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FOREWORD"

I have been asked to write a foreword to the English
Translation of the Vakyavritti by Swami Jagadananda of the
Ramakrishna Order. The Swami is an erudite scholar who
has the gift of intuition. His conviction is based upon
science and realisation. The translation has the stamp of a
mind conversant with the thought and the art of the Advaita
Vedanta.

The book is an illuminating work of Sankara, explain-
ing the import of the axiom of identity, Tattvamasi. The
axiom is the corner-stone of the Vedanta. The book is
especially meant for those who pursue the Vedantic discipline
eventually to be established in the Truth of Identity and the
ineffable Peace. The method is to develop an attitude of
non-attachment and of witness to psychic functions. When
the mental-self is settled down, the Atman as innerscient
(Sakshi) is revealed. Towards the realisation of the Supreme
Puissance in the stillness of Being it is necessary to rise above
the psychoses and to discriminate the silent self from its
dynamic trappings. A step further, the undivided conscious-
ness freed from all local habitation and name emerges out in
our vision.

The Advaita Vedanta does not entertain the least
elation between Thou and That, or the least qualification
f That by Thou. “Thou art That” is therefore, not a
‘udgement, but the statement of the Supreme Fact. This
orings out at once the distinction of interpretation put upon
he axiom of Identity by the two schools of the Vedanta.
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The author has given the translation of the slokas,
preceded by the English rendering of the component words,
~with expository footnotes in places requiring explanation.
The translation is easy and felicitous. The book will
introduce this masterpiece of Sankara to the English-speaking
race. The analytical contents and the index will be helpful
to the readers in following the book.

MAHENDRA NATH SARKAR
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PREFACE

The English translations of
Sankara, namely, the Vakyavritti, o
vidhi are offered to the public in the hope that they will be of
help to beginners in understanding the fund amental theme
of the Upanishads which preach the unity of the jndividual
and the Universal Self as also the f
distinctions.

the two works of Sri
nd the Atmajnanopadesha-

References to quotations and the explanations given in
the notes will, it is hoped, facilitate the study of the texts.
For the Explanatory notes in the Atmajnampadeshavidhi

ndagiri.

Our thanks are due to Prof, Mahendra Nath Sarkar
for writing a foreword to the Vakyavritti and to
Mr. V. Subrahmanya lIyer, s.a., Ex~Registrar, Mysore
University, for going through the manuscript of the
Atmajnanopadeshavidhi and offering valyap)e suggestions.

TRANSLATOR

lsity of the world of
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The Exposition of the Sentencex
| sfyTorITa T
Salutation to Sri Ganeshat
gifeafansaggafa<aafs
. Fosda fafeafasgaasaniaq |

frmaramaaRgErFgta
sfracey faneaeed aqife 1o u

1. Fq1f7 I bow down =f1-37%HY to the One who
is dear to Sri, aﬁ-ﬁ‘qﬁr-m—%@ H who is the Cause of

the creation, the maintenance in existence and the dissolution

‘of the universe, alfa'saq'-srf%sq whose power is inscrutable,

Farver-évertq who is the Lord of the universe, f:‘:rra'a-fa'va'q
to whom all the universe is known, Sfﬂ?a-g\f'a’q\' who
possesses an endless number of forms, fa’lifﬁ-a':qa'q‘ who

® Viz,, ¢ Thou art that’. See Chh, U, 6.8.7. etc.

T The god who gives success. The word ©Sri® is used before the
name of a person to whom reverence is meant to be expressed,
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2

is perfectly free from all bondage, WQTT-g@-Wgtrf'sr who
is an ocean of endless happiness, fars-ag-99y and

who is pure consciousness unalloyed.

1. I bow down to that Pure Consciousness, an ocean
of unlimited happiness, which is Vishnu, the beloved of Sri,t
the all-knowing Lord of the Universe, assuming manifold

forms, yet bereft of all bondage, possessing an inscrutable
Power and (hence) the Cause® of the creation, maintenance

and dissolution of the Universe.

1. Wife of Vishnu, one of the asﬁccts of Brahman. She is regarded
as the goddess of prosperity and beauty.
2. Just as the rope may be called the cause of the snake for which
it is mistaken. See Tai. U. 3. 1.

o

aeq gHIEragHd faso-

weqg g4 qfiwfead = |

zed fasmaifa garAsd

qegigfeast sudisfen faeag 11 3 0

2. yfem I facay always 9O bow down T
FEFE-q47 to the lotus feet of His agq Sqrarg by whose
grace fysiraATfr I know, @&l for ever, HEAETY the
nature of the Self, ZIH thus,—?ﬂ'gfra' I myself am faoor:
the All-pervading One ¥ and also H?;m_‘ everything
qﬁ:ﬂ?fsm is superimposed HfJ TT on me alone.

2. T always bow down to the lotus feet of my Tc.acher
by whose grace I have known for ever that I am Vishnu !

n‘ Y - G g e P o _ I A
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and that the whole of the phenomenal universe is superim-
posed® on me® alone.

1. The All-pervading One, See Br. U, 1. 4. 10.

2. E.g. when a rope is mistaken for a snake, the snake is said to be
superimposed on the rope.

3. Chh, U. 6. 1. 4-6; 6.7.8.

GIEERIERCEHE TP A R G
ATfEaTaTaw: age afkgsafa 1 3 u*

AT ITEATGAT T WATHAI |
e HfEca WTEHIS FIAT AT 1Y 0 v
3 4, mq‘-q-zr-arqi-mafca. chrched by the sun of the

three miseries IfEYATAT: anxious in heart gh: - endowed
TH-ATfE-ATE: with means leading to liberation, such as,
the confrol of the internal - organ etc. EFFHE! someone
Crf?c!%@fa' says J-TIH. to a right Teacher, g€  Please
éxplain T to me T briefly Has FIIT through mercy
alone WIF+] Holy Sir, Fq that I by which =999 I may
become liberated JATAIRT without any effort HATHTT
HI-FGFTY from this bondage of birth (and death).”

* The booklet begins with this verse. It is in the form of a dialogue
between a Teacher and a disciple. In the third and the fourth verses
the disciple places his problem before the Teacher.

T g=ag 3fq a1 a1
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3, 4. Scorched by the sun of the three distresses,’ with

a spiritual struggle raging in his mind, endowed .thh self-
control and other virtues which are the means ® to liberation, \@T
someone says to a Teacher, a knower s of Brahman, “ IanVC
unadulterated mercy on me, Holy Sir, and please e)fplam to
me briefly the means* by which I may become h}aerated
from the bondage of this transmigratory existence without °
any difficulty.”

1. The three miseries are:
the misery arising from perishable creatures and (3) the
from the actions of gods such as, rain, storm etc.

2. The following are generally regarded as t
are necessary to enable one to know Brahman : !
between the Eternal and the non-eternal, (2) absence of desires as
regards enjoyment in this world and in the next, (3) The qualities such
as keeping under control (i) the internal and (ii) external organs, (iii)
desisting from all worldly actions, (iv) endurance, (v) profound con-
templation and (vi) faith in the words of the Teacher and Vedantas, and
(4) a very strong desire to be liberated.

3. The teaching of such a man only is cfficacious.

4. Seclf-knowledge, the immediatc means to liberation.

5. For, right knowledge, when it arises sets a man immediately free
without any effort on his or anybody else’s part. :

(1) the misery of body and mind: (2)
misery arising

he qualities which
(1) Discrimination

: TREAT
qredy @ gaqeufw: sfawifa azifa v
w afafy facasd @ragmaqan Iy
5. & The Teacher ITH says, gaa-safe: This
particular question g of yours gfgurfa is grear excellent,

Ffa 1 shall explain it § to you fgegseq very clearly.
XI9 Listen @qEIq-TAT: with an attentive mind- ¥R

afefd It is this.— i '

— e — —_rie Vit o e
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3. The Tecacher says,  This question of yours appears
to me to be a very good one. I shall give an answer to it as
clearly as possible. Listen to me with an attentive mind.
It? is this:—

1. The means to liberation.

FeaueaATiea TRy ISTIFITHIAL: |
ararerafaad w1+ afed giwaraag u g n

6. Ig HIAH “The knowledge Tq-taq-ufa-srrfa-
ATF-I<IH that arises from the sentences such as, ¢ Thou
art That’ etc. a’]‘a’]'etq-ﬁ'qq’g and relates to the identity
STT-TTH-SITHAT: of the individual Self and the Universal
Self aq ga gffﬁ-m'm is the means to liberation.”

6. “The knowledge of the identity of the individual

Self and the Universal Self originating from Vedic sentences
such as, ¢ Thou art That ’ etc.! is the means to liberation.”

(The Teacher means to say that the individual Self and
the Universal Self regarded as different through ignorance

are really identical. Instructed by the Teacher one learns
that one is Brahman.) '

1. O.ther such sentences are: (1) Iam Brakman. Br. U.1.4.10., (2)
this Self is Brahman, Ma, U.L.2,, (3) the Self, pure consciousness, is

Brahman, Ai. U, .3. 3; etc. the right understanding of any one of which
sets a man immediately free from the bondage of Ignorance.

fasg 3are
FI ST F. TCATHAT ATEEF a7 G qav |
qeanEnTiEated a1 &9 qerfqaEdg u e
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7. fasy: The disciple gaTe asks, @ “Who SICK
' is the Universal

is the individual Self %: & and who 9T "
STeHT Self? T F% And how can there be TIRTTFAT an 4
identity J1: betwet;n them ? 9T HIH How can again
aa%a’ﬂ-ﬁfﬂ-mfa-araqq the sentences such as, ° Thou
ar; Th;t’ etc. S{Faqraf[al‘ demonstrate dd that?”’

7. The disciple says, “Who is the individ.ual 'Self : |
Who is the Universal Self? How can they be ‘dentlcal_' 1
And how can the sentences like ¢ Thou art That » prove their
identity ?*’

TRRATS
a7 9 GATEM FiseA1 Aaeeada fg ) o
T&d gesfa At F1sg swiathe T dga: 1 =

8. % Iara The Teacher replies, FH: “1 shall give {
you H‘JTQHT?{I{ the solution 37F in this matter ; @h: who -
A else SIq: is the individual Self? qq TA fg It is
certainly you and no one else, —t9¥ you I: who ﬁ@fﬂ'
say HTH to me, &: ¢ Who g am I? srfg you are I
U surely Brahman, 7 there is no IJ: doubt.”

solution. No one else is the individual Self but yourself that

put to me the question * Who am I?’ You are no doubt i
Brahaman* Ttself.”

|
'
l
8. The Teacher says in reply, “I shall give you the ,T
l
!

1. The All-pervading principle.
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farsg SaTe
vartay AT A wEwgeg 1 o
g sgifa arFard gfaed #9 33 1 0

9. firsg: a1 The disciple says, 7 JTaAfHy “I do
not know ;@‘a{ clearly 372 37fq upto this time, rEaqd
Holy Sir, qa—qéq U even the meanings of the words:
ah‘q::!' How ufgusr I can understand anqzr-arfr{r the
meaning of the sentence JFH gy fq < I-am Brahman.
9% So please tell me the meanings of the words.”

9. The disciple explains his difficulties saying, “How
can I understand the meaning of the sentence ‘I am

Brahman’ as I have not yet clearly known the meanings of
the words in it ? So please explain them to me.”’

TREATH

qegaTg WA fqmEt a7 faad
] ardae fg ArEEataEfg 0ogo 1
10. 7% 3979 The Teacher says: WIT You 3Ig
have told gy the truth, = U fgzr§ There are no
famiaY two opinions 3 g in this matter TE-FH-AVE:
(that) an understanding of the meanings of the words (in a

sentence) fg is surely ggr the cause grg7-31¢-3rqnq: of the
understanding of a sentence containing those words.
A

~

s A different reading ¢ faﬁ'[:[q " —Knowledge.

faarrs may also mean contradiction.
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10. The Teacher says, “ You are right when you say
that the knowledge of the meanings of the words in 2
sentence is essential in order that one may be able to under-
stand its meaning. §L

srq-wIagd faarfaasataag: |
SATTFETT: Te: gieF ATeard T 11 g n

11. ﬁﬁ:[ Why doé you T not 9 I recognize HTHTH o
youi'sélf g7 who are 3{:6{:EFF{UT—EI’q’-ﬁgfﬁ'-ﬂ'ﬁ&%‘-ﬁ'a-‘q-fﬂgl
the witness of the internal organ and its modifications,
and an embodiment of Consciousness, TTI+T-FT. Bliss
gey: and Existence?

11. “Why do you not know yourself who are an -

embodiment of Existence-Knowledge-Bliss," the witness® of
the internal organ® and its modifications ?

(The Teacher begins to explain the meaning of the _
world ¢Thou’ in this verse and continues to do so to the C A
end of verse 27 in various ways, in order that somehow or ]
other the disciple may clearly grasp it. For, on this depends
the understanding of the sentence ¢ Thou art That, ’ and such
understanding is immediately followed by liberation. The
Teacher tells the disciple here that the meaning of the word
¢ Thou’ in the sentence ‘Thou art that’> jis Existence-
Knowledge-Bliss which is the Witness of the internal organ
and its modifications.)

1. These three words denote an indivisible Entity. What is
Consciousness is Bliss and Existence, what is Bliss is Existence and
Consciousness and 30 on. See Sankara’s commentary on Tai. U.2. 1, t
and on Br. U. 3.9 28(7). : !

i

W—‘\-w-m e VAR LY B ST e
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2. INuminating all things. Sunlight is an example.

known through ihe light of Consciousness which is the Self. See Br. U.
4.3. 7.

3. The intellect.
JIATAIET®T 1T fagof ar‘t‘a’f‘ang n
fasaaraaar fag cqaeay sgrigat farga w11

12. OFTT Give up quq the misconception %3'

AT of (the identity of the Self and) the body etc.

faaa and meditate fﬂ?ﬂ'{l‘ always JTcHTIT as the Self

aﬁa—favxgq on Consciousness geq-sn:r:a@a*@qg which is of

the nature of Existence and Bliss T grferory and is the
Witness of the intellect. '

12. “Give up the misconcepfion identifying the Self
with the body etc.! and always® know yourself to be Existence-
Knowledge-Bliss, the witness of the intellect.

1. The body, the senses, the mind, the intellect and the vital force.

2. Night and day, by renouncing everything that may stand in the
way of constant meditation. Sce Bh. Gita. 18, 52,

wqrfenreaa: faoseaaqy sreqr getfaag 1
faazifengryafasrearsy FFAAT 1 23 1

gTeAT afe fvisTywigasr: | "
FUASFIAERIAT Sfqarag 1 9w 1~

FTFSIT FEIEIAN: TIAT 7 o2} a9y |
ISl q91 7Y Tgfmeaagma w gy n -~

Everything is
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13. (Iq:) fqug: The gross body & is not STTHT the
Self Iq: as it is ®q-(fg-ATT possessed of colours etc.
W’Wﬁ{ﬂ'ﬂ' like jars and other things, & and also farqq-
S1fa-war-ya-fasTearq because it is a modification of the
ether etc. the great elements, itu’a‘q like a pitcher.

14. zfg If 3rgw this faos: gross body H: is accepted
3TATHT as not to be tile Self Gfﬁ%ﬁ -q&HTT on the strength of
these arguments, Wfgqigd please demonstrate 3T [cHTAH

the Self ITET I} directly, FT-ATHAIHA] like an emblic
myrobalan fruit placed on the palm of your hand.

15. JoT Just as ga-gsa[ a seer of a jar gagT is by
all means STZrq fiyar: distinct from it T and by no means
identified with ¥z it, 9T so 3JIgH L, dggeaT the seer
of this gross body, ¥ am not &g the body. FAATT
Ascertain gfg this.

13, 14, 15. <« The gross body is not the Self because
it is possessed of form etc., like jars and other things 21
also because it is a modification of the ether and other great
elements like a pitcher. ” (The disciple says) ¢ If on the
strength of these arguments the gross body is accepted to be
the non-Self, please demonstrate directly the Self like an
emblic myrobalan fruit placed on the palm of one’s hand. ”’

in all

(The teacher says) “Just as a seer of a jar is, .
the

respects, distinct from it, so, know it for certain that you,
seer® of the body, are by no means one with it.)

1. The witness,

-~ j
oy
rva

Ay
7
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wafafraegrgfafaamif fifag
wigfgemar s Arfreraara 1 gg n ¥

16. THH In this way fﬂf?&'@ gfd come to the qonclusion‘
3 ‘I am sf'r‘a'q-gc'f the seer of the senses, 7 but not
gfeaaifor the senses’; g9y 3fT and also come to-
the conclusion AgH ‘I am T neither HT: the mind, gl%;
nor the intellect YT nor STUI: the vital force.’

16. ¢ Thus ascertain' that you, the seer of the senses, are
not the senses themselves; and know for certain that you are
neither the mind nor the intellect nor the vital force.

(After showing that the gross l;ody is not the Self, the
Teacher asks the disciple to know that the subtle body
consisting of the senses, the mind, the intellect and the vital

force is also not the Self and follow the line of argument
shown in the three previous verses.)

1. For the discrimination of the Self from the subtle body see Br.
U. 2. 1. 17-19.

gaTtaisfa qur Tigfafy Tgfamegay |
TSETATANT fAgor sy o e 1l

17. QAT Similarly (ascertain) g ‘I am 7 not ALHTA:
afq gfd also the combination (of the subtle and the gross
bodies). >  FFITIT Be sure fgur intelligently, ATATAT
by means of inference, E'WERE of the Self, the Seer,

724-faSq9Y who is quite different in nature from the seen,
the objects.
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17. <« Convince yourself that you are also not tl.le
combination of the gross and the subtle bodies and ascertain
accurately, by means of inference, that you, the seer, are¢
quite distinct from the seen.

Sfrzaraay wrar grarfesargfasaaT: | o
aeg gfafaaraor disgiaeaaaT 1 s |

18. &gy I am @: He, geq @fafa-ATAor by whose
Proximity only WTgT; non-conscious entities gg-gfrag-eI=a:

like the body, the senses etc. BIA-HIfE-saATgfq-g1AT: are
able to function by way of rejection (or acceptance)-
AIYIIT Ascertain gfq this.

18. “Know yourself to be One owing to whose
Proximity alone non-conscious entities like the body and the

senses are able to function by way of acceptance 20
rejection.

FATIAFTFTIT: HITHIFGAT A2 | _
geARiETsAcRa® rsgfaagaarTg 1 g 1!
19. uigq I am §: He I: who, ATINfFHIT: qq
changeless by nature, 9 the Innermost Self, Fr&Aq puts

into motion gﬁ;{-mé’ﬁ the intellect etc. JFYTHTAAQ Tq
as the loadstone (draws iron). 31'&&1’]’(& gfa Ascertain this.

& 19. < Have the firm conviction that you are 011‘31 with
¢ changeless Innermost Self that moves the intellect
© the loadstone moving iron.

Br, U. 3-7. 15-23.

etc.

1.

X
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. ASSTRAriIfea geaTfasarsseT ofy | o
Sefgawasar: disgfaaama 1 3o 1

20. ZY I am ¥ He, IF-mifgedrq by whose
proximity %g-gﬁgq;_qq;-srrunz the body, the senses, the
mind and the vital force, ST fg though non-conscious,
aratfe appear 3JS-AICHIJ to be conscious like the
Self. TRy Zfq Ascertain this.

20. “ Come to the conclusion that you are identical
with the Entity owing to whose proximate existence the body,
the senses, the mind and the vital force, though non-

conscious, appear to possess consciousness like that of the
Self. : . :

(It is really the consciousness of the Self that makes the

body, the mind etc., appear to be conscious like fire making
a red-hot piece of iron look like fire.)

ATH AAISEqT AIET 7 feortrpay |
Td @ afg Higfa qisgfacaaarea | QI+~

2. AZY Iam q: He 7 who I knows Eﬁ-if%fﬂ' the

functions of the intellect, T such as, ‘§ My §q: mind
FTAT went AT elsewhere T and ferdsanit is brought
to rest YTFNAA now’. AT T Ascertain this.

21. “Have no doubt about the fact that you are not
other than the Consciousness which is the
modificatipns of the mind such as,
but it is now brought to rest.’

Self illumining the
‘My mind went elsewhere
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(The Self is described here as a light illumining various
objects in its presence. That intellect and its functions are
known, is due only to the Consciousness of the Self.)

eqgerTTfed gita warwrat faat qar
@ eafafma: arrcEIsgfAeaasaT 1 ] 1
22, A I am g: He T. who, arfafs a; changeless
by nature qIETq and directly cognized, afg knows TTH-

STf<d dream, waking gﬁ:a’l{ and deep sleep, 4T and also
WTg-311aT the appearance and disappearance faary of the
intellect. (gL 3fd Ascertain this.

99« Make sure that you are the changeless Self
that is immediately ! cognized and that illumines the three
states of waking, dream and deep sleep® as well as the
appearance and disappearance of the intellect and its
modifications.

(The Self is discriminated here from the three states of
waking, dream and deep sleep and also from the intellect,
Thus it is shown to be distinct from all of them.)

1. Br.U.3.4. 1,2,
9. Br.U.4.3. 1. 5-19, The Self is the witness of the thre¢ states,
See Atmajnanopadeshavidhi 3. 7—9.

HITAWNTEFRT 9T TSI JHSIF |
SgrawTad! <& aarg aafaag n 3
93. YT Just as I a lamp HT-FFATIH: that
illumines a jar QBHE\I is accepted [T A as different
from it, 9T so, gH I ay-fawg: Consciousness itself,

?'{@ the Self, éi—ﬂqﬂrﬂﬂiz the illuminator of the body (am
different from the body). A

-

B)
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23. “You should know that you, the Self, an embodi-
ment of Consciousness, are the illuminator of the body* and,
therefore, quite distinct from it just like a lamp lightening 2
jar which is known to be different from it.

(The illuminator and the illuminated musé of necessity

be different from each other. So are the Self and the
non-Self.)

1. The gross and the subtle bodies are meant.

gafaarEal A& aeg Faqar K |
seeT gafiraaw:. isgfacaaara u ¥ u v’

TARTEAZTAT AT T WAHqE TaT |
warafafa It gser Aisgfaemarea n e n v

24, 25. GH I am q{: g6IT one with the Seer,
a"q‘-fsm«:-r:r: the Dearest of all, Jtg 3II§FAT for whose sake
HTAT: persons and things lff-farﬁ‘-srra'q : such as childrexi,
wealth etc. fSAT: are dear. srquTTT TfA Ascertain this.

A 1 am §: TT the Seer, qIT-HH-ATETSTYT the
object of supreme love, 7: Y AT T AYAY regarding
whom there is the earnest desire ¢ May I never cease to exist,

3T I 3@ may I always be’ sy SfA
Ascertam th1s

24, 25. “ Do ascertain the fact that you are one with
the Seer, the Dearest of all for whose sake persons and things,
such as children' and wealth, are dear and with regard to
which there is the earnest désire, ‘may I, the object of
supreme love, always be and never cease to exist.’

V-2 ‘
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(In the two verses above, the Self is shown to be
different from all non-Self by showing that the Self is the
dearest of all. Other things are dear in a secondary sense,
only so far as they serve some or other of our purposes.)

1. Br.U,1.4.8;2. 4. 5.

- T gifgwael SEeEqed: ¥ I=aq | —
grfgafy igaatasifaarm: 1 kg N /

26. Y Conciousness ¥: Tfar-&Tor: which is of the

nature of a witness I is FH-qZ-3Y: whatis meant -
s |

by the word ¢Thou.’ H’Tf&‘l‘@'ﬂ' Jhe witnessing power.
4 37 is again Eﬁ?iﬁ*{ knowingness 3T¢H: on the part of
the Self FfawTfTTIT as one free from all changes.

26. “ Consciousness which is of the nature of a witness

7 is what is meant by the word ¢ Thou’. Witnessing again is

nothing but knowingness® on the part of the Self as one
dev01d of all changes.

1. All things are superimposed on the witncss which is actionless,
It, like. the sun, illumines them. This illumining is what is called
knowing,

Rfegaagngsfarn fGee |
NfsaaRvsswArafaseEEaariag: u e

27. @u-qg-a1fqa: What is meant by the word
‘Thou’ f{g@e&fur: is quite distinct %g-gf:a’tr-qﬂ'i‘m“l'-
ng'gfaur: from the body, the senses, the mind, the vital
force and the ego, NIfSHT-T qa‘_qrq-faq;r(' and is

‘absolutely free from the six changes to which all non-
conscious things are subject.

~~'|
SR

B
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27. “What is meant by the word ¢Thou’ is quite
distinct' from the body, the senses, the mind, the vital force
and the ego * and is absolutely free from the six changes® to
which all non-conscious things are subject.

(The discrimination of the Self from the subtle body is
concluded here.

This discrimination must be made very clear before one
tries to understand the sentence ¢ Thou art That *.)

1. When a rope is known to be distinct from the spnake in a rope-
snake, i.c., a rope mistaken for a snake, the snake comes to be known as
unreal., It is then neither in the rope nor elsewhere. Similarly, when
the body, the senses, the mind, the vital force and the ego are negated
and the Self is known as distinct from them they arc at once known to
be unreal. Sce notes on the next Sloka.

2. The Self has to be very carefully discriminated from the ego.
When that bas been done a great deal has been achieved, See
¢ Atmajnanopadeshavidhi * 1. 22-24.

3. The six changes are:—(1) birth, (2) phenomenal existence
(3) growth, (4) passing from onc state to anothcr, (5) declension and
(6) destruction.

o fafaer qad faradege: |
Fageaafasa gEfefgaa g nsn v

28. UAq Thus fqfdqey ascertaining fﬂ'ﬂ'\-al'ﬁ'ﬂ' what
is denoted by the word ¢ Thou’ fﬂ?ﬂﬁq . one should
again think over aq—aﬁq what is meant by the word
“That’ A-sqT{I-FAT by way of negating what is other

~than ‘That’ (Brakman) ¥ and also mmq-ﬁfa g@ﬂ

directly in the positive method.
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. 98. “ When the meaning of the word ¢ Thou’ is thus
ascertained one should think over what is meant by the word
¢ That’> by negating ! what is other than Brahman and also
according to the direct positive * method.

(The method of negating what is not ¢ That’ (Brahmanr)
and the direct positive method are the two methods found in
the Upanishads of ascertaining the nature of Brahman.)

1. An example of this method is furnished in the third Brahmana of
the second chapter of the Brikadaranyakopanishad. This is called in the
Upanishads the method of ‘Not this, not this’. Only what are superim-
posed on Brahman and are, therefore, not real, are so ncgated. See

Upadesasahasri 18. 21-23,

2. An example of the direct positive method is furnished by
sentences such as, ¢ Existence-Knowledge-Infinity Brahman * (Tai. U. 2,
1.1.) and ¢ Bliss Brahman * (Tai. U 3. 6. 1.)

Of the following two slokas the first illustrates the negative method
and the second the positive one.

fraRvEgrEIN ssaaTfsa: |
FEIAEfaqurs: IUFIAANHS: 11 ] 1

frafamamrs: awssmfaag: |
qATETHEA: G GIATCATT Mad 1 30 1
29. 30. fAGET-ARAT-GHATI-E1Y: The Being who is
absolutely free from all taints of transmigratory existence,
arqa-an&-amur: who is defined as neither gross ete.,
ATHE-ATNR-TO: who has the qualities of not being
darkness, fTeEq-sifamrg-syg: beyond whom there is
not a greater bliss, FeT-FHIT-faug: who is the embodi-

seen etc.| TUFA-TH.-AF: who is ever free from the taint of ﬁ

&

;('h
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ment of Existence and Knowledge @ T-tF-&&J0T; and who
is defined as Existence, EU?: and All-pervading 1gq is
well-known QIH-3IF[THT Q'fa' as the Universal Self,

29, 30. ““The All-pervading Being absolutely free from
all the impurities of transmxgratory existence, defined® in the
Upanishads as ‘Not Large etc., > having the qualities of not
being seen® and so on, ever free from the taint of darkness®,
having no greater Bliss than Itself, the embodiment* of'
Existence-Knowledge and having Existence® for Its peculiar
definition, is well-known in the Vedantas to bc the Universal
Self.

Br. U. 8. 8,
"Mu. U.L 1.6

i. e., Ignorance. See Bh. Gita 8. 9.
Tai. U. 2. 1.

Chh. U. 6. 2. 1.

LAEE Ol

YIAE GRRE qAT FFEQUIRIfeRar |
I quSdF AT AEGIAITT U 3 1 <
3l. HAUTRY Ascertain Jq That Fgr 3f@ to be
Brahman QTJ whose H&Wq\ all-knowingness W—%QTEEIT[

supreme overlordship YT and Httilﬁ' ziferar all-powerful-
ness YHEIT are supported 32; by the Vedas.

31. “Learn that Brahman is the Being which has been
proved in the Vedas to be All-knowing?, All-powerful2 and
the Supreme Overlord® of all.

1. Mu. U.1.1,9.
2. Sw.U.6. 8.
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.- 3 Br.U.3.8.9.

In sloka 31 Brahman is described as the cfficient Caus? of the ..t.
universe and in the following sloka It is shown to be the material Cause 41},.
of the Universe, for It is both.

geaTARgAfasTa sfag sfaarfead |
IIAAFESTFACAIAT AT 1 3R N

32. JTYIIT Ascertain gq That gy ZfA to be
Brahman, J-ATATY by knowing which, gfaarfead it is
proved #fqY in the Srutis YG-ATFE-FTH-TETA: by
means of several examples of earth etc., qq-fas 1A every-
thing is known.

32. ¢ Ascertain that Brakman is what has been
established in Srutis' by means of several examples of earth2
etc., as One which, when known, makes a man a knower of

everything.

(Brahman alone, and nothing else, really exists. So,
when Brakman is known nothing else remains to be known,
That is what is mieant by saying, “Everything is known when
Brahman is known.””)

1s  The Upanishads.

2. Chh.U.6. 1. 4-6.
gara+ Sfawma facafaea s=it o v 5,
qEHTIE qITET FIIQATHIRT 11 33 1 ;

33. FFAIA Ascertain JF That Fgr A t© be
Brahman Sfqsvy after proposing qq Ay whose limj¢.
lessness ’{l’,f%l’ : the Srutis (the Vedas), qA-fagd in order to- 3/
demonstrate it, ST call =€ the universe a'q—iﬁma;i-
to be Its modification.

v

DU e —— - T
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33. “Know that Being to be Brahman which the Sruti
proposes to prove as limitless' and calls the universe Its
modification® in order to support that proposition.

(Just as originating from earth a jar cannot limit it, so,
the whole universe including time and space which origi-
nates from Brahman cannot limit It. 'In fact, earthen jar is
nothing but earth. So, the universe is nothing but Brahman.)

1. Tai.U.2. 1.

2. apparent.
fafsrsreaqar a== a=rag gaghin
grREATsfageT aEagicaas Ta u 3y 1 v

34. HIUTA Ascertain gq That a7 3fT to be

" Brahman 9 ¥ which is gfage= very carefully 9H oI
- established a'ET?E\[g in the Upanishads, fafSreaqar as the

object of search YUY on the part of those who desire
liberation.

34. Come to the conclusion that Brakman is the One
which has been very carefully established in the Upanishads as

the objgct of search’ on the part of those who are desirous of
liberation.

1. Tai. U, 3. 1.

Gﬁaﬁwﬁwﬁlﬁ@é?mqﬁn
AT AT IIY TTIRTTTITT 1 3Y W

35. AFYTA Ascertain 9% That g gfg to be
Brahman J%9 ¥J which is heard of 33y in the Vedas
HF-ATHAT T4 T as having entered the creation as

~
g

v

w
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individual souls dIT gfd and (to be) ﬁﬂﬁqu q :
controller. T '@?‘

35. <« Make sure that Being to be Brahman which is -
heard of in the Vedas as having entered' the creation as
individual souls and which is known from the same sources
to be their controller.?

