apara upasana involves pranava 

with one matra a-kara, two matra-s u-kara and m-kara. 
The Para upasana involves all the three matra-s and 

beyond (amatra). Thus Omkara is indicative of both 

the relative and the Absolute. 

1 (Ref. P.U. 5.2) 

The second quotation is from Kathopanisad — 
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WW ^TTr^T ^tT cTFT cKJ I 

?frT iTl-rh ^HiIm ^5^ hRAcI^i h^h 

Etad-alambanam jfiatva yo yadicchati tasya tat 
Iti proktam yamenapi prcchate naciketase (149) 

^ = by Yamaraja; 3Tfa = also; = having 

asked by; = that student Naciketa; ^ = this 

lOrh’; = the support for meditation; ^flr^T = 

having meditated upon; 3T: = the meditator; ^ ^jfcT 

= whatever one desires; = to him; = that 

(fruit is gained); |fcl = in this way; 3^ = both the 

types of ‘ Om' upasana are described. 

When enquired by Naciketa (in K.U.). The Lord YamarSja 
also told that ‘Om’ is the support of meditation for whatever 
one wants to attain — Brahman with attributes or without 
attributes. (149) 

Etat alambanarh jfiatva yo yad icchati tasya tat: By 
the upasana on this one Om, whatever one wants in 
this life, in the other life or if he wants to know his 
own essential nature i.e. everything that he desires in 
the Apara Brahma realm or Parabrahma realm can be 
achieved. 

Iti yamena api prcchate naciketase proktam : Thus 
was explained by Yamaraja when Naciketas asked him 
such a question (K.U. 12.16-17). 

Nirguna upasana is further explained — 

9l$i*ii5lic^fd: WJ-qyMKfh-w ftrjuui \\%\o\\ 

lha va marane vasya brahma Joke ’thava bhavet 
Brahma saksat krtih samyagu pasinasya nirgunam (150) 

ftjjurq; jr on the attributeless Brahman; = in 

the proper scriptural way; = of the meditator; 

3TFI = for him; ^ 3T = either while living; 3^) 

eft = and at the time of death; = or; ^13 

= in the Brahma loka; STTaTTcf frfcT: = the 

realisation of Brahman; = happens. 

He who meditates on Nirguna Brahman , as per the scriptural 
guidance—properly and perfectly gets the direct immediate 
experience of Brahman in this life, or at the time of death 
or in Brahmaloka. (150) 

Nirgunam samyak upasinasya: He who does nirguna 
upasana according to scriptural injunctions i.e. sravanam 
(listening) of scriptures with full faith; reflection on what 
has been heard, rejection of what is not atma and affirmation 
of what is atma and then nididhyasana or nirguna upasana; 
asya iha va marane va athava brahma loke brahma saksat 
krtih bhavet : such a person while living (as a jivan mukta) 
or at the time of death or after having gone to the 
Brahma loka (karma mukti) , he gets direct (aparoksa) 
knowledge of Brahman - the pure Self. 

[An overall framework of one hour travanam, 22 1/2 hours 
reflection and half an hour of mental quiet, could be adopted.] 

The methodology is systematic and perfect. To what 
extent that methodology gets translated into realisation 
depends on the seeker’s own efforts behind his own life. 
This is called atmakrpa. Isvarakrpa comes to us in the 
form of scriptures; guru krpa is a natural showering of 
guru’s grace, because he can never be otherwise. The 
uncertain factor is the atma krpa, our own determination 

to help ourselves. 

‘Meditation is of two kinds — matter-oriented and 
consciousness-oriented. The former is gross—matter 
oriented and is preoccupied with posture, time, place 
etc. It is doubtlessly necessary but it is not primary. 
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When the student does Omkara upasana, he has 
come out of the gross aspect of material equipment called 
the mind Now he is in the process of annihilating his 
own existence. His enquiry shifts to ‘who am I’? and 
when persisted in, the mind is no more disturbed, the 
thoughts are not turbulent, the world is devalued In this 
way his enquiry focuses on the discovery of the mind’s 
own source For this the alamban or support is the Omkara 
upasana explained in the Prasnopanisad and Kathopanisad. 

This upasana, when it is according to (sastriya) 
scriptural injunctions, will be enquiry into one’s own nature 
without fear-fear that the world may overpower me 
once again. This is consciousness-oriented meditation. 

This thought is also echoed in the Alma Gita — 

foMKisra 
IHMil 

Artho'yam atmagitaya mapi spasta mudiritah 
Vicaraksama atmana mupa sited santatam (151) 

fsrerc sm: = the seeker who is unable to enquire 

into Self; 3TTrFRJJ = on the pure Self i.e. attributeless 

Brahman; WW{ = incessantly; = should meditate 

upon; = thus; SRiJ 3Tsf: = meaning this; 3TTrF 

= m the Atma Gita; 3^ = also; = distinctly; 
3^IKcT: = is explained. 

He who cannot undertake Self enquiry and discrimination 

very cleSryCtln51I)edl,atl0n inCeSSan,ly’ 50 says the A™ Gita 

wa AiTJTu ^ GM Spa?pUn udfrita* : In the same 
ay (as said by the two upanisad-s mentioned earlier) 

it is also said very distinctly in the Atma Gita that 
vicara aksamah- who are unable to engage themselves 
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in the. enquiry into their own essential nature, should 
engage in nirguna upasana. This enquiry means that any 
Sabda, rupa, rasa, gandha— every experience should take 
one to one’s own essential nature, that T is ever present — 
in presence as well as in absence, in sound, as well 
as in the absence of sound. For those who cannot focus 
their attention on such an enquiry, atmanam santatam 
upasita id: such persons are unqualified for enquiry and 
should go on contemplating again and again (without giving 
up) on the lines of nirguna upasana detailed earlier. 

This thought continues with quotations from Atma Gita — 

q#Tcit WWW 

Saksat kartuma sakto’pi cintayen mama sahkitah 
Kalenanu bhavarudho bhaveyarh phalito dhruvam (152) 

= direct realisation of attributeless Brahman; 

With: = not able to; 3Tfh = also; = without 

any doubt; = on Me the Self; = may he 

contemplate; 3>T^T = in due time; 3Fp^ = experience 

of Self; 'fcfcid: = fructifies; = certainly; = I 

shall be. 

He who is unable to realise me directly (by enquiry) should 
go on meditating on me (The Self), without any trace of doubt 
or suspicion (of success). I shall certainly reveal Myself to 
him in due time, as his own Being. (152) 

Saksat kartum asaktah api: Although one is unable 
to contemplate and enquire on the lines indicated in the 
previous sloka, asahkitah mam cintayet: one should go 
on' meditating on the Self without any trace of doubt. 
Doubt can be removed in two ways : 

(a) By absolute faith in the scriptures and the teacher;-and 
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(b) By reflection on all possible doubts until they 
are cleared. 

Only a doubtless mind can sit in meditation. 

Kalena anubhava arudhah phalitah dhruvam bhaveyam: 
By this practice in due course of time, I will be able 
to control the mind, realise the Self and be liberated. 

Now an example of vyatireka style is given — 

^T^TSJTIMPi^crf®^ f^qj | 

cWT tairnRimi } to n^n 

Yatha’gadha nidher-labdhau nopayah khananam vina 
Mallabhe’pi tatha svatma-cintam muktva na caparah (153) 

W = as; 3PTltT fMfc = the treasure hidden under 

ground; cPt?) = to get; fsRT = without digging; 

= means; T = there is no other; cT«TT = in 

thC Sa^e way: IT^ = for Self-realisation; srfa = also; 
^lrH = the meditation on Self; = other 

than this; 3PR: = other means; ^ = not; ^ = indeed. 

As there is no other way to reach the treasure hidden 
under ground than digging the ground; so is true about 
belt-realisation i.e. direct immediate knowledge and meditation 
on the essential nature of Self! (153) 

Yatha agadha nidheh labdhau: If a treasure is buried 
in the earth and if one wants to get it, khananam vina 
upayah na: there is no other way except to dig for 
it. Tatha mallabhe api svatma cintarh muktva aparah ca 
na: In the same way, to discover one’s own essential 
nature other than deeper and deeper contemplation, shedding 
all samsarap cinta and dwelling only on one’s own essential 
"^ure (svadna cinta), there is no other way for liberation. 
(This is the vyatireka method) - 

(Ref. V.C. 65) 

The anvaya method is explained in the next sloka — 

JsTTc^T IIWII 

Dehopalama pakrtya buddhi-kuddala katpunah 
Khatva manobhuvaiii bhuyo grtuiyanmam nidhim puman (154) 

gfe aRTcj = by the help of the pick-axe of 

intellect; 3TeTq = the rock of body; 3tHi<j>c*l = having 

negated; JT: = thereafter; g°rq = the ground of mind; 

IsTTcSTT = having dug; = then; gRFf = the seeker; 

mq = the Self; ftfaq = the treasure; = may 

come to realise. 