1. Chb. U. 6.3.2., Tai. U. 2. 6. and Br, U. 1.4.7.

2. Br.U. 3.7.3-23.

FHIT FHAGed JI9 G =AY |
Sframi JqFgcd agFRicaaaT 1 3g 1 Y
36. §AFRA Ascertain qq That @ I to be
Brahman 3Tq T which is &la’ﬁ' heard of &:I;Eﬁ in the
Upanishads FAOITH Hw-ITgeqq 2s the giver of the results .

of people’s actions Gﬁ'ﬂTﬂTq g@‘—*‘&:ﬁﬁ{ and as One causing
individual souls to do whatever they do. ‘

36.  Ascertain that Brakman is the Being which is
known in the Upanishads as the giver' of the reward of
people’s actions and causing® individual souls to do what-

ever they do3.
 (In the universe that has no beginning in time it is

Brahman which is the giver of the reward of people’s actions.
The agency of individual souls is really under the control of

Brahman.
The description of the meaning of the word ¢ That’ is
concluded here.) - ‘
1. Ish. U. 8. and Br, Su, 3.2.38. » . R
2. Br. Su. 2.3.41. and Kau, U. 3.9.
3. Br. Su, 2,3.33.

mmm_w_____, o
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qeaaardt fauifat aEmEfradsgar .
ARHAT GEATITIAIG qareay: 1 39 U

37. a’a\‘-fﬂ"\f—q?{-ﬂﬂﬁf What is meant by the word
*Thou’ and also by the word ¢ That®> fquffgt have been
ascertained, YT Now TET-I: the. meaning of the
sentence ¢ Thou art That’ faT-EZI‘a' is going to be discussed.
AT In this case, EITe‘fII'-STﬁ': the meaning of the' sentence
SLEARE:| is the identity qr: uq qE-79qY: of what are

meant by those two words.

37. What is-meant by the word ¢ Thou’ and also by
the word ¢ That’ have been ascertained. The meaning of
the sentence ¢ Thou art That ’, which is the identity * of what
are meant by those two words is now going to be discussed.

(Both the words have for their meanings® the same
Existence-Knowledge-Bliss.)

1. See verse 6 above. The word € Self? is used to mean the Witness
of the internal organ, and the word ¢ Brahman® is used for the same Self
when it means the Witness of Maya.

2. Indirectly expressed,
gt a1 fafkrset ar arret qr geaa:
FEUEFHTAET arFaTal fagmi wm w 3w 0
38. % In this case, TFY-AY: what is meant by the
sentence T is not PFAA: accepted HI[: T either to be
connected with fgfEse: &7 or to be qualified by anything
else. ﬁ'gcmi' Hd: According to the wise, ATFT-A; the

entity meant by the sentence HFUS-TFH-THAT is a Being,
indivisible and of the nature of Bliss only.
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.. 88 « What is meant by the sentence is not accepted
either to be connected® with or qualified® by anything else.
The meaning of the sentence,® according to the wise, is an
indivisible Being consisting of Bliss only.

[The identity of the indirect meanings of the words
‘Thou’ and ¢That’ spoken of in the previous stanza is
explained in this and the following one.]

1 In.the sentence ¢ the lotus is blue’ the words ‘lotus’ and ¢ blue ?
are in the same predicaments. Here the word ° lotus ’ is qualified by the
word ¢ blue’. The sentence, therefore, means that it is a blue lotus—not
white, yellow or of any other colour. Again the word ¢ blue * is qualified
by the word ¢ lotus® i. e. the blueness does not belong to a piece of cloth
or anything clse. In this way the words ¢ lotus’ and ‘blue’ qualify each
other. This is what has been called in the text ¢ Samsarga’ i. e. mutual
connection or mutual qualification.

2. Again the same sentence may be construed to mean a lotus
having the qualification of blueness and nof-vice-versa. This is what has
been described in the text as ¢ Visistha® or ¢ qualified’ ~Vishweswara’s
Commentary.

3. Though the words ¢ Thou’ and ¢ That * are in the same predica-
ment in the sentence ¢ Thou art That ’, neither of the two constructions
mentioned above is applicable to it.

We, therefore, accept the meanings indirectly expressed by the
words ‘Thou’ and ¢ That®’ as absolutely identical —Vishweswara’s
Commentary.

_SegIEt O ATAIT AISTATIISE: | %
FEATA-EEANT TATGITFSLT 11 3% 1

39. @: That q: which 7rIfd appears ‘SI'EITEE-E}H:
as the individual conscious Self AFT-ATAI-JW: is of
the nature of Bliss without a second IFFT-ATAI®Y: T and

One that . is Blis:s without a second S[EZI’EE-QW%T-QEB-E'&WT T is
of the nature of the individual conscious Self,
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39. ¢ What appears to be the individual conscious Self
is of the nature of Bliss without a second and One that is

Bliss without a second is no other than the individual
conscious Self.

(Thus Brahman is the Self and the Self is Brahman or lin
other words Thou art That)

gegeaFaaETe g faafadaT wag |
A TAHIUET YT a<F fg 0 ¥o u W\

qAIIET qUAST JI9 fF qa g |
QU T TIFFTEISTIasST 1l ¥Q 1| WX

40, 41. TIHq Thus, JaT when A +G-qIETFY -
gfgafa: WS their mutual identity is comprehended
AFFIcAY non-Brahmanness eaw-arﬁw of what is meant by
the word Thou’, ¥ and also Q‘]"(‘ta-q'q the indirect
knowledge aer-am?zr of what is meant by the word ¢ That’

SqTaAd cease JIT T fg immediately.

(The disciple) f &q: What then, afy-uaqy if
this is so? (The Teacher) SJUr Listen: Seq®-alq: The

individual conscious Self fafgssd standg qUY-3{ [T -TF-
¥qUT as the One All-pervading Bliss without a second.

40, 41. “The misconception that the word ©Thou®
means something® other® than Brahman and the word ¢ That?
has for its meaning something® mediately* known cease
immediately on the comprehension of the mutual identity of
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the meanings of these two words.” (Disciple) ¢ What follows
this?*” (The Teacher) “ Listen: the individual conscious
Self stands as the One All-pervading Bliss without a second.
(This is the Highest Knowledge and is thc goal to be
achieved.)
1. The sclf.

2. The wrong conception that the Self is onc among many
jndividuals, which all pcoplc have before the right Knowledge arises.

3. Brakman.

4, The indirect knowledge of Brahman is the conéeptmn that It has
only an external existence outside the Self, while the direct knowlcdgc is
¢ I am Brahman®.

acauEgifeaEd 9 aEeEagfaaEd |
&Y qTEIITAT FTIATEF Jaqaq 1 ¥R U

42. qq-<qq-Afq-AfI-a a7 The sentences ¢ Thou
art That’ etc. JqJqq are used, IEIFT-FfAITEH in order

to establish the identity ITTETT B&AT AT-cAH-qI-7AT &I
of what are indirectly expressed by the two weords ¢ Thou’
and ¢ That’.

42. “Sentences, like ‘Thou art That’ etc., go to
establish the identity of what are indirectly expressed by the
two words ¢ Thou’ and ‘That’,

1. It is the same pure Consciousness that is indirectly expressed by
both the words. See explanatory paragraphs Verse 48.

feear & TAST Fr=4T Y FEFATENGT )
9T FATASTATHIRAAT SATRATIATINT 1 ¥3 1
43. yreAThr: We a7 SATEATAY TG have care-
fully explained TYT how TFAH the sentence fEAT rejects

iy
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gl the two JGHT JTSAT directly expressed qualified
meanings JTHT-AT-IT Taqqd and thus reveals what it
means.

43. “We have very carefully explained how the
sentence rejects the two directly expressed qualified
meanings' and thus reveals what? it means. '

1. Of the words * Thou® and ¢ That’. Sce notes I and 5 respectively .
on slokas 44, 45.

2, Indivisible Existence-Knowledge-Bliss-Sclf-Brahman.

ATSTIITATAIG AVseRcTcaaTsaar: |
AT HLOGAAGNGT: T cqgaarfaa: ¥y 1

araarfasrrenta: gagcarfaser: |
QTUETNTS: GATATHFETIAIMNT: 1 ¥y 0

44,45. §: The IJ+q:FHU-GIAA-GI: consciousness
which is connected with the internal organ, T and' which
ATV is ATHTIATAT the object IFAT-NAT-T=TA: of
the idea and word ‘I tqq-q-3{f¥H: is the direct meaning
of the word ¢ Thou *; HTHT-IYTfer: the Being having Maya for
Its upadhi, SITT-AIfA: who is the Cause of the: universe,
FAATH-ATII-HEI: who is described as All-knowing and
so on, qTUE-FAS: indirectly known and qualified Teq-
fE-ATeHT: and who is of the nature of Existence etc.
Hﬂ'-qﬁ-ﬂﬁq: is the direct meaning of the word ¢ That’.

44, 45. ““The consciousness which is combined with
the internal organ and which is the object of the idea and



.
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word ‘I’ is the direct! meaning of the word ‘Thou’; and the
qualified Being, the cause of the universe, described as .
All-knowing and so on, mediately known, possessing the é)"
nature of Existence and so on’ and having Maya® for Its
upadhi*, is the direct® meaning of the word ¢ That ’.

1. The direct meaning of thc word ¢ Thou® is pure Consciousness

with the internal organ and the reflection of Consciousness in it. See
Panchadasi 4. 11; also see Sankshepa Sarirakam 3. 276., 3. 278.

Infinity Brahman Tai. U. 2. 1.
2. Existence-Knowledge. ~

3. Primeval Ignorance.
4. Adjunct or what is placed in place of another thing on account
of ignorance. Maya, mistakenly substituted for Brakman, is, therefore,
Its upadhi.
5. The direct meaning of the word ¢ That’ is pure Consciousness
with Maya and the reflection of Consciousness in it. Scc 'Panchadasi E”
1.44 and 3.40; also see Sankshepa Sarirakam 3.275., 3.277. -

FAFIAATFET Gfganacagorar |
faeesaq JaEaEHTESET 9add I ¥E | d

46. gd: As, UHEY on the part of one and the same
substance H‘E%—Wﬂw the qualities of being directly and
indirectly known, Hfafﬁqfa-gvhr as well as Existence with
a second and Absolute Oneness fq&sqqd are contradictory,
JEATY ST an indirectly expressed meaning gyaad has
to be resorted to.

46. < The qualities of being mediately and immedi-
ately known, and those of existence with a second and

absolute oneness are incompatible on the part of one and the
same substance; an explanation by implication or what is

e ——— U Y A CEY N Wmmmre——— e
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called an indirectly expressed meaning has, therefore, to be
resorted to.

[The indirectly expressed meaning spoken of in the
above verse is defined in the next.]

AT T gearded afxug | :
g@mm‘r‘amrw s frSeiead u v n <

47. W-W?a‘?-ﬁﬁﬂ' d In case there is an
inconsistency with other "evidences qftﬂ'g in accepting
g@[—a]‘ﬁ'@q the directly expressed meaning of a word,
qafifi: the meaning which is clearly intelligible by itself
3]'Fa'=n"q'a‘ and connected with J&IJ-37 379 what is denoted
directly g=gd is called H&o[T the meaning indirectly
expressed.

47. <«In case there is an inconsistency with other
evidences in accepting the directly expressed meaning of a
word, the meaning connected with what is denoted, directly
and clearly intelligible by itself, is called the meaning
indirectly ! expressed.

1. ‘The use of a word for another word with a cognate meaning.

ITAREATICATFAY ST HTTSHT |
qisafaafearsazgazNficg T 1 ¥s |

~—

48. w&ruT The only kind ‘of explanation by implication
that may be employed in interpreting aa'\-‘ear:!.atf‘q_anfq_
a'Ting sentences like ¢ Thou art That’ ?TW-FSQUTI' is that
in which one part of the direct meaning of each of the two
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words (e.g., ¢ Thou ’ and ¢ That’) is left out while the other
is retained; g for example, ¥: ¥AH TegTfe-aFIa - ’A

qEAY: in the case of the two words ‘he’ and ‘this’ in
sentences like ‘he is this’ etc. (one part of the direct meaning
of each word is left out while the other is retained), ¥ {IIT
(In such cases) no other kind of explanation by implication
can be resorted to.

48. “The only kind of explanation by implication' that
may be employed in interpreting sentences like ¢ Thou art
That’ is that in which one part of the direct meaning of each
of the two words ¢ Thou’ and € That’ is left out while the
other is retained. In such cases no other kind?* of explana-
tion can be availed of; e.g., in the case of the two words
‘he’ and “this’ in the sentence  he is this’ one part of the ,‘
direct meaning of each word is left out while the other is \/ﬁ

retained.

(The direct meaning of the word ¢ he”’ is a person who
belongs to a past time and that of the word ¢ this’ is a
person of the present time in the sentence  he is this o I,
therefore, involves an apparent contradiction.” Hence, in
explaining the sentence we have to take recourse f0 a
method of explanation by implication, viz., we have t0 leave
out from the direct meaning of the word ‘he’ the idea of
the past time and from that of the word ¢ this’ the idea of
present time and we get, as the meaning indirectly expressed
by the sentence, one indivisible man having no connection
either with the past or with the present time.

Similarly, in the sentence ¢ Thou art That’ the direct ) ﬂ/
meaning of the word ‘Thou’ is what is given in sloka™ J*
44 above and the direct meaning of the word ¢ That’ in sloka
45. (See notes 1 and 5 respectively on them.) The sentence

PPN N7 T e BT T




it

sL. 49] VAKYAVRITTI 31

thus involves an apparent contradiction like that in the
sentence ¢ he is this.’ So, by employing this method of
explanation and by leaving out the part consisting of the
internal organ and the reflection® of consciousness from the
direct meaning of the word ¢ Thou,’ and also by leaving out
the part consisting of maya and the reflection* of Conscious-
ness from the direct meaning of the word € That > we get as
the only possible meaning of the sentence ¢ Thou art That,’
one Indivisible Entity which is Existence-Knowledge-Bliss
having no connection either with maya or the internal organ
or with the reflection of Consciousness in either of them).

1. Meaning indirectly expressed.

2. There are other such kinds of explanations but we are not
concerned with them here.

3. In the intellect. -
4» In Maya.

g sRfaarETaE rnagé’hﬁ?r |
ﬂqlfmfammwﬁ-qavrﬁaﬂ Ny
49. Sfl‘q‘ﬁ‘a' One should practise W-E}‘]‘fﬁq listen-
ing to Srutis an:l thinking over their meanings etc, qIag
while ir:r-anfa-qua: practising the control of the internal -

organ, and the other virtues JTGq for so long a period as is

necessary in order that ﬂgq-ﬁgl‘-zfa'-mifq-arﬁ'-a‘m‘; the
understanding of the meaning of the sentence ‘I am Brahman’

{:_'aﬁ‘\]’a'q becomes firm.
49. “One should go on studying the Srutis. and

N thinking over their meanings as well as practising the control

of the internal organ and other virtues until the right under-
standing of the meaning of the sentence ‘I am Brahman’
becomes quite firm.

V-3
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SEATATITATZA 3T AreT J T I |

fAEaTIeEaTfIE: geyeqar Il Yo I ¥

50. TET When 14 Kndwledge wﬁq becomes g:

firm Efﬁ-@l’[ﬂ']’ﬁ'—srﬂ'ré‘a‘ by the grace of the Sruti and the
Teacher AT (then) J&Y: a man fATEa-srgy dATL-fHarT:
has the cause of his transmigratory existence absolutely
removed for ever. :

50. ¢ No sconer does this knowledge become firm by
the grace of the Sruti' and the Teacher® than one has the
cause ® of the whole of this transmigratory existence absolutely
. negated for ever.

1. The Surti is the embodiment of Brahman Itself like the Teacher.

2. This Knewlcdgc ‘does not come unless taught by a Teacher who
has known Brahman.,

. “ .

3. Ignorance.
- fazfioiTasRm qEasaTaEa: | o
fagwaafans: @ g7 fag=ad u ¥
51. Such a man, faﬂ']‘U’I"—EFTﬁ‘ EI‘?'{'JT his gross and
subtle bodies dissolved, qaq&"q STFI'TETEI freed from the

subtle elements fa‘gfﬁ q;q'-fa'rrg and released from the

chain of actions Fagvzra gets hberated qa: l'l”é[ immediately.

51. “Such 'a man, his gross and -subtle bodies
dissolved?, freed from the subtle elements? and released from
the chain of acnons gets 1mmerhat;ely8 liberated.

1. Accordmg to the conce tion of the wled
Chh. U. 8-12. 1. S P man of Knowledge,
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2. Le., freed from sound, touch ctc., and thereforc having a mind

unattached cven in the presence of enjoyable objects,—Vishweshwara’s
Commentary,

3. There is no interval of time between the birth of Knowledge
and liberation.

NTTEHFHATT* Sl JaT Wag |
fatfacrroqarsasaaraey a3 1 Y3 1 —
frceaifamara Joug a3 9oy | N
gargfafed dacd gfqaad n 43 u

B RCECRIRCIEEIRIB R IE E= R A e o
faefaar arrafa: aarar

52, 53. WA On the destruction of S[ATIEH-FH-
g€ the bondage due to the actions that have not
begun to bear fruit, a man W remains, TTEH-Hq-
AT by force - of those actions that have begun to
bear fruit Gﬁa‘q-g?ﬁ: liberated in life f%ﬁf:'*‘a'ﬂ" HT1AY for
somctime 3T when TfTTF he comes by %a'qu Absolute
Oneness, gﬁ':-a{ré‘]__'ﬁ'-tfgaq from which there is no return,
q¥HY which is the Supreme 939 Abode a“'SUTE[{[ of Vishnu

the All-pervading One, fazw-a;faqu—m:raaq and Bliss
beyond which there is none greater. .

*Or read ‘yT|7]A -~ experiencing.

T A second reading ‘q:fzq'q !, docs not differ in meaning from that
in the text,
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52, 53. ¢ On the destruction of the bondage due to the

actions' that have not begun to produce results a man
_ remains, by force of those actions that have begun to
liberated in life for sometime when he comes

produce them,
by Absolute Oneness?, the greatest and ultimate Bliss called

the Supreme Abode® of Vishnu frora which there is no

returnt.”’

Here ends The Exposition of the sentence by Sri
Sankara, the great Teacher and wandering® Paramahamsa®. #

1. Of past births. Sec Br. Su. 4.1,13—15.

9. See verse 4 above where the disciple implores the Teacher to
explain to him the means to liberation.

3. The Abode which is Vishnu, the All—pervading One. See
N. P. U.5.10.

4. There is no more birth and death, There is no escape from
them which form a circuit beginningless in time cxcept by means of
this Knowledge. :

5. It is his natur;fbus people get the benefit of his presence,
company and tcaching thereby get liberated.

6. A man who bas renounced worldly action and has the surest
knowledge that he is not other than Brahman and that the universe

js unreal.

m-m-ﬂw:iiv_w_ _
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PART III

Para 1—The three states qualifying the intellect are shown
to be superimposed on the Self in order that they may
be renounced and that the Self may be known to be
pure.

Para 2—The perception of external objects through the

senses is what is known to be the waking state.

Para 3—Reflecting the innermost Self the intellect gets
transformed into the seer and the seen. Why is the
Self called ¢ innermost ?’ :

Paras 4-5—That the self is the innermost is explained.

Para 6—How the intellect is transformed into (1) the seer
and (2) the seen.

Para 7—Waking, a state of the intellect, is only superimpos-
ed on the Self, the witness of both the seer and the
seen.

Para 8—Dream also, a state of the intellect, is similarly
superimposed on the Self.

Para 9—The same is the case with deep sleep which, though
a state of the intellect, is superimposed on the Self,

PART 1V

Para 1—The Self is thus free from the three states, etsablished
in Itself and is of the nature of pure Consciousness.

X Pparas 2-6—One should give up the three states and know

the Self to be the Fourth which is the witness of them -
all. Arguments why the three states are not different
from it.



vi
Paras 7-9—How the states become the means to the

knowledge of the purity of the Self.

Paras 10-11—The Self is provable neither by the Vedas nor
by any other kind of evidence. The Vedas prove the

oneness of the Self and Brahman, nct by making the -

Self which is self-evident, an object of knowledge, but
by producing the mental modification ‘I am Brakman’
and thus destroying the ignorance veiling the Self.

Para 12—The Self is persistent throughout all the states
which are not so. Hence It is eternal, changeless and

non-dual.

Para 13—The experience of the man of Knowledge.
Para 14—This Knowledge is attained through the grace of
the Teacher.

Paras 15-16—Only by attaining this Knowledge and in no
other way does one get liberated. This is known on
the evidence of the Vedantas.

e ——rE— . Y 2 LY B W — ’




‘may become perfectly convincing.

AT IR
Or

A Way to the Perfection of
Self-knowledge

S| |us:
PART I

‘eI Aty saeTRATY  ggEY we-
A F3 ANTETARASTARICS TG 11 g 1.

1. .W—EXT\T—STQITETQ' As there is no attainment higher
ATA-STATT than that' of the Self, STTEATEATH: we shall
explain, gﬂ&i% for the benefit of those who are desirous of
liberation, % FUTATA who have faith (in the Vedas and in
the Teacher), IdF who have renounced worldly actions
HAFTTT and who have no attachment, 3RH-FTTH-

<

G’q&ir;fﬂ'fﬂl'ﬂ‘ how Self-knowledge received from a Teacher

1. As there is no attainment higher! than that?® of the
Self we shall explain for the benefit of those who?® are seekers
after liberation, who have faith in the Teacher and the Vedas,
who have renounced worldly actions and who are free from

* This word 3eT, not translated, denotes auspiciousness and hence
is used in the beginning of the book.
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attachment, how Self-knowledge received from a teacher*
may be perfectly convincing.
1. Br.U.I.4.8and 2.4.5.

2. Unlike the attainment of objects under the category of the
non-Self, it is the knowledge of the Self that is Its attainment.

3. But not for those who become perfectly convinced of the Truth
immediately on being taught by the Teacher.
4. For, this knowledge does not arise without being taught by
~a knower of Brahman.

geEdels g sfagdl SFsT F AcEfT u R 0
2. gfa gfag: It is well-known HId to the people
TZT: that the seen I+ is distinct g5g: from the seer. 3¢
It may now be asked &: SITTHT 5{%{ what the Self is.

2. That the seen’® is different from the seer,* the Self, is
well-known to all. Now the question is asked what the
Self is.

1. Objects of knowlege.
2, The knower.

YgeamEarAT A wafy  eqfRaaAasanar-
AT GTEA wRAaHgUfEFITTEIIR T gsha
wqrfeaimgufesiegeragsafafa 1 3 1 91 IET-
gFrRATSfesafafica srgwasrasisieaar gaege-
geT safafism srrenT fag: 1 ¥ 1| CAEATRMT Hronggsa-
fafces arear, TaaTofresarg 0 4 N afag &1 dg
gouted aAT  HTHT FIsafeaaal gl sqagreanan
wafa, agr sgrRuaafq qar g Fesifgzay wafa;
qeaTEgsafafied At fag: - Nl

f

a
4
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3. E:"'Q" qaEaq The body 7 WFfq is not 3[1eHT the Self
SAFFIATAENG as it is perceived TI-3(TfEHTAT to be
possessed of colours, forms etc. YT Just as FT-ATIY: jars
and other things ®q-3ITfeq+q: possessed of forms etc.;
IqHEI+d are perceived a’&jl-ﬂTfa-ﬂ?I‘!‘T: by means of the
senses of knowledge such as, the eye etc. qaq so, ?:""-Q": the
body 3fq also, @q-anf‘aqr::r possessed of forms etc.,
U@ is perceived I as 7Y < this* Teg:-TfE-H 0N

by means of the same senses,

4. 9T Just as Ffy: fire mgq;-srq;ﬁraﬁ which has the
nature of burning and illumining things, ITEI-JHTTT-HTSS-
arrfe-safafe<s: is distinct from wood and' other things
which are burnt and illumined, 9T so, fgg: it is
concluded STTCHT that the Self, gsa7 which is the seer
(the witness), SAfTICTH: is distinct IgY from the body
AT which is seen.

5. 37T<HT The Self ég-ﬁﬂfﬂ’ﬁ?ﬁ: is distinct from the
body TATATY HTIUITY for this reason AfY also TqTT-HIM-
ATfE-ZAT that deep sleep, death etc,, are seen.

6. AMEHT FT1S when STEHT the Self Faqreq FAA
pervades 3gH the body, TRT IF: the latter, F1e5-1fRag
like wood etc., MafF becomes azrargr{-aﬁ":q' capable of
actions and movements; J&T but when JIFIFT It leaves
%grq the body @qT %‘Q': it warf‘a becomes FTSS-ATfT-TFaT:
inert like wood and other things ; qEHTY it is, therefore,

V—4
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faqg: concluded that STHT - the Self Ig-safafywm: is

distinct from the body.

3. As it is perceived’ to have forms, colour, etc.,® the
body is not the Self. Just as jars and other things possessing
forms etc., are perceived by means of the senses of know-
ledge, the eye etc., so the body also possessing those same
qualities is perceived as “This’ ° in the same way.

(In the above paragraph it is inferred that the body is
not the Self. In the three following paragraphs it will be
shown by inference that something (pure consciousness)
beyond the body is the Self.)

4. It is concluded that the Self, the seer, is distinct
from the body which is seen, just as fire which has the
nature of burning and illumining things is distinct from

wood and other things which are burnt and illumined. Jg;,

5. The Self is distinct from the body for this reason
also that we see deep sleep, death etc.,* (coming upon the

body).

(An additional argument is given here to show that the

Self is distinct from the body. There is no movement in the
body at the time of sleep, death or a swoon. But movements
en in the waking state. These movements are, there-
the presence of a conscious Self which is thus
he body, just as we infer occasional movements
in a chariot, for example, to be due to the
f a conscious being who

are se
fore, due to
distinct from t
and their absence
presence of absence of the agency o
is distinct from it.)

6. When® the Self pervades® the body like fire pervading
he body becomes capable of actions and movements

wood etc., t
like wood and other things when the

put it becomes inert
Self leaves’ it.

ot

-

]
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Therefore, what is proved to be distinct from-the body
is the Self®.

(Occasional movements in the body are said in the
previous paragraph to be due to the presence of a conscious
Self. - But instead of being occasional they would be constant
if they were so due.  For, a permanent all-pervading entity
like the Self always pervades the body.

Paragraph 6 above is an answer to this objection. It is
not merely the existence of the Self but Its identification with
the body making it conscious, as it were, in the waking state,
that is responsible for the movements in the body, such as,
speaking, doing actions and so on. For the mere existence of
fire in wood does not bring about any. change in it but its
identification, so to speak, with wood making it look like fire

_is responsible for the-fact that wood performs actions like

burning and so on. It may again be said that there are no
bodily:movements, e.g., doing actions, speaking etc., during
deep sleep when the Self gives up Its identification with the
body.

It is moreover due only to conscious being that non-
conscious objects like chariots and other things get occasional
movements. So it must be the conscious Self to which
occasional movements in the body, a non-conscious object,
are due. See Br. U. 3.7. 15-23.)

1. It is an independent argument and means ‘as it is an object
of perception.’ That is what the author means,

2. Including touch.

3. That is, as an object. But the Self is known on the evidence of
the Upanishads as ‘I am all’ and not as an object, °

4, Including swoon,

5. During the waking state,
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6. Ic., identifies Itself with the body.
7. 1In deep sleep the Self gives up Its identification with the body.
8. And not the non-Self.

qGIAREAT T WAfg, TIAGNATHTTAR, g&1q-
FT NS 1 gaT S FI0T STHIEHA qAT T
FOT SIS 1| & 1 ggRFaeafq FIortfa 11 R 1

7. BY-AgU-ATHATTT As it is an instrument for
perceiving colours and forms srq"rq'qq like a lamp, A& the

eye 31fq also T WafT is not rrewT the Self.

8. JYT Just as ®IH forms etc., IqSEIT are seen
gfeqs by means of a lamp FIojd which is an instrument,
qaT so I ITB¥IY are they perceived FEET by means
of the eye 31fq FTIF which must also be an instrument.

9. TAH TF So zgifor &<orf are the other senses
Ffq also.

7. Like a lamp, an instrument, with which (external)
things are seen, the eye also' is an instrument with which
colours and forms are perceived and is, therefore, not the

Self.

" 8. Just as they are secen with the instrument called a
lamp, so are they perceived by means of the eyeé which also
must, therefore, be an instrument.

9. The other organs also are thus instruments only and
not the Self.
1. Like the body. Sece para 3 of this part.

e )
——dy,

P

[\ %
iy

1
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AAISYRAT 7 AAA TIAATT HIORATST  §aI9-
g 1 Qo 1l

10. ®a: The mind FTIIITT being an object of
Consciousness  and FIOTATT an instrument Sré]'qa‘q'like
a lamp fq § wafq is also not FTTHAT the Self.

10. As the mind is an object of Consciousness and an
instrument? like a lamp it also® is not the Self.

1. An instrument of thinking on the part of the Self.
2. Like the sgnses. See para 9, Part I,

gfgzarar T wafy  eRITAY FIWRAM |
LECECETIEE Y :

11. gﬁ;; The intellect FEcATY being an object of
Consciousness TV and an instrument &9 like a
lamp 31fq T WafT is also not IATAT the Self.

11. As the intellect is an object of Consciousness and

an instrument’ like a lamp it is also® not the Self.

1. Aninstrument of determination on the part of the Self, -

2. Like the mind, See para 10, Part 1.

STOISSARAT T Hafq gyeat Saearararg 1 gR N
TIEITA] FT>  JeAeariaaiiea g g
Fe3d Saafafa 1 g3 n gued g gafawmachga S
SISAT 1 ¥ 1| FIONGIAMTEAATAG: FroEafa 99,
wrfafy  sarfyaume  FTONIRATATAETSIRYaaqd A
TG | q: TATYANTLTETEIATIT FROFGITATT U QLN
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12. %‘E[:q-?,[qﬁr]'q As there is no consciousness in it :
g‘g‘fﬁ in deep sleep, 70T the vital force 37fq also 7 wafa J,
is not 3[TTHT the Self. "II

13. IqfenT FT1S At times other than deep sleep
q FTTF it is not known FTT 339 Fag q zfa whose this
consciousness is, JTOTE (either) of the vital force (or of the
Self), geq-;arf‘:m‘r: gq like the servant and the master \
HIOTAT: not distinguished from each other.

14.  J But g: again, ggté' at the time of deep sleep
gTOT: the vital force IqH¥AG is perceived fasra-Tfga:
to be bereft of consciousness.

)

15. 3f@ S If you say fasTT-313714: that the absence "1!

of consciousness JTOTEY in the vital force FIM-IIIATY is due
to the senses ceasing to function (and not because it is
non-conscious), T I say “No?”; Tqrfafd the vital force,

their lord (as you call it), sq1fgg|ToT functioning, FHIUT-
JITH-ANTATT the senses cannot cease to function ITS-
g‘.sqa(i Hﬁe the officers of a king not ceasing to work while
he is busy. UTQTfT The senses, 3{d: TJ therefore, 7 JTUET
do not belong to the vital force. anﬁ‘-l' FUTfT They qEg
must belong to the individual Self @: which ITIq: stands
bereft of special consciousnesses IT Td1fT when the senses
cease to function TITYT owing to deep sleep.

12. The vital force also! is not the Self as it is known
to be non-conscious in deep sleep.’
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13. It is not known at times other than deep sleep to
whom this consciousness belongs, either to the vital force or
to the Self, like the servant® and the master not distinguished
from each other.

14. In deep sleep, however, the vital force is perceived
to be bereft* of consciousness.

15. If one contends that the vital force appears to be
bereft of consciousness in deep sleep on account of the senses
ceasing to function and not because it is non-conscious we
say, “No”, for the senses cannot cease to function while® the
vital force, their lord® (as you call it), is functioning like the
officers of a king who cannot cease to work as long as he is
working. They, therefore, do not belong to the vital force.
They must belong to the individual Self” which stands bereft
of special consciousnesses® when the senses? cease to function
owing to deep sleep.'?

(That the Self is the lord of the senses is stated in the
above paragraph. Arguments are supplied in the two
following ones.) '

1. Like the intellect. See para 11, Part I,

2. Not only in deep sleep but in other states also the vital ‘force is
devoid of consciousness, In fact, it is a non-conscious thing.

3. When the king and the servant are together surrounded with
paraph?rnaha .1t cannot be ascertained to whom the paraphernalia
belong if the king is not distinguished from the servant.

The Self is the master and the vital force is the servant.

4. See Sankara’s Commentary on Br. U, 2. 1. 15,

5. During deep sleep.

6. The vital force, according to the contention of the objector,

7. The Self which in reality has no deep sleep, dream or waking
state, appears to experience these on account of a false identity with the

intellect which, as a matter of fact, has these states. See Br. Su. 2, 3.
29 and Br, U.4. 3. 7.
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8. Hearing, touching, seeing etc.

9. As they do not belong to the vital force they must belong to the
individual Self. For being instruments they must belong to some
one and cannot be independent.

10. When the intellect merges into Ignorance. The senses cannot
function independent of the intellect when it is thus merged. See note
10 on the next two paragraphs.

Terat afgfader  sxoreafufgssfa, asr @atfor
FTo caTafays gad=a, asr smfeafafafas saigad
wafr @77 T@margaRar wafg 1 ge u ged gatfor
senfr gkar  gaafaasgsafiatavafaaTT e

gyed ar esfd 1 ge i

16. 7&r When @7 the individual Self afg: faia
comes out ffas5fa and presides over FITA the senses
qar gathr HTIfT all of them Nad+d pervade TF-%3-
fauay their own particular objects. IAL: wafa It desists
gar €qrqrd from deep sleep JJT when FH actions TTUJ-
fegfa-fafaay causing the state of waking ITITH wafa
prevail. -

17. aq-& & When the actions causing the waking

state come to an end TYeaT (the individual Self) draws into
Itself gaifor all FIoTfA the senses gfg-gqrfq--qz:q-eﬁ_

sfqafasa -fgsIT99 by means of the reflection of Conscious-
"ness caused by the connection with It of the intellect, Its
adjﬁhct;ﬂ*'f??rﬂ and experiences ¥g9H dream JYIH T

or deep sleep.
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16.  All the senses pervade’ their own particular objects
when® the individual Self comes out® and presides over*
them. It desists from deep sleep when the results of actions®
causing the state of waking prevail. '

17. The individual Self draws® into Itself all the senses”
by means of the reflection® of Consciousness caused by the
connection with It of the intellect, Its adjunct and experi-
euces dream or® deep sleep’® when the results of the actions
causing the waking state come to an end.

1, Itis what is meant by sense-perceptions such as hearing, touch-
ing, seeing etc.

2, In the waking state.

3. It appears to come out on account of a false identity with the
intellect when the latter comes out of Ignorance into which it gets
merged in deep sleep.  See note 7 on the three previous paras,

4. Through the intellect which controls the senses.
5. Enjoined and prohibited. .

6. That is, makes the senses functionless,
7. The knowledge due to the functioning of the senses.

8. Br.U.2. 1. 17 and 4 3. 9. The reflection of Consciousness -

is called in the text ‘the knowledge of objects’, for there can be no
such knowledge without it. '

9. This word indicates that there is no regular sequence of the
three states.

10, The process of the individual Self entering into deep sleep
is this, viz., the individual Self withdraws the knowledge due to the
functioning of the intellect by means of the reflection of Consciousness
in Ignorance. The senses then cease to function as the Self does not
then preside over them, '

Ud SAAIATaLd T8fd I g5 1 wafafad 9%
[AAGT TAAEHAT 1} 4R
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18. ©wa¥q Thus safq the individual Self undergoes
TqIT-99 the three states {AIIIH one after another
without cessation.

19. 3g9 These THA-AFTATH  goings and comings
{79 on the part of the individual Self FO-fafagy  are
due to the actions done by It ¥ caused by Ignorance and
desires.

18. The individual Self is thus experiencing without
cessation’ the three states one after another.

19. These experiences?® on the part of the individual
Self® are due to Its past actions* caused by Ignorance and

desires.
1. Until the final release comes.

2, Apparent, not real. See Br. U. 4. 3. 7. and Br. Su. 2.3, 29.

See note 3 on the two previous paras.
8. The word ‘mind® in the text stands for the individual Self

of which it is an adjunct. See Chh. U.6.7. 2.
4, Tt is explained in paragraph 20 why the individual Self experi-
ences deep sleep though it is not at all due to actions.

eaaeTAfed Tesf g eArEafAaFAigAas-
grgmigaE gyfeaaf =sfa n o
20. W=afd It experiences Tg-ATTf<q dream and
waking states ; Teofa It goes g again ggﬁ:aq to deep
sleep T also, T 1A-ga-fafaa-F9-STqa- S T-ATTZATT

so that the fatigue due to the actions causing the two states
of waking and dream may be removed.
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20. It experiences' dream and ‘waking and -then goes
again® to deep sleep® also* in order to remove the fatigue
which It has in experiencing the results of the actions causing
the other two states.®

1. In order to experience the results of past actions causing the
waking and the dream states,

2. As the Individual Self was in deep sleep before dream and
waking.

3. When It has nothing to 'experience It is in Its own nature, i.e.,
It is one with Brakman (unknown),

4, Though deep sleep is not due to past actions and though
there are no results of actions to be experienced in that state,

5. See Br. U. 4.3.19.

st agAgaRs a9 T@arEdd eaggyaa-
stnfa g7, giasrfaafgrm n g

21. STTfYH FT As in the waking state m—mzﬁ:
so in the states of dream and deep sleep 3(f7 also TOT: the
vital force, HE['EFﬁ"aﬂTE[ Q9 according to its nature,
gqa functions, qr&qq in order to preserve I the
body, Ff-HTfra-qfgrxra so that it may not be mistaken

for a dead body.

21. Owing to its peculiar nature! the vital force func-
tions not only in waking but also in dream and deep sleep in
order to preserve the body so that it may not be mistaken
for a dead one.

1. Not being one of the senses (See Br. Su. 2. 4. 9.) the vital force
does not cease to function in dream and deep sleep, If it did so the
body would be dead in those two states and there would be no ex-
periencing of the results of actions by the individual Self for which
the body was created.
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srgwearedr 9 wafa, g IiTARsfa FeaTH-
frs<fedsmargaeifaaga 1 R 1 AT 1 RR N
gag Eraasfafsecarsy, gafafasearsy, FAEE
saarfgaafafisesgag 1 ¥ 1

22—24. (Construed together). FIATATT An object of
perception gZ-3fTfeag T exactly like jars and other
things, 3?TFWT'{TQ having an exception to its existence in
deep sleep, G@-T-@-ATfa-aF-fafaeecarg = endowed

with various qualities such as pleasure and pain ¥ and

ﬁﬂﬁ-rafmaﬂq possessing mundane qualities, FHIAE- -

eq@ea-ai-fafasedgad like the body having the qualities
of thinness, fatness and the like, 3gH arfa the ego also
sifswaq: aify though regarded TEHTAT as the Self -

by all those srezras-arrw-fa%ar-tfgé‘rz destitute of the
discrimination between the innermost Self and the non-Self,

7 9afqg is not ATHT the Self.
92—924, (Construed together). An object of percep-

tion exactly like jars and other things, having an exception'
to the continuity of Its existence in deep sleep, endowed with
various qualities like pain’, pleasure and so on and possess-
ing mundane qualities® like the body having thinness,
fatness and the like, that go also*, though regarded as the Self
by those destitute® of the discrimination between the inner-

most Self and the non-Self, is not the Self. e

(So, we come to the conclusion from a study of para- -
graphs 2-24 of this Part that the body, the senses, the mind,
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the intellect, the vital force and the ego are not the Self and
are superimposed on It owing to Ignorance.)

1. The knower of the ego, the Self, has a continuous existence in
all the three states but the ego does not exist in deep sleep.

2. These qualities are mundane ; therefore their possessor, the ego
cannot be the Sclf which is devoid of all qualities. See Chh. U. 7. 25. 1,
where the ego is shown to be distinct from the Self

3. Such as, desire, aversion and so on.
4. Like the vital force. Sce para 12 of this Part.

5. These are people who cannot, by analysis, separate in their
minds pure Consciousness, the innermost Sclf, a non-object and the
witness of the ego, from the ego which is of the nature of an object and

is witnessed by the Self when they use the word ‘1’ with reference to
themselves.

REEEEIES SR G ECT I ST Cr
TafqsraTang 1 Y i '

gfq g |ve: |

25. Y Were one to ask Fq: why dg-srifay srren-
RSHT the body and other things are taken for the Self at all

At if gaw thus they AATHTIH are not the Self (the reply
is) asgt-gsu-faéﬁ-ammq It is on account of the fact
that there is no discrimination between the seer and the seen.

25. Were one to ask why the body and other things
are taken for the Self at all if they are not so, the answer

is, “It is on account of the fact that there is no discrimi-
nation' between the seer and the seen,”

1. Reflecting the conscious Self the intellect i
conscious like It, like a plateful of water which reflec
as if it were the sun itself. The mind, the senses,
also similarly appear to be conscious.
Oneself,

tself appears to be
ts the sun and looks
the body and so on
Hence one mistakes these for




fedta: gus:
PART 1I

q @ JATCAT & Sego+a: gawl safafiss sred-
qu:, saTaaq gaa:, gedn, fren, fagaaa, fasqo,
frsady,  aRATTAATRRAIEAISgEHIAARIA=BIEW-
gafEa:, asAfasaaEisTgsnag  afagasiagr-
wrafaaasfeal, Feurewconfem:, acaferrea:,
stonfaargaefEdsaTEAfaTaRIEAgT A Tyt
goaafedr @ aawfogfefeaa:, adgédsar, @
grafgu g n’®

1. o7 Then #F: what is @: that 3(TeaT gfq Self?
sqfqfces: (It is) distinct from IHFT: qaeq: all the
things mentioned before AT-ILAH: and is the innermost,
gg-d; all-pervading SITHIEA] like the ether qan: subtle,
fiqeq: eternal, fIXaIT: without any parts, fFrI]:ur: without
qualities, fAT=SIA: spotless, qaa-srrraa-arfg-Hhar-<fga:
having no activities like going and coming etc., IFFHIT-
TuFIT-g<BT-39-9acT-Xfga: bereft of the ideas of ‘me’
and ‘mine’ and also of desire, aversion and effort,
TSI - self-effulgent by nature 3(fir-Isurag

*This word gfa‘ not translated, indicates completion. It indicates

that the answer to the question ends here.

8
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like the heat of fire Hfﬁ'ﬁ-ﬁ]‘iﬁq or like the light of the
sun, BTT‘q’ﬂi]'-EITrE"Iﬂ"TfEﬂ'Z having no connection with

the elements such as the ether etc., g%—mﬁ-q;m-ﬂ%‘a‘:
possessing no organs like the intellect etc. Q‘far-eﬂrﬂ'-fel'ﬂl-

ngﬂ': free from the Gunas of Sattva etc. qm-?ﬂ’rf&'-arg-ﬁ'q‘-
’{fga': and not having the prana and other vital airs;
SRIATAT - FAqTET-AH-TIG -AT- 00 -F 10 -Ffg-TAL-9H-
ngﬂ' : (It is) untouched by hunger and thirst, by grief and

delusion, and by old age and death, the characteristics
respectively of the vital force, the intellect and the body ;

It 3{TcHT is the Self J: which qé-snfur-gfe-fwa: resides

in the hearts of all beings; ¥6ef and is the seer Hé-gﬁ:
of all intellects.

[It is proposed to demonstrate the Self here in Part II,
which was stated to be distinct from the body and other
things in the preceding Part.]

1. What then is that Self? It is distinct from all the
things mentioned' before® and is the innermost®, all-pervad-
ing li.k_e the ether, subtle®, eternal, without any parts, without
qualities, spotless, having no activities like going and coming
etc., devoid of the ideas of ‘me’ and ‘mine’ and also of desire,

aversion and effort, self-effulgent b i ° of
. ort, y nature like the heat® o
fire or like the light® of the sun, havi

ng no connection with
the elements such as the ether etc., possessing no organs like
the intellect etc., free from the Gunas of Sativa etc.,” and not
having the Prana and other vital airse; It js untouched by
hunger and thirst, by grief and delysion, and by old age and
death, the characteristics respectively of the vital force, the
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intellect® and the body; It is the Self which resides'® in the
hearts!! of all beings and is the seer'® of all intellects.
[This description of the nature of the Self is from various

Upanishads.]

1. The body, the senses, the mind, the intellect, the vital force and
the ego.

2. Inpartl.

3. ILe., the witness.

4. Beyond the mind and the senses.

5. Fire is notuing but heat and light,

6. The sun is nothing but light and heat.

7. Including Rajas and Tamas. Saltva, Rajas and Tamas are the
three constituent essences of Maya, i.c., Primeval Encrgy. See Bh,

Gita 14, 5-20.
8. Five of the vital airs are Prana, Apana, Samana, Udana and Vyana.
They perform different functions in the body. ’
9. Including the mind.
10. See the following paragraph.
11. Intellects.
12. Seec note I, paras 3-7 of this Part.

gagfefafirseedfaosanraarg  gaviforgfied
5g=Aq, T I aIgeq fAtagaereRar gEuarid
qeaata, JAFET T AT TTF srary wafy 01 0

2. GF-TAET The all-pervading fA3gqa€qd and
partless STCH: Self § g: §¥7afH cannot have, on the
other hand gFE-BTT%TRFcTE the intellect for Its receptacle,
AT just as 7 *f?&'q qaTy: nothing whatever WafJ can
pe HATHTL a receptacle SYTHTFET for the ether. Therefore
%fid ST the Self is described gF-FTAT-ZfE-€d: to be

,g%ﬁ,
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residing ‘in the hearts of all beings IYFFAATATTY as It is

.- known Hﬁ’-@@-fﬁfwaﬂ' to be connected with all intellects.

~

2. The all-pervading and partless Self cannot, on the
other hand, have the intellect for Its receptacle! like the
ether devoid of any; so the Selfis described to be residing
in the hearts of all beings (not in the sense that It has placed

Itself there but) because It is known to be connected with all
intellects.

1. Chh,U.7.24. 1,
F4 FIRTHIAAFIESTZY T TN GACH AT g5~

facg=aa ? goged arw sxafwarEqead nan afes=atmn
FUTNATHAT FT62T TqTIRINGfgaeeed Aqaad, fader-

 TaT JEawE fRargQda gargafagsconfaasadear

N

T rrATTHAERRATERGET 1 Y 1 A TS T -

Fememfafwraea saqearRARiegafmaT &g iyl 99 g
gT: FIOTREEATTAT T qeATATATATCLH, FATSLA-
AFSZGHATESTe €1 ; afeonfacarg, seonfafafaa-
T AqereaT=T  faagdiggad | & 1| AgATCHAIseqfayg-
TSCTE , HATSTAATSSA AT F597, fafwarman,
srmfeffaafidecary, safadw faaadiaag ne n

3. FEIEA ATH To be a seer TYT-FFAT-FGeAT is to
become the agent of the action of seeing, FIY IA: how
then gfa' 3= qa' can it be said that ATH: the Self,

. AETHT-AAD - T-39-TAT-IFRaed which is devoid
of the ideas of ‘me’ and ‘mine’, desire and aversion, and
effort, TEEAR is a seer? '

L3

V-5
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.4. gfe If 3rieqr the Self 1q be §52T a seer gfq

because T of it being an agent of gar Fff?ﬁﬂ'f{f the action -

of seeing, JIT 7 IqUYPY it is not reasonable Brfrq-gﬁg-
CECICE | that It is the seer of all intellects, f‘EI'T\TETTE\l' owing to
a contradiction ; YT unlike 23TEY Devadatta who THH-
ATHT 'era‘f%ﬁqf-aﬁ-‘l:fa’ q becomes the agent of the actions
of going and coming etc., famar -ﬂ@flgﬁ' because of his
performing these actions ga -s1gd - fag -wor-37fa-
HEZTE[HZIT which depend on instruments, some having an
independent and others an inseparable existence from that
of Devadatta.

5. &faﬁmw Changeless, TH-TIT of the nature of
pure Conscwusness Gwar-srwz-aﬁtur-warrﬂ-tfgm and
having no connectlon with either kind of instruments S{TcHT:

the Self TTq can have 7 no FFA-fHAT action of seeing.

6. TIIF It becomes yeq-fauy-gcZidTN the seer of a
. limited number of objects, FH-F6ZCY of objects one after
another, FFCZcTH of no objects A+JATZSI¢TH or of objects
of other descriptions (e.g, a rope-snake), dTT according to

the person JTg who holds, § g: on the other hand,
SCZCAX that is being-a seer of the Self FHIM-AT(I-TTTETYT

depends on instruments and other things faa-gar 9q9q T

like the intellect comparable to a lamp Tf'(“ﬂﬁ’ﬁﬁ'fq which
undergoes .modifications g and HIO-3T 1fs - fafae -
WEAYHATATY depends on instruments and the like.




&
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7. va‘q’faiq\?w Unlike f%rﬁ'-‘;ré’rqaq the intellect com-
parable to a lamp 3[cHT. the Self T T F54J_cannot
thus be regarded STGq—fa'W-a‘Gac‘Ea'ﬂ' as having the know-
ledge of a limited number of objects ShH-g6ZcqH of objects
one after another ATESETH of no objects qJIT-g6Zeqq A
or of objects of other descriptions ﬁ'f"sﬁqr-afwra'rq as It is

devoid of any change ¥ and FU-11g-frafira-fazderarg
does not depend on instruments or anything else.

8. As the agency of the action of seeing’ is what is
called ‘seeing’, how? can the Self which is devoid of the ideas

of ‘me’ and ‘mine’, desire and aversion, and of effort, be
called a seer?

4. If the Self be a seer because of It performing the
action of seeing It cannot, owing to a contradiction®, be the
seer of all intellects and their modifications. (at the same
time) ; for, Devadatta® becomes the agent of going, coming
and other actions, because of his performing these actions
which depend on instruments, some having an independent®,
and others an inseparable® existence from that of Devadatta.

5. But the Self which is free from all connection with
either kind of instruments, changeless and of the nature

of pure Consciousness, can by no means be the agent of
the action of seeing.

6. Like the intellect ‘comparable to a lamp which
undergoes modifications and. depends on instruments and
other things the Self will have to be regarded as knowing a
limited number of objects, objects one after another, no
objects or as knowing one thing for another according to the
person who, on the other hand, holds that the knowin

gness
of the Self depends on instruments? etc, '
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7. Unlike the intellect comparable to a lamp the Self
cannot thus be regarded as knowing a limited number of
objects, objects one after another, no objects or as knowing
one thing for another. It is devoid of change and does not
depend on instruments etc.

1. This word stands for all actions of knowledge, in paragraphs
3-12 and in some other passages of this booklet.

2. Beginning with this paragraph this objection ends in the
seventh, The answer to it will be found in para 12 of this Part. The
objection is based on the last line of para I, part II where the Self is
called the scer of all intellects,

3. For an agent of seeing cannot be the seer of all intellects at the
samec time,

4. A proper name.
5. Such as, axes and other things,
6. Such as, hands and feet.

7. Instruments and objects.
%9 JIATHAL FIWT 5g=ad 1l & I

8. F9Y Why 3fq I=qF is it said GIVT: that there
is a contact FG-3ATHAN: of the Self with the intellect ?

8. Why! is it said that there is a contact of the Self
with the intellect ?

1. See para 2 of this Part, where it is stated that the Self is
connected with all intellects. It is an objection against that statement.
The answer is given in the three following paragraphs, viz., 9. 10 and 11.

gaisfq  avad: §¥aafy ; gew@nrg, w@soar-
fagaaaTeNAl G Agar wafg N n ax
gaTFTesd AT, hfewafomear « gfg-Tawrarea-
ear adr, TPEafafraEe  gwgewa wadfy
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FTAN, FEARENUATGF: G071 geg=aa 1 Qo 1

TAAANLGARATIIIFTEAY HeS: qewafy 1 9g 1

9. YT+ A relation §FFfT is possible 3a: 3FfT for
the following reason, viz., HERTTT both of them are subtle
and, therefore, beyond the senses, TITJTGN] transparent,
f”:-r(aqa"'a]'a 9 and having no parts. EII-FAAT AT

Thus there is a possibility of a relation I3yI}: between each
other.

10. zfg I=TF It may be said, @ in this connection,
HgT: that there is a contact gﬁg:-anm\f: of the Self with
the intellect 3TeATfa%: owing to superimposition, SfF Fear
because gﬁ:{: 9 the intellect, TIFHTI-TI®IT T though
of the nature of non-effulgence THfEF-wfor-wear like a
crystal JeHTIT-TIE®IT WATT appears to be effulgent TaHTa-
gfafg-migo only owing to the proximity of an effulgence

ATHT viz. the Self FE-TFRM-TITT. which is purely of an
effulgent nature.

11. ¥ There cannot, g7 however, §¥HAfq be T&BW:
a contact §r3"3TTEqFﬁ: of the Self with the intellect SIg-

PTG like that of lac with wood, 3]‘1161' gr: for, neither the
Self nor the intellect has any visible form.

9. A relation is possible for this reason viz., both of
them are subtle', transparent® and without® parts. Both of
them are thus capable of being connected with each other.
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10. (As they are similar) it may be said that there i_s a
relation of superimposition¢ between the Self, and the in-
tellect which, though of a non-effulgent® nature like a crystal,
appears to be effulgent owing only to the proximity of an
effulgence viz., the Self which is purely of an effulgent

nature.
11. There cannot, however, be a contact of the Self with

the intellect like that of lac with wood inasmuch as neither
the Self nor the intellect has any visible form.

" 1. i.e., beyond the senses.

2. The Selfis transparent because I
the intellect is so because it is capable of reflect

the Self.
3. The intellect is said to be without parts for it is not similar

to gross things like jars etc. having parts.

24

t is free from Ignorance and
ing the Consciousness of

4. Mutual superimposition,

5. Because non-conscious.

SFATIETATST  FoIaed,  AATREAIAAFI=OT-
yacrfeRenifaaes  SerReasTaia AR AT
THIHT THRHTATAT THAFATAATACTS TR~
wsoafafaaamarie agamefaareg TRAHTTEATIT-
gs: waTRAItAeTFAdeadagy  wafatmaTraRafEaEar-
@Al TYOET  AqIEATIUTSATAfceRd AN afeavy
TeafafemTAv FeEEgaadd eI A RATE-
FISAAT FEZRATATATT 11 ¢ 1 .

12. 9 And FSZEAEq that the Self is a seer 3e7-
a&eaaarq is only relative to other things. J9T Just as
sTfacqeal the sun, Srgtc.fﬁ'(-HHEFTT%%@WW:T-T(EEW“
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though devoid of the ideas of ‘me’ and ‘mine’ as well as of
desire and effort, JRTAPEH is called an illuminator
SHTIA-Tgeq-gfafa-grao owing only to its proximity to
things illuminated, &[T as_mere light FfgfFaquoyg
which is changeless =9 W[ﬂiﬁa—?{mrq as it is an
illuminator in no other way; 33: It is the ignorant who
HETAAF superimpose Wl‘iﬁﬁ?ﬁ'ﬁ‘ the qué.]ity, of an illu-
minator N3350 Fh-AGe7a7 relatively to things illumi-

‘nated TET ATFETTT on the sun TqH Erﬁl:n'?ﬂ:q' which thus

stands JFTI-TIET -ﬁfﬂfﬂ*ﬂﬁ‘{-ﬂ'ﬁﬂr in its own nature of
light only in the proximity of things illuminated,- uqy o
0 FEZTAY the quality of a seer IqFAT is superimposed
Ifg-arfa-zaa-arfasafcr-arderar relatively to the manifesta-
tion of things such as, the intellect etc., 3IH: on the
Self gFH-TIET which is of the nature of pure Consciousness,
Ha'-farfmzn-f‘airsr-?fga@zr devoid of all changes and attri-
butes, H&‘Q?EW-HTF&TUT: and is the witness of all intellects
and their modifications, ar-gfsfy-aror having only a
proximity to the objects of knowledge %‘EI'?!I-LGEIEE{U'I' as
consciousness 3TSAFTFRHA not different from Trself; afeeya-
gsé‘éar‘iﬂ’ﬂ'ﬁl'{f for It cannot be a seer in any o.tl.ler. way.

12. And' it is only in relation to other things® that the
Self is called a knower®. The sun may be taken for an
example. Though entirely devoid of the ideas of ‘me’ and
‘mine’ and also of desire and effort it is called an illuminator
in relation to things illuminated owing only to its proximity
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to them as nothing but light devoid of all change. It is
Consisting of nothing

an illuminator* in no other way.
ly and in the proximity

but pure light it stands as existent on
of things illuminated. It is, therefore, the ignorant that

superimpose the agency of the action of illuminating things
on the sun when they are ;lluminated by it. Similarly, the
agency of the action of knowing
in relation to the manifestation of objects like the intellect
and other things, on the Self which is of the nature of pure
Consciousness devoid of all change, free from attributes and
the witness of all intellects and their modifications. It does
nothing but stand proximately to objects of knowledge as pure
Consciousness not different from Itself. It is a knower in no

other way.
1. In addition to the reply given in paras 9, 10 an
objection raised in para 8 above, See notc 2, paras 3-7 of this part.

2. Objects known.

. '3' , _SCC note I, paras 3-7 (of this Part) where,
seeing’ is used for the action of knowing in general,

as here, the word

4, i, e., it is not an illuminator as an agent.

T o gfafrarfraa<feaeanaT:  wea-
fATTead TraFATETAFAG |l 93 1| JAT Trasl STAF:
TR AT Sged SXET WIATAT Fafarwar-
?f’éfﬁscfmm FTCHTTATERT Wafd 1 ¢¥ 1| T HIHME-
EHE A Fyenarfafaay gL gEArdfy
HoTTf \EFREBTWET ngg 1 arfr Saerawifaarty
weafavay o w3 0 ge 1 gde9 afq aafafwarfay-
 gmearw T saEgIada 1 25 '

d 11 to the-

- }?
ok
P

objects is superimposed, .
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13. F9¥ How can there be Fcaq i agency &

. STeT: in the Self ga-fafwar-fazia-Ifgaea which is

devoid of all changes and attributes ? Isqa It may be said
in reply that FIHAF AHAHA] It has agency like that of
the loadstone. .

14. 97 Just as q¥qh: STHF: the loadstone FIF:
Wafq moves B1geT iron Taeq-gfafy-gar-aror only
by its existence in its proximity, Tq¥q TF so THT the Self,
Afg though aa-fafmar-TfEa: devoid of all changes, Wafd
becomes FTTH-ATITHH: the illuminator of the agents of
actions,

15. FJca-ITAX-fAfAay That agency is super-
imposed on the Self AT HIIFH-JIWTYFIY ATH is due in
this case to Its illuminating the agents of actions.

16. gf@-maﬁﬁr The intellect etc., FIOTA the instru-
ments Isq7q are called FTIHTIUT agents of actions.

17. Fa«g-yawifaarfq Illumined by Consciousness
arfT they SE G pervade Fa[-;a-farqﬁ‘g their own objects.

18. ©aq §fd Thus FGeaH agency ITAUQ is super-

imposed 3{TcHA: on the Self @ in this case, ga-fafar-
f?ﬁq-‘tfgam‘: though It is free from all changes and

- attributes.

13. How can there be agency' in the Self which is
devoid of change and attributes? It may be said in reply®
that It has agency like that of the loadstone.
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14. Though devoid of change the Self becomes the !
illuminator of the agents of actions just like the loadstone }’;
which moves iron only by its existence in its proximity. A

15. That agency is superimposed on the Self is due in
this case to Its witnessing the agents of actions.

16. It is the instruments® like the intellect and other
things that are called agents of actions.

17. Illumined by Consciousness they pervade their
own objects.

18. This being the case agency is superimposed on the
Self though It is free from change and attributes.
1. The objector is thinking of Brahma Sutra 2, 3.33. where the Self

is called an agent. )
. o
2. The reply is based on Brahama Sutra 2. 3.40. L]

3. Bringing about an action by an instrument is called an agent
of that action.

qaATeHT F9% gg fasrarfafa v q9ad 97
gEIENTEFETEieasaagd 1 g’ N aaIfEcar w90
T YFTRAT TATHAT T 23T AT Il Ro 1l
19. JJ It 7 WFIF cannot be gy said, FIH “How
fqaIr ot 2R can one know AN the Self AT by
means of the intellect gy if it were pure Consciousness P’
ATATHHETT (for), It is tile illuminator g‘.& of the intellect
ATfea-SMfAaq like the light of the sun. -

20. J9T Just as syrfiey: the sun 7 FHTIAQ is not
illumined ¥ by forms and colours, TAT so 3ITCHT the

.
[

xr .
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Self 7 cannot be giq% known AT by means of the

- intellect.

19. «If the Self were pure Consciousness how can one
know It by means of the intellect ?* * This objection cannot
be raised, as the Self which is pure Consciousness cannot
be known by means of the intellect. For, the Self which
is like the sun, is its illuminator.

20. Just as the sun cannot be illumined by forms and
colours?, so the Self cannot be known by ‘means of the
intellect.

1. The objection is based on a misinterpretation of a passage of

the Kathopanishad (3. 12), which says that the Self is known by means of
. the pure intellect. The real meaning of the passage is this :—

Transformed into the form of the One without a second and
reflecting the Self the intellect seems to contribute its own nature of
being an object to the Self which is never an object, rcsulting in the
negation of the Primeval Ignorance, without there being any change
whatever in the Self. This is what is meant by saying that the Self
is known by means of the pure intellect. See para 11, Part IV,

That the Self is not an object of the intellect is clearly explained in
paras 19—22,

2. For they are illumined byrthc sun.

TAEATSATHT 7 T o1, Jaamm afageardd-
a3 1 ¢ 1 afg gean afy devar fega e, Faarn
T T gHIEmAfE 1 N

zfa feda: @ve:
21. ugERTq It is for this reason 3ftr also ATCHT that
the Self 7 33 is not known gzﬁnby means of the intellect.
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g@': As the intellect is JTIT: an object of knowledge |
%ﬁ:qaa-ar @erﬁ . it cannot reasonably be a knower. ‘ Jb‘i‘f

22. gfg If g€AT it, ITAT: though an object of know- i
ledge, AfY also TAIF were Afeqcaq a knower AT A |
it could not TJTF be AT an object of knowledge, T just
as JHTAAAT: two lights cannot be illumined by each other.

21. The Self cannot be an ébject of the intellect for

this reason also, namely, it is not reasonable that the intellect
which is an object of knowledge could be a knower.