Having removed the rock of body identification and digging 
the ground of mind, by the pick-axe of intellect, man should 
hold on to the hidden treasure i.e. T—the Self ! (154) 

Buddhi kuddalakat: with the help of the pick-axe 
of intellect, dehopalam apakrtya: one should get rid of 
too much of body orientation in one’s life style i.e. one 
should be able to control the body, not by denial but 
with understanding and adopt a balanced approach avoiding 
extremes. 

Punah mano bhuvam khatva : Once this is done, when 
the rock is removed, once again there is earth (the mind) 
below which one has to dig again and again. Puman 
nidhim grhnlyat: Then the student becomes qualified to 
get the treasure of his own essential nature. 

The gross body is compared to the rock, the mind 
to ithe earth, the intellect to the pick-axe and when one 
goes deeper into the essential nature of the buddhi itself, 
a stage is reached when the buddhi and the one who 
was enquiring both disappear and what remains is the 
nidhi—the treasure of our own essential nature. The 
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hardne58 m our personality, the jivatma bhava, this 
individuality is disowned through this inquiry. Thereafter 
there may be actions, but no actor; knowledge but no 
knower, meditation but no meditator. 

Without the experience of Brahman, will not the meditation 
be only an imagination? — 

vmfktm w® ft jt: 

Anubhute rabhave’pi brahma smityeva cintyatam 
Apyasat prapyate dhyananni tyaptam brahma kirn punah (155) 

= of the experience; 3^ = in the absence; 

also; = ‘I am Brahman'-, ffrl ^ = 

in this way; = one should meditate; KTHPJ = 

by virtue of meditation; = non-existence; = 

although; = the seeker attains the Brahman with 

attributes; 3=T: = in that case; fro* smuj $$ = ever-gained 
Brahman (why not). 

on °f l3Ck„ °f direct exPerience, one should go 

on othe Cod?o "" By virtue of Station on other Gods one can attain them, although they may not 
be the final reality; why the Brahman will not be attained 
which is ever present? (155) 

Anubhuteh abhave api: Although, one has not 
experienced the Truth, Brahmasmi eva cintyatam: one 
should go on persevering in the meditation of Aham 
Brahmasmi without worrying about the result. 

MJ\^sn,LasVpi prapyats: By 1,16 po,enc>'of co»si“‘ thinking, things happen even about what does not exist 

,m8'ha.rPerS°n f°nsiantly accused ^ clumsiness does end 
up believing that he or she is clumsy and even starts 
acting clumsily. If this can happen about a conditioned 

behaviour, kim punah nitya praptam brahma: why cannot 
it happen in the case of Parabrahma Paramatma, which 
is ever existing? Surely this Brahman, which is all the 
time our own essential nature, will definitely be revealed ? 

Every experience good and bad contributes to the 
cognition of our essential nature. Therefore, by continuous 
study and upasana one can definitely realise the Truth, 
even if one feels initially that one is not progressing. 

., The last three sloka-s are of the nature of phala sruti—the 
effect of the nirgima upasana — 

IIWUI 

Anatma buddhi saithilyam phalam dhyanad dine dine 
Pa&ya nnapi na ceddhyayetko ’paro’smat pahrvada (156) 

^ = regular; = by meditation on attributeless 

Brahman-, 3mrM = weakening of the ‘I am 

body’ notion; = the result; 3Tfa = although 

clearly known; ^ = if; T *41^ = one does not practice 

meditation; = other than him; 3TTf: = other 

animal; = who can be; ^ = say i.e. think. 

Having fully appreciated the fact that daily and regular 
* practice of meditation (on nirguna upasana) leads to weakening 

of the body identification, and yet, if one does not practice 
meditation; who else could be animal other than this man? (156) 

Dine dine dhyanat anatma buddhi saithilyam: When 
the individual continues his contemplation regularly and 
everyday, gradually he will have less identification with 
the1 body, mind and intellect, less and less attraction for 
worldly things, and more and more dispassion, phalam 
pasyan api na dhyayet cet: even after knowing this to 
be the only way to realise one’s own essential nature, 
if one does not invest time and talents to this pursuit, 
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asmat aparah pasuh kah vada: tell me, can such a person 
be other than an ammal or can the animal be different 
from this type of person? This sloka stresses the importance 
of perseverance and regularity in sadhana . 

The thought continues on the phalam- fruit of 
contemplation. — 

SJJcfr m m detail 

Dehabhimanam vidhvamsya dhyana datmana madvayam 
Fasyan martyo 'mrto bhutva hyatra brahma samahute (157) 

arfajTRJJ = the body identification; ezTRRj; = by 

the practice of meditation; = having destroyed; 

= the non-dual; 3TTr^ = to the Self; qw 

realising; Fctf: = the mortal; 3^: = immortal; 

= having attained; 3^ = in this me. = 

itself; m = the Brahman; = attained firmly. 

By the practice of meditation, destroying the *1 am bodv’ 
nohon, discovering the non-dual Self, a mortal attains immortally 
and realises the Brahman while living in this very body. (157) 

Deha abhimanam dhyanat vidhvamsya: Having 

or nS °d£ identification by constant upasanl 
or mdidhyasana, the deha abhimana is destroyed every 
day m dream and deep sleep states. But this dhvamsya 
of body identification in deep sleep takes place under 
the influence of ignorance, and this abhimana resurrects 

?e Waldng State- But’ when this body 
identification is destroyed under the influence of wisdoni 

sCtTirth^ h H0WleH8e’ tC °f belng in the waki"g 
wke p*So„ y IB m0dificati°"s "»> touch the 

Advayam atmanam pasyan: Secondly 
discovered one's own essential nature to be 

, having 
advayam, 

there' is no ‘second-ness’ or non-dual existence. This 
secondness arises from the point of view of the saksi 
onwards. Witness can exist only when there is something 
to be witnessed. Therefore, even the saksi bhava is 
transcended. That means where the triputi (trio) of 
knower-known-knowledge is absent, these three coverings 
are totally rejected. 

Thus, when the sadhaka (seeker) exposes himself to 
this contemplation again and again, the meditation becomes 
consciousness-oriented. He, no more, gives value to anything 
that happens around; all perceptions through sabda, sparsa, 
rupa, rasa, gandha do not touch him. Although there 
are transactions of knowledge through the instruments of 
knowledge and the objects of knowledge, he is not influenced 
by them. 

Going even further and deeper, this knower who was 
a witness to the world of objective knowledge, even his 
witness-hood is destroyed. The saksi, this subject who 
was knowing the object of knowledge, itself becomes 
the object of his knowledge! If this point is reached 
where the subject (the saksi) which had existence only 
in relation to the object, is itself an object, then ‘who 
am I’? T is that subject where there is no trace of 
objectivity.—In this manner, when he (dhyanat) 
contemplates again and again, martyah amrto bhutva: he 
becomes immortal. How? By not dying. Only a living 
being can die. The living one is this witness, who is 
living with reference to something to witness. So in this 
witness-hood, the dvaitam is maintained. Although, the 
davitam is not able to influence the saksi, nevertheless, 
it is not negated. So he becomes amrta or immortal, 
when he dies no more in the presence or absence of 
thfe object. Then he becomes qualified to become one 
with the Absolute. 

The amrtatva, our essential nature, is not gained 
in the saksi bhava, but one is almost there, on the 
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threshold - atra hi brahma samasrute: and then —he gets 
established in his own essential nature where both 
consciousness and inertness are his glories. Even the 
consciousness is gone in the final merger with the Self 
the Brahman! ’ 

The teacher now concludes — 

flTZTTOTipTfcr 2jt | 

^ m SRTcnj ii^^ii 

Dhyanadlpa mimam samyak paramrsati yo narah 
Mukta samsaya evayam dhyayati brahma santatam (158) 

^ = a person who; ^ = this; STHcOmj = 

Dhyanadlpa chapter; WH*t> = properly and perfectly; TO^lfd 

= contemplates upon; 3TO* = he; ga. *m: = rejecting 

all the doubts; m = the Brahman; = only; 

= continuously; = meditates on attributeless Brahman 
(and attains Self-realisation). 