22. Just as two lights cannot be illumined by each
other, so if the intellect also, though an object of knowledge,

)

were a knower it could by no means be an object of ,,éﬁ
knowledge. -
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PART III

A TAETIGIATYIAETT, FEXFeAfagaona;
agt afcearmaarafagfesfaamTm < 0 g

1. G{WE[-WE’-@gCErrFH Waking, dream and deep
sleep, FTAT-faigorfa the states qualifying g,‘g": the
intellect, T3 are said to belong to the Self. Iq+FTId They
are discussed ﬁ'qtﬂ; Q’ft’fq‘mﬁq in order that they may be

renounced ¥ and Srriqﬁ'gﬁ-ﬂfaqrﬁm‘ that the Self
"may be known to be pure.

(This Part is begun .to show that the three states of
waking, dream and deep sleep appear to be in the Self
owing to the indiscrimination between Itself and the intellect,
Its adjunct, to which they, as a matter of fact, belong, in
order that the Self may be known to be pure Consciousness
without any attribute as described in the previous Part.)

1. Waking, dream and deep sleep, the states qualifying
the intellect!, are said to belong to the Self?. They are now
going to be discussed in order that they may be renounced®
and that the Self may be known to be pure.

1. And not the Self,

2. Owing to an indiscrimination between the Sclf and the intellect
to which the three states, as a matter of fact, belong.

8. If they really belonged to the Self, -like heat belonging to fire
they could not be renounced, i.c., they could not be known to be



32 ATMAJNANOPADESHAVIDHI [ 2-3

different from the Self, and the Self then could not be known to be

pure.

T S, FEER ST g
eaeafaedy sadeq, a7 gigdfa Fo=amrEgAaia u
2. @ Among the three states STUYJ ATH waking
is that in which, aﬁaaq-atrfa-aﬁ@‘a’rﬁ' aided by the sun
and other gods, L :-3(TSIfsr the eye etc., FTUTfT the
senses, Jgqeq pervade @-W-fﬁ'q‘f{g their own particular
objects. g3 In that state gfg: the intellect 3Yfq also
HIT-TqTIH ﬂﬂﬂfﬂ' acts as an instrument.

2. Among the three states waking is that in which,

aided by the sun and other gods!, the eye etc., the senses, ’4@\

pervade® their own particular objects. The intellect also®
acts* as an instrument in that state.

1. Each of the senses requires the help of a particular god for
perception,

2. And thus produce different perceptions such as, hearing, touch-
ing, seeing etc.

3. Like other senses.

4, i.e, it becomes transformed into the forms of external objects
such as, sound, touch, sight etc.

ERUIRCE O G E SRR E RN C R G I (o
gZzaaEIa faafenas; ax g@Tafa FEaERar
fafasad ? safw=nfoormaara@emaEgg n 3

3. Q?HEE-WTW‘%G?W Pervaded by the reflection of
Consciousness St -3TeHfA superimposed on the innermost
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Self SITAT and so appearing to be conscious gfe: the
intellect faafeorAd becomes transformed ISAF-ATHeqFT
into both SOC-TRY-ATHTAT the seer and the seen. FEATF
Why 31cAT is the word ‘Self’ fafirsqd qualified q?q“«:ﬁ:
ATeHT gfT by the word ‘innermost’ @ in the previo:xs

Sentence?  SFFAATIITA FARATRATIAGY in order -to
Show that things which have an exception to the continuity
of their persistence are not the Self.

3. (Pervaded' by the reflection of Consciousness and
?0) Appearing to be Conscious the intellect which is super-
lmposed on the innermost Self becomes -transformed into
both the seer and the seen.® Why* is the word “Self’ in the

-Previous sentence qualified by the word ‘innermost ?’ it is in

Order to show that things® which do not persist in their
€Xistence are not the Self.

1. It is for this reason that the intellect, though non-conscious, can
transform itself into forms of objects, See para 2, where it is said that
the intellect acts as an instrument,

2. The agent or what is denoted by the word ‘I’, the experiencer.
3. Objects.

4. Sce the two following paragraphs where it will be clearly
€xplained,

5. The instruments such as, the intellect etc,

g7 ggadfa smfr; =serfeagzmarafy,

- STEATHAAT ARIAFTFRAT TATRAGTNMETHIAT WIS -

AT TS0, 9 ARATEAE T RITEATCHE qea-
FERFA IR TTSIREH 11 ¥ |
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4. g Speaking of things not persisting in their exis-

tence, gfg-sn?ﬂ'ﬁ'-r it is intellect etc., FTorTfd the instru-
ments, that are so. arfg Though ga-qaifa objects of
knowledge E[E-anﬁ—{a'q like jars and other things wafea
AT as ‘selves’ NAH-SARA-FAWTII
owing to their contact with the innermost Self, ¥ just as
IEHeT water Jeuredy is regarded as hot STfiT-a‘Iﬁfr
ATET-ATTAT ATTAFA"
cts they are regarded as

e. g., the mind, is consi-
the body,

they are regarded

owing to its contact with fire.

T As compared to external obje
¢selves’. Of these again one inner,
dered to be more of a ‘self’ than one outer, €.8:
and so on. g But IATTHT: the Self 7 gewafq does not

become AATRHTAH the non-Self a’c‘[-‘éi'lﬂﬂrq owing to Its
contact with these instruments, 39 Just as 3 fire ATEIRAH
does not become cold IIH-HIMTY owing t0 its contact

with water.

4, Speaking of things not persisting in their existence,
it is the intellect etc., the instruments that are so; though
objects of knowledge like jars and other things they are taken
as ‘selves’ owing to their contact® with the innermost Self
just as water is regarded as hot owing to its contact with fire.
‘As compared to external objects they aré regarded as Selves’.
Of these again the one inner, €.g. the mind, is considered
to be more of a ‘self’ than one other®, e.g., the body.
But the innermost Self does not become anything other than
Tiself owing to Its contact with these instruments just as fire

does not become cold owing to its contact with water.

{,éb’

i
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1. People regard the body, the senses, the mind, the intellect and

the ego as themselves, though they are objects of knowledge like jars and

- other things. So they use the word ‘I’ with respect to them. See Tai.
U. 2.15. where such ‘selves® are called sheaths.

2. i.c., owing to their being pervaded by the reflection of the Self,

3. The body is inner as compared to external objects; on account
of its contact with the innermost Self it is called ‘me” and is, therefore,
regarded as the self. The senses are inner as compared to the body, the
mind is inner as compared to the senses and so on. All of these are
called ‘me? on account of their contact with the innermost Self.

q AT TTeH Farfaefa safraceararea=as
FRIAUNTARIGARIAAITT TARAT FATHATIAIOE
Ug 5 gegsafyaifcanteaed enfad swafa n oy n

%, 5 §But gfg-arTTY 59 unlike the intellect and

" other things JET-A-AL-SAATATY having nothing else ATH-
ATGeqY within it TCHT: the Self SAR-ATHEAT is always
the innermost T Eﬁa’Trﬂ'ﬂ_\' AfT and is never syfyyafa
otherwise, 3[TCHT It, AA: T therefore, qAdR STI'EII’-ﬁf[El"ﬂT'
3[%: deserves the epithet ‘the innermost’. TAH A afa
Thus Wgfa it becomes @qrfqaq clear JTTHTH that the
Self Wf(‘éﬂ’l{ has no exception to Its continuous
existence and pure nature.

5. But unlike the intellect and other things the Self has
nothing! else within It. It is, therefore, the innermost® and
is never otherwise. So® It deserves the epithet ‘the inner-

. most’. Thus it becomes clear that the Self has no exception
to Its continuous existence and pure nature.

1. As Its witness or substratum.

2, Br,U.3.4.1-2,and 8. 5. 1.

V—6
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where it is asked why the Self is called the

3. See para. 3 above,
§

innermost. That question is answered here in para 4.

a7 SeaTaATgssatfaageg g a9
Peod, ZRATATIHT @ gIATHIS, FIAfIHETAr

Hifeag 1l & I
6. o As regards the transformation of the intellect

pA
foes

into the seer and the seen it was said before JcUH-3ANTH-

Sqeqag-sarfeq I that, pervaded by the reflection of
ness and appearing effulgent like It, the intellect

Conscious
o the forms

f’arq'&urq'é' is transformed TST-FTRHA-ATHTU int
of the seer and the seen. TR -3NTfE-IITHT gdr Con-

nected with objects etc., FIA-STTHTIT it assumes their forms,ﬁ,aﬁ
ﬂ'qT-fﬁ'ﬁfﬁ-i q-arsd-t rfaaq like molten copper or other

metals poured into a mould.

6. It was said before' that, pervaded by the reflection -
&

of pure consciousness and appearing effulgent like It, the
ms of the seer® and the (

Intellect is transformed into the for
seen. Connected with objects etc.,” it assumes* their forms,
like molten copper and other metals poured into a mould.

See para. 3 above.
Sec note 2, para. 3 of this Part.

Including secing.
Tbrough the senscs. See note 4, para. 2, Part 111, and note I, T
s

para. .3, Part III.
qid afg agwaarfaT FTETFTANGA] T

freaagearfatmas TFIEATHAT srareofag wafa nen

WO =
* a

S
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7. T Tag Gfd When this happens 3[[cHT; the Self

Pl TH-®IET  which is ‘of the nature of Consciousness,

sfafemaeg devoid of any change, fAXGITET devoid of

parts Hé‘-ﬂﬂ?q all-pervading $]'6$-3ﬂﬂ~'.]’5|’-3]’]‘f€ﬂ'§ -like

time and space etc. HE[-BQTH-HTF&TUI': and the witness of

both the seer and the seen, W fa is said GITJTIUTE 39 to be
waking as it were.

7. When this' happens the Self which is of the nature
of pure consciousness, changeless, devoid of parts, all-perva-
ding like? time, space etc., and which is the witness of both®
the seer and the seen, is said to be waking®, as it were®.

1. When the intellect is changed into the seer and the seén.

T

vibration.

2. Like time and space the Self has no transformation or

3. Including seeing and the intellect itself.

4 Knowledge of objects through the senses is what is called
waking.

5. Waking superimposed on the Sclf which witnesses it. See note
7, para 12-15, Part I,

AT gA: 91 o SIRIFIIEATIIGAT TITIA
geqgfedarwarfasistaararesai: SsaaT deRreEdr
TH@HaTafassd JEqd W ¥F wafq, qagerfiear-
IIHAT, SToFRag 11 5 1)

P . .
8. oy Then J7: again, ®T-AfE-ATHT-ATHTI-

FIfaaT endowed with the impressions of] forms and other
things which are the external objects, ®-3FTfg-3[¢q0r but



e o ——

38 ATMAJNANOPADESHAVIDHI [ 8

g1 &Y: the intellect INT-

arTfcA®T assumes the nature of both the seer and the seen, ﬁ

gsq‘-gf?éﬁ]‘ gq like a fower-pot which produces the impres-
sion of flowers without having any in it. GEHIT-TYT In the
ly SsTATOT under the influence

having no connection with them,

T .

forms of impressions on

<l 'fﬁ’%l'l'—ﬂim'ah'ﬁﬁ]': of Ignorance, time and actions sqa'fa'saﬁ'
it stands TITAT U as an object in the presence of the Self
a‘a'\-a{["ﬂ{ this experience on the part of the Self Fafa is,
Tqy: & as it were, Its dream, S{TCHH: for, the Self Tq-
afgqnf:{falq imitates the intellect SEER-ER] like the moon

jmitating water.
endowed with the impressions of-ﬁzg
forms etc., which are external

objects, but having no connection with them® the intellect
assumes the nature of both the seer and the seen like a
flower-pot* which produces the impression of flowers
without having any in it. Inthe forms of impressions only
under the influence of Ignorance, time and actions it stands
as an object® in the presence of the Self. This experience
on the part of the Self is, as it were, Its® dream’. For the
Self imitates the intellect like the moon which imitates®

8. Then' again’
objects of knowledge such as,

water.
1. When the results of the action
come to anend,

2. When the results of the
3. For there are no external objects during dream. See Br. “&Elk
U. 4.3.10.

4. Which usually contains flowers. \

5. Though the intellect then pervades no external objects.

s causing the waking state have '

actions causing dream prevail,
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6. As the intellect is superimposed on the Self, It appears to have
all the properties of the intellect including dream. See note 7, paras

4 12-15, Part 1. .

7. The knowledge with its objects due to the impression of the
waking state is dream though the senses then cease to function.

8. Reflected by water the moon appears to have the properties of
water such as, movements ctc, .

oG g g7l THRORGAT ATGAISAT SIS
JAAAEAT QUEAFTRIT sgafased, aq gy, qEHI-
Fratfaa & 1 ] |

zfa g Tve: |

9. g Then YT: again, TEHIW-IfGarT devoid of

mkmanifestation, JTAT-SY in the forms of waking and its

impressions, JqA-TEAT drawn into Itself by consciousness
TIEq-FAT 5T and therefore non-existent, as it were,

T : the intellect sqFfaSST stands FIHTAEYO identified
with (Ignorance), the unmanifested cause common to all
manifestations. T This Y is deep sleep J&: gq (The
intellect is then unmanifested) like a banyan tree gzHfor-
HATY in the seed-corn.

9. Then' again?, devoid of manifestation in the forms
of waking and its impressions® drawn into Itself by Con-
sciousness* and, therefore, non-existent as it were®, the
intellect stands identified with (ignorance)®, the unmanifested
cause common to all manifestations. This is deep sleep’
The intellect then remains unmanifested like a banyan tree
in its seed-corn®,
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1. When the results of the actions causing waking and dream have
come to an end.

2. When there is fatigue owing to experiences in waking and
dream.

3. i.e,, dream.

4, With Ignorance as Its adjunct. Sec note 10, paras 16, 17,
Part L.

5. For the intellect will bhave its manifested existence again
during the other states when deep slecp is over. This condition of the
intellect is different from that in liberation.

6 Reflecting Consciousness. Sce note 10, paras 12-15, Part L.

7. This is a condition of the intellect,
experiencing deep sleep owing to the intellect being superimposed on It.

8. Before the birth of the tree.

but the Self is said to be




g T

PART IV

g faramcasy AT FEASONaIH -
fafriis:, afowaq =, @ wafa u g

1. @ When this is so, 3[T¢HT the Self wa‘fa is

reasonably FT4-HU-Sffar-Fr-FH-fafi: free from
the three states of waking, dream and deep sleep as well as

from desires and actions, TgsH: pure Hf%a'c“f like water,

TF-YTeH-TY: established in Itself fAT-ATT-FaE€T: TF and
is of the nature of pure Consciousness.

(This part is conmenced to explain that the Self is
only One without a second and free from the three states of
waking, dream and deep sleep which are stated to be super-
imposed on It in the previous Part).

1. When this is so' it is reasonable that the Self, free
from the three states of waking, dream and deep sleep as
well as from desires and actions, pure® like water, and
established® in Itself is of the nature of pure Consciousness.

(It is stated in paragraph' 1, Part III that the three
states are discussed in order that they may be renounced.
That statement is supported in the following five paragraphs.)

1. When it is ascertained that the three states are superimpozed on
the Self and therefore unreal.

2. 1. e., containing nothing foreign, See Br, U. 4. 3. 32.
3. Chh.U.7.24.1.
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garf ggxaearaawonta areaaisfafFaarg ul
wart afeasa gdg srcafa sfaawsa: 130 a ghaE
T gavigaafgameaaeay i¥n qarfy Jaacasatata-
AT IFAATAE T FIEAFEA U L N TR
ArRAGCATAICTATAT=GATNTG: ; Hfeqamr 9 fAIea-
FRATIITAX 11 § 1l

2. Q’EITf:‘-I' These are JIEYT-FGATUfT the states
qualifying g?;‘;: the intellect 7 but not 3JT¢HT: the Self

Wfafm]'q as It is changless. 1

3. qf¥cgsgy One should renounce 'I("Uﬁf these
IfT9TsT: and should know STEAT Ff¥ the Self FOA: to
be the Fourth.

4. qF a'ﬂ'q" qq dH That the Self is the fourth
faﬁ'l'ﬂ'—mq’ means that It consists of consciousness only
and nothing else gaur-srﬂaa like 2 homogeneous piece
of gold.

5. gt 3fqg Though It is the Fourth g It is not
AFTAT-IAIH a state different from the three. qifay-
1A To be the Fourth is nothing but to be the witness of
the three states a’ﬁ'q;agq'-qfﬁ'fa‘ -{THUT as consciousness

in their proximity only.

6. EeIFHEE'-SITFﬁ': One has inevitably to arrive at a void -

7 if the fourth FTEAT-I7qY were a different state, ITcH-
ﬁ-ﬂfﬂﬁfi’l’-ﬂ#ﬁra as in that case the reality of the Self

— e —a

— e e e 3 ]
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could not be known. (Moreover the doctrine of a void

cannot be true, for), $f‘q‘1‘(‘l’[ﬂ’]’ﬂ' q famqaa-agqqﬁ: ]

it is not reasonable that things superimposed should be
without a substratum.

2. These' are the states qualifying the intellect but not
the Self as It is changeless.

3. One should give up® these and should know that the
Self is the Fourth®,

4. That the Self is the Fourth means that It consists of

Consciousness only and nothing else, like a homogeneous
piece of gold®.

5. Though It is the Fourth It is not a state different

_.from the three well-known ones (viz., waking, dream and

deep sleep). To be the Fourth is nothing but to be the

witness of the three states as Consciousness in their proximity
only.

6. One has inevitably to arrive at a void if the Fourth
were a different state as in that case the reality of the Self
could not be known®. Moreover the doctrine’ of a void

cannot be true as it is not reasonable® that things super-
imposed should be without a substratum.

1. Waking, dream and deep sleep. See para 1. Part I1II.

2. I e, know that these states are superimposed on the Self like a
snake on a rope and are not real.
3. Bereft of the three states of waking, dream and deep sleep. The

word ‘fourth® is used only in a secondary sense in relation to the three
states which are superimposed and are therefore unreal.

The Self is the fourth in relation to the three states in the same sense

in which.a rope is the fourt} in relation to a snake, a stick and a garland,
the ¢three things, for which it is mistaken, See Ma, U. 7.
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4. Br.U.2.4.12.

5. A piece of gold is gold everywhere in and out and is nothing
but gold.

6. And therefore the non-Self also that depends for its existence
on the Self could not be known. Hence, we are invitably led to a void.

7. That of the Nihilists.

8. Just as a rope-enake cannot exist without the rope.

(It is stated in para 1, Part III that the three states are
discussed in order to explain that the Self is pure. That
statement is supported in the three following paragraphs).

FRararafayfaafaafaeggaqy g o T@rE-
Prggferamead 1o 11 FARATRIE ! wgead Y f§
frsafy caray gegearsafaaTq 151 g A faaifa

o ; aAf gvaAe frareafa aorn:; w97 aET

ged PefaaeqrosaTfy, 7 zfE; eTeaty FI‘EI"EI‘T-
safaaTIq Fecafaaar fagr s

7. %97 How uqrfd can these be & ﬁq.fargfg-
Hfﬁqﬁ-gq\ﬁ the means of knowing the Self to be pure?
(Answer) : 9T It is known T3-ATcH-fagfg: that the
innermost Self is pure fg because Q’E\[g Hfg these (i. e., the
three states) are there.

8. F9Y How aam:qa‘ is it known? gfg Isqq In
reply it may be said that FSETA-ASATHIATYUG as the
Consciousness of the Self has no exception to Its existence

Qﬂ'g fa f?rg srfg wra'g in any of these three states (It is’

known to be pure).

o 0 e
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9. sf‘a %q If it be said Eﬂ#%l"{fﬁf that there is such

~_ 2n exception gg‘?\r in deep sleep, qq T we say it is not so.

%«

9-HF: for, all people FAFTART deny TRAY T the
existence of objects only of knowledge g H{q in that state.
$IY How ? (for, everyone of them says), Igq I 7did
ot IqHsHATT know fq:ﬁa’q #fq anything at all 3
ﬁg‘fr in deep sleep experienced by me”, fg gﬁsai'
but he does not deny the existence of knowledge in that state.
qTAT: This knowledge, a% therefore, fggl is proved HZ-
feaar to be eternal without any change {ATWIATU]

owing to It having no exception to the continuity of (Its)
persistence F in any of the states.

7. (Question) : How can these be the means of know-

ing that the Self is pure? (Answer): The innermost self is
known to be so because? these are there.

8. (Question) : How is it known (that the Self is pure) ?
In reply it may be said that It is known to be pure as It has

No exception to the continuity of Its persistence in any® of
the three states.

9. Ifit be said that there is such an exception in deep
sleep we say “No”. For it is the existence of only the objects
"of knowledge that all people deny in that state but not that
of knowledge* Itself. (Question): How do you say so ?
(Answer): For everyone of them says, “I did not know
anything at all in deep sleep experieneed by me.” Knowledge,
therefore, owing to Its persistence throughout all the states,
is proved® to be eternal without any change whatever.

1. Waking, dream and deep slecp. See para 1. Part IIL
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2. See the following note.

3. When any of the three states is present the other two are not.
That is to say no one of the states perpetually continues in its existence.
But I who experience deep sleep experience dream and also waking.
This fact shows that the Self persists throughout all the states. Hence,
it is énferred that it is cternal without any change. Sce note I on the two

following paras. _
4., Knowledge, i.e., the Sclf. See Br. U. 4.3, 23-30.

5. By inference. See note 3, above.
aq uT T SATNGer, sfager fg aega: qaf
fesfa: SRTOGET o, T QRAT:, ATRATRSAIMGAT-
fafg:, Fex sIgE g gagE ¥ gacafy fd-
Fa Il Qo NI AAFaTIHATHT qfifszad, ANHACHRAA-
sATATIATaEHfIadagRYT  FEIRAAIRFagfagfa  sid

T Sfaaard fstfaaerdgaeaifaaiaraifreasaaad,

T § $oEqW, Taq: fagarareaa: nggn

10. 3{q: TF Therefore 7 the Self is not $|‘1=|'T0T-3Ta'§‘l'f
provable. fg For, JEJ: things arfageT non-eternal
qff=sta: are limited by one another ¥ and SI'H'TUT-BTC[&TT
are provable, qd ‘but T S[THA: the Self is not so. FTA
q1q Who will JHTIET apply the proof %("[ if ITIcHA.
the Self JHTUT-G&T depend on a proof f&fg: in order to
be proved? gffl’ fasfgg It is ascertained that {¥: one
geg that JHIJ<AH is the agent in applying the proof
S[TTHT TF is the Self Itself.

11. 9 If it be said that 3[TcHT the Self qfsoaa

is prerd ITHT by the Vedas, T HATTHA AfT we say not




. 11] ATMAJNANOPADESHAVIDHI 47

even by them (is It proved). Nfq9YF The Vedas are
regarded as JHTOAH proofs A with respect to THcq-
gfqafad the knowledge of the oneness ALT-ARAAT:  of

Brahman and the Self AeAIQfqq-Fag-aa fAaga-grRor
by way of negating the qualities of the non-Self super-
imposed on the Self. (For they are proofs) 7 H&-&9 T not by

producing an effect § but IfAHTT-3rq-srfivsg=srHcaT by
revealing the unknown meaning which is the identity
fasta-aE19-g9€g of the known (implied) meanings of the

two words, 3THN: for, the Self {:ara':-fq:gearq is self-
evident. :

10. The Self is, therefore!, not provable. For it is
* things non-eternal® and limited by one another that are

provable but not so the Self. Who would be the agent in
applying the proof if the Self were to depend on it to be

proved®? It is ascertained that the agent in applying the
proof is the Self Itself.

11. But it may be contended that the Self is proved by
the Vedas. We say, “not even by them is It proved. They are
considered to be proofs with respect to the knowledge of the
oneness of Brakman- and the Self by way of negating the
qualities of the non-Self superimposed on the 'Self. For the
Vedas are proofs not by producing an effect® but by reveal-
ing® the unknown meaning which is the oneness® of the
known (implied) meanings’ of the two words (Thou and

-~ That) inasmuch as the Self is self-evidents,”

1. See note 3 paras 7-9. From the fact of Its continuous existence
the Self is inferred to be eternal without change apparently in contradi-

ction to the Brikadaranyakopanishad (4.4 20.) which says that It is not

at all provable. But it is not really a contradiction. For, an inference
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produces no certainty but only a probability with respect to .he nature

of the Self.
" 2. Nothing but Brahman, the all-pervading Principle, is eternal. ' @ ’f"‘“
e

3, In that case all evidence will come to an end.
4. That is, not making Brahman an object of knowledge.
5. The characteristic of a proof is to make known the things

that are unknown.
6. Thus destroying Ignorance by producing the mental modifica-

tion ¢ I am Brahman.’
7. The indirectly expressed meanings of the two words ¢ Thou’ and ~fa
“That’ in the sentence ‘Thou art That’. See verses 26-30, Sankara’s {

Vakyavritti.
8. 1i.e., the Self which is Brahman and of the nature of knowledge .

Itself is not provable by another knowledge. See note I, paras 19, 20,

Part 11, and Br. U. 4.3. 9. ,
gisafafa cgear SRETARGuIguEarFTaIaT=, 4

eqAasafafoe, e, &, Tacd, gencanfatn-
AT T RATIARFE 1T I 2R 1

12. qTA-Ag-safafiheadq That the Self is beyond |
the three states is reasonable SITIGTATY because it is T
recognized to have no exception to the continuity of Its
persistence TgAar from the memory . HZH gfq ‘I am

the same in all the states > o and Q- TUAGTI - HTATY
also because It has no connection with virtue or sin. (And

therefore) AT It is facacay eternal, FYEAA pure, B
ver is non-conscious HTHiqH free o

actions, ATATHATAT change- &, |

nature of Consciousness

g@eaq free from whate
from Ignorance, desires and
less, & TCqea-TH-TaETRAY of the

er going out of existence, UFHIH and is only one.

nev
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12. That the Self is beyond the three states is
reasonable because It is recognized to have no exception to
Its existence as one remembers that one is the same in all the
states and also because the Self has no® connection with
virtue or sin. It is, therefore®, eternal, pure* and untouched
by whatever is non-conscious; It is free from Ignorance,
desires and actions, changeless®, of the nature of conscious-
ness® never going out of existence and is one” only.

(This booklet is summarised in para 12 by enumerating
the causes why the Self is to be regarded as eternal and
changeless and practically concluded here. It should be
remembered that it begins with the proposition that Self-
knowledge is to be explained).

1. The memory. €It is I who am waking, dreamt and had
deep sleep’. .

Br. U. 4. 3. 22.

Because It is beyond the threc states.

Ish. U, 8.

Sw. U. 6. 19.

Br. U. 4. 3. 23.30.

Sw. U. 6. II.

S A -

ergwada gu fagfafa srarfa fagrg 1 23

13. faarq A man of Knowledge sirfa Ear-arg-'q'a'ﬂ

U directly knows within himself 75 fagd fa <1 have
attained Self-knowledge.’

. 13. A man of knowledge knows within himself that he
has attained! Self-knowledge. :
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1. The knowledge of the nature of the Self according to the scrip-
tures and reasoning described in this booklet is in " this paragraph
supplemented by the experience of a man of knowledge. ’

ATAATIRIEATAIIGE:  Araqarag
fagr 1 ¥ 1

14. fa’ajﬁ\ An aspirant after Self-knowledge T~
faﬂ-ﬂ@: wakes up from the deep sleep of Ignorance
H’%?‘ﬁ'ﬂ'l"{'ﬁ‘ﬁfﬁ: and becomes completely free from the

transmigratory existence ﬂﬁrﬁmﬁ by the grace of the
Teacher.

14. An aspirant after Self-knowledge wakes up from
the deep sleep! of Ignorance and becomes completely free® ‘,v
from the transmigratory existence by the grace of the
Teacher®,

1, Asold as time itself.

9. i.e., become frec in this life and is never born again after
death.

3. Who, according to the scriptures, is an cmbodiment of Brahman
Ttself.

Oy srAFraanfafald deA gagal wafy,
qregafa® e

15. TS: This sreq-wiA-Saa-fafd: is one of the
ways how Self-knowledge received from the Teacher may p

oThis word ‘sra-i not translated denotes completion, It signifies

there is nothing more to say. The substance of the whole of the

at >
o tures has been given in these pages.

scrip
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become perfectly convincing. UFH HATET Only by attain-

J} _ing this knowledge, T AT and in no other way, WITT one
has FgFeH: the acme of one’s life and actions fulfilled.

15. This is how Self-knowledge received from the
Teacher may become perfectly convmcmg.‘[‘ It is only by
attaining' this knowledge and in no other way*® that one has the
acme of his life fulfilled®.

1. Not only in ancient times but even now. See Br. U. 1 4. 10.
2, By no other means such as, Vedic action etc.
3. Bh. Gita 15. 20.

| Td FRTRATATER IRAGATET 0 ¢S
) §8- fr wq9: @

zfa SacamgaafaeFmETRTEseTai-
faxfaaraamazafafya: aara.

16. AT -ATATHAR IITA -HFATHAY  These are
teachings of the Vedantas QY in this respect.

16. These are teachings' of the vedantas in this®
connection.

Here ends A Way to the Perfection of Sclf-knowlédge by
the All-knowing Sri® Sankara, the great Teacher and
| wandering* Paramahamsa®.

A U.L410.45 7and 447 Sw. U 5 8 and 6. 15.;
N.P.U. 6.; ani so on. This word is repeated in the text to indicate
that this treatise comes to an end here.

T See para 1. Part, 1.
vV—7
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2. i.e., that Self-knowledge is the only means to liberation.

3. This word is used before the name of a person to whom

reverence is meant to be expressed.

4. It is his nature. Thus people get the benefit of his presence,

company and teaching and thereby get liberated.

d worldly action and has the surest
an and that the universe

5. A man who has renounce
knowledge that he is no other than Brahm

in unreal.
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Preface

Books that help us to open up and enter freely into the subtle
world of thoughts, dealt with and severely expounded in the
scriptures, are called Prakriya books. Sankara has authored
many such elementary textbooks and prescribed them for the
Vedantic students. Each of these books has a different and dis-
tinct standard; each is meant for a different type of student.

The most elementary text of this type can be Tattwa Bodh. The
topics dealt with and explained in Tattwa Bodh are again ela-
borated on a large canvas in Atma Bodh. These ideas, discussed
therein and vividly brought to us in these two readers in Vedanta,
are spread in dazzling colours, on the high walls and wide
ceilings of the splendorous Palace of Knowledge, in Acharya’s
Vivekachoodamani.

The anxious teacher must have felt that though these three text-
books will introduce any student to a clear glimpse of the silent
and peaceful fields of the Advaita philosophy, they do not fully
initiate him into the subtle mysteries and irresistible beauties of
the mystic statements of the Vedas - the Mahavakyas.

The Vedantin accepts the four Great Statements of the Vedas as
the Mahavakyas. They define and declare the Infinite Brahman;
they advise the seekers upon the means of gaining that Transcen-
dental Experience; they faithfully reflect the student’s own direct
moments of realisation; and they echo the thunderous roar of
the seeker’s confirmation of the Self.

“Consciousness is Brahman” (Pragyanam Brahma) is the de-
finition of the Ultimate Reality behind the ever-changing
phenomenal world of things and beings. “That thou art” (Tat
twam asi) is the teacher’s advise. The student, in his seat of
meditation, realises subjectively in himself that “this Self within
is Brahman” (Ayam Atma Brahma). Last comes the hallelujah



that sings in the bosom of the now liberated-sage in the student,
and he, in his sense of fulfillment and bliss immeasurable, con-
firms in a mad roar of joy and wonder, *I Brahman am” (Aham

Brahmasmi).

Of these four Mahavakyas, the statement containing the e
instruction of the teacher is “That thou art”. Therefore, this

Mahavakya of mere three words must have, in its mysterious de-
pths, packed an endless array of precious suggestions and an
cent imports. An ordinary stu-

unsuspected volume of magnifi
dent, with all his studies of the Upanishads, may not bg able to
fficiently and effectively in

handle, all by himself, this mantra e!
his seat of meditation, unless he is helped to open this treasure-

chamber, and is fully instructed how to enter and move amidst
its fabulously rich, but confusingly laid out, labyrinth of thought.

Exposition of this pithy but pregnant sentence (vakya), is that
which is accomplished by Adi Sankara in this lean-looking
booklet of mere fifty-three verses, called “Vakya vritti”. Here we
have an exhaustive exposition (vritti) of the great statement

(vakya), “That thou art”.

The finite words, that cons
which all languages are buil
Infinite, which is the theme
science of the Self (Brahma Vi
prophets had an unenviable job in:
sible, to describe the indescribable, t
inexplicable.

ntire

titute the elementary blocks, with
t, can never hope to express the

of discussion in the subjective-
dya). Therefore, the Rishis and
deed —toexpressthe inexpres-
o explain that which is really

The Self is experienced on transcending the mind anq intellect;
language is a vehicle for communication between intellects.

Thus, words by themselves cannot fully express and efficiently
communicate the Knowledge of the Supreme Self. This is an

iv
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accepted _fact to all Rishis and prophets around the world who
had provided us with the Scriptural Knowledge from different
parts of the world and at ditferent periods of history.

Yet, itis a pleasant paradox that we find so many scriptures, each
one of them, a perfect masterpiece of literature, communicating
the mystic experiences of the great masters. Naturally, though
the scriptures borrow and use the prevalent language of its age
and the idioms popular at that time, in the area of its birth, yet,
the words must have some subtle suggestive mystery about them
all their own, if they were to describe the indescribable. Hence,
the unique style of all scriptures in the world.

To explain this underlying suggestiveness, which is never so
readily obyious to anunprepared student, there must bea special
study of the unique techniques employed in the sublime
literature of the scriptures. This is very well brought out to the
student’s understanding in the Prakriya books. With the
thoroughness of an artist, with the precision of a scientist, with
the delightful delicacy of a flower opening in your courtyard, all
by itself, while nodding to the warm breeze in the springtime gar-
den — Sankara in his Vakya vritti, dissects the statement, “tat
twam asi”, and reveals its depth significance to the student. The
Mahavakya clearly indicates that the Self in him is the Self
everywhere, the Brahman.

The meaning of the words (vakyartha) helps us to get at the
meaning of the entire sentence (vacyartha), and the text that ex-
plains and demonstrates clearly the depth-meaning
(lakshyartha) of a pregnant and sacred scriptural statement Is
called Vakya-vritti.

The quest in Vedanta is purely subjective. Th.e seeker lS
searching to discover his own essential identity W_lth the Self:
who is he who is expressing so constantly through hisown body,

v
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student himself — beyond all perceivable, known fieids: includ-
ing his own personal thoughts and emotions. This process is
called meditation. All these fifty-three verses are to be re-

cognized as so many excersises in meditation — and not merely
verses to be studied and intellectually disgested.

On awakening to this state of the Self within, the seeker realises
the Brahman. Such a man, liberated-in-life, lives in an undistur-
bed state of peaceful recognition of his true identity with Brah-
man: Sahaja Samadhi. Never can the Realised One ever more
come to live identified with his body-mind-intellect-complex,
and play again the fool, as an individualized-ego (Jiva), in the
world of things and beings.

The liberated-in-life (Jivanmukta) certainly lives amidst us, as
one of us, perceiving equally well our fa.milia}r world. Only he
sees the world now, after realisation, in a new light, asan expres-
sion of the very Self in him. He cannot be any .longer fascinated
by the beautiful objects and the charming bemgs. Not that he
runs away from the world; he lives and acts amidst us notas a
slave to the happenings but as a saviour of the age and man.

He )
accepts everything
and

he rejects nothing;
he )
reflects everything,
yet, .

he keeps nothing,
like a mirror!!

Oy Amggrmot

Aug. 8, 81.

vii



in all his worldly encounters ? The world is the field of his play;
the body is his “tool-kit” with which he contacts the fields of his
experiences around him. Then, who is he who is using his body
and living his life of joys and sorrows eked out from the world

outside?

A searching intellect may come to feel that he is the mind. But his
mind is also regulated, controlled and guided, by his intellect. So
then, can he be, in essence, his intellect ? As we deeply ponder
over, is it not a fact, that we are conscious of our own intellect and
its endless dance of ideas......... Therefore, the knower-of-the-
intellect must be the essential factor in me ! This Consciousness
that illumines the thoughts and emotions must be the ultimate

me in my own bosom.

This “Witnessing-Consciousness” is “thou” in the Mahavakya.
The Reality — the Chiangeless Substratum supporting the
universe of names and forms - the Great Grand Ground upon
which the world-play is going on-“that is Brahman”. The vedic
declaration, with surging conviction and doubtless courage,
asserts, “that thou art”; Brahman alone is your essential nature.

In order to make this declaration bless our individual life, each
student needs some help: a kind of ‘initiation’. This much
abused term ‘initiation’ is dangerous as it today suggests to the
common man some ritualistic phantasia, a convulsion of some
comic religious pageantry, or a mysterious touch that accom-
plishes a staggering miracle-by the teacher upon the student!
These are all sheer poetic exaggerations, mere psychological
props helpful, perhaps, to the emotional students, some power-
ful suggestions necessary, perhaps, t0 sentimental types.

The rational, alert and sharp inteliects, however, understand

jnitiation’ as that by which the teacher guides the student’s
entire mind’s attention to a more subtle, creative source in the

vi
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§tudent himself - beyond all perceivable, known fieids: includ-
ing his own personal thoughts and emotions. This process is
called meditation. All these fifty-three verses are to be re-

cognized as so many excersises in meditation - and not merely
verses to be studied and intellectually disgested.

On awakening to this state of the Self within, the seeker realises
the Brahman. Such a man, liberated-in-life, lives in an undistur-
bed state of peaceful recognition of his true identity with Brah-
man; Sahaja Samadhi. Never can the Realised One ever more
come to live identified with his body-mind-intellect-complex,
and play again the fool, as an individualized-ego (Jiva), in the
world of things and beings.

The liberated-in-life (Jivanmukta) certzinly lives amidst us, as
one of us, perceiving equally well our familiar world. Only he
sees the world now, after realisation, in a new light, as an expres-
sion of the very Self in him. He cannot be any longer fascinated
by the beautiful objects and the charming beings. Not that he
runs away from the world; he lives and acts amidst us not as a
slave to the happenings but as a saviour of the age and man.

He
accepts everything
and
he rejects nothing;

he .
reflects everything,

yet, )
he keeps nothing,
like a mirror!!

TORANTO, /Y,
(Canada), \/@4‘1{,”—7%
Aug. 8, 81.
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VAKYA VRITTI

Introduction

As an inspired missionary, Adi Sankara could not rest content
with merely producing exhaustive and splendid commentaries
upon the Upanishads, the Geeta, and the Brahma Sutras. He was
anxious to communicate this knowledge to the children of the
Rishis, the spiritual seekers of the world. In his infinite love, he

conceived many textbooks, to serve the need of students at dif-
ferent levels of intellectual understan

ding on the subtle meaning
of the texts and the techniques for the seekers’ spiritual progress
within. Here is a short, fifty-three-verse-text meant for students
who had already cultivated in

themselves the necessary inner
purification to take-off into contemplative flights.

Through devotion and dedicated service of the world around,

when the inher psychological extrovertedness gets curbed, the
mind gets surcharged with its own dynamism. Such an alert ang
quiet mind manifests its contemplative faculties, and to such a

contemplative student Sankara is prescribing the direction of
his take-off.

The Upanishads have given out the four ‘great stat_ements’ (the
Mahavakyas), and Vedantic students of contemplation reach out
to new dimensions of awareness, through_stefldy and intense
contemplation upon the deep and inner significance of these
intuitional statements. OF these four statements, in this textbook
the discussion is on “That Thou Art,” (“Tat Tvam Asi”).

1



Bhashya is a literature in which the Acharya not only explains
every word in the mantra (statements of the scriptures), but also
explains his own words, in as much as he has to logically
convince the students why he has interpreted words of the man-

tra as he has done.!

But to explain each word in the mantra as lucidly as the teacher
can, is called a “vritti”. 2 When these vrittis are again commen-
ted upon and brought out vividly to the total understanding of
the student, at his level, the literature is called “vartikam” 3

Here is Vakya Vritti. A book conceived and given out by Sankara
in the form of a dialogue where a student approaches a teacher,
with a confession that the statement “That Thou Art” doesn’t
add up to any vivid understanding in his mind. The teacher, with
all love, is patiently elucidating what exactly the scripture means
by the words employed in this significant sentence’.

Mahavakyas came bursting forth from the intuitive great masters
out of their own direct experience of the one Eternal, Universal
Substratum, whose play is the worlds of names-and-forms, all
experiences and happenings. Through contemplation and
meditation, when the Rishi transcends his mind and gets
awakened to the pure state of Brahman, and when such ateacher
is approached by a student, seeking the knowledge of this
Reality, in fact, there is no way in which the teacher can elfec-
tively communicate with the student. The Upanishadic masters

vgaraf afrf a3 Q- svdfaEoy -~ gf|
o gt afife ;. qfa daafa - sfy afass
Qe T 3 — fraory
W meafadt fag ¢

e

e
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and the Vedantic teachers do successfully help the student
through a special technique, and hence the need for our surren-
der to our teacher, devotion to the Lord, and the total obedience
to the guidelines indicated by the teacher.

The first effort of the teacher is to make the student himself con-
templative, and when he has gained a contemplative mind, he
becomes fit for this great initiation, When such a fit student
approaches the teacher, the teacher clears his doubts and ex-
pands the theme, differently to different students, depending
upon the student’s background, his present state and his mental
abilities and intellectual comprehension.

We have, in this short booklet, many hints given to indicate the
qualities that the disciple should cultivate, which can help himto
gain the right knowledge. The student enquires, very minutely,
the significance of the words used, and the teacher patiently, ela-
borately, almost exhaustively, explains each word so that the
statement contained in the sentence may become very clear to
the contemplative seeker.

When the teachers use words in the scriptures, they are conipel-
led to use words that have already gathered certain common
significance, by the long usage of them in the society. He has to
use those very same worn-out words, but the student ha§ to be
lifted from the obvious meaning, and helped to recognize :the
deeper significances hinted at with these words, by the rich mind
of the awakened masters. Therefore, in this short book Sankara
indicates how to reject the superficial meaning and reach at,
through its significant suggestiveness, the voiceless state of the
pure Essence behind the Universe.

The poem concludes with a peroration, for the purpose of
emphasis, that the student should not ever overlook, or give up,

3



deligent practice of virtuesof seif-control and repeated study of
the scriptures, until they come, by themselves, to the firm and
vivid understanding of the state described in the scriptures as “I
am Brahman” (Aham Brahmasmi). The grace of the scriptures
and the masters can not only guide and lead us when we are con-
fused, but support us enroute when we are weary and tired, and
remove all obstacles, to make it a pleasant pilgrimage to the
Higher, the Timeless and therefore, changeless, birthless,
deathless, undecaying, eternal, immortal, imperishnable, etc. A
purified mind, at its seat of meditation, rides along these
thoughts in the early states of contemplation, and when it gets
soaked with these thoughts, it gathers greater meditative poise
and in those moments of inner peace and knowledge the mind
disappears into the vision—the Infinite, the Non-dual Brahman.

£
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An Exhaustive Explanation (of the Statement (“That Thou Art”
(Tat Twam Asf).

Before undertaking any great work in the classicl language, espe-
cially when the teachers deal with spiritual matters, itis not onlya
tradition but a necessity that they invoke the Lord and surrender
themselves in devotion at His feet. To dehypnotize the mind
from even vague traces of ego is to cleanse the mind totally, to let
the Higher in the master flow out without being conditioned by
the mind through which the message is gurgling out. Here
Sankara starts the work Vakya Vritti, with the two opening
verses, invoking in meditation the infinite Brahman, and surren-
dering in devotion to the teacher and guide on the path.

i feafTsatgafa-aafe
i RifaReroRET |

P ITIRGErg U
Mg fasaes 9 1

I bow down to that Pure Consciousness Divine—a
shoreless ocean of happiness, which is All-pervading
(Vishnu), the Beloved of Shri, the all-krlowing Lord of
the Universe, assuming endless forms and vet ever-free.
having an inscrutable power to become (apparently) the

Cause of creation, maintenance, and dissolution of the
universe.




The state of Pure Consciousness reveals itself to us when we
transcend the limitations imposed upon ourselves due to our
identifications with our equipments of experiences. The body,
the mind, the intellect are the only sources that spew out for us
our endless sorrows, anxieties, and disturbances. Thus, in terms
of the student’s own experiences, in his present state, asa limited
ego, the teachers of the Upanishads try to point out the Supreme
State, only as a “shoreless ocean of happiness”.

Limitations from shape and form, incapacities and in-capa-
bilities, with emotional and intellectual qualities, are all suffered
in the ego-state alone; just as the walls of a pot appear to limit
space into a temporary identity as ‘pot-space’. When the pot is
broken, the pot-space realizes is total identity with the universal-
space. The Lord, the Infinite Consciousness, in His pure nature,

is Vishnu, the All-Pervading.
Being the substratum for the entire world of matter and its

glories (Shri), this limitless bliss-state of Pure Awareness is con-
sidered as the very enlivener of matter, the Lord of Shri (Shri Val-

labha).

Just as a post appears, to a deluded one, as a person standing, a
tree, a robber, a mugger, ora ghost, yet the post has not changed
at all; just as millions of waves may arise, clash among them-
selves and disappear, yet no change has happened to the ocean

deep in its depths — so too, all these endless varieties of name;
and forms that constitute the universe are all appearances of an
apparent disturbance in the Infinite Consciousness. The
pluiality of names and forms, and their destinies of joys and
sorrows, all clamourously happen in noisy confusions upon the
changeless substratum, the Pure Existence, ever free from them
all. The sufferings of a dreamer cannot affect its substratum — the
waker’s mind. Hence, Sankara indicates the Infinite Self the

6
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Brahman, as assuming endless forms, and yet ever free.

This divine Self, in Its inscrutable power of deluding Itself,
comes to identify with the world of change and becomes thereby,
as God, the cause of creation, maintenance, and dissolution. As
in the microcosm, so in the macrocosm; in my mind I create my
thoughts, I maintain them, and I destroy them. The Infinite Con-
sciousness, identifying with the ‘total mind and intellect’, be-
comes thus apparently the Creator, Sustainer, and Destroyer ot
the universe, the God, the Cause of the Universal Play.

This delusory power is inherent in every one of us. The ‘non-
apprehension’ of Reality compels the mind to project its own illu-
sions, the hosts of its *mis-apprehensions’. Technically, in the
science of Vedanta, this ‘non-apprehension and its consequent
mis-apprehensions’ are together called as ‘ignorance’ (Avidya)
in the microcosm. In the macrocosm, this very same inscrutable
power is indicated by the technical term, *Maya’. The Conscious-
ness functioning through my Avidya becomes the sentient
sense-of-individuality in me. The same Infinite Consciousness
functioning through Maya appears in our judgement as God, the
Cause of the universe and its constant state of change.

The concept of the limited ego (Jiva) and the concept of the Lord
of the Universe, God, are both superimposed upon the Brah-
man. I bow down to that Pure Consciousness Divine.
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2. Again and again [ Prostrate at the feet of my Guru, by
whose grace I have come to realize, “I alone am the All- -
pervading Essence (Vishnu)”, and that “the world of ‘5‘
multiplicity is all a super-imposition upon myself.”

To tune up our mind with the teacher is the only way to set our-
selves for perfect communication with his words. After all, we
have gone to the teacher to gain knowledge and arrive at wis-
dom. This subjective theme is not something that the teacher can
transfer into our comprehension, as in an objective science, be-
cause this is a State transcending the equipments of the bodY,
mind, and intellect. Through comtemplation alone we gain the
necessary poise in ourselves to glide away from our musconcep-
tions and arrive at the Self-knowledge.

I again and again prostrate, is not a mere repeated physical act of
prostration, but it is a continuous (nityam) attitude of surrender ‘
N

to the teacher’s instructions and guidance.

Itis only through a process of perfect tuning-in that we come to
experience a wave of refreshing sense of holiniess and quietitude
in our otherwise disturbed and ugly bosom. The flooding 1n of
this new sense of satisfaction, and a cheerful inditference with
everything else, creates a mood which is most conducive for
creative listening and transforming contemplations. In this inner
attitude, one’s mind brings to expression new powers of com-
prehension and vision, and the devoted student recognizes them
all as some inexplicable blessings arising from the grace of the

teacher.
By guru’s grace alone, the student arrives at his true knowledge
culminating in the wisdom “I alone am the All-pervading

Essence i.e. (Vishnu”).
From this awakened State, the dream of plurality of things and

-
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beipgs and their dynamicactions are all recognized as something
which was merely superimposed upon Me alone. In the “non-
apprehension” of the true nature of a thing, the mind projects

illusory visions, and these delusory perceptions provide all our
sorrows of existence.

I prostrate again and again to my teacher, by whose blessings
alone I have come to awake to the state of Self, wherein I realize

. that the world perceived by me in my ego-state was all illusory

misconceptions of a restless intellect and a disturbed mind.
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3. Scorched by the blazing sun of the three miseries, a stu-
dent-—dejected with the world and restless for release,
having cultivated all the means of liberation especially
such virtues as self-control, etc—--enquires of a noble
teacher:

3. “Merely out of your grace and mercy, holy Teacher,
please explain to me briefly the means by which I may
easily get liberated from the sorrows-of this bondage-to-
change”.

Every living being has to go, unavoidably, through endless
miseries and they have all been classified under three heads: a)
miseries arising from unknown sources (‘hand-ot-God’) are

9



technically called as adhidaivik; (b) miseries arising from known
sources (world of things and beings), but over which I have no
control now, in Vedanta called as adhibhautik; and c) miseries
that arise subjectively from my own body and mind, indicated in
the scriptures as adhyatmik.

Majority of us, in our frantic pre-occupations with discovering
temporary remedies for these, are often not even fully conscious
of our own miseries. To feel detenseless against the scorching
sun of the threefold miseries, is a deep and painful despair with
the world around him. Then a State discribed as blissful, the stu-
dent starts seeking the spiritual path that promises ‘the end to all
miseries’. He cultivates in himself all the necessary qualities re-
quired for taming and disciplining his mind. Such a disciplined
mind-and-intellect alone will have the ability to grasp the rich
significance and deep suggestiveness in the mystic master’s crisp
statements, to reflect upon them and to lift himself beyond the
misty realms of his own mental confusions. With a quiet mind he
contemplates upon the suggestive-meaning of the pregnant
‘great statements’ and arrives at the goal indicated by the masters

of the Upanishads.

The qualities that would quieten the mind and help itto conserve
its own entire vitality are prescribed in Vedanta as the four-fold

qualifications (Sadhana Chathushtaya).

Itis not only that the disciple must have all the necessary physical
and mental qualities, but a true teacher also must have certain
unavoidable accomplishments. He must be well-established
himself in the Higher knowledge — the Self. It is not sufficient
that he has the erudition and scholarship in the words of the texts
of the scriptures, and therefore, here Sankara qualifies, a true
teacher as ‘a knower of Brahman’ (Sadguru).

The knowledge of the Selfis the immediate means, that helps the

10
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student to awake from all his confusions. Without the prescribed
qualifications, Self-knowledge, which is the theme of the
Upanishads, which is the subject matter of the teacher’s discus-
sions, will not be received by the student in its right perspective
and true significance.

When this knowledge is not complete and the student is not rich
with the necessary qualifications, his own mental agitations be-
come insurmountable obstacles on his path. Once these means
of liberation come, the path becomes clear and ‘I may easily get
liberated from the bondage of change’.

To understand the meaning of the words of the great statements
(mahavakyas*) and to dwell upon their deeper significance, is the
most direct way to Self-knowledge, wheréin the pilgrimage of the
seeker is easy, pleasant, and immediate (anayasena).

eeard
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The teacher said:

“Your question is valid, and so very clearly expressed.
I shall answer it exhaustively to make it as vivid to you
as though you are seeing it near”.

* The mahavakyas are four in number:

1) “The Self, Pure Consciousness, is Brahman”,
(Pragnanam Brahma) — Aitreya Upanishad;

2) “That Thou Art”, (Tat Tvam Asi) - Chandogya Upanishad;
11



3) “This Self is Brahman”, (Ayam Atma Brahma) -
Mundaka Upanishad;

4) “I am Brahman”, (Aham Brahmasmi) -
Brhadaranyaka Upanishad.

Number 1 gives a definition of Brahman (Lakshana Vakya);-
aumber 2 is the statement of advice (Upadesh Vakya); the 3rdis
the direct experience of the student in his meditation seat (Anu-
bhava Vakya); and the last is the roar of realization echoed
through the attitude in which he lives thereafter, “I am Brah-

man” (Prasthava Vakya).

We are able to conceive a doubt and express it vividly only when
we have given enough thought to it in our own mind. A vague
suspicion of the possible presence of a misty doubt, somewhere
at a distant corner of our mind, cannot be clearly captured in our
thoughts, and therefore, we always fail to express them eloquent-
ly. Sankara here is s0 fully satisfied with the question, “so very
clearly expressed”, that he characterizes it as, “your question is
very valid”. From the standpoint of a man of greater erudition
the question may perhaps sound foolish, but to the student, at his
present level of understanding, itis very valid, and, therefore, the
teacher applauds and cries “excellent” (sadhwi).

The teacher promises, “I shall answer it exhaustively and vividly
(vispashtam). He promises that his description can bring the
knowledge as vividly to the student as though “you are seeing it
near (Tat-idam-iti)”.

The nature of Reality, which is at this moment beyond the com-
prehension, and so appears to the studentas something far away;
hence the pronoun ‘that’ is used. When it becomes his own direct
knowledge, it will seem very near, as the very being in the very
student, “nearer than the nearest”,; and hence, the pronoun

12
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‘this’. The teacher promises that if the student is faithful and
ready to put forth the required efforts diligently, the subtle
knowledge of the Self can be brought into his immediate, direct
experience as “That is this” (Tat-idam-iti).

In order to impart this subjective knowledge, since it is not an
easy transference of some clear information available in some
textbook somewhere, nor is it even an intellectual conclusion
arrived at by the teacher, the communication of this knowledge
cannot be successfull, unless the student himself directs his
entire inner attention to the State of Self, which at best can only
be indicated by the teacher. Hence, the teacher implores, “listen
to me with a quiet and alert mind”.

Hearing is merely the physical function of the sense-organ of au-
dition. 1tis only when we bring to what we hear a quiet and alert
mind, can we digest and assimilate what we have heard, and turn
our attention to the State of Pure Being, wich is being indicated
by the master, as ever-present at the core of our own inner per-

sonality.

What exactly is this magical explanation which is an ines-
capable, sure means of liberation, is being now indicated
in the following verse.

GeareaIfeaEdics IooauRARHAN: |
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6 Direct knowledge of that total identity between the
individual-Self and the Universal-Self, stemming forth
from the Vedic statements such as “Thou art that”, etc.,
is the immediate means to liberation.

13



That which triggers us into a new state of exploration into our-
selves, which will uplift us from our present State of Conscious-
ness to the very knowledge of the Self, is, naturaily, the most
direct means of liberation, and to a life of total freedom from all
the miseries that we suffer in the realm of change. Buffetted by
the endless demands of our physical and mental equipments,
stormed by the tides of problems provided by the challenging
situations in the outer phenomenal world, over which we have
no control, we come to feel desperately exhausted, and ex-
perience that we are helpless slaves t0 lifes’ happenings. Thereaf-
ter to seek a freedom from this tight cocoon of sorrows becomes
an imperative urgency to any intelligent seeker (mumukshu).

The immediate means can only be direct-knowledge; for it is the
“non-apprehension of Reality” (Ignorance that breeds “mis-
apprehensions”. The sorrows of Samsar arise out of our false

identifications with the wrappings of matter around and about
us.

The Light of Consciousness, caught up in, and playing through,
our physical, mental, and intellectual equipments, functionsasa
sentient entity-—the Perceiver-feeler-Thinker-I—and this ego-
centric sense of individuality is defined as the ‘individualized-
Self (Jiva-atma). When an individual rediscovers that, in
essence, the individualized-Self, the g0 in him, is nothing other
than the Universal-Self (Param-Atma), his ego ends and along
with it all his delusory sorrows must cease to be.

In order to arrive at this new dimension of understanding, we
have to re-educate ourselves and realign our values. This is
acheived in Vedanta by a careful analysis of the words in the great
Vedic statements, such as “Thou art that”, etc.

These statements are sparkling flashes of intutitive wisdom that

14




flare up in the inspired words of the great Masters. They are mys-
tic statements, and therefore, they really speak more than what
we hear—they mean more than what meets our ears.

This entire short booklet is an attempt of Sankara to guide the
comprehension of the student, through the mysterious and
silent corridors of their suggestivness into the vast, sunny cour-
tyard of his own fuller understanding of his true identification
with the Real-Self. '

This rediscovery, arrived at through contemplation, undertaken
by one’s own well-purified inner equipments, is the immediate
means of liberating oneself from all illusory, personal miscon-
ceptions.
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The disciple said:

7 “What is the individualized Selt? What, then, is the Univer-
sal Self? How can they both be identical! And, how can
statements like “That thou art” discuss and prove thus iden-
tity?”

In all objective sciences, on hearing a statement made, if we

know the language, to a large extent we shall understanfi what

the speaker is talking about, especially when the speaker is we{l—
disciplined in his logical thinking processes and clear in his
presentation. Here is a statement, “That thou art”. The pronoun

‘that’ is often used for something far away, and the word ‘you’

15



is again a second person pronoun. How can the statement
indicate any identity between two pronouns-—one a second-per-
son pronoun and another a third-person pronoun?

The statement when declared, I do hear; butit does not speak to
me. How can such a statement discuss and prove, to my personal

understanding this identity?

The student is reading the statement, and trying to grasp it
through the dictionary meanings of the words employed. In our
everyday worldly transactions, language is employed only for its
superficial and direct meaning. This everyday-language is being
employed by the Masters to express their sublime mystical ex-
perience. This is acheived through the suggestiveness of these
words, and such a unique usage of ordinary words, has givenrise

to the scriptural style, and world’s mystical literature.

An uninitiated student’s confusion is totally valid and it is right
that he should fail to grasp its full significance.

in the following verse, in all sympathy, con-

(thou)

Hence, the teacher,
curs with the student.
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The teacher said:

8 Ishall answeryour question. Who else can be the individual
Self (jiva) other than yourself, that asks me this question,
«Who am I7”. There is no doubt about it. You alone are

the Brahman.
16
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Doubts in the mind of the student, with their compelling urgen-
cy, can destroy in a flash, all his inner poise and atténtion. Itisan
inner emergency situation. Help must reach him instataneously.
Therefore, the teacher immediately assures the student that
there is a solution for this confusion in him: I shall answer your
question. This assurance of the teacher, as though by a wave of a
magic wand, compels the rising mental storm to subside, and
the student feels composed and comforted. To that attentive stu-
dent, who has been thus conforted, the teacher announces the
Pure Truth, raw’and unvarnished, which can, in some cases,

ditch the student, if he is not fully prepared, into a greater
embarassing confusion!

Such shocks are repeatedly given to the students in Vedanta-dis-
cipline to drive home to him that it is not a purely intellectual
investigation. The student himself must be prepared to wing
forth through contemplation, and arrive at his own awakenirig

into this state indicated by the words of “the great statements”—
(Mahavakyas).

You yourself--who expresses this doubt, and asks me “Who am
I7—in essence, you yourself are Brahman.

The doubt rose as a disturbance in your rational thinking. The
Consciousness in you illumined this doubt. Thén you communi-
cated to me that doubt, which you became conscious of, with
your words, “Who am I?”. If this Consciousness were not there
in you, you would not have been aware of the doubt, and so there
would have been no doubter in you. This Consciousness in you
that illumines your doubts is the One Consciousness which is in
all bosoms, illumining their specific thought disturbances.
Naturally, therefore, the teacher, who is so well-rooted in this
sense of identity with the Supreme Consciousness, directly
answe: . his disciple that the questioner himself is Brahman.

17



in the master, the student understands that, even though the !
Truth has been revealed, he is not able to grasp its total import, }'
and therefore, daringly continues his enquiry. '

In his infinite devotion to the teacher, and rooted in his firm faith k

Other than you, else can be the limited ego (jiva)? No one says
that the body is me; everyone understands that this body is mine.
True. Whose? The entity to whom they (the body, mind and
intellect) belong, is the limited ego-personality in you, denoted
by the first-person singular, *I". i

For the happiness ol this ego, each one exists and functions. The
inert equipments, all by themselves, cannot feel the
happiness....who, then in you, experiences the happiness? It
must be a sentient entity in yourself. That sentiert one., Wb is
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and m_ental qualities, but a true teacher also-m
unavoidable accomplishments. Te must be well-éstab
himself in the Higher knowledge — the Self, It is not suffici
that he has the erudition and scholarship in the words of
of the scriptures, and therefore, here Sankara qualifies,

teacher as ‘a knower of Brahmap’ (Sadguru)




a bridegroom. After marriage, a husband; and as a husband, you
cannot avoid being the son-in-law of her father, a brother-in-law

‘@f of her brother—and yet, in and through all these relationships,
you are nothing but Mr. Babu. The Pure Consciousness func-
tioning through the equipments (3M), becomes the individual-
Self (PFT). Even so, you are nothing but Brdhme}n.
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The disciple said"

‘ 9. | word meaning (_io l.l_'ully grasp clearly; how
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In his infinite devotion to the teacher, and rooted in his firm faith
in the master, the student understands that, even though the
Truth has been revealed, he is not able to grasp its total import,

and therefore, daringly continues his enquiry.

Other than you, else can be the limited ego (jiva)? No one says
that the body is me; everyone understands that this body is mine.
True. Whose? The entity to whom they (the body, mind and
intellect) belong, is the limited ego-personality in you, denoted

0

by the first-person singular, ‘I".
For the happiness ol this ego, each one exists and functions. The
inert equipments, all by themselves, cannot feel the
happiness....who, then in you, experiences the happiness? It
must be a sentient entity in yourself. That sentient one, who is
your own individual personality, must be the ‘ego’ in you, and
this alone is the jiva-factor--at once, both the doer (karta) and the

enjoyer (bhokta).

The inert equipments are many, but the sentient, vital Presence

should be the same in all equipments. This Pure Self, caught up

in the endless changes of moods and thoughts in your mindy
appears to be ever-changing and restless, the ego, limited and

bound by its own thoughts.

This “mis-apprehension” arises out of the “non-apprehension”

of your Essential Nature, as Pure Awareness. When this
“ignorance™ is removed by the Knowledge of the Selt, all the
“mis-apprehensions” ol the miserable Jiva-hood ends, and it
awakes to realize its true, infinite nature as the One Selt, From
the unique standpoint of Pure Wisdom does the teacher assert
that “you yourself are the Brahman™.

Let us say you are Mr. Babu, an intelligent and successful son of
your father. When you are going for your marriage, you become
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a bridegroom. After marriage, a husband; and as a husband, you
cannot avoid being the son-in-law of her father, a brother-in-law
of her brother-—and yet, in and through all these relationships,
you are nothing but Mr. Babu. The Pure Consciousness func-
tioning through the equipments (3MI), becomes the individual-
Self (PFT). Even so, you are nothing but Brahman.
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The disciple said:

Not even the word meaning do | fully grasp clearly; how

can | then comprehend the signiticance of the sentence,
“l am Brahman™

When | hear even a simple sentence in a foreign language, 1 do
not comprehend any sense in it, because the meaning of the
words employed therein are dumb noises to me and do not
convey any meaning at all.