. jin ‘" erf qu^‘f'ed seeker- who contemplates on this chapter 
dhySnadipa , and becomes free from all doubts through reflection 
ontinues to meditate on Brahman regularly (and thus attains 

freedom while living). (158) J ins 

Yo narah imam dhyanadipam samyak paramrsati-. A 
qualified person who enquires, contemplates, and practices 
regularly in his life, ayam mukta samsayah eva: he goes 

r- * has no m„re doub.s about®,he 
Truth. Santatam dhyayati: And then he comes to realise 
his own essential nature. 

OM TAT SAT 
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26 - 29 

38 - 42 

Content Summary 
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lord) do not warrant 
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Aparoksa jhanam (direct 1120 
knowledge of the Brahman) 
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Obstacles in attaining direct 1122 
knowledge discussed along with 
solution — 

The nature of the first type 1128 
of obstables that prevent direct 
knowledge (aparoksa 
jhanam) — 
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Chapter X 

NAT AKA DIP ATI 
or 

THE LAMP OF THE THEATRE 

Introduction 

In this chapter, the teacher is developing a theatre 
by which we can encash our experiences to know the 
Truth. This technique is called in vedanta sastra as the 
method of superimposition (adhyaropa) and 
de-superimposition (apavada). 

By this technique our experiences are interpreted in 
the light of scriptural declarations. When this act of looking 
at every experience of our life in the light of wisdom 
from the scriptures, is developed as a life-style, that itself 
becomes the spiritual sadhana. 

TOlrHISS^H^uf; tjcf I 

>3in^ii 

Paramatma 'dvaya nanda pumah purvam svamayaya 
Svaya meva jagad bhutva pravisat jiva rupatah (1) 

= before creation; = non-dual; 3TFE? = 

blissful; 'Jjf: = infinite; Mini chi = the supreme Self; whn^i 

= by his own power of maya; = he himself; 

SETcf = the world; *£c3i = having become; sffa ^TcT: 

= in the disguise of jiva; = entered. 

The Supreme Self essentially being infinite non-dual bliss, 
himself manifested as the world, by his own inherent maya-power 
and entered in the form of jiva (1) 

This is the beginning of the thought about Paramatma 
and the manifested world. The spiritual seeker is he who 
has desire for freedom (mumuksa) - from the bondage 
of objective existence. Therefore, he has to understand 
very clearly what the world is, vis-a-vis the jiva himself, 
not to get lost in questions of, ‘why’ the world is like 
this but ‘what’ it is. To get this mumuksatva, the first 
step is sraddha or faith in the scriptures. The scriptures 
say - Purvam Parmatma before the manifested world, 
Paramatma alone was. 

Paramatma and atm a are terms which can be compared 
to ’very sweet’ and ’sweet’. By ’sweet’ is meant sweetness 
mixed with something not sweet, while very sweet is 
where sweetness is predominant. So also atma is that 
which is adulerated with what is an-atma , and Paramatma 
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is that where other than the Truth, nothing else is. Paramatma 
is the absolute, conscious, bluisful, existence. Paramatma 
is said to be: 

(a) Advaya: absolute, one without a second. Anything 
that has duality-twoness is not advaya. When 
knowledge is in the form of knower - known, 
it is far from perfection; the five great elements 
of which the world is made, are more than one; 
so are the sounds, colours etc. At the level of 
the mind, the thoughts are more than one; at 
the level of 'time’, it is also not one, since ‘time’ 
is only with reference to object and space; even 
maya is not the one without a second. Paramatma 
alone is one, and the only one. 

(b) Ananda - Paramatma is ananda. Ananda is 
unconditioned, independent existence. There is total 
absence of the influence of conditionings, because 
Paramatma is independent existence. 

(c) Purnali - Infinite, where nothing is lacking, no 
trace of incompleteness. 

In the absolute - Paramatma, there is a movement, 
a sphurana, called consciousness. Consciousness gets 
polarised into knower and known. The knower is perceived 
in the form of plurality or pairs of opposites. 

Therefore, if one has to go back to one’s own essential 
nature, from which all this projection started, one must 
retract - withdraw from the world of plurality to the 
extent that one can stand apart from the gross world 
(drasta bhava) as well as from the subtle world (the 
mind and its thoughts) — saksl bhava i.e witness-hood that 
which is seen. Drsta bhava is essential while moving in 
the world, and saksl bhava is essential while on the seat 
of meditation. 

In this way, when the world is dropped and thoughts 
have disappeared, there can be no knower, because there 

is nothing to be known; and one attains laya, merger 
with the absolute. 

Svayam-eva sva-mayaya jagad-bhutva jiva-rupatah 
pravisat - Now this Paramatma who is advaya, ananda 
and puma, by his own maya, entered the word without 
entry. 

In the classic picture of sesa-Dayana Narayana, Narayana 
represents the consciousness which arises on T the absoulte, 
which is neither consciousness nor inertness. (Narayana 
is the abode of creation). 

This consciousness is, as if it has, divided into two 
aspects: Aham vrtti represented by the adi-sesa (snake), 
and the ocean (the world) on which the cobra rests. 
Both adisesa and the ocean with its millions of waves, 
are supported by Narayana— the Consciousness. 

In this way Paramatma, pure consciousness by his 
own power or maya turned into matter (the jagat). Then 
it was he who entered into this world (praviSat) in the 
form of the jlva Then he got so enchanted with his 
creation, that he lost his sense of proportion! He got 
lost! This stage is called the jivatma bhava He got identified 
with the jiva (jlva rupatah) that is, he entered the world 
not only like gold entering the ornaments, but consciously. 
So the same Truth became the jiva— the Conscious, prakasa 
aspect, and the jagat, the world, the inert aspect. 

[References: C.U.-6.2.1, B.U.-3.9.34 and 5.1.2, 
S.U.-4.10, T.U.-2.6 and 2.7] 

Now the question arises: If Paramatma who is One, 
entered the world, why is there difference in the different 
types of creations?— 

*Mfd Hc4dl^ IRII 
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Visnva dyuttama dehesu pravisto devata bhavat 
Martya dyadha madehesu sthito bhajati martyatarh (2) 

fewj 3TTf^T = the Visnu etc.; = superior most; 

^5 = in the bodies; sfe = entering; ^°RTT = the 

gods; = became; *Tc*f 3TTf? = the mortals etc.; 37mr 

= the lower/inferior; ^3 = in the bodies; f^TcT: = 

staying ; = the mortals ; ^TaffcT = attain. 

Having entered superior most bodies, like Visnu etc., became 
Gods and entering the inferior bodies of the mortals etc., became 
the mortals. (2) 

Visnu adi uttam dehesu pravistah devata bhavet: The 
same Paramatma, having accepted the conditionings of 
bodies like those of Visnu, Brahma, Rudra etc., became 
those Devata-s, the Gods. These are the superior category 
of bodies (Uttama deha ). 

Martya adi adhama dehesu sthitah martyatam bhajati 
: The Paramatma entered the inferior types of bodies 
like those of human beings or manusya (madhyama deha) 
and animals (adhama deha). Having got established there, 
He functions from these lower level of bodies, as mortals. 

What has been said thus far, is the technique of 
superimposition (adhyaropa ), that which is mistaken through 
ignorance— (a-dhi= ignorance + arope = superimposition) 
and therefore, cannot be wisdom. In this way, Paramatma 
appears, as if, He has suffered the limitations of jivatma 
bhava. 

Now the teacher explains how to remove this adhyaropa, 
by the technique of de superimposition or apavada.— 

3^0h'3l'’H ^I'Ji'iir^cifcrciK I 

frcriW RngNi mm f^TrT w$\\ 

Aneks janma bhajanat sva-vicaram ciklrsati 
vicarena vinastayam may ay am sisyate svayam (3) 

31^) = many; -si-H = births; 'TSHTcf = having lived 

in devotion to the Lord; *«T = the Self enquiry; 

fecfHfci = desires to know; fcHiVi = by proper enquiry; 

= when the limitations of maya are 

destroyed; = he himself; Rl^cl = is discovered. 