Without sound, word is not possible; true. But sound without
meaning is only some rattling noise. Only when sounds have an
accepted meaning for two people can they become words, and
when such meaningful words are arranged in a grammatical sen-
tence, they can fairly convey the idea the speakeris trying to com-
municate with the listeners.

When even the significance of the words used is not clear to me,
how ¢an I grasp the total import communicated by the sentence?

19



Holy Sir, you insist that the statement, “That thou art’ Cag
reveal the full Knowledge of the Self, and this contemP!? ;ﬁe
upon its mystic suggestion is the immediate means fof |
ultimate spiritual experience, the Self-Knowledge, Certaiﬂlyzts
do hear the words of the great statement (Mahavakya), but le
words do not speak to me. Hence, 1 am not able to dwell upo® th
total identity of ‘that” and ‘thou’ as employed in the declaratlon'

Thus, when you say, in your infinite kindness, “I alone am BF ah:
man,” I honestly cannot comprehend the vast significance S“5
gested by your simple statement. So please explain the WO ds
employed here elaborately to me.

The student is seeking more and more explanations i his
attempt at a deeper enquiry n this dialogue between the teachef
and the taught. The sympathetic teacher gets a glimpse O m.e
quality of the student and, accordingly, the teacher elaborates his
explanations. A true teacher is never tired of helping his St¥”

dents.
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The Teacher said:

“You have said the truth when you complained that the
knowledge and understanding of the meaning of the
words employed in a sentence are indeed the cause of
the understanding of the full significance of the sen-
tence. And there are no two opinions about it.”

10.
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The word-meaning (padartha) is the beginning stage of grasping
the total significance of any complete statement (vakyartha).
Without the word-meaning, no one can comprehend the signifi-
cant idea indicated by the sentence; the word-meanings alone
can add up to the idea expressed in a statement. Thus, there isan
intimate relationship between the exact meaning of the words
employed and true import communicated by a total sentence
under any study. There are no two opinions about it (vigaanam).

Again, the same word may often have difterent shades of mean.-

ing. The student has to reflect upon and decide correctly the

exact shade of meaning, most suited, in the context of the

general thought development. Ascertaining intelligently the
exact connotation in which the words are used by the author jp, a
sentence is the secret of correctly arriving at the actual idea
conveyed by the given sentence. For example, if the word “bark»
is in a sentence, according to the context, the student must de.
cide whether it.is the bark of a tree or the bark of a dog. Else the
true meaning of a sentence like, “The bark at my window woke
me up”, cannot be intelligently interpretefl. My dear child yoy,
complaint is true and nobody can contradict this (\ﬁgnaanam),*

All these suggestions are implied in the disciple’s demand for the
€xact meanings of the words employed in t.he great commang.
ment, "] am Brahman” (Aham Brahmasmi).

The teacher feels extremely gratified at the §inceﬁty and ajert.
ness of the student as revealed in the audacnty.and hones in
questioning thus the teacher. Such Yalid questions, whep the
come from the students, serve as windows _thrpugh which ¢
teacher peeps in and observes the subtle thinking-proceg
the intellect of the student. Once sati_shed. the teacher Starts
elaborate explanations for the specific words. S

Ses in
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11. “Why do you not recognize your own Self, which is an
embodiment of Eternal Bliss-Essence, the Witnessing Light
that illumines the inner equipments and their functions?”

From this verse onwards, through some sixteen verses,! the
teacher explains the term ‘Thou’ in the great statement,“That
thou art.”

The outer equipments-of-experiences are the instruments of per-
ceptions? and the instruments of action?, and, as a contrast to
these, Vedanta indicates the mind-intellect equipment in us, by
the appellation, “inner instruments”. 4 All experiences in life are
gained by the vigorous functioning of these subtle inner instru-
ments through the grosser outer equipments. Therefore, we are
apt to misunderstand that the individuality in us is the mind-
intellect equipment. And, it is logical too; when they function,
there is the individuality, and when they do not function, as in
deep-sleep, or under chloroform, the individuality is absent in
us. Therefore one can conclude that the complex of “inner
equipments” constitutes the sense of individuality in him.

Yet, if we subtly observe, we shall find that all the functions of the
mind-intellect are awared by a subtler Essence in us. This Con-
sciousness that illumines for us all the functions of our inner
equipments, Itself remains as an uninvolved Witness of all the
modifications of the mind. The Consciousness thus apparently
caught in the web of our inner modifications becomes our ego-

* The word Vigaanam, also means “contradiction.”
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sense, the dynamic “entity” in us. This individuality is in Vedanta
known as the “jiva"--the Ego in us.

The ‘enjoyer’ (bhokta) and the ‘doer’ (karta) are both the
intellect; and the mind is butaninstrument of the intellect. Inthe
play of the instruments of mind-intellect, the Witness that ex-
periences them all is the essential “thou” in the statement, “That
thou art.” An instrument is but a tool in accomplishing a job. In
our personality, we have two sets of tools (karanam): the outer
tools and the inner tools. The outer tools of perception are the
grosser-instrumenits through which we let in the outer sense-ob-
jects to reach our mind, and the inner tools help us to gain our ex-
perience. The instruments of our responses are the grosser-
equipments through which the mind manifests its responses.

But whose are these outer and inner equipments? In thoughtless
hurry, we have concluded that we are the mind and intellect, the
doer-enjoyer-individual. This ego is, in essence, the Conscious-
ness, witnessing, illumining, knowing all the activities of both
the outer and the inner equipments. That Witness alone can be
you. This Witness is not only a mass of Consciousness, but also
at once a state of Pure Bliss. Even in our outer worldly sensous
pleasures, the sense objects only quieten our mind when the joy,
which is the very nature of the Self, floods into our experience.
The storimy restlessness in a bosom, caused by its impatient
desires, when suddenly calmed at the fulfiliment of the desire,
there is an explosive experience of Bliss. But again that

1 Up to Verse 27.
2 Eyes, ears, nose, tongue, and skin.
3 Hands, feet, speech, genitals, and anus.

4 Manas, buddhi, chitta, ahamkara: these four together is called
the inner instrument, Antahkarana.
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happiness is veiled away by the rise of fresh waves of distur-
bances created by another set of desires.

Consciousness (Chaitanya) and Bliss (Ananda) are not two
qualities (Visesh) of the Self. They are of the very essence (Dhar-
ma) of the Self: as light is the sun, heat is the fire, sweetness is the
sugar.

Apart from Consciousness (Chit) and Bliss (Anand) Self is also
Existence Eternal (Satya). That which remains the same,
changeless in all the three periods of time, past-present-and-fu-
ture, is called Satya, the Real. Our experiences change. Our
equipment of experiences-—body-mind-intellect—undergo
modifications. The fields of experiences-—-objects-emotions-
thoughts-—-keep on changing themselves. And they, in their con-
tinuous dance among themselves form and re-form into endless
patterns of situations, and provide every living being with fresh
challenges and new situations all the time. However, all along,
the vital Consciousness, that illumines them all, is the same
Truth, which is Immutable and Permanent—Satya.

Thus, the real Essenice behind the “Witness”, the jivatma, is the
Self, and this is indicated by the triple-word idiom used here,
“Consciousness-Bliss-Truth”  (Chaitanya-Ananda-Satyam)’.
Here, these three are not three different aspects, but all of them
indicate the one Essence which expresses as Existence or as
Knowledge or as Bliss in different equipments.

That which expresses as mere Existence (sat) in inert things
(tamasic), which again beams out as Knowledge (chit) among
the dynamic mind-intellect functions (rajasic), is itself the one
Self which expresses as Bliss (ananda), when the mind is quiet in
its repose (sleep). To indicate that which expresses as Existence

1This is the famous triple-word defenition of the Rishis, “Exis-
tence-Knowledge-Bliss™ (Sat-chit-ananda).
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in the gross-body, as Knowledge in the subtle-body, and as Bliss

in }he casual-body, the Rishis had coined a word-mixture, “Sat-

cEf)l(liI:nandaKhdescnbing with these three indicative definitions.
ence, Knowledge, Bliss. as the very Spring of Consci .

ness in us, the Self, prne S
This Selfis the Essential Being in you, and yet, how is it that you
are not able t_o experience it? Why don’t you come to know your
gwn Self? Is it so difficult? You are father to your children, hus-
and to your wite, and son to your father. Isit, then, difficult for
);gl:r}o realize you who are playing as the father, husband, and
Yet, itis so difficult for the students to discover the self. This can
only be due to some long-standing, mysterious inner confusion,

a deep-seated, corroding self-delusion, a tragic and blinding
1gnorance.

'ljhere must be a way to remove the confusion, to escape the delu-
S1on, and to drive away the ignorance. That technique is now -
eIng pointed out by the teacher in the following verse.

HRIHeT el fafaued |
faraarcaam fAed eear Sgifarf faam i e’

“Give up the intellectual misconception that the Self is
the body, etc., and always meditate upon and think your-
self to be the eternal Knowledge-Bliss-—the Witness of
the intellect-—a sheer mass of Pure Knowledge.”

12

“As we think, so we become.” The present attitud_e of the mind
and the values in the intellect are determined by the quality of
our past thoughts. Thought by thought, in the past, we have pro-
grammed our mind to behave as it does today in us. If not, wé
think that we are only the body-mind, and we have, therefore,

(-]
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—
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that we respect which can bring our physical
pleasures and material comforts. We have come to recognize
ourselves as a limited ego, Jivatma. Our vision of life becomes
limited and, naturally, our values selfish and sensuous.

When this “preoccupation with the not-Self”’ (anatma chintan)
gets replaced by “thoughts of the Self” (Atma chintan), in time,
the spiritual ignorance in the individual ends, and the pure-Self
reveals Itself and is spiritually apprehended. Hence the cry in all
our scriptures for continued and regular meditation upon the

Self,

only such values

f the Real-Self, our minds wander out,
jogging from object to objectina frantic search tor some satistac-
tion and sense of inner peace. Naturally, the mind gets extrovert
and we get more and more steeped in the mis-apprehension that
we are but the body-mind equipment in us. To ignore the Reality
and to misapprehend it as the body is called “body-identifi-
cation” (deha-adhyasa). An aspirant for the spiritual awakening
must end this false serse of his body-identification, which is the
perennial spring for all the sOrTows and tragedies of the mortal in
this finite world of things and beings.

So long as the ego fails to awake to its original state of Pure Con-

Due to this “ignorance” 0

sciousness, the body identifications cannot be totally wiped out.

“Body-l-am” is the natural experience in our present State of
Consciousness. A dreamer, so long as he is dreaming, cannot
have even a vague notion of his own waker-identity. He must
awake to know, to discover, t0 realize, to experience his true
identity as the waker.

In order to turn our minds’ attention to the Self, some indi-
cations are given here. These indicative terms are together con-
sidered as the “definition” of the Self.
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Ex'istence-Knowledge-Bliss is the most dependable guide-post,
pointing our attention to the Real and the Permanent in us---our
tru_e Being. This famous phrase, therefore, becomes Its de-
ﬁfntion, and when we learn to turn our total attention in this
direction—that mind, at that time, so held inall its devoted atten-
tion in this direction, is called a mind-at-meditation.

An intelligent man, observing himself and others, may readily
come to conclude that the intellect is the Self because it is sen-
tient, dynamic, and our sole guide in all our actions. To lift the
seeker’s attention beyond the intellect, Sankara here reminds us
that the Self is but the illuminating “Witness of the intellect”
(buddhi sakshi). The activities of the rational intellect, their logi-
cal thinking processes, their conclusions, etc. are all objects of
our Consciousness. Thus, not only the outer world but even our
own body, mind, and intellect are objects of our Consciousness,
and therefore they all belong to the category of the not-Self. We
are seeking the Self. The seeker is seeking his own Self---natural-
ly, he must gather all his wandering attention and turn them
within to the spring of Life in him, in full, wakeful, alertness, to
recognize this “Witness of the intellect.”

This Self is ever with us, yet, to end our present mis-apprehen-
sions that we are the body---to end this body identifications--—-
long and continuous, sincere and devoted meditation upon the
nature of the Self is needed. But how can the limited, finite, and
therefore ever-changing mind reach out the Infinite, Changeless,
and Permanent Self? It cannot. Mind at meditation turns away
from all its preoccupations with the not-Self. Such a stilled mind,
held in attention for the resurrecting experience of the Self, is
mind-at-meditation.

The “thought-flow” in an individual is his mind. When percep-
tions of the objective world have ceased, the ripples created by
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them in mind-stuff, called thoughts (vrittis), also must cease.
_ Thoughtless mind is not a mind. In meditation, when the
thoughts end, mind disappears into the vision of the Real, the

£y ,szlf'wwlm w‘ﬂ"jq/ 3 Mc&ggq..
TUIEATES: fogwda) AeAT geifead |
faggIfcAgRiafaPReaza FRIad Il 23 Il

“The body is not the Self, as like the pot, etc. the body
also has form, etc., and again, the body is a modification
of the great elements such as Akash, just like the pot.”

From mud, pots are made, and mud is the material cause (u-
padana karana) of the pots. Being eternal, the Self is not born,
everything is being apparently born in the Self. Waves are born
from, they exist in, and ultimately perish into the ocean. The Self
is not an effect; He is the Cause of all effects. That which is immu-
table, is necessarily without birth and death, and so It is never
created or destroyed. The Selfis spiritual (Atma), while the pot is
material, and not-Self (Anatma). The body is, like the pot, a
the five great elements, essentially a product of mat-
ter. A body has birth, growth, decay, and death; it is ever-chang-
ing and undergoes itself constant modifications. The body is an
object of our perception. Due to the above reasons, the body;, like
any piece of furniture, is a material object, belonging to the
category of not-Self (Anatma).

The dynamic activities of the body and its ability to know itself
and its sense perceptions are all expressions of Consciousness
(Atma) through matter equipments, such as the sense-organs of
perceptions and actions, constituting the body.

product of
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The body grows and decays, it can grow fat or thin, therefore, it
cannot be like a pot. This argument cannot be very true. A brick
wall can grow as we continue building it—and it can become
§horter or thinner as we remove the bricks. The body grows wth
1ts powers of assimilation, and when this is arrested by disease or
old-age, the growth also correspondingly ends. We cannot say
Fhat the growing brick wall is sentient. Thus, the body in itselfis
Insentient, composed of mere matter, and it is anatma.

Our gross-body is an effect of our parents and also atonce a cause
for the gross-bodies of our children. The Self is neither a cause
nor an effect. How, then, can the body be the Self? The gross-
body is made up of matter, (anatma), and the Self is the Spirit
FAtma), pure Consciousness-Bliss. Naturally, the body, an “ob-
Ject” of Consciousness, can never be the Self, the very Con-

sciousness. ‘% 3~°/F=_{—
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14, “If, by the strength of these arguments, the gross-body

is considered as “not-Self”, then please exhaustively ex-

plain and directly indicate the Self--as clearly as a fruit
in hand.”

Drawing a conclusion trom given premises is called inference!.
Here, the guru is employing an inference to prove that the gross-
body is “not-Self”. Like a pot, the body is made up ot elements,
and so the body also 1s not-Selt. Here, “body” is paksha, “not-
Self” is sadhya, because it is made up of the five elements” is the
hetu, and the “pot” is the drishtanta. The pot, made up of the
great elements, is matter, and so too the body, being made up ol
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matter,. must also be “not-Self” (anatma). The hetu is powerful
enough that the disciple admits that the interence compels pim
to accept the conclusion inferred that the body is “not-Selt.”

To recognize the not-Self-status of the body may perhaps be a
stage in the seeking; but the essential experience demanded by
the seeker is of the Self. Thus, the student demands from the
teacher an exhaustive and clear discourse by which the seeking
heart may be tully satistied with the experience of the nature of
the Self.

The direct experience of the Self cannot be until it becomes
available as readily as a fruit-in-hand. By hinting and even by
proving that the body is not thé Self, the teacher has negatively
pointed out, by suggestion, the existance of a Self. This appears
to be unsatisfactory and totally insufficient to quench the
seeker’s enthusiasm. The disciple is insisting that he should gain
a direct Knowledge of the Self.

If the body is not the Self, how am I to end my body-senses? If l!
in a rash act, annihilate the body, who will perceive the Atman
which may survive the annihilation of the anatman? If you say
that the body need not be destroyed, and that we have only to
end our body-identification, then please indicate to me the
means for achieving this state. Also, give me a hint how I can
then experience this great, grand Statc which appears to be, at
best, a hypothetical possibility. Let me have this Knowledge,
please, as readily for my examination and total apprehension asa
myrobalan fruit, right in my palm.

I Inference is termed in Sanskrit as anuman. ft has generally four
aspects in it: sadhya, the proposition to be inferred; paksha, the
subject, or that in which the thing is inferred; hetu, the reason or
ground of inference; and drishtanta, the illustration.
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If such a direct eXperj
me what other megy,

ence of the Self is not possible, explain to
close, intimate, ang

s of knowledge should I pursue to gain a
otal experience of the Self.

USRI wEigfiva: Waa A T e |
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The teacher sajq.

IS “Just as the

berceiver of a pot is ever distinctly different
from the potand ca

) n never be the pot--so too, you, the per-
ceiver of your body, are distinct from your body and can
never be the body-~-this you firmly ascertain in yourself”
The demand of the
Self in him. A djr,
ject, experiences

student was to gain a direct experience of the
ect experience means: an individual, as a sub-
C a given object through his sense-organs and the
mind. Such a subject-object relationship cannot remain in the
One, Infinite Sejf Therefore, direct experience of the Self is not
through the sense-organs or mind or intellect (nor a com-
bination of them all); the Self transcends them all.

The teacher has 10 indicate that the only means available is
through contemplation. But the student, at this stage, cannot
appreciate, nor even understand 1it. [he teacher has to very per-
Suasively guide.the seekei, through logical arguments, and set
him firmly on the path of contemplation. I'tus 1s a delicate
operation and the gracious teacner, with his loving sensitivity,
accomplishes thus muracle of transtormauon of intellectual-
thinking into an easy, etiortess contemplauve-ghding,

The teacher steadily lifts the student’s perception away from the
matter equipments and turns him on to be within himselfin a

31



steady contemplative poise.

When you see an object, certainly you, the seer, are always dis-
tinctly different from the object seen. Your body is perceived by
you; it is the seen. Therefore, you, the seer of your body, are cer-
tainly separate from the body. Let us first of all well ascertain this
in our understanding. Again, we claim that the body is ours. In
fact, one can never be what one owns. The body is the possessed
and you are the possessor. I can’t be my dog; the dog belongs to
me; [ am its owner—the sole proprieter of my dog. Thus, the
body is not you-—although the body is yours. You are something
other than the body, who is the owner, proprietor, master of the
body. Again and again assert this truth and come to change your
attitude towards your body and re-establish your right
relationship to the world of objects contacted and experienced

through the body.

When, by this process, the body-identification ceases to be, the
spiritual ignorance (avidya) to that extent gets eliminated. “I am
the body” idea is a peculiar stink that rises from the foul ditch of
our spiritual ignorance. This false sense ushers in all the storms
of thoughts-—passions, worries, anxieties, fears, joys, SOITOWS,
etc.—into man’s mind. This noisy state of the choppy mind in
surge, is that which veils the splendour and bliss of the Self from

one’s direct experience.

gafffFEaegARMrEami [ETg |
AAgfeEwAr 90N FgfFEdaRy 11 2& ||

16  “Similarly, be sure in yourself that you, the seer of the
senses, are not the senses themselves, and ascertain that
you are neither the mind, not the intellect, not the vital air

(prana).”
32
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After explainirig to the student that he is not the gross-body, in
this verse he is made to understand that he cannot be the subtle-

0dy also. The sense faculties of perceptions and actions (in-
driyas), vital air (prana), mind, and intellect together constitute
the subtle-body, and without them, the outer £ross sense-organs
and the body cannot tunction. This subtle-body is also made up

Of the subtle aspects of the five greatelementsand, as such, italso
falls under the categories of matter (anatma),

Again, that we have sense faculties, prana, mind, intellect, etc., is

Constantly known by us as We are conscious of them and their
unctions. The knower can never be the known,

We can “see” the condition of our prana, the nature of our mind,
the state of our intellect, etc. The one who sees the subtle-body
and becomes aware of its changing moods and evaluates the
Qualities of its performances, must necessarily be someone other
than the subtle-body. The advice to the Vedantic student is that
he, through independent analysis and careful arguments, must
teach himself to gain a growing conviction in himself that he is
the “seer” of his subtle-body. Surely, therefore, he is something

Other than the subtle-body; because the “seer” cannot be the
seen.

Ascertain, “I am the Lord of the sense-organs, pranas, mind,
intellect, etc. I take work out of them. 1 am not myself the subtle-

body, but I am the knower of the nature and quality of perfor-
mance of the various limbs of my subtle-body.”

The subtle-body, like the sense-organs and the limbs of the
gross-body, is an instrument, a tool-kit. A workman accom-

plishes his job with the instruments; no job is done by the tools.
Similarly, sense organs, their faculties, mind, intellect, etc. are all

my outer and inner tools (karana), and 1 who weild them in
shaping the experiences of my life, can be but someone other

33

e ———T— VAP



than the tools. Only when the mind is available can the sense-or-
gans function. When the mind receives sense stimuli through the
sense-organs, it is known by the discriminative intellect. The
intellect’s judgment upon them and the exact responses they
have ordered are also again “known” by me. Thus I, who am the
“knower” of the intellect, must necessarily be something other
than the intellect and all other instruments that have helped the
intellect to come to its moment-to-moment judgements.

Breathing in and out is one of the grossest and explicit manifes-
tations of the prana. This vital force (prana) expresses inusasthe
various physiological functions. These activities are only an ex-
pression of the dynamism (rajo-guna aspect) of all the five great
elements. Prana is also, therefore, in itself an expression of mat-

ter (anatma) and not the Self (Atma).
Thus, firmly ascertain in yourself that you are something other
than both the gross and the subtle-bodies.

geEraIsf aun ABMART TxafREE |
EERATAA Y0 THIERT 11 29 11

17. “Similarly be sure that you are not the complex of the gross
and the subtle-bodies, and intelligently determine, by
inference, that you, the ‘seer’, are entirely distinct from the

"

‘seen’.
If this gross-body, with its sense organs of perception and action,
and the subtle-body, with its mind and intellect, are not the Self,
maybe the Atman is a combination of all these, functioning at
once as a complex (sanghatha). Even though each of them has
been already analysed and found as belonging to the realm of
matter (anatma), together when they function, they may be
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Producing this new aspect,* recognised as the Consciousness.
For example: each thread or fiber may have no strength, but
Wwhen many of them are spun together and twisted into a rope, it
Can gain a formidable strength and an admirable effieiency
Wwhich were not there in the initial fiber or thread.

The teacher here clearly indicates that the complex of the gross
and subtle bodies also cannot be the Self. Each fiber or thread
has certainly some strength, and the great strength of the rope or
the cord is but the sum-total strength of the individual fibers that
have gone into its make-up. In that twisting, the concerted
Strength of all the fibers are brought to express with a singular

ony: hence the strength of the rope. Itis not something to-
tally new, that has come to manifest itself in the rope. The

unborn and, therefore, the undying Self cannot be the product of
the complex (sanghatha).

This should be jritelligently inferred. Here the inference is to be~-
-the complex of the bodies, gross and subtle, being seen, cannot
be the seer, as the seen is ever distinctly different from the seer—
as a pot seen is different from the seer of the pot. Thus, with your
discriminative iritellect, very intelligently ascertain in yourself
that the gross-subtle-complex in you also is but the not-Self
(Anatma).

Here, the student can protest that he pointedly asked of the
teacher to explain to him to his full satisfaction the nature of the
Self. But the teacher has been discussing all along elaborately the
gross and subtle bodief and their complex, only to conclude at

*Pan-leaf, nuts and lime together when they are chewed
a property which was not inany one of them, the red-colour,

rises. Similarly may be Consciousness happens in the
Sanghata. ’
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the end that they all together constitute the not-Self (anatma).
Why confuse me and waste my time by explaining so exhaus-
tively the realm of matter (anatma) when our discussion is pre-
cisely upon the Self(Atman)? The misapprehension that the
products of matter, such as body, mind, and intellect, are the
Self, is an experience caused by the ‘non-apprehension’ of the
Spiritual Essence. In short, the ‘non-apprehension’ of the Su-
preme Self in all its supreme transcendental resplendency,
generates endless ‘mis-apprehensions’. To remove this non-
apprehension, the spiritual ignorance (avidya), is to invoke the
Knowledge, the direct apprehension of the Self.

The sick regains his health when the cause for disease, (the germ)
is destroyed. The unveiling is a simple act which reveals the pic-
tures behind the veiling. When our mental ‘mis-apprehensions’
are quietened and eliminated, we should become fitfor the direct
apprehension of the Self. Hence, our attention is brought to fo-
cus intensively to observe, analyse, and logically re-evaluate our
present misapprehensions. When the seeker realises that his
gross and subtle-bodies, and their complex, are indeed the not-
Self, anatma, he is made to drop his sad and miserable, tragic and

helpless identifications with them.
The dreamer, on ending his dream identifications, awakes to
realise that he is but himself the waker. So too, when the identifi-
cations of the not-Self end, the ‘Self-am-I’ is experienced. “There
is no other way,” screams the Upanishads.

BRFEaea) Hial gIAIfCeaIgfaerr: |
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18 “J am He,’ the One because of whose presence alone the
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inert entities like the body
tion through acceptance

So far, the realm of the not-Self was described and clearly
brought to the easy comprehension of the student. Now the
teacher starts explaining

what the scriptures mean by the term
“Atman”, (Self). Matter (anatma) is ever inert. Yet, the matter
equipments, like the body,

mind, and intellect, are constantly
working and dynamically functioning in all activities, so long as
the individual is alive. At the same time, we cannot say that the
Self functions through matter—as the Self is a non-doer (a-kar-
ta).

and the senses, are able to func-
and rejection.”

Again, both the Self and the not-Self cannot exist together in any
plane—matter exists only in the present plane of our ego-centric
consciousness, while Spirit, the Self, alone exists when we are in
that transcendental plane of God-Consciousness. The only
acceptable theory, therefore, would be that matter, though inert,
comes to manifest its dynamism only in the presence of the Self.

Just as the world of beings-—plant, anima}, and human-—dra.ws
all its energies from the sun, and yet each is free to act according
to its own inclinations, so, too, in the presence of the Suprex:.ne
Consciousness, the body, mind, and intellect get charged with
sentiency and dynamism, and they haYe thereafter,. total
freedom to act as they like fulfilling the avallablet vasanas in the
individual. The anatma realm seems to pask in t:he spiritual
presence of the Self and, enlivenec_l by this majestic Prese:nce,
matter-equipments dash out to strive, to function, to achieve,
each in their own respective fields.

Remember, all explanations are always for the ignorant, to help
him to end his ‘non-apprehension’ of Tl'l'.lth zznd therefor_e toend
all the consequent false ‘mis-apprehen_s:ons . Eyen the m.te.llect
isinert; but in the proximity of the Selfit gets activated. Thisisan
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explanation addressed to one who is now suffering from his
‘non-apprehension’ of the spiritual Essence. In the final ex-
perience of the One Eternal Self, there is no existance of the not-
Self for the Self to enliven. : ‘

When the sense-organs, mind, and intellect, are thus geared to
their respective performances by the mere grace or presence of
the Self, then they frisk about and scream injoy, receiving sense-
stimuli from the sense-objects, and expressing their responses in
the world of activities. In this perception-response (grahana-
tyaga) activity of life, the outer sense-organs of perception be-
come the receiving-equipments, and the organs of action serve
as the instruments of all our responses: rejection-equipments
(responses). '

In all these activities of the mind and body, the Self is
uninvolved. He, by his mere presence, enlivens everything.
Realise intimately this Self, in a total and complete identification
with It, as “He am I” (So’ham).

From this verse (18) onwards, the following eight verses can be
considered as helpful suggestions to assert our True Being in our
seat of contemplation.

IAUAGFR: FATTHI~aaad s |
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19. “I am He’, the One Changeless, Innermost Self that
moves the intellect, etc. as a magnet does the iron

filings.”

When we say that in the presence of the Self the intellect, mind,
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and sense-organs act, we are apt to suspect whether some corres-
ponding changes are also taking place in the Self, as it sounds as
though the Self is apparently involved in these activities, or at
least active, perhaps, in enlivening the anatma. No modification
is ever possible in the Changeless (nirvikara) Self. In fact, the re-
flected sun may appear to get shattered when the water surface is
distrubed; but surely the sun is not affected by the shimmering
disaster suffered by the reflected sun. In the worldly point of
view, when electricity, in its presence, lends to the bulb its incan-
descence, when gas releases the horsepower of the engine, the
energy itself gets consumed in performing the work. Similarly,

the student wonders if the Self'is getting consumed as the equip-
ment are enlivened.

To sweep out any such lingering doubts in the minds of the stu-
dents, Sankara smartly employs this verse. The Selfis changeless
(nirvikara). Yet, in Its mere presence, the intellect, etc. gets
enlivened to activity, and they do act always according to their
own natural inclinations. This is, insists the teacher, “something
like the play of the iron filings in the mere presence of a magnet”
(Aya-Skaandh). The magnet piece is in no way atlected,

although the iron-filings are visibly made to behave in a give‘n
pattern.

Understand and come to live that you are assertir'\g tt}is inner
Selt, in whose very presence alone the body:mmd—mtellect—
equipment functions as though sentient and alive. He who by

His mere presence, enlivens everything, without Himself ever
undergoing any change—"He am I” (So *ham).

AFSRHIEMIf acwIfacaceret 3ifd |
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] am He,’ the One Entity in whose vital presence the
"body, senses, mind, and pranas, though inert in them-
selves, appear to be conscious and dynamic, as though

they are the Self.”

20.

The body, etc. are indeed by themselves ineft and insentient.
They are all made up of gross and subtle matter; and matter is
ever inert and insentient. But, they appear to be dynamic and
conscious only when they are in the illusory presence of the Selt--
—illusory, because in the Self there is no play of matter; in it,
nothing else exists. It is full (I) (poornam).

That the body is inert is seen when it is in sleep or under chloro-
form, swooning or death. The dead body is as inert as a stone.
Not only the body is thus, in its true nature inert, but so too are
the mind-intellect-prana-etc. All of them are constantly undergo-
ing modifications, and those that undergo change (vikari), are
matter, conditioned by time, the anatma; and matter is inert.

No doubt, the Self cannot be perceived directly by your equip-
ments of knowledge; it is not an “object” of knowledge—itis the
very ‘subject’. But, through inference, we can come to com-
prehend the existence of the Self as the very spring of all Con-

1Undifferentiated Essence in which there are no distinctions
in itself (swagata); within the species (sajateeya); or with
other species (vijateeya) is called Full (Poornam). For
example, a black goat is different from other goats of dif-
ferent colors within the same species, and the goat is different
from the cow of another species, and within the goat, the
head is not like the legs, the legs are not like its tail. A thing
that has no such distinctions in itself or with reference to

others, is called Poornam.
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sciousness, under the grace of which all inert equipment act and
function as though fully sentient.

When the mind is not in contact with them, the sense-organs are
helpless, and inert. Mind itself is inert; it has its light only when
Self (light) reflects on it. The moon islitup only by the light of the
sun, and thereafter the moonlight can illumine the mountains,
dales, meadows and valleys stretched under and shimmering
under its soft light. Thus, the light of the Self, reflected in the

mind-intellect equipment, (chid-abhasa), is that which lends
intelligence to the perceiving sense-organs.

This subtle source of all Consciousness, the Self, is your real

Nature. Assert again and again, and come to realise “He am I”
(So’ham).

IR AAISET O 9 Raligad |
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21.  “HeamI’, the One Consciousness, which is the Selfthat
illumines the modifications in my mind such as ‘my

mind went elsewhere, however, it has been brought to
rest now,’—‘He am I’ (So‘Ham).”

We had already explained that the sense-organs cannot function
without the mind, and the mind is the factor that experiences the
sense stimuli brought in by the sense-organs. The intellect in us
is the discriminative faculty that knows and judges the mind and
all its activities. “Till now, my mind was engaged in the thoughts
of such an object; now it has left that object and has become

peaceful and concentrated in my meditations,” etc., are all dis-
criminated and known by my intellect.
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Thus, here, the intellect is the seer and the mind is the seen-—no
doubt, these are all extremely relative. Intellect itself is made up
of matter, anatma, and so it has no sentiency of itsown. The light
of conciousness, playing in the intellect, becomes the intelli-
gence, and intellect becomes conscious enough to judge and
know the condition of restlessness or quietude ofthe mind atany

given time.

Mind and intellect are the two aspects of the same inner equip-
ment (antah-karana), the subtle-body. But, just as you can watch
your own leg or hands moving, just as a dog can lie down rolled
upon itself op the sitting-room carpet, and watch its own tail
moving, similarly, “the Consciousness-soaked intellect” (chid-
abhasa) knows.the fluctuations and vagaries of the mind.

my mind, prompted by its own inherent
nse-objects and got itself ex-
ditation seat, my mind has

and has become relatively
to every seeker. One who

“In its extrovertedness,
desires, roamed about among the se
cited and agitated. Now, in my me
temporarily left its fields of objects

quiet.” Such an experience can come
the knower of one’s own mental

knows this and, therefore, is
conditions, must be something other than the mind and intellect

equipments.

t, which is itself an aspect of the

Certainly, the inert intellec
in and again, dis-

subtle-body, cannot be the final Self. Assertaga
cover, and come to realise, “He am I” (So’ham).

as the sense-organs are the knower of the sense-objects; the
mind is the knower ol the senses; the intellect is the knower of
the mind. Then, who is the illuminator of the intellect? This is
brought out very clearly in the following verse.

Just
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22. “He am 1, the One Consciousness which is the

Changeless Self that is directly cognized, that illumines
the three states of waking, dream, and deep-sleep, and
that which illumines appearance and disappearance of the
intellect and its functions--‘He am I’ (So’ham).”

Intellect is pver-chapging; therefore, 1t is limited. Since it isa
limited equipment, its knowledge also can be only limited. The
one whose ability to know is limited and conditioned, cannot be

_ Pure Knowledge, which is glorified in the scriptures as

Unlimited, Unconditioned, Infinite: the Self.

The One Consciousness in us illumines a] experiences (bhav) in
our waking, dream, and deep-sleep states, The play ot Con-
sciousness is un-broken and continuous—all experiences. in the
waking and dream states and also “the abse ’

also” nce of experiences”
in the deep-sleep-state, are allillumined by the one Light of Con-
sciousness in us. :

This seat of the ever-bright, ever-shining Consciousness, is the
Self, It is in the presence of this Self that one “knows” the
appearance of thoughts in thg wal;ing and dream states, and the
disappearace of thoughts, in sleep, swooning, etc., in the
intellect. “He am 1” (So’ham).

Just as the light of a lamp is not affected by what it illumines, so
too the Consciousness, the Self, is never affected by the fluc-
tuations of the intellect, by the roamings of the mind, or by the
tireless wanderings of the senses. The One Self illumines all the
activities of all equipments, in every living being, all through
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th‘.m waking asd fiream states. The same Self illumines th®
“dlsappeararlge .ot all perceptions, in all intellects, in the deeP”
sleep state. “This One *Changeless’ (nirvikara) mass of CO""
sciousness, l{w Self, am 1(So’ham) -thus, sincerely assert and
come to realize it. ’

TS QY gerera) g3sad |
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The desciple said:

23 “Know yourself'to be the One Sell, a homogenous mass
of Consciousness, which is the illuminator of the bodY
and therefore quite distinct from it--just as a lamp that
illumines a pot is always ditferent Irom the pot U~
mined. 'l am a mass of Consciousness' (Aham bhodha-
vigraha).

1he One Constant Awareness in us makes us conscious of'all ouf
equipments of experiences-—the body-mind-intellect—and also
their respective fields of experiences-—objects-emotions-
thoughts. llluminator is ever distinct from the illumined——and
so, the joys and sorrows of the equipments, their limitations an
destinies, cannot atlect the Self'in the least. The light of'the lampP
is never atfected by the objects (pots) it illumines.

I his Self (Atman) is the same in all creatures—it is ever-present
everywhere in its all-pervasive infinitude, illuminating at once all
perceptions, feelings, and thoughts in all sentient creatures;
hence, He is Omniscient. This Mass of Consctousness (Bodha-
Vigraha) “the Selt am L.” Thus assert and realise the [ruth as
your own essential nature. Wake up into the spiritual plane and
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end the sorrows of the limited and of the impertect world of

plurality, which is but the delusory experience of
jivatma, P e of the ego, the

In fact, jiva itselt'is nothing but the Self seen through the body-
mind-intellect and their activities. The Supreme Infinite Con-
sciousness, functioning upon the complex of matter, the
agitations of the mind and inteliect, veil the true nature of the
Self, and 1t appears to be the sorrow-ridden, limited, miserable
ego-—jiva. End this non-apprehension of the Self by asserting

and realising your true nature as the Pure Changeless Conscious-
ness (Bodha-Vigraha).

yFfaea wial o€ ducan fm |
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“Know yourself to be the One for whose sake beings and
things such as children and wealth--are dear, who 1s the

sole seer and dearest of all. *He am I'-—ascertain thus and
realise, Soham.

In our present State of Consciousness an average ordinary man
should feel that there are things that are dear to him, but it we
carefully observe ourselves we shall {ind that a thing 15 full of'joy
to one only when it is conducive to the individual’s present
mood. An object of joy can become a nuisance Or positive pain
when the individual’s physical environment, or his inner mood,

changes. The same object of joy, under ditierent conditions, can
itself give pain and aversion.

When tickled by a desire our mind gets extremely agitated and on
fulfilling that desire the mind becomes quiet and we experiencea
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flash of joy. In fact, whenever the mind is quiet, joy or bliss is the
experience. As it were when the mind is hushed, the joy-light,
which is the very nature of the Selt, gets a chance to beam out,
and the average man misunderstands that his happiness is due to

the possession of the object.

[t cannot be. If the object can provide happiness, by itself under
all conditions, whenever, we gain that object it should give the
same amount of happiness--—-as tire burns, irrespective of the
physical conditions or the mental mood of one who is touching
the fire. Heat is its very nature; we, similarly, never findjoy asthe
nature of the object. An object can give us joy atone time, and the
same object can provide agony, sorrow or aversion under dif-

ferent conditions.
Again, if we still continue studying our behaviour we shall find
that man is ever ready to throw away the sense-objects when they
are dangerous to his body-—for, man loves his body more than
the sense-objects outside him in the world around him.

When a painful ulcer is providing for our mind an insufferable
sense of agony continuously, we run to a doctor and readily sug-
gest to him to amputate the Ifmb away, it need be. We are ready
to sacrifice our body when itgives painful agitation to the mind---
for, we love our mind more than our body.

Our mental emotions and personal sentiments are readily discar-
ded when they clash with our intellectual ideal, vision, decision
or conviction. Weare willing to give up our mind and its love and
attachment when they clash with our inteltect-—tor, we seem to

love our intellect more than our mind.

Thus viewed, the Seer (of the intellect-mind-body, and the outer
eems to be the innermost Essence in us-—-and we unk-

objects) s
This Self (Atman) is

nowingly entertain the greatest love for it.
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experienced as the very object of our supreme love (Sarwa-
priyatama). This final seat of one’s own Self, the Seer, is the
Ultimate Reality; “He am I"-—(Soham), thus assert again and
again and come to realise It.

"a’ M o i""‘l .
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25.  “Know yourself to be the One regarding whom there is
always the anxiety, ‘May I ever be; never cease to be,’ as
this Seer is the dearest of all. ‘He am I’--thus assert and
realise.”

The essential Self in us is so dear to us that no one can ever con-
ceive the idea, “I cease to exist”, or “I shall cease to be.” In all the
three periods of time “I am” is the constant experience; hence,
what the biologists declare as the selt-preservation instinct-—-and
SO no one wants to end himselt, or come to any harm, or ever
cease o be. We are ready to sacrifice everything else, so that we
may exist and continue to survive. In our ‘ignorance’ at this
moment we consider ourselves to be the body-mind-intellect
equipment. Hence 1, the body, demands my happiness through
the objects; 1, the mind, seeks its satistaction through its emo-
lions; and |, the intellect, with its ideas and ideals. [he miscon-
ceived ego in us 1s today the final seat ot all our love, since we live
identified with the ego-sense (Jiv-atma) in us in our present state
of spiritual *ignorance’.

Even in ourselves we have found how we are ready to throw up
and readily sacritice all the outer for the sake of the inner, and
therefore the subtler layer of our personality. For the sake of our
ideals, faith or desire, which are of the intellectual sheath, we tind
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it so easy to sacritice objects of the body and emotions of the
mind

Thus, as we move into the deeper depths in our personality, our
love for the deeper and subtler increases over the outer and gros-
ser. Naturally, we can conclude that the seat of our supreme love
is the Ultimate Selt. 1t 1s tor the sake of the Self that other things
are loved by us.*

This seer in us that sees-—and knows all the activities of the sense
organs, mind and intellect, this “Witnessing Consciousness”,
which is the supreme seat of all our love, is the-Selt.

“This Self am 1"—~*He am 1”--(Soham): thus assert again and
again and come to awake to Its plenitude and realise it.

7: Gifgweon dawdaale: g ST |
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“The Consciousness, the Self, which appears as the Wit-
ness, is that which 1s meant by the word ‘thou’. Being tree
trom all changes even the witnessing 1s nothing but the illu-
mining-power of the Self.”

It is the Light ot Consciousness, the Selt, that illumines all ex-
periences at the body-mind-intellect level and which ever
remains in us as a “witness”, uninvolved, yet, the seer of all. This
“witness” existing as the experiencer in each embodied form s
the essential factor indicated by the term “thou” in the Great

*(Brhadaranyaka Upanishad (1-4-8-—2-4-5)
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Commandment (Mahavakya) of the Rg Veda “Thou are that.”
Tat-twam-asi)*

Ordinary man lalls to understand that the Self in 1ts essential

nature is nothing but “Knowledge-without-objects” (Gyana
swWaroopa.

It is only as a result of our spiritual study, when we deeply reflect
upon the great statements (Mahavakyas) that we get a glimpse of
this significance. The term “thou”, in the statement “That thou
art”, in a relative sense, is understood as the individualised Self,
the Jiva. But in its deepest import the term “thou” points to the
Essential Self, Pure Knowledge (Gyana Swaroopa). The Con-
sciousness, the Self, being the illuminator in all, at all times, this
“Witnessing Consciousness” is called the Atman.

The ocean itself is the essential nature (Swaroopa) of all waves,
ripples and bubbles recognised by us on its surface. Thus the
ocean is the Swaroopa of the waves etc. The Consciousness that
plays in all experiences is the one Light 1llummatmg everything.
Here, don’t understand that the Self is the one who makes us
conscious of things; Self is the very essential nature (Swaroopa)
of the thoughts and objects, mind and sense-organs.

In our day to day life we can never remain without perceptions
and thoughts, and they are lit up into our awareness by the Light
of the Self, the Pure Knowledge in us. Thus, the Self appears to
function as a “witness” in us. When the thoughts cease and all
perceptions end, we can no longer consider the Self as a “wit-
ness”---for what is there for it to witness?

To lift the student from his present experiences of “gonscious-
thoughts” into the state of pure “thoughtless-Consciousness”,

*(Chandogya Upanishad (6-8-7)
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the “witness” concept is made use of by the teachers in Vedanta.”
They cail this concept, by a familiar term “Witness”, defining it as
“Self, illumining the thoughts and experiences.” The ex-
periences are illusory; when they cease, since there are no more
thoughts to illumine, it has to express itself as “thoughtless-Con-
sciousness”, the essential state (Swaroopa) of Pure Knowledge
(Gvana). This state alone is the true nature, as the Self is ever
devoid of all changes (Avikaritaya-Atmanah).

LBFegHAamTESfaed e |
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27. “Totally distinct from body, senses, mind, Prana, and
Ego is that which is the Self; therefore, It is absolutely
free from the six-modifications, which all material things
must necessarily undergo. This Self is the indicative
meaning of the term “thou”.

Earlier, it was established that the term thou is the “Witnessing
Consciousness” (Sakshi), which in its essential nature
(Swaroopa) is “Objectless-Knowledge” (Gyana). That this Selfis
distinct from the gross-body and the subtle-body-—and their res-
pective objects—is briefly but thoroughly discussed here. The
body and its sense-organs, the mind and its creative forces, and
the Ego, all of them exist and function only because of the touch
of Consciousness, the Self; by themselves they are all inert and
insentient matter. It only appears that the gross-body and the
subtie-body are conscious and alive, and that they can intelli-
gently think and efficiently function all by themselves. But as
they are made up of matter they should be, by their very nature,
eve. inert. Yet, due to our ignorance, we accept that they do func-
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tion by themselves. Only on closer study can we come to realise

that their consciousness and dynamism are the play of the Light
of the Self,

While playing upon the ever-changing flux of matter, this Light
of the Self seems to be also ever-changing. The Selfis changeless
(Avikari). The modifications are the destiny of matter alone.
Every material form in the Universe must necessarily go through
six unavoidable stages of modification (Shad-bhav) during its
existence-—-birth, existence, growth, decay, disease and death.
The changeless Self has none of these modifications (Avikaraha)
in It. The very mind, intellect, thoughts and Ego, constituting the
subtle-body, even within a given gross-body, keeps on changing

under the compulsion of “law of Modification” unavoidable in
the “world of matter”.

The Consciousness is ever One and Changeless, illuminating in
every bosom all the changes experienced by the individual,
under all conditions, at all places and times, both in bondage and
liberation as the Self is (Nirvikara). Hence, the spiritual centre,
the Self, has to be evérindicated as distinct from all things known
to us now (vilakshana). This Self, entirely distinct from the gross
and subtle bodies and all their modifications, this Light of Con-
sciousness is the deeper significance of the term “thou” in the
Mahavakya. It, identified with the delusory equipments, comes
to sport as the Jiva; and on Self-realisation, It rediscovers ltself to
be as the Pure Self. Subjectively assert yourself that you are this
Pure Self, and realise, your magnificent glory, the true Being,

With this verse the section that discriminates the Self, by show-
ing it as distinctively different from the gross and the subtie body,
is »oncluded. This examination, for the purpose of study, was
staried with verse 17. Here Sankara concludes his discourse
upon the meaning of the term “thou” (Twam) in the command-
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ment, and from the following verse the guru starts his discussion
upon the term “That” (tath).

“Thou” is the Infinite-Self functioning as the Witness of the
inner-equipment and their functions. While “that” is the Infinite-
Seif functioning as a Witness of Maya and all Her modifications.
Verses 28 - 36 explains for our contemplation the deeper signifi-
cance of “that”, '
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28. “Having thus ascertained the meaning of the term
“thou” one should reflect upon what is meant by the
word “that”--employing both the method of negation
and also the direct method of scriptural assertion.”

The obvious but superficial understanding of the term “thou” is
the ego-centric individual in us, the jiva, this is the “word mean-
ing”; but the “deeper suggestion” is that it is the Self, and this is
exhaustively expounded so far. This realisation brings the stu-
dent fully prepared for the journey on the path to his own per-
sonal and direct experience.

Remaining in the non-apprehension of Reality, for many many
aeons, the jiva now fails to comprehend the suggestive meaning
of the term “thou” in the Maha-vakya. Continuous and repeated
reflections, logical discussions and subtle independent pon-
derings are all necessary to recognise the depth-meaning of the
term “thou”,

In order to establish firmly the essential ‘indicative meaning’ of
the term “thou” it will be helpful if we strive to apprehend the full
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'mpact of the term “that” (Tath) in the declaration “That thou
art.” This term is expounded and brought to the students direct
and immediate comprehension by the Upanishads, consistantly
employing two different techniques-—the method of negation
(Nishedha) of what are not really the Infinite Sub-stratum of the
Universe, “that”; and also the method of assertion (Vidhi),
wherein directly the scriptures have ascertained the Infinite
nature of “that”, the Brahman. Repeatedly a sincere student
must contemplate upon the Essence behind the Universe taking
advantage of both these techniques.

In the relative world of finite experiences, the term “thou” indi-

cates the limited creature, the arrogant ego, that entertains the

vanity that he is the “doer” (Kartha) and the “experiencer”

(Bhokta); at this juncture, from the standpoint of the Jiva, “that”

can mean only the Lord (Ishwara), Who had created the world
and is providing the ego with all its experiences, as ordered by the
quality of his own past actions. But in the Absolute sense, the
Consciousness that is the Self (Atman) in you is the Seif
everywhere, the Supreme-Self, (Brahman).

The individualised-Self, the Jiva, and the Universal-Self,
Ishwara, are both the expressions of the One Infinite Self (Brah-
man). The Ego (Jiva) and the Lord (Ishwara) are apparently dif-
ferent, apparently separate and indescribably distinct from each
other only because of the differences in their equipment. The
Self, the Supreme, expressed in Avidya is Jiva, while when the
same Supreme-Self expresses in Maya becomes Ishwara. When
the Avidya in us is eliminated, when the Jiva rises above its“non-
apprehension and consequent mis-apprehensions”, the Maya
also is crossed. The essence behind the Jiva and Ishwara is
apprehended then, in one blindening flash of realisation, as the
one Infinite mass of Pure Consciousness.
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The various Upanishadic declarations, that indicate the depth-
meaning of this term, prescribe for us the lines of enquiries and
investigations to be undertaken, in order to successfully reflect
upon ‘and ascertain the subtle suggestions enshrined in the
pregnant-suggestions of the term “that”.*

The following two verses each giving an example of the
negation-style and the assertion-style employed effectively in
indicating the meaning of the term “that”, the Brahman.

fRERNHERSN STYSICHET: |
JTGAICTIE: GUPTAHITS: 11 R 11

29 “That’ which is free from all the impurities of the
Samsara, ‘that’ which is defined by the Upanishads as:
‘Not large etc., having the qualities of imperceptible etc.,
that is beyond all darkness created by ignorance’.

The direct-meaning (Vachyartha) of “thou” (Twam) is Jiva, but
its indicative-meaning (Lakshyartha) is the Consciousness func-
tioning as the “Witness” in all experiences of every living being.

Similarly, the direct-meaning (Vachyartha) of the term “that” -

(Tath) is Ishwara, Who is also in Samsara as He has the Maya for
His equipment. The Supreme Self functioning through ‘Maya’ 1

is Ishwara; through ‘ignorance’ 2 is Jiva.

* “Neither gross nor subtle....“-—Brhadaranyaka Upanishad--
3-8-8 negation technique.

* Taittiriya Upanishad—2-1-1 and “Bliss-Brahman”, Taittiriya
Upanishad 3-6-1

~.
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No doubt relatively speaking, Ishwara, as the Omnipotent and
Omniscient, is more free, resplendent, and glorious, as com-
pared with the limited and miserable ego, that is Jiva. Yet, even
Ishwara is but a limited expression of the Self, as He functions
through Maya. The indicative-meaning (Lakshyartha) of
Ishwara (Tat) is the essence in Him, which is entirely free from
Maya...the Pure Infinite Self. Thus, “that” is described here as
the factor “which is absolutely free from all the impurities of
Samsara.....the transmigratory existence.”* In short, Brahman i
the Lakshyartha of “Ishwara”. Every creature (Jiva) has its gross,
subtle and the casual bodies. Ishwara has also these three-
bodies.....the macrocosmic gross-body will be Ishwara’s body,
(Virat); the total-subtle body is the Hiranya Garbha; and total-
causal-body, representing the total unmanifested Vasanas, the
Maya, is Ishwara. But beyond all the bodies is the Essence, the

Brahman which cannot be conditioned by these equipments and
their limitations.

The terms of negation‘used in the Upanishads, indicate that

these relative measurements (gross, subtle, smiall, big, short,
long, etc.) in the Absolute have no meaning, Truth lies beyond

1 Macrocosmic Avidya is Maya.
2 Microcosmic “Non-apprehension” of the Self is Avidya
(Ignorance).

* (Ishavasya Upanishad-—8)

** The Brhadaranyaka Upanishad describes the Self as “peither
gross nor subtle, neither short nor long,” etc. (3-8-8) Similar
ly, Mundakopanishad (1-1-6) describes the Self as impercep-
tible, ungraspable, etc. (Adreshya-Agrahya-Agotra-Avarnam,

etc.). In this language of negation, the great seat of Reality
and Its nature are indicated, by the scriptures.
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the intellect. Brahman is, therefore, indicated as beyond all our
familiar intellectual estimations and descriptions.**

Forms and colours are seen; they belong to the gross-body.
Behind the endless perceivable qualities of the gross, revels the
Pure Self, the Illuminator of all, the One Seer in all perceptions.
Through our sense-organs we perceive the gross-world of
qualities, and this perception of plurality ceases to be in the “ex-
perience” of the One Infinite Self. When the student realises this,
the aim and purpose of Vedanta is achieved. The Self is not
available as an object for any of our senses, or mind, to perceive.

Again, in this Self there can be no touch of the impurities of
ignorace,-—agitations of the mind (Vikshepa) and veiling of the
intellect (Avarana). Beyond all darkness is the ever-effulgent
Self, the Consciousness.*

Thus, Brahman, which is the depth-meaning of the term “that’
(Tat) is shown here by the terms of negations (Nishedha) used by
the Upanishads.

In the following verse the same Brahman is discussed, by the
Rishis of the Upanishads, in the language of assertion (Vidhi),
ZelSknc Mol OFT M}
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30 “Having no greater Bliss than Itself, a pure embodi-
ment of External Consciousness, and having ‘exist-

* GEETA - 9:
Aditya-Varnam-Tamasa-Parastad.

aTfaeaaol anw I

56

L

ot it




ence’ for its specific definition, is the All-Pervading
Being---is the meaning indicated by the term ‘that’;
s0, the scriptures declare in their songs.”

In the Taittiriya Upanishad the Rishi gives a list of relatively
higher and higher happiness and concludes that the happiness of
the Man of Perfection, living the experiences of Brahman, is
more than “even 100 Creators”. *The Brahman, the All-pervad-
ing Universal-Self, indicated by the term ‘that’, is thus declared
by the scriptures as “having no greater Bliss than Itself”. The Su-
preme-Self is “an embodiment of Eternal Consciousness”‘. *The
Brahman the Universal-Self indicated by the term ‘that’ is thug
declared by the scriptures as having, “no greater Bliss than itself.

This Supreme Self is an undifferentiated mass of Etem‘z‘il Con-
sciousness is pointed out in the Upanishad as “Truth,
Knowledge, Infinite.”*** It is the Pure Consciousness, that ever

remains the same, unchanged in all the three periods of time—
hence satya.

This Supreme-Self is an embodiment of Eternal Cons_ciousness.
Consciousness, as the very light in our intellect, illumines qﬂ our
‘thoughts, and so it is called Pragyanam.* The Rishi in Aitarey
Upanishad defines the Self as Pragyanam Brahma.

The Selfis Existence. The world of names and forms exist iq our
€Xperience...this Pure Existence (not the items that constitute
eXpetiences) is the play of the Self, while the names and forms,
————

* TaittiI'iYa Upani §
« panishad 2-8-9 o .
" ZSil tyam Gyanam Anantam Brahma”--Taittirlya Upanishad

- “Satyam-Gyanam-Anantam Brahma”——Taittiriya
Upanishad 3 (2-1)
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their properties and functions are all illusions built up and sus-
tained by the mind, tickled by the Vasanas (Avidya). This “Prin-
ciple of Existence” that sports in everything, always, everywhere,
within and without, this Existence (Satta) is only positive and
most direct definition (Swa-lakshana). Therefore Existence be-
comes the most direct and specific definition of the Self,

The Eternal Self is ever-full (Poorna); it is Unlimited and
Infinite.** In all names and forms Existence expresses as “exis-
tence of” the thing; and as things change “existence of” the
things also apparently changes. The light playing upon an object,
should take the shape of the object, and if the shape changes, the
light also must change; that is why the poets often sing, “sunlight
dancing upon the ocean”...in fact, the waves alone dance, but
sunlight whilé playing upon them, appears to be dancing.

The Universal-Self, Brahman, is the one “Existence” that is
unconditioned by the nature and quality of the objects in the illu-
sory universe of names and forms.

The tree beyond your window exists. When the tree is cut down,
the fallen trunk exists. When it is sawed into plants, the trunk is
not, but the planks exist. The planks are made into furniture
pieces——planks are not, but the furniture pieces exist. Thus “exis-
tence” in the tree did not ever change in the different changes
that we just mentioned. This Pure Existence is Ever-full (Poor-
na). Everything finite has distinctions within itself (Swagata
Bheda) 1 ; distinction between different species (Vijateey2
Bheda) 2; and there are distinctions from one species to another
in the same species (Sajateeya Bheda) 3. That which has no such
distinctions, and so remains the same, in all the three periods of

* Aitareya Upanishad 3-3.
** Brhadaranyaka Upanishad 5-1-1.
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time, is considered as Ever-full (Pari-Poorna).

He.re in this verse we have an honest attempt of the Rishis in de-
fining the Supreme Truth through the method of direct asser-
tion...It is Existence; It is All-full.

Even here please note that the assertive statements are them-
selves used only as indications to what this Truth s in us; they are
not descriptions of the Reality. Indeed finite words cannot ex-

press th ite. ™ Lok - 0 ek -
elnfinite, oo oo e
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31. “That which is proved in the Vedas as All-knowing, All-
;‘f powerful and Supreme Lord, is Itself the Infinite Brah-
man...make sure of that Brahman in your own unders-
tanding.” ,
Inthese following six-verses Sankara expounds, through various
Pointers, the Supreme Brahman, the One Infinite sub-stratum
for the entire illusions of plurality. In producing, or creating,
ANYything three different kinds of causes come into play....the
Materja).cause the instrumental cause and the efficient-cause.

yJ]

Inthe case of making a mud-pot, the mud is the material-cause,

f OF example: , .
1. The head is not like the hands the hands are not like the

legs,
2. The horse is not like the cow and the cow is different

Tom the birds.
* The brown, the black, the red cow.
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the wheel of the potter is the instrumental cause and the pot-
maker is the efficient-cause. It is evidently clear that when the
created pot gets broken the pot maker or the mud suffers no des-
truction. The mud may get washed off but the pot-maker is not
affected at all. Simiiarly, when the world of plurality is destroyed,
or when changes take place in the world of things and beings, the
efficient-cause behind them is not affected in the least.

Here, then, is yet another difference to be noticed. In our
example, the pot-maker is different from the mud and the wheel,
but in the case of the pluralistic world, Brahman is, at one and the
same time, the material, instrumental and efficient cause....as in
the case of a dream, the waking mind is at once the material, in-
strumental, and the intelligent cause.

In this verse under review, Brahman is declared as the efficient-
cause (Nimithakarana), and in the following five-verses the Su-
preme Brahman is shown as the very material-cause (Upadana)
for the creation of the delusory world.

In the earlier verses through the method of negation ! and
through the method of assertion 2 the Pure Brahman, potential
with the Universe of multiplicity, was described. In this section of
six verses 3 the relative Seif (Karya Brahman) in its Universal ex-
pressions is expounded: Brahman as Ishwara, the Lord of the
Universe (Jagadeeshwara). Brahman seen through ‘Maya’ is the
Lord, (Ishwara), and when expressing through ‘ignorance’
(Avidya) becomes the creature, (Jiva). Thus to point out the
highest Truth, in and through Its exressions in the equipments of
the macrocosm (Samashti) and microcosm (Vyashti), is a way of

1 Verse 29
2 Verse 30
3 Verses 31-36
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bringing the student’s entire attention to the Self within himself.
Thus, that which the scriptures have declared as Ishwara is Brah-
man and the Brahman is again that which is expressing as the
Universe of names-and-forms.

Brahman expressing through Maya* is Ishwara and Ishwara is
master of Maya, with which He manifests, as All-knowing and
All-powerful, but when the Supreme Self expresses through
Avidya**, is the individualised Self, the Jiva, and as Jiva he is a’
slave to Avidya, and he manifests as ignorant and powerless,
weak and sorrow-ridden, confused and dejected.

Yet, devoid of the equipments of Maya and Avidya, both Ishwara
and Jiva are nothing but the Supreme-Self, which is the “indi-
cative meaning” (Lakshyartha) of all these terms: creature,
world and creator (Jiva-Jagath-Ishwara).

Brahman and Ishwara are not two factors but when the Supreme
Consciousness is at rest it is Brahman, and in dynamic expres-
sion Brahman Itself sports as Ishwara. In moments of total
meditation the individual mind halts and its illusory flutterings,
thoughts, cease. Avidya ends and the pure Maya-less Brahman s
apprehended and realised as the Jiva’s own real nature.

In Avidya, Jiva is ever under the stress of its endless mental-
agitations (Vikshepa) and intellectual-veiling (Avarana), and so,
limited in its knowledge and power (Sarvagyattwam and Para-
Ishattwam). In Maya, Ishwara is not agitated nor veiled and,
therefore, His glories manifest in Him, and we recognize Him as

* Macro-cosmic universal vasanas, the total causal-body.........

Maya.
** Avidya-—micro-cosmic individual Vasanas, a single causal-

body.

61




All-knowing and All-powerful.

To contemplate upon these ideas and to ascertain and finally to
make sure of this essential oneness of you, your world, and
Ishwara, in Brahman, is the supreme fulfillment of life, the subtle
goal of Vedanta, the loving anxiety of all scriptures of the world.

FoRRafE gy SR |
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32. “That which the scriptures have discussed through
e)Samples of mud etc., as that by knowing which all else
will become known....make sure of that Brahman in

your understanding.”

Here Sankara takes the scriptural* examples to prove that the
effects are the cause itself in different forms. The pot, jug, plate,
cup etc. are allmud itself in different forms; their forms, names,
functions, and uses are different; and they are impermanentalso.
But mud, the cause, is permanent and ever the same. Mud, the
cause, existed even before the pot was made. The mud remained
all the time in the ‘heart’ of the pot.

t breaks the mud survives. Similarly, this
has also a changeless cause
that is Brahman.

And when the po
universe which is ever changing,

n which all changes are playing;

By knowing the essential nature of the cause, the essential naturg
of the effects are known; in mud there are no cups pots etc. By
knowing the mud, all effects rising from mud, are known. Simi-

upo

+ Chandogya Upanishad 6.1.4-6
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larly, @n Brahman, there is nothing else other than Itself to know.
and since everything apparently rises from It, everything be-’
comes known when the Pure Knowledge, the Absolute is
realised. Thus, by knowing the “efficient cause” .(Nimit-
takarana), which is other than the effects, we cannot fully unders-
tand the product, but the material-cause (Upadana Karana) is
ever with the effect and so knowing it we can know the “heart” of
all things made of it. ’

By knowing the goldsmith we don’t understand the ornaments;
if we know gold the “heart” of all ornaments is immediately
known. Brahman is the Upadana Karana material cause for the
FJniverse...by knowing the Eternal-Self we can know the Essence
in each one of us. We thereby realise the permanent Reality
behind the ever-changing Universe of names and forms.