Going through many lives and living in devotion to the 
Lord, desires to know about one’s own nature. When the maya 
is destroyed by proper enquiry, the Self is revealed. (3) 

Desire and action can arise only from two possibilities: 
One, of need; the other out of an awareness of one’s 
own power, of plenitude. God’s creation falls under the 
latter category.lt is a manifestation of the completeness 
and of the awareness of potentiality. He (God) who does 
for the sake of sport (lila)— out of joy, does not suffer; 
but he (the jiva) who works to fulfil a need, suffers. 
It is this suffering jiva, who is not satisfied with life, 
who feels the need for vicara. It is for such an individual, 
who feels acutely the need to understand the raison d’etre 
of existence, that the technique of apavada i.e. 
de-superimposition is explained below : 

Aneka janma bhajanat sva-vicaram ciklrsati : After 

having gone through many lives or after having been devoted 
to the Lord for many lives, the vicara or enquiry into 

what is one’s essential nature, is initiated. Even to feel 

the need to start such an enquiry needs the tapasya of 
many lives. Vicarena may ay am Vinastayam : Then by the 

proper method of enquiry, this maya or ignorance or 

adhyaropa is totally destroyed. Svayam sisyate: Thereafter, 
the self is ’revealed’. It is not created, because it is 
already there. One is revealed to one-self. Therefore, 
atma jhanam is not the result or phala of vicara; T 
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is not ‘created’ by vicara. It is in the existence of one’s 
own essential being that vicara is possible. 

Is destruction of maya equivalent to the creation of 
knowledge or are these two different things? What is bondage 
and what is liberation? These questions are now taken up— 

^rcj =ET |:fecTT I 

STtrfr IIVII 

Advaya nanda rupasya sadvayatvarh ca duhkhita 
Bandhah proktah svarupena sthitir mukti ritlryate (4) 

= of the non-dual blissful Self; 

= the duality; xf = and; ^:%cTT = being miserable; 

TO = bondage; RtrTT: = is said; = by ones 

own essential nature; = abidance; gfrF: = liberation; 

ffrf = thus; = is declared. 

The presence of duality in the non-dual and the misery 
in the blissful Self is called bondage. Attainment of ones essential 
nature (non-dual, blissful existence) is called liberation. (4) 

Advaya ananda rupasya: The essential nature of the 
Self is advaya i.e. one without a second — there is no 
knower- known difference; and because it is advaya, 
it is ananda. It is not conditioned by any limitation. A 
great mahatma (Sndhara Svami) has defined ananda as 
the absence of any conditioning’. Anandam is anantam, 

infinite. Infinite is that which supports all the conditionings 
but which itself is not conditioned by the conditionings. 

Although a-dvaya and anandarupa are my essential 
nature, I have fallen. In what way? 

(a) Sadvayatvarh duhkhita ca bandhah proktah: 
Although, I am advaita tattva, I have suffered 
the dichotomy of knower-known; and, 

(b) I have become a miserable being. Duhkham is 
the dependence on the conditioning. (Sarvam 
para-vasam duhkham - Mahabharat) 

The Combination of the two constitutes bondage. This 
bondage is contradicted by mukti or liberation. What is 
mukti? 

Svarupena sthitim muktih iti Iryate :It is said that 
mukti is getting established in one’s own essential nature, 
which is advaya , ananda rupam. 

Having thus defined the creation of the world, one’s 
own essential nature, bondage, liberation etc.,this particular 
theme is now concluded. 

Therefore— 

sRTt f^rrVl fecft I 

fcj-clK^ INI 

A vicara krto bandho vicarena nivartate 
Tasmat-jlva paratmanau sarvadaiva vicarayet (5) 

SffaraTTficT: = born out of lack of discrimination; ^1: 

= bondage; fNrfal = by proper enquiry; = 

is removed; cTTRTcf = therefore; M<cHl4"l = of the jlva 

and Paramatma ; = all the time; = firmly; 

= should be enquired. 

This bondage is due to lack of discrimination of one’s 
real nature. It can be negated by proper enquiry. Therefore, 
one should always enquire about jlva and supreme Self. (5) 

A vicara krto bandhah vicarena nivartate: Bondage is 
caused by the lack of discrimination, not by the absence 
of thinking (which is deep sleep) but by the inablity to 
think correctly. It therefore follows, that a-vicara can be 
removed only by vicara. when one starts thinking (analysing) 
correctly, the bondage born out of a-vicara will be removed. 
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Tasmat jlva paramatmanau sarvada eva vicarayet: 
Therefore, one should constantly contemplate on what 
is jlva, what is Paramatma etc.? 

What is the nature of this contemplation? The world 
of matter, the conscious I, who is the knower of this 
world, (the waker) and the waking experience of this 
world, all the three together constitute the ‘world’. The 
technique to discover this understanding, is to examine 
the extent to which this T is independent of the world, 
in the following manner: 

(a) The world of matter is ’known’ by the sense 
organs and whether the world is there or not, 
it does not affect the sense organs. So the sense 
organs are other than the object. 

(b) Then the instruments of knowledge, the 
jhana-indriya-s, are examined only to discover that 
the seeer, behind the eyes, the hearer behind 
the ears etc., is someone other than these 
instruments of perception. 

(c) Third, coming to the level of the mind, enquiry 
shows that the modifications of the mind are other 
than T — the (5aA:5/) witness. 

Thus in the journey of vicara, we reach the point 
where understanding is gained that T am someone other 
than the gross world of matter, the instruments through 
which the gross world is perceived, the mind which is 
agitated or quiet and the experience of the world. 

Only when this point is reached, can the regency 
to know ‘who am I’ be born; only then will there be 
any speed in the intensity and depth of enquiry (vicara), 
only then will one shed the present state of a-vicara, 
where, through ignorance, so much importance is given 
to the world, where the world is accepted as of value. 

Only when this acceptance born of a-vicara is denied, 
will one be able to come out of the world, by keeping 

the world intact. Then the vicara begins and is maintained 
all the time (sarvada eva) as to what is jlva and what 
is Paramatma - what are the relative positions of this 
limited jTva and the unlimited Paramatma, both of whom 
fall in the same category of conscious existence. 

When such an enquiry begins--how is jiva defined?— 

WxW M \\$\\ 

Aham ityabhi manta yah karta’sau tasya sadhanam 
Manas tasya kriye anter bahir vrtti Kramotthite (6) 

T: = the cidabhasa ; 3^ ffrT 3}fWrTT = identified 

with the gross, subtle and causal body; = this; 

= is the doer ; dW = his; = means of knowledge; 

TT: = is mind; cTW = his; = two types of 

thoughts; ^frf: = The inner and outer thoughts; 

= arise respectively, in the same order. 

The cidabhasa identified with gross body etc., is the doer—the 
jiva The mind is his instrument of function. There are two 
types of thoughts in the mind, the one facing inside, the other 
facing out side, respectively. (6) 

Yah aham iti abhimanta asau karta: He who supports 
and accepts the limitations thinks that ‘I am the doer’. 
And how does he function in this world? 

Tasya sadhanam manahHis instrument of action 
is his mind. Tasya kriye antar bahir vrtti: The modifications 
of the mind are of two types : 

ia) Thoughts with reference to inside, and 

(b) Thoughts with reference to outside. 

The internal and external modifications of the mind 
are now explained— 
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ffrf: I 

||V9|| 

An tar mukha’ham ityesa vrttih kartaram ullikhet 
Bahir mukheda mityesa bahyam vastvida mullikhet (7) 

?fcT = ‘I am’; = of this type; SRT^sfT = 

introvert; ffrT: = thought; = to the doer i.e. jlva; 

= makes an object; ffrl = this is; ^ 

= of this type; qf6*J<sii = the extrovert; (ffrT: = thought); 

= the external; ^ = object; = this is 

it; = objectifies. 

‘I am' — this type of introvert thought illumines the doer 
i.e. jlva ‘This is’ —this type of extrovert thought objectifies 
the external objects for illumination. (7) 

Aham vrttih antarmukha iti esa kartaram ullikhet: The 
modification which is turned inwards is called aham vrtti. 
This vrtti of the mind is responsible for illuminating the 
doer. 

Idam vrttih bahirmukha iti esa bahyam vastu idam 
ullikhet-. The modification which is turned outwards is 
called idam vrttih, and it illumines the world of matter. 
The mind has two aspects - one, that which percieves 
the world of matter as ’this’; this, i.e. something other 
than T (idam); the second that illuminates the knower 
of the world (aham). 

Therefore, if these two vrttl-s are to be transcended, 
this dichotomy of the knower and the known has to 
be obliterated. The mind disappears. Then consciousness 
alone manifests. 

Thus the mind itself illuminates the doership and the 
mind itself illuminates the world of matter, which is therefore, 
the manifestation of One—an aspect of which is existence 
oriented (sat-pradhana). The other aspect is 

knowledge-oriented (cit-pradhana). Unless there is a 
knower, nothing can exist and be known; and unless 
something exists, there can be no knower. 

Thus when the sat and cit unite and become one, 
the knower-known difference ends. 

How does the external modification operate?— 

JT f^TT: qitaW: I 

cTlP^l^y|U||c{lP^ \\6\\ 

Idamo ye vises ah syur-gandha rupa rasadayah 
Asahkaryena tan bhihdyat ghranadlndnya pahcakam (8) 

= of the objects that are known as ’This’; 

^ = those; ftp'll: = objects; W 3TT^T: = 

smell, form, taste etc.; = are; cfPf = to those objects; 

yiuufq = nose etc.; = the five sense 

organs; = without admixture i.e. separately; 

= perceive. 

The objective perceptions such as smell, form, taste etc., 
are perceived without any admixture in knowing, by the five 
separate senses such as nose etc. (8) 

Id am ah ye vitesah syuh gandha rupa rasa adayah: 
The objects in the world of matter that are perceived 
by the idam vrtti or external modification, are of five 
types i.e. smell, form, taste, touch and sound. 

Tan ghrana adi indriya pahcakam asahkaryena bhindyat: 
These objects are cognised or known by the five sense 
organs such as eyes, ears, nose, tongue and skin, and 
there is no confusion or mix up in the field of these 
perceptions. 

How does objective knowledge take place? — 
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f^TT | 

flT^T=r fegj: II^H 

Kartararh ca kriyarn tadvad vyavrtta visayanapi 
Sphorayedekayatnena yo’sau saksyatra cidvapuh (9) 

= the JIva> &m = the objective thoughts; 

^ - and; ^ sn^rT = the respective objects 

perceived by the senses; = also; q=Rr^T = simultaneously 

in one whole; *T: = that; = conscious being; 

illumines; 3TOt = he; 3^ = in the vedantik text; 

= the witness. 

The jiva, the objective thoughts and the respective objects 
perceived by the senses also, are illumined simultaneously as 
a whole, by the conscious being. In vedanta he is referred 
as witness. (9) 

Kartararh kriyarn ca tadvat vyavrtta visayan api: The 
factors involved are : 

(a) The doer or the knower 

(b) His activities or undertakenings, and 

(c) Along with the different objects and perception 
of those objects. 

Yah cidvapuh eka yatnena sphorayet asau atra sSksi: 
All these are illumined simultaneously by one source i.e. 
consciousness and this is called the witness. 

A true understanding of this statement should lead 
to the knowledge that the witness or saksl cannot be 
different from individual to individual. This is what Lord 
Krsm makes emphatically clear when He says {B.G. ; 
XHI:2) There is only one knower, one ksetrajha, one 
saksf, although there are many ksetra-s, embodied’ The 
saksi is not different from body to body 

The waker, waking world and waking experience; the 
dreamer, the dream world and dream experience etc., 
is illumined simultaneously by the saksl (eka yatnena ). 

This saksl is itself the turlya avastha or fourth state 
of consciousness. The turlya avastha is that which is present 
in all the other three avastha-s. It is not mutually exclusive 
unlike the other three avastha-s, where one avastha cannot 
exist in the other two. This turlya avastha or saksl which 
is in all the three states is, therefore, one without a 
second. It is known as undifferentiated consciousness. 

How this drasta or saksl is able to illumine the trio, 
of knower-known-knowledge, is stated in the next bloka--- 

ffcf ^ IKo|| 

Ikse §rnomi jighrami svadayami sprsa myaham 
Iti bhasayate sarvarh nrtya salastha dlpa vat (10) 

= the I; * I see; Tprtft = I hear; fay# 

= I smell; wi<4i!h = I taste; Ppnftr = I touch; 

# = in this way (the experiences); = the objects 

of knowledge; = the one witness illumines, (the 

knower, known and knowledge); ^r?T- ^9^ = 

like the lamp in the theatre. 

The I, experiencing as : I see, I hear, I smell, I taste, 
I touch, in this way experiences all the objects of the experiences, 
which the witnessing consciouness illumines, like the lamp in 
the theatre. (10) 

Aham Ikse srnomi jighrami svadayami sprsami iti sarvam 
bhasayate: I see, I hear, I smell, I taste and I touch. 
In this way all the five experiences are illumined by 
the saksl 



1276 PancadasT 

The word ‘sarvarri has a loaded meaning in vedantik 
language. It does not mean merely all that is seen, heard 
etc., but the two of seer, seen and the knowledge of 
the object; knower, known, (bahir vrtti) and knowledge 
etc. This trio of drasta, darsana anddrsya i.e. the experiencer, 
experience and experienced, is iilumined by the saksi 
simultaneously, without any effort. 

Nrtya salastha dipavat: Like the light in the theatre, 
illumines ‘every thing.’ What is the ‘everything’ that is 
being illumined by the theatre light? what does ‘everything’ 
include, is explained in the next sloka. 

(References : U.S.-18.120 and 18.123) 

From this sloka onwards, it will also become clear as 
to why this chapter is entitled as the ‘lamp of the theatre.’ - 

srg i 
cl<^TI^5fa ll^ll 

Nrtya sala-sthito dipah prabhum sabhyansca naitakim 
Dipayeda visesena tada bhave’pi dlpyate (11) 

fWcT: = the lamp in the theatre; 9^ 

= the owner; ^ = and the audience; detail^ 

= the dancer; = without biasness and 

differentiation; = illumines; = there; 

= although absent; = illumines. 

The lamp of the theatre illumines the owner, the audience 
and the dancer without any biasness and diffemtiation. It continues 
to illumine even when all these are absent. (11) 

Nrtya sala sthitah dipah avisesena dipayet: The light 
which is illuminating everything in the theatre illumines 
without any discrimination, without any preferences 
{raga-dvesa rahita ). Prabhum sabhyarhs ca nartakim:- What 
are those things? The owner of the theatre, the audience, 
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as well as the dancer on the stage. Tad abhave api dlpyate-. 
And (the most beautiful part is) even when everyone 
has left, and there is nothing happening in the theatre, 
it continues to illuminate. It is not concerned even if 
there is nothing specific to illumine! 

In the same way, witness or saksl is he who has 
no sense of doership, because he is independent of the 
illumined. So ‘I’ the witness neither wants to do, to achieve, 
nor does it have any fear of losing. Fear arises when 
there is dvaita bhava. Therefore, the doership, the doer 
and the experiences of doing, are all illumined by this 
one T — the witness. 

This simile of the Lamp in the Theatre is further 
elaborated-- 

» fm FTs-ft fewqfq- i 
FFT ^ ||^|| 

Ahaiikaram dhiyam saksi visayanapi bhasayet 
Ahahkara dyabhave’pi svayaiii bhatyeva purvavat (12) 

?TT8|fr = the witness; Sl^Kff = to the jivs, fwj = 

to intellect is thoughts; = to objects; = 

illumines; = the jiva etc., = when absent; 

= also; = itself; = as earlier; *nfrf 

= continues to illumine. 

The witness illumines the jiva, the thoughts and the object 
of thought also. However, even in the absence of the jiva, 
etc., the witness continues to illumine by itself as earlier. (12) 

Saksl ahaiikaram dhiyam visayan api bhasayetAs 
the light in the theatre illumines the three—the owner 
or porprietor, the audience and the performer, so also 
the saksi illumines the ahahkara, the intellect or buddhi 
and the objects which are perceived through the intellect. 
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How does one know that one has come upto the 
point of being a saksl When one has ceased to worry, 
to be excited, ceased planning actions to solve problems. 
Bhagavan Krsna says (B.G. VI. 24) ‘Understand that when 
desires born out of sahkalpa are eliminated, one is nearer 
to saksl 

Ahahkaradi abhave api svayarii purvavat bhati eva: 
Even when all the three i.e. the knower, known and 
Knowledge are absent,—as in the deep sleep (susupti) 
state, the saksl himself does not disappear, but it continues 
to illumine the absence also. That presence which is not 
opposed to absence is that presence which gives validity 
even to non-existence as to the existence. That is the 
saksl 

Now a doubt is raised. Only the intellect can know 
the presence and absence of the world. Therefore, only the 
antahkarana or the mind would appear to be important and 
not the saksi. This is rebutted in the next sloka— 

i 

cT^TCTT 11*311 
Nirantararh bhasamane kutasthe jfiapti rupatah 
Tadbhasa bhasamaneyarh buddhir nrtya tyanekadha (13) 

= because of the illumination of the 

witnessing consciousness; = uninterruptedly; q# 

^4cl: = as pure undivided consciousness; = thus; 

gfe: = the thoughts; cT^TCIT = by the light of witnessing 

consciousness; = having got illumined; = 

in many ways; ^ifcl = dances. 

Because of the incessant illumination of the witnessing 
consciousness, itself being of the nature of pure knowledge, 
the intellect dances in many ways having got illumined by light 
of consciousness. (13) 
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Nirantaram bhasamane kutasthe jhapti-rupatah: This 
Kutastha , the nirvikara saksl is of the nature of knowledge 
alone. It is ever present. 

Knowledge is of different degrees -- one, is the 
knowledge of an object; second, this knowledge is in 
the form of a thought, which declares that this is an 
object; third, is the stage where this knowlege of the 
object is owned by the owner of the knowledge, that 
‘I know that this is an object’ (aham janami, srnomi 
etc.) . These three factor of knowledge put together make 
the objective knowledge complete. 

There is, however, a fourth knowledge, called Jhapti 
rupam, which illumines not only the presence of an object 
but also its absence. This knowledge illumines the presence 
of the thought, as well as its absence. When an owner 
of the knowledge is associated with the presence or the 
absence of a thing, it falls in the perview of objective 
knowledge involving thought process. In Jhapti, this 
knowledge is pure without involvement of thought process. 
Hence there is absence of knower at this stage. 

But when it comes to ‘I’, one is both the knower 
and Known, both subject and object. This is pure knowledge, 
pure consciousness, jhapti. It is undifferentiated 
consciousness, that which is not influenced by the presence 
or absence of objects like the light in the theatre. 

It is never absent being present in the trio of 
knower-known -knowledge. 

Iyarh buddhih tat bhasa bhasyamana anekadha nrtya ti: 
This buddhi which is illumined by the kutastha caitanya 
(which is not influenced by the pressnce or absence of 
objects, or the knowledge of the objects) constantly dances 
in different ways — it takes the shape of one object, 
drops it and takes the shape of another and so on, ad 
nauseum, constantly dancing to the tune of the world! 
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Therefore, the argument that the buddhi alone is 
important for knowledge and that the saksi is not required, 
is not correct. 

Continuing the example of the lamp in the theatre— 

few qcfeft Jrfe: | 
dHlfeldu-M^Tfer ^T: ^TTSWTTW: ||^V|| 

Ahahkarah prabhuh sabhya visaya nartakl matih 
Taladi dharinya ksani dlpah saksya vabhasakah (14) 

= the jiva is the owner; f^W: 

= objects are the audience; fffr: = the intellect 

is dancer; 37^nf^T dlciifc; Nidi'll = the sense organs are 

men with musical instruments; tfTSft = the 

witnessing consciousness is the lamp that is illuminating 
all these! 

The jiva is the owner, the objects are the audience, the 
intellect being the dancer, the senses are the men playing the 
music and the witness is the illuminating light (that is illuminating 
this drama of life). (14) 

There are two aspects in the performance of a play 
in a theatre which can be compared to human existence 
in this world of plurality - 

(a) Ahahkarah PrabhuhThe proprietor of the theatre 
is the ahahkara. The whole drama is staged because 
of this Prabhu’s power and will. 

(b) Visayah sabhyah:- The patrons ( the audience) 
are the objects in the world. 

(c) Matih nartakl: The buddhi is the dancer. 

(d) Aksani taladi dharini: The senses are the musicians 
playing on the different instruments. 

Natak DTpa Ch. X 1281 

Saksi avabhasakah dlpah: The light illuminating the 
theatre and the whole show is the saksi. 

Ahahkara expresses itself not only in the pride of 
affluence or povyer but also in pseudo-humility. 

Only when there are persons in the audience - the 
objects in the world, —can the dancer be inspired to 
perform, can the mind feed itself on the multiplicity of 
the world and undergo a variety of modifications. The 
buddhi begins its agitations because of the value given 
to the different objects, when the audience empties out, 
to whom will the dancer dance. In the absence of the 
objects and the value given to the objects, there can 
be no modifications of the mind. 

The dancer is given support by the music and the 
tala So are the buddhi and the senses excited by the 
colours and forms, which add spice to experiences. 

All these—the ahahkara, the buddhi and its 
modifications and the senses organs are all illumined by 
the same saksi 

Now a doubt arises: If saksi is the illuminator of everything, 
it means that saksi cannot exist without the ahahkara, buddhi 
etc.— 

fwwtft w *TT$ft WTCFfe IKMI 
Svasthana samsthito dlpah sarvato bhasayet yatha 
Sthira sthayl tatha saksi bahirantah prakahyet (15) 

= as; = the lamp; WIR sd^STcT: = is stationed 

„ in its own place; «4d: = to everything in the theatre; 

= illumines; cTSIT = similarly; = the witness; 

f?SR = remaining unchanged; 3%: $RT: = the 

external and internal; = illumines. 
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As the lamp stationed in its own place illumines everything 
in the theatre, similarly, the witness remaining unchanged illumines 
the inner and outer world. (15) \ 

Svasthana saiiisthito dipah sarvatah bhSsayet. The light 
in the theatre stays in its own place and does i\ot undergo 
any modifications irrespective of what the dancer does 
on the stage, although she is constantly on the move. 
The light illumines everything, whatever be the bafekdrop, 
whatever be the performance. \ 

Tatha saksl sthira sthayi bahirantah prakaiayet.The 
saksi is also similar, it is established in its own glbry 
and it is not subjected to any modification, it illumines 
everything ‘outside’ (objects) and ‘inside’ [ahahkara etc.) 
That is, the saksl has in reality no differentiation with 
regard to ‘in’ or ‘out’ which have validity only with reference 
to the knower and not to the saksl. 

The question arises: there is no outside and inside in 
the saksi, how can it illumine outside and inside? There 
seems to be same flaw in this statement. This is answered 
in the next Sloka— 

few ll^ll 
Bahir-antar vibhago’yarh deha pekso na saksini 
Visaya bahya desastha dehasyantar-ahahkrtih (16) 

= this; f^TFT: = differentiation into 

outer and inner; = with reference to gross body; 

•T = not; = is the witness; f^TT: = the objects; 

= are outside; = the ‘I am’ notion 

i.e. jivabhava ; = of the gross body; 3RT: = inside. 

This differentiation of inner and outer is with reference to 
the gross body and are not in the witness. The objects of knowledge 
are outside while the ‘I am’ notion is inside the gross body. (16) 
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Ayam deha apeksah bahir antar vibhagah saksini na 
(bhavati): (Of course) Difference of outside and inside 
have no meaning in the saksi. It is only because the 
discussion is with reference to this gross body, that these 
terms ‘in’ and ‘out’ are used. The saksl is unnecessarily 
associated with these concepts. 

How are these concepts of ‘in’ and ‘out’ developed? 

Visayah bahya desastha dehasya antar ahahkrtih: The 
objects of knowledge are spoken of outside, and the 
ahahkara the owner of the worldly objects is the owner 
with reference to inside, the body. 

So when it is said that the saksi is the illuminator 
of in and out; it does not mean that ‘in’ and ‘out’ are 
given importance. It is only to help in the understanding 
that in-and-out-difference is brought in only in 
conceptualised objective knowledge, not in the Absolute 
knowledge which supports in and out. 

How does the saksi which is un touched by ‘in’ and 
‘out’ i.e. either the knower or the objects of knowledge, comes 
to be referred with reference to ‘in’ and ‘out’?— 

ll^ll 

Antah-stha dhih sahai vaksaih bahiryati punah punah 
Bhasya buddhi-stha cahcalyam saksinya ropyate vrtha (17) 

3RT:f2TT sft: = the intellect staying inside the gross 

body; 3^): = along with the sense faculties; 3T: 

= again and again; = out; ^TTfcf = goes; 

= alone; "MIW sjH&W = the modifications of 

the thoughts that are illumined; = on the witness; 

= vainly; STRfczfi) = is superimposed. 
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Essentially, it is the intellect staying inside the body goes 
out again and again through the senses, and the modifications 
of the thoughts is vainly superimposed on the witness. (17) 

Antahstha dhlh eva aksaih saha bahiryati punah punah: 
The mind which is inside (the gross body), flows out 
through the sense organs. To the field of objects — sabda, 
sparsa, rupa, rasa, gandha, again and again. 

Bhasya buddhi stha cancalyam saksini vrtha aropyate-. 
As a result of this going out and coming in of the vrtti-s 
or thoughts, the buddhi is in a state of constant modification 
or cahcalata. But, these vrtti-s are vainly superimposed 
on the saksi 
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= a thin ray of sun; 3TETcT: = is without any movement; 

= is that (beam of light); hc4hA = when 

the hand is moved; 3^1" = as; 3TTcfiT: = the eight; 

= dancer; = as it. 

The tiny ray of sunlight entering inside the house through 
the hole of a door is infact without any movement, when 
intercepted by the dancing movement of the hands, appears 
to be moving itself, as if. (18) 

Svalpa gavaksat grha antargatah atapah acalah: The 
thin ray of sunlight coming into the room through the 
small hole (in a wall or a window) is motionless. 

According to the Ksanaika vijhana vada of the Buddhist 
philosophy, when the mind has taken the shape of the 
object, this shaped-thought is illumined in the light of 
consciousness, and the knowledge takes place. This is 
one entity. Then the second thought takes shape and 
the cycle is repeated. For each entity there is a saksi, 
and therefore, saksi is born with every thought and dies. 
But because of the frequency of these thought-entities, 
an illusion of continuity is created. 

This approach is denied here. The fickle modifications 
of the mind, the thoughts are superimposed on the saksi 
(the kutastha caitanya ) which is immune to any modification 
or conditioning. 

This is illustrated by an example — 

cT^T ^ mi IIUI! 

Grhantar-ga tab svalpah gavaksa datapo’calah 
Tatra haste nartyamane nrtyatl vatapo yatha (18) 

I 
= from the hole in a door; 

= the one entered inside the house; 3TTcFT: 

Tatra haste nartyamane nrtyati iva atapo yatha: But 
if the hand is moved across the sunbeam, it appears 
as if the sun’s ray is dancing (same principle as of a 
film projector). In the same way, the constant movement 
or cahcalata of the mind is superimposed on the kutastha 
or saksi, which by itself does not change from knowledge 
to knowledge, and is without any modification. 

This is stated in the next Boka— 

rRTT cT^T IIUII 

Nija sthana sthitah saksi bahiran targama gamau 
Akurvan buddhi cahcalyat karotlva tatha tatha (19) 

cMT = in the same way; fer fSJFT f^sicT: = rooted in 

his own place; FTRift = the witness; - out; = inside; 

SfFTflt = going and coming; = although not 

_ doing so; = due to the modification of the 

intellect; cWT = same way; =Wlfd = does; ^ = as if. 

In the same way, the witness rooted in its being, although 
not going in or out, appears to be doing so on account of 
the modification of the intellect. (19) 
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Saks! nija sthana sthitah: The saksi is rooted in its 
own place. Which is this place? Where is it?. 

Saksi does not fall within the concept of space. So 
to try to locate saksi inside or outside is an illusion. 

Bahih antah gama-agamau akurvan: Because he is 
everywhere; therefore, there is no place he can go to 
or come from (like space). So, if buddhigoes out through 
the organs of perception, wherever the buddhi goes, there 
saksi is, whether it is sukhaih or duhkham. 

When the buddhi or vrtti comes back, the saksi is 
there. That is how the perceptions of the world is known. 

Buddhi cahcalyat karoti iva tatha tatha: In this manner, 
the association of the saksi with every thought, agitations 
of the mind are super-imposed on the saksi. This gives 
an illusory perception that the saksi is behaving as if 
it is the mind. 

The same thought continues— 

^ HTSft ft rTT^ft | 

m *TToMffd cTpT *T: |Ro|| 

Na bahyo nantarah saksi buddher desau hi tavubhau 
Buddhya dyasesasarh Santau yatra bhatyasti (atra sah (20) 

STTCift = the witnessing consciousness; T = neither; 

= is outside; ^ = nor; SfPrR: = js inside; cff 3*ff 

i&ft = there both the outside and inside (concepts); 

% = indeed; = of the intellect; snfc = 

the intellect etc.; 3^ = totally; = when absorbed; 

= the witness; T? Mild = whereever illumines 

himself ; cT? = there; 3Tfw = exists. 

In fact, the witnessing consciousness is neither inside nor ' 
outside. Both these concepts belong to the intellect. Therefore, 
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when the intellect is quietened, the witness is where he is 
illuminating himself (i.e. everywhere or nowhere). (20) 

Saksi na bahya na antar: Saksi is neither ‘in’ nor 
‘out’. 

Tau ubhau desau buddeh hi: These two spatial concepts 
of ‘in’ and ‘out’ of outer space and inner space refer 
to the condition of the intellect. 

Buddhi adi asesa samsantau: When the buddhi, with 
all its thoughts and agitations gets totally quietened, the 
concepts of time and space which constitute the agitations 
of the mind is quietened. 

Sah yatra asti tatra bhati: Then the saksi continues 
to shine forth in his non-existence independent of the 
presence or absence of agitations. 

Space is defined as the consciousness of expanse. 
Therefore, expanse happens when consciousness is present. 
It illumines the vrtti-s(specific conciousness), like a mirror’s 
reflected light on a wall. When the vrtti-s are quientened, 
the consciousness still illumines (general consciousness), 
like general sunlight. 

Therefore, concept of inside, outside has no meaning 
with reference to kutastha caitanya, in which the individuality 
has already dissolved. 

The irrelevance of concept of space with reference to 
saksi is now explained — 

^T: i 

^ g IR^II 

Desah ko ’pi na bhaseta yadi tarhya stva desabhak 
Sarva desa praklrptyaiva sarva gatvarh na tu svatah (21) 

3Tfr = any; = space; ^ = if; =T = not; 

MT^cl = is illumined; = there; = beyond 
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space; 3T^ = may be; = being associated 

with total space (concept); = certainly; = being 

omnipresent; ?^cT: = essentially by himself; =T jj = not 

indeed. 

When there is no concept of space to illumine, then the 
witness may be considered as not belonging to any space 
Being associated with total concept of space, the witness is 
called as omnipresent; essentially he is not. (21) 

Kah api desah na yadi bhaseta: When as in deep 

sleep, the mind and its agitations i.e. the concept of 

time and space are totally quietened, there is no question 
of space at all. 

Tarhi adesabhak astu : Then what can be said about 
the saksf who does not belong to any space, and hence 
not conditioned by the space. 

Sarya desa praklrptya eva sarvagatam na tu svatah: 

Because the total space is associated with the saksf 
the saksf is called all-pervading. But from the point of 

view of the saksf, there is no such thing as all-pervading. 

From the standpoint of man on the earth, the sun’s 
light removes darkness. But from the sun’s point of view, 

light and darkness have no meaning. So the terms like 

in, out and every-where have no meaning, where saksf 
is concerned. 

Continuing this thought further - 

^ 5TT ^t 

HTSft cRTT |R^|| 

An tar bahir va sarvarh va yam desarh parikalpayet 
Buddhi stad desagah saksf tatha vastusu yojayet (22) 

ife = the intellect; 3^ = inside; 5% = outside; 

3T = or; ^ = all space; 3T = or; zpf = to whichever; 
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=- space; HRetK-H4^ = can imagine; *TT8ift = the 

witnessing consciousness; *&FT: = is accepted to be 

present there; cTSTT = in the same way; = with regards 

to objects; = can be applied and deducted. 

Whichever concept of space, inside or outside or total 
space is imagined by the intellect, the witness is present there. 
In the same way, it can be applied to every object. (22) 

Buddhih yam sarvarh desarh antar bahir va parikalpayet: 
Whatever concepts of space that the buddhi projects — 

in, out or everywhere, Saksf tat desagah (yojayet): the 

saksf is there, because unless buddhi is illumined in the 

light of consciousness, it cannot develop, maintain and 

sustain concept of space. The kutastha, which is the 

substratum, is present everywhere, at all times, in deep 

sleep and even after the death of the body. 

Tatha vastusu yojayet: In the same way, the saksf, 
its presence and its association with all objects, exists 

only with reference to the concept of space. 

For example, where does the knowledge that ‘the 

murti of Krsna is’, take place? In the murti or in the 

mind? If in the murti, then the viewer’s presence is not 

required; if inside, that will mean the object is outside, 

and the knowledge is inside. The correct statement would 

be that the object, the knower and the Knowledge, all 

the three are in ‘Me’. Where is ‘Me’?—Wherever and 
everywhere. 

Thus, when one realises that space is only the mind’s 

concept, conditioning of the saksf v/[\h concepts of space 
will be dropped. 

That the saksf is the witness of whatever is conceived 
by the buddhi, is the subject of the next sloka--- 
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^TT cTiTrS™^ I 

cT^T cM ^rTOft ||^|| 

Kac/ja drupadi kalpyeta buddhya tattat prakasayan 
Tasya tasya bha vet saksl svato vag buddhya gocarah (23) 

= the witnessing consciousness by itself; 

3^* 3pi)^K: = not being the object of speech etc.; 

= by the intellect; = whichever; 3TTft 

= the form etc.; = is imagined; cTcf cT^ = 

all that; y4>isN4*f = illumining; (TFT cTFT = of that object; 

’FTRift = witness; = is. 

The witness is neither an object of speech or intellect. 
Whatever forms etc. is imagined by the intellect, illumining 
all that it stays as the witness of all that. (23) 

Yad yad rupadi buddhya kalpayet tat tat prakasayan: 
Whatever forms of body are conceived by intellect, that 
is illumined by saksl. 

Concept of expanse called space, concept of distance 
called time, and concept of volume called object, are 
all concepts of the mind which are given validity by 
the presence of consciousness. 

Tasya tasya saksl bhavet: The consciousness becomes 
the witness for everything that is conceived by the intellect. 

Svatah vagbuddhih agocarah: The saksl itself is beyond 
speech and mind. 

If the saksl is beyond speech and mind, then how can 
one know it? This is now answered— 

cTTffW nW ftcT JTUcTT^ I 

PfWW |RV|| 

Katham tadrh maya grahya id cenmaiva grhyatam 
Sarva grahopa samsantau svaya mevava sisyate (24) 

cTTf^i = the atma being not an object of speech 

etc.; W = = by me; = how; UT^T: = be known; 

ffrf = if this is the problem; *TT = may 

not; ’JiOcTT^ = be known; ^4jj6 = all the concepts; dH^ii'dl 

= having cooled down; ^ = one’s own self; 

= is already there. 

If one has the difficulty in knowing this witness, being 
not in the perview of speech and intellect; one may not know 
it. When all concepts are cooled down, the witness is already 
there by itself. (24) 

Katham tadmmaya grahya id cet: If the Truth cannot 
be comprehended by buddhi, if the speech cannot describe 
the Truth, then how can one know it? If this is your 
problem — 

MS eva grhyatam: Then do not try to understand 
whatever you do, you will only be forming some concept 
or the other, which is not the Truth. 

Sarva graha upsamsantau svayam-eva avaSisyate: When 
one relinquishes totally the hold on concepts of time, 
space and object i.e. when this rejection of concept formation 
in the mind is total and complete, not because others 
have said so (paroksa jhanam) but in a very direct way 
(aparoksa) then T alone is. The trio of 
knower-known-knowledge can exist only in the conceptual 
framework of time, space and object. 

The world has existence only in the pairs of opposites 
and, therefore, there is no meaning in raga-dvesa, 
kama-krodha etc., which are only minds’ modifications. 
When this knowledge takes place, everything is dropped 
as, indeed, of no consequence. 

Coming to the level of mind, the mind is divided 
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into two—inert and the consciousness in—3:1 ratio. The 
inert consists of manas in the form of doubt, of buddhi 
in the form of decision and of memory in the form 
of citta. The fourth aspect is ahahkara which gives validity 
to the other three. The consciousness has no deSa, kala 
and vastu modifications. 

The inertness of the world is an illusion, but the 
world as existence is not. The difference between 
consciousness and inertness is, therefore, an ilusion since 
it is the former that has given existence and validity 
to the latter. Once this knowledge takes place, the 
knower-known difference gets obliterated and pure 
consciousness alone remains. In this pure consciousness, 
there is no creation and no destruction, no jiva-jagat-Uvara 
and above all, no ignorance! 

Therefore ‘Being’is the goal and not Becoming 

If all the instruments of knowledge at our disposal viz. the 
senses, the mind, intellect etc., are dropped, then how will 
one know the Truth ? — 

^ Hhi'WifKi | 

to n^n 
Na tatra mana peksasti svaprakaSa svarupatah 
Tadrg-vyutpa ttyapeksa cecchrvtim patha guror-mukhat (25) 

^ = in knowing the atma-, *TR 3^TT = authority 

of means of knowledge; =T = not; = requried; 

= ,being self iUumined; iTTfT; = of that type; 

59cqfrT 3^fT = if authority of knowledge is still 

needed; = from the guru’s ; pricf = m0uth; 

= scriptures; TO = study. 

The Stma being self-effulgent, there is no need of any 
authority of means of knowledge. If you feel this need of 
authority, then study scriptures from the mouth of a teacher. (25) 
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Tatra mana apeksa na asti svaprakaSa svarupatah: 
No authority (mana or pramana) is required to prove 
that the pure self exists, because it is atma anubhuti. 
For kutastha caitanya, there is no expectation of any 
authority for its being conscious. 

Tadrg vyutpatti apeksa cet srutim patha guror mukhat: 
If you require the proof of authority that you are kutastha 
caitanya, then approach the guru maharaja and study the 
scriptures. Then slowly you will reach the stage after 
which even the upanisad-s are dropped. 

This is the highest spiritual Truth. Take refuge in:- 

(a) ‘ buddhau saranam anviccha' in buddhi, then; 

(b) 4 Tam abhyar ca \ in Uvara and then; 

(c) Mama ekam Saranam vraja', take refuge in the 
Absolute, dropping everything including the 
individuality. 

There are three types of seekers: the highest, who has 
already reached the goal, and does not require certification 
from others; the middle level student who expects authority, 
and appreciation; and the lowest level student to whom the 
teacher says--- 

WI IR5II 

Yadi sarva graha tyago’sakyas-tarhi dhiyam vraja 
Saranam tad-adhlno’ntar bahir vaiso’nubhuyatam (26) 

= if; = all conceptual; r^TFT: = rejection; 

dlSI'Hl: = is impossible; cffi> = then; = to the 

intellect; = take refuge; = that dependent 

on intellect; 3%: 3T = in or outside; = the 

witnessing consciousness; = may you experience 

yourself. 
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If one is unable to reject all the conceptualisation of intellect; 
then take refuge in the intellect, because 'inner or outer’ concepts 
are dependent on intellect. Experience this as a witness. (That 
is beyond the inner or outer concepts). (26) 

Yadi sarva graha tyagah asakyah: He who is unable 
to reject the concept of time, space and object, Tarhi 
dhiyarh saranam vraja: let him take refuge in the intellect! 

In the effort to know the Truth, logic is the weakest 
step. When one evolves towards the infinite, logic ends. 
But for him who is unable to take the bold step of 
rejecting the desa-kala-vastu limitations, there is no choice 
but to take the support of the intellect. One day he 
will come to realise that— Esa an ter bahir tad adhinah 
anubhuyatam: there is no more question whether the 
saksl is in or ‘out’. The ‘in’ and ‘out’, time, space 
and object are all concepts at the level of antahkarana. 
When these concepts are dissolved, only that which is 
supporting the concepts remains (svayam eva avasisyate). 

OM TAT SAT. 
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