Make sure of this Brahman in your direct understanding.

FEF=Y IR SferRafcagd Sl |
SepRicd JIET ENRIIAER |33 1l

33. “That which the scriptures propose to prove as a
limitless, and in order to support that proposition, called
the World of Plurality as Its effects...make sure of that
Brahman in your understanding.”

Cause is always more subtle and so more pervasive than the
effects. He who has cultivated in himself all the required predis-
positions and, therefore, is a fully qualified student, to him the
idea that the Brahman is the sub-stratum for the world of multi-
plicty is, indeed, easy to grasp, through various examples such as
the rope and the serpent, the ghost in the post, the silveriness in
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the mother-of-pearls. The anxiety of the scriptures (Sastra) is to
help the gross type of seekers to understand the Reality.

A seeker who is not fully prepared within to grasp at once the
nature of Brahman and realise It, is relatively dense...meaning
he has in him more Vasanas and, tonsequently, more restless-
ness in his mind. By the mind, of course, oné recognises the
world of plurality and an intelligent man knows that the cosmos
spread around him is indeed vast and infinite, in all its endless
dimensions. To make him comprehend that the Brahman is
Infinite, the Rishis were compelled to explain to him that the
Universe is an “effect” from the Brahman; and, as an effect is
nothing other than its own cause; the world is but Brahman in

manifestation.

‘When this idea is fully appreciated by the relatively dull seeker it
would be easier for him to recognise, soon enough, that the Su-
preme Brahman is the very sub-stratum for the entire illusory
world of names and forms. This is the intelligent intention in, the
anxious purpose for, and thé loving urgency of all the deserip-
tions of creation in the Upanishads.

That which is the One without-a-second (Advaita), in Its own

ure essential nature, is ever Itself. And when It is viewed at,
through the perceived world of apparent multiplicity, Itsportsin
our understanding as the Infinite (Ananta) Cause of the

Universe.

There isno contradiction in defining Brahman by these two indi-
cative terms «non-dual” (Advaita) and the “Infinite” (Ananta).
That from which the world of names and forms arise, in which
they apparently exist and play, and without which the world can
never exist, «that” understand to be Brahman.

Through our mental agitations, caused by the turbulence of our
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likes and fiislikes, we now live firmly convinced of the reality of
a € pluralistic world. This is the source of all our sorrows, and the
8ony of the world of beings.

M:Y we end th‘is “mis-apprehension” in us, and come to realise

pres:"oﬂd of things and beings as merely an apparent illusory ex-

10n of Brahman. And this Infinite Consciousness alone is

€ only Reality, the Truth. It revels as the Selfin us, the spring of

Wa:,l:Clousness inour bosmp; “that” from which all our thoughts

in yo up, play, danc?, and disappear. Make sure of that Brahman
Ur understanding.
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34. *“That which the Upanishads clearly establish as the sole

object of deep contemplation ter those who are sincere
seekers of liberation—make sure of that Brahman in
your understanding.

Xe have 5 clear indication in the Taittiriya Upanishad of what

Ust. be the theme of contemplation for one who is anxious for

m: hberation of his personality, from the thraldom of his own
tter vestures—body, mind, and intellect.

Zh € Upanishad insists clearly, that we must contemplate upon,
hthat”_fl’om which all the perceived world of things and beings
« ave Tisen, “that” in which they continue to exist, and in the end,

th.at” into which all merge back (in dissolution). ! That is the
POInt-of attention for all deep and continuous contemplation.

The myq is the material cause (upadhana karana) for all pots—

all pots are born from mud, exist in mud and, when broken, go
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back to be the mud. Similarly, Brahman is shown here as the
upadhana karana of the universe, for the purpose of contem-
plation by the limited, human mind.

By thus contemplating upon that which is ever-present
everywhere, which is the essence in every form, the seeker’s
entire attention gets lifted from the world of plurality and it gets
settled upon the Self within. The mental agitations then cease.
Thoughts end. The mind halfs. The ego disappears into the
vision of the Supreme—in a most direct and subjective ex-
perience-divine.

Make sure of that Brahman in your understanding.

SNarcqAl 9394 fAa=ged = arg 9k |
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35. “That which is heard of in the Vedas "as having en}efe_d
each treature as its individualised self,’ and which is
known, from the same sources, to be their control!er—:
make sure of that Brahman in your understanding.

In the Upanishads, while describing the creation processes, the
Rishi declares that, having created the best among the creatures,
man, the Infinite Seif “entered” him to enjoy through the perfect
equipments so created: “He contemplated and created all
these.....then He Himself entered.”!

Brahman, the Infinite Creative Potential, identifying with Its

1 Yato va imani bhutani jayante, Yena jatani jivanti, Yg}prayan'
tyabhisamvishanti: Tadvijijnasasva. (Taitt. Upa. IILLii.)
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own potentialities “became” God; thereafter, God, in His
impatience to create, became the Creator; the Creator, created
the world of things and beings, a fulfillment of His creative-urge.
But having created, He identified, ‘entered’, into the created-
form and became a creature..... , you, the individualised-ego,

This “entry” is only in the form of Its own ‘reflection’ (abhasa)"in
the individual mind-intellect equipment, and this Conscious-
ness, playing upon the thoughts (chidabhasa), becomes the “in-
dividualised-ego.” As an ego, He suffers the sorrows and imper-
fections of samsar; the reflection of the sun will have to dance
when the surface of the waters gets disturbed by the breeze
around it.

When this delusory identification in an individual ends, He
realises the pure, unconditioned Reality to be his own true
nature-—True Being.

Not only does Brahman thus sport, as though It has entered the
created equipments and has become a creature, but It, as the
Self, indeed rules the inner world of emotions and thoughts and
controls and governs the outer world of elements and theijr
might. The Brhadaranyaka Upanishad, in its Antaryami Brah-
mana, says, “remaining within the earth, etc., the five elements,
it drives their individual presiding-deities (devatas)—powars...
according to some definite and precise scientific laws,!

That which having created the creatures and “entered” to be-
come the individualised-Self--that which remaining in the
elemental forces, by Its mere Presence, controls, regulates, and

1 This is a famous statement of the Tiittiriya Upanishad.
“Idam sarvamasrjata, yadidam kimcha. Tatsrshtva tadevanu-
pravishat.” (Taitt. Upa. I1.6
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governsali their behaviourinto a very precise scientific pattern, is
!he FEternal Self. Make sure of that Brahman in your understand-

ing.
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36. “[hat which the Upanishads declare as the sole paymas-
ter ! tor all action, and as the very agent (prompter 2) in
all actions, performed by 3 each individualized ego--
make sure of that 3rahman in your understanding.”

«No living creature can ever remain without activity, even fora
single moment.” 4 Actions are good or bad, and accordingly, the
individualized ego has to experience their fruits of joy or sorrow.
The results of actions depend not only upon the external actions,
but the doer’s inner mood and his intentions; these factors are
intimately governed and guided by taith, sincerity, fortitude,
understanding, the type of personality of the dber,anda hundred
other subtle and sensitive psychological factors. Thus, the end-
result of apparently same actions, undertaken by a host of
people, often are found different from individual to individual.
Like a highly competent computer, the result of each action is to
be carefully calculated with all these hundreds of complemen-
tary data, to finally determine the end-result of each action (kar-

m—
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ma-phala). This is indeed confusing, even for the greatest of
thinkers and scholars among the mortals. 5

This mighty Intelligence that unerringly determmes and justly
distributes the exact results of our actions ! is the Brahman play-
ing through Maya, the Lord of the Universe, Jagadeeswara. This
Eswara not only provides each with the exact results of his
actions, but again, He is the one who comes to express in the
mind and intellect of each bosom, as the ego and its vain-
glorious attitude that “I am the doer” in all actions. 2

Make sure of that Brahman in your understanding.
The discussion of the term “That” (Tat) is concluded here.

The meaning of the statement “that thou art” is expounded to

indicate the invisible Existence-Knowledge-Bliss-Selffrom verse
37 through verse 41.

In order to determine the oneness of the Self in us (Atman) and
the Self-everywhere (Brahman), the teacher continues his dis-
course with the following verse.
Sedgenlf AT arradfa<IasyT |
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1 Isha Upanishad, 8.

2 Brhadaranyakopanishad 2-3-42; and Kau. Up. 3-9

3 Brhadaranyakopanishad 2-3-33.

4 Bhagavad Geeta IIL5. “Na hi kaschit kshanamapi jatu tish-
tatya-karmakrt.

5 Kim karma kim-akarmeti kavayoh ‘pyatra mohitah. Geeta
Iv.16.
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37. “The meaning of the terms “that” and “thou” have been
discussed and finally determined. Now we shall diSCUss
the meaning of the commandment (Mahavaky2) “that
thou art”. In this, the total identty of the meanings ©!
“that” and “thou” alone 1s shown.”

Up to now, the word-meaning of the terms “thou” and “that” in
the Mahavakya “That Thou Art” were explained to shoW that
they do not stand for the Jiva and Eswara (the Vachyartha), but
these words connote (lakshyartha) the Self that illumines asa
Witness of the thoughts and actions (thou) and the Pure -Brah-

man (that)--without the veilings of Maya.

When the direct word-meaning (vachyartha) is not sufficient to
bring out fully the pregnant import of the scriptures, the SuB8es*
tive-meaning (lakshyartha) is taken by the intelligent studir_lt
everywhere. The entire statement (Mahavakya) “that thou art’1s
indicative of the Oneness (Ekata) of “that” and “thou”-3 total
identity between the individual-Self and the Universal Self. BY
again and again contemplating upon the depth-meaning Of the
Mahavakyas, all the doubts (samshaya) and all false conclusions
(vipareeta Gyana) ! in the mind are removed.

The word-meaning, no doubt, clarifies the idea which the
individual word screams aloud; but/in the context of a given Sen-
tence, often words may come to express much more than their
usual dictionary word-meanings. This total meaning of the sen-
tence is called “vachyartha”. The direct word-mearning here 1S
“thou” (Tvam) is the Jiva, and “that” (Tat) is Eswara; but how

1 “Karma phala data”

2 Brahman functioning through Avidya is the ego, the jivatma
-—-and the ego in its “ignorance” has the false notions such as
doer am I”, (karta) and “enjoyer am 1”7, (bhokta).
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Can these two, the microcosm (vyashti) and the macrocosm
(Samashti) be ever one and the same? Yet, this sameness is indi-
“Cated with “the meaning of the total sentence”, (vachyartha),

that thou art”. The scripture wants to be eloquently indicate that
these two different factors are the same in essence; this oneness,

and their essential identity is subtly suggested by the import of
the wOl'd, “art”.

This process of indicating the two terms “thou” and “that”, first
as distinctly different—as the individual-Self (Jiva) and as the

ord of Creatures, Eswara--and then to assert their oneness, in
their mytual identity, is to help the confused and the ignorant
Student to realise the Supreme One Infinite Self. The Brahman,
Seen as expressed through Maya, is Eswara (that); and the same

Tahman, perceived as functioning through the inner equip-
Ments of an jndividual (Avidya) is the individual-Selt, the ego,
the Jiva (thou).

HOW to logically arrive at the depth-meaning of this simple-look-
Ing Vedic statement is demonstrated in the following verse.

Harif a1 A<l a1 aEf T aw R |
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l Doubt (samshaya) and false conclusions (vipareeta Gyana) ?_lfﬁ
SOome of the deep-rooted mental blocks, because of whicl
an individual gets totally walled away from gaining 2 ;leﬁz
and direct experience of the Self. These are some O tr f
Most errble mental blocks which permanemly. hold the gmgt
in leash from gaining an intimate spiritual vision and dire
Tealisation of the Self.
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38 “What is meant by the sentence (commandment “that
thou art”) is not arrived at, either through its “se-
quence-of-meaning” or as “qualitied-by-something”.
An indivisible Being, consisting of Bliss only-this
alone ' is the meaning of the sentence, according to

the wise.”

In understanding the meaning of the sentence, we either try to
understand the sense from the “sequence-of-meaning” (samsar-
ga) expressed by the words, «[ was there and 1 heard your dis-
course”™here, the sequence of word meaning gives you the
sense of the sentence; the listener of this sentence arrived at its
sense merely on the strength of the “sequence-ol-words” (sam-
sarga) and the sum total of their meanings. But in the sentence “1
was in that beautiful garden and I clearly heard all your eloquent

discourses, “the listener gathers the meaning, not only from the
sarga), but also from an intelligent appre-

ciation of the qualifications (visheshana) and the objects
qualified (visheshya). Both these ordinary means of arriving at
the total sense of a sentence, are not possible in reaching the de-
pth-meaning of the Mahavakya, “that thou art”.

of spiritual experience and direct vision
ual identity between the
This

mere sequence (sam

The great men
unanimously declare that there is a mut
individual-Self (jiva) and the Universal-Self (Eswara).

intimate identity (Tadatmya) points out to the oneness qf all
preme-Self (Brahman). This mean-

names and forms with the Su

ing alone will be in line with the lived experience of the mystics,
the Rishis. Thus, the Witnessing-Self within, (twam) and the
Infinite-Self, Brahman, (tat) are both identical and therefore the
same, is the depth-meaning (lakshyartha) of the Mahavakya,
“that thou art”. This is the accepted opinion (matah), of the wise

(Vidusham)-
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Tl}i§ suggestive-meaning, acknowledged by the wise men of full
Spiritual experience, is made more vividly clear—

ST I AT WISEAA<HEv: |
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39, “What appears (anjati) as the Witnessing-Consciousness

within, (the individual-Sell), is of the nature of Bliss,
One-without-a-second; and the one that 1s the Bliss
within 1s none other than the individualized-Self the Wit-
nessing Consciousness within.”

The essence behind both Jiva (twam) and Eswara (tat) is “Bliss-
Wl_thout-a-second” (adwayananda). The expressions of this one
Bliss, through the microcosm, Avidya, and through the macro-
€0sm, Maya, are the expressions as Jiva and Eswara.

Itis very significant, and we must note it caretully, how Sanara
here, with his precise expressions, specifically hints the Jiva, as
the Witnessing-Consciousness within (prathyag-bodha) and
Brahman as the One-Bliss-without-a-second (adwayananda).
Due to Avidya, the conditioning in the Jiva, the individual can
eXperience only the “awareness” and not the “bliss” aspect of

rahman; while, in the Supreme Self, “awareness” cannotbe ex-
Perienced, as there are no objects in It to be iltumined—only B1isS
and Bljss alone is the nature of Brahman.

In the Jiva, the ego, because of its mind-intellect equipment,
Which is constantly in agitation (vikshepa), the individual-sell
can express only its “Consciousness” (pratyag-bodha), and never
the “Bjjss” (adwayananda) nature of the Supreme-Self.

Brahman is realised when the equipments are all transcended—
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and tperefore it is a state wherein there are no whirls of objects-
emotions-thoughts for the Consciousness to flumine. Naturally,
the Supreme-Self is indicated frere as Bliss-without-a-second
(AI}wayananda). When these equipments are removed, it is now
logically clear that the Jiva, in its essential nature, is also Pure-
Bliss, as the Brahman.

What happens when this identity between “thou” and “that” is
realised, is explained in the following verse.

LR LRI IR ARSI H RS
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40.  “When, asexplained above, the mutual identity between
the two words “thou” and “that” is comprehended, then
the idea “I am not Brahman”, entertained by “thou”,

shall immediately end.”

As explained in the above verses so far,

first comprehends that the identity of Jiva (thou) and the Self
(that) is the depth-meaning of the Mahavakya—-and so when e
realises that these two factors are in essence one and the same—
then the spiritual ignorance, Avidya, ends. “Non-apprehensian”
of the True nature of the Supreme-Self, and the consequent
“mis-apprehension” that “I am the limited ego”—the doer (karta)
and the enjoyer (bhokta)—should also cease totally. The feeling
that “I am not the Brahman”, that illumines the very €go, “thou”
, in me, will immediately cease to confuse the seeker in me.
Along with the true apprehension of the Real Nature of the
individual-self, jiva, as the very Witnessing-Consciousness, the
misconceived notion that the term “that” (Tat) in the Mahavakya
as some unseen, unknown, unknowable mighty power, that

(etham), when a seeker
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rules the universe as Jagadeeswara, should also cease. The right
spiritual realisation immediately will flood the understanding of
the seeker: that (Tat) of the Mahavakya indicates the Pure Brah-
man, ever uncontaminated by the Maya-delusions.

The realisation of distinction (bheda gyana) is the source of all
samsaric sorrows of the individualized ego. When this sense of
distinction between Jiva and Eswara is merged, the bheda gyana,
which itself is Avidya, the spiritual ignorance, ends in an
immediate spiritual revelation of Truth, culminating in a subjec-
tive awakening. The ignorance-reared, individualised-ego can
claim, maintain, and suffer its own illusory sorrows only so long
as it has not awakened to realise its true and real nature as the
Pure Brahman.

The recognition of a sense of separateness and distinction causes
the painful sense of alienation from the _world. Then the ego
starts its illusory, madly frightening fight with the world of multi-
plicity- sprung out of its own delusions—and finds at every turn
its helplessness against the mighty fo.rces of the vgst .umverse
spread all around it. At the rediscoveryina persopal, mtqnatg ex-
perience, that “thou” and “that” are both identical, all illusions
get at one stroke lifted. Illusions end. Tt}e ego-sense me;lgesﬁt:;
disappear into the vision of the One Blissful Self-Eternal—
Brahman.

“Then, what?”, Sankara explains:

qedeaaied aed & & 99 |
qufFEEeR SRR safss 1 82 1

i “that” is
41. “[f as said, the depth-meaning of the tirm :h?st he
«Mass-of-Bliss, without-a-second”, and “thou
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“Witnessing-Consciousness”, then what? Listen: the
Inner-self, the Conciousness, that illumines all
thoughts, remains as the All-full, One-Mass-of-Bliss,
without-a-second.”

The teacher himself raises a doubt for the student and answers it
for his edification. In case, as we have been told so far, the Jiva
and the Eswara, are identical, then what? If this be, at this junc-
ture, your valid doubt, you please listen; I shall explain the Wit-
nessing-Consciousness (pratyak bodh), which is the depth-
meaning of Jiva (twam), will be discovered and realized in an
internal experience as “Ever-full (poorna) and of the nature of
one Mass-of-Bliss, one-without-a-second”, which is the depth-
meaning of Eswara (that).

It was already indicated that the individualize
experience only the Consciousness playing within (pratyak
bodh) andnot the One-Bliss-mass (adwayananda), which is the
pature of Brahman. In Brahman there is no Consciousness as wé
now know it We can comprehend only Consciousness-of-
things; in the one Infinite Brahman there is nothing for its Con-
sciousness to illumine. The Supreme Self is “objectless Con-
gciousness”....and so not Consciousness a5 We NOwW comprehend
it.

The individualized-Self, Jiva, because of the constant agitations
in its mind can never remain without “objects to illumine”, and
so knows nothing of the peace and bliss of pure Brahman. The
Supreme-Self is the “One-Mass-of-Bliss, without-a-second
(poorna-ananda-eka-roopa)”, without Consciousness, as we
now know it.

When, as explained in the previous verse, the identity between
and Eswara is apprehended in a flashy, immediate ex-
dent apprehends Brahman, as the “One bliss,

d-Self, the Jiva, can

Jiva
perience, the stu
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without-a-second (ananda-eka-roopa)”.

What is the exact contribution of the great statement in bringing
the. essential identity between “thou” and “that” is being ex-
plained in the following verse. The direct meanings of “thou”
and “that” are rejected and we accept the indirect meaning of
these two suggestive words in the following two verses.

AgnwIfcaFd @ aRRRNRaRA |
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42. “The great statements, like “that thou art”, established
the identity of whatis meant by the two terms “thou” and
“that” in their deeper indicative-meaning.”

The indicative-meaning (lakshyartha) of “that” was established
as “the Mass of Bliss, without-a-second” (adwayananda), and
“thou” a5 the “witnessing-Consciousness within” (pratyak
bodha). These meanings are accepted, on discovering and ex-
Periencing the total identity between “thou” and “that”. Natural-
Y, in this process, the direct meanings (vachyartha) of the terms,-
““thou” as Jiva and “that” as Eswara—were rejected. Then alone
the total jdentity got established.

Vedanta js addressed to-the most intelligent students who have
cleansed and purified their intellect and so are capable of deep
Ponderings, subtle visions, and in-depth experiences. To the best
among them is given these great declarations (Mahavakyas} for
their constant and continuous contemplation. Such sensitive
and sybyle intellects alone will be able to reject the.fz_alse and
accept the real. An inherent inner strength of vision and
Meditaton is necessary to make these subtle and correct dis-
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criminations, and reject the grosser and obvious meaning, and
delve deeper into the greater and ampler suggestiveness in the

Mahavakyas.

fecar €Y e ar=d) alEd alFaIEgA |
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43. “How great statement discards the two qualified-
meanings, and reveals what it really means--this we have
carefully commented upon already.”

In the Mahavakya “that thou art”, the direct word-meanings of
the pair--“that” as Eswara and “thou” as Jiva--were qualified
meanings (sabalou vachyou). Eswara was qualified by omnis-
cience, 1 known by indirect knowledge 2, omnipotence 3 and
Jiva was qualified by doership 4, enjoyership 5, joy 6, sorrow 7
and such other dharmas.

‘We did reject these direct-meanings of the words “tat” and
“twam” and explained the deeper suggestive-meanings: the

twam” as the “witnessing-Consciousness within” and the “tat”
as “Consciousness Infinite— the Brahman”. Thus is their total

and complete identity explained.

1 Sarva-Gnyatwam . .
2 Paroksha-TTwam . QAT % @
3 Paresa-TTwam S 2 r
4 Kartrttwam 3. WRES v. IW®
5 Bhokrttwam ¥. wdaE

6 Sukham S, .

7 Dukham X. 'ﬁﬁa
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The law of commentary prescribes, both by tradition and by
natural demand of human intellect, that only where direct word-
meanings are not satistactory, there alone depth-meanings are to
be sought. This is faithfully followed in this simple looking

booklet (Vakya-Vritti) discussing the silent import of the scrip-
tural statements. *

The great statement has three words “that thou art”; the first two
words indicate Eswara and the Jiva, and the last word “art” (asi)
clearly roars the idea of their total identity with each other. Now,
direct word-meaning of “that” (Eswara) and “thou” (Jiva) are not
adequate meanings to clearly serve and bring out the full signifi-

cance of the term “art” (asi) which suggests the mutual identity
between Eswara and Jiva.

The individualized-Self (Jiva) is Brahman conditioned by the
Inner cquipments of mind and intellect, and it is always riddled
‘.Ni‘h the illusory vanities of «]-am-ihe-doer” and “J-am-the-en-
joyer” autitudes. The universal-Self (Eswara) is again Brahman
conditioned by Maya and is the creator of the cosmos, omnipo-
tent and omniscient. Thus both are equally conditioned by, no
doubt, different equipments. They both have different capa-
bilities and capacities. So they both can never be identical.

Thus, direct word-meanings of “that” and «thou” will contradict
their total identity with each other, so eloquently hinted at by.*.he
term “art” (asi) in the mahavakya. Therefore, we must cgnmder
the depth-meaning of these terms and recognize “twam” as tl_le
“wimessing-Consciousness” and “tat” as the “Suprerr}e-Bra}n-
man”. [mmediately we can then recognize their mutual identity.

By accepting the direct word-meanings the statement wi!l pal-

Pably contradict the Rishi’s intimate personal experience 10 ﬂ;f
Brahmic-state. And so, we are compelled 10 take the dept
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meaning, so delicately indicated by the suggestive import of the
terms “that” and “thou”.

To establish this contention, Acharya Sankara briefly explains
the direct word-meaning of the word “thou”.

ISFEAFIMIT AN STATTZIEA: |
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44 “That which shines, as the object of the idea and the
word “I”, is Consciousness expressng in the inner
equipments. This is the direct word-meaning of
“thou” (twam).”

Both the idea behind the first person singular, and the meaning
of the word “I” indicate the “conscious thought-bundle within”,
the very subject in me, who experiences all my outer environ-
ments and also all the inner happenings in me. The thoughts in
me bathed in the Light of Consciousness becomes the sentient
individual entity “I”; in the absence of either of them, —thoughts
or Consciousness--, the ego-I cannot come into the play. This
«[” comes to dance to the prevailing moods of

ego-centric entity
the endless tunes stifig by my thoughts.

my mind, and also to
Since the mind-intellect inner-equipment is limited, I feel ever
the limited, the bound, the victim of my own urges, desires, pas-
sions: and these are often determined by my environments, over

which I have no control at all.
This is the direct word-meaning (vachyartha) of the term “thou™,

the Jiva.
In the following verse, the direct word-meaning of the term

“that” as Eswara is elaborated.
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45, “The Consciousness that is expressed through Maya,

which then becomes the ‘cause of the Universe’, which
is described as omniscient, etc.; that which is known
only indirectly (mediate); and which is having the nature

of existence, etc.~that Eswara is the word-meaning of
the term “That”.

Eswara is the Supreme, expressing through the total vasanas, the
maya. naturally he has an equipment to condition Him 1, and
He has the macrocosmic bodies 2 , and therefore three types of
ego-centers 3. It is Eswara again who entertained the desire
divine: “I the One, shall become the many” 4.

Therefore, He, with His thoughts (sankalpa), created the
universe, and then desiring to experience, entered the ‘created’
and became the creature.

All the time as Lord of the universe, Jagadeeshwara, He }s master
of His Maya, and so He is free, omnipotent and omniscient in
His constant awareness of His true nature as Existence-

Knowledge. This is the word-meaning of the term “that” in the
great statement.

After thus indicating the direct word-meaning of these terms in
the above two verses, the Acharya demonstrates how these two

1 Maya

2 Virat, Hiranyagarbha, Avyakta are His bodies.
3 Viashwanara; Sootratma; Antaryami.

4 “Ekoham Bahusyam Ithi® ——  Q®¥sg a&m
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..he, therefore,

meanings cannot prove their mutual identity..
f the words

justifies thg acceptance of the suggestive-meanim‘zS 0
employed in the Mahavakya.
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46. “In case we insist upon the identity of “that and “thou”
based upon the word-meaning of these terms,then for
one and the same factor we will have to attribute con-
trary nature: the quality of being mediately and
immediately known—and also insist qualities of ‘exis-
tence of duality’ and also of ‘absolute oneness’, for one
and the same factor. Identity between such contrariness
is impossible hence suggestive-meaning, “explanation
by implication” has to be accepted.”

Identity can only be between two things of similar qualities, and
if we accept the word-meaning (vachyartha) of the terms em-
ployed in the Mahavakya, then, we will never be able to arrive at
any logical possibility of their identity.

n everyone; Eswara is beyond our

Jiva is experienced by itself i
here be identity between them?

direct experience. How can t
Jiva is limited; Eswara is all-pervading. Can there be an identity
between them?

Maybe the Mahavakya is not indicating any identity between
them. This can’t be true, because of what has been said in the
Upanishad leading up to the declaration, “that thou art”. The
father was anxiously teaching his son-disciple the oneness and
absolute identity between the Supreme-Self and the essence in
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the individual-Self.

'tl;‘heuis(iebr:rt itLlhe:bw:)rd-meanmg of “thou” (!iva) and “that” (Eswara)
ate oo e)l'l :i: ween lhfam cannot be d}scovered. Therefore, we
erman fd edto c.lelve into lhf sug%esuve-meaning of these two
o recognize lh_em as “thou™ meaning “the witness-Con-
S usness in the individual bosom™ and “that” meaning the
czgle Mass of Bliss, 'wilhoul-a-second”--lhe Brahman. This pro-

s of understanding the depth-meaning and arriving at the

Indicative suggestiveness in the words of'a statement is known as
lakshana,

\ghat then is the suggestive-meaning of a word or a statement?
(_ ow do we arrive at it? Sankara defines the Lakshana-methods
Indirect meaning) in the following verse.

aEFEERENY g geaiEd aRue |
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47. “If the direct word-meaning throws up an inconsistency

with what is pointed out by other proofs and evidences,
the sense consistent with its word-meaning thatis intelli-
gently suggested by the term, is to be accepted—and this
is its suggestive-meaning (lakshana).

When the direct word-meaning (vachyartha) can say only
Something brutally self-contradictory (e.g., ice is hot) to our per-
sonal experience and or other established sources of knowledge
(maanga-andara-virodha), then the sense, that intelligently sug-
gests itself by the words in a statement, becomes acceptable, and
u‘}is is its suggestive-meaning (lakshyartha). Very often thus, the

irect dictionary-meaning will have to be dropped (“he consu-
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importis to be taken
oranges was consy”

med a mountain of oranges”) and its subtle
hi). This lakshana 15

(a large, unimaginably large, quantity of
med). This process is called (lakshana-vritti

of three kinds: «reject-method” (jaha—]akshana), “accept”
method” (ajaha—lakshana), and “reject-accept method” (jah?”

ajaha-lakshana).

The “reject-method”
statement as “my ho
word-meaning would

is employed in correctly understanding 2

use is right on the sea”. Here the direct
be a palpable foolishness, as a house can”

not float on the oceanic waters, therefore, we reject the direct”

meaning of the heaving ocean and understand the statement as
«the house is nearest to the sea”. This is jaha-lakshana. And this
cannot be used in arriving at the significance of the Mahavakya-

The “accept-method” is made use of in arriving at the meaning of
a statemnent like “the red ran” or “the guns marched”. Here the
direct-meaning will point to something impossible, and there-
fore, while retaining the direct-meaning, we accept a new factor
suggested by the statement, and understand it as “the red hors®
ran” or “the gunmen marched?”. This is ajaha-lakshana; this also

cannot be employed in arriving at the true meaning of the

Mahavakya.
The “reject-accept method” is commissioned to explore the
meaning of statement as “this is that child of mine”. The term
«this” is used for something standing near at hand, right" now,
and “that” is used for something far off, in the past, away from
the speaker and the listener. “This young man with me now, so
well grown up and hefty in body, is that baby whom you use dto
dandle, then, in the past, when the child was so tiny and slender
in body”. Here the time, size, and nature of the body are all rejec-
ted, and the baby that was then, is recognized as this grown-up
young man. The individual’s identity is accepted; but oné partis

84




»

;:i:fted and anothir part is accepted; hence, this is called as *‘re-
accept method” (jaha-ajaha-lakshana). This method is made

gft:l;se threg met!lods which is to be accepted for comprehend-
. 1e meaning of the great statement “that thou art” is being ex-
plained now in the following verse.

JcgreafcaiFdy ST WIS |
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48. “In the statements like “that thou art” etc., the reject-

accept method is to be employed as in the sentence “He
is this man”. No other method can be applied.”

The “accept-reject-method” is also called in Vedanta as bhaga-
tyaga-lakshana. Here we give up in part the direct word-mean-
ing---both the child that was and the young man that is—and we
3m"e at the exact import of the statement. In both “thou” and
that” the principle of Consciousness is the same; only the con-
ditionings are different in each of them.

B.y rejecting the microcosmic and macrocosmic ec_lu‘.pmems. of
Jiva and Eswara what is left over is the one Essential Selt which
Sports as both the “witnessing-Consciousness” within, and the

“Brahman”, the sole substratum for the entire universe ol names
and forms.

This “reject—accept-method” (bhaga-tyaga—lakshana) alone ‘can
be profitably used in understanding the true signiticance of the
vedic statements, “thatthou art” 1,*lam Brahman” 2, etc. When

the conditionings are removed from Jiva and Eswara, the Pure
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individual, and as Lord of

Consciousness, sporting as ego in the
» SPOFHAE ¢ Brahman, the

the Universe, is recognized as the One Suprem
“one mass of bliss, without-a-second”.

Even after gaining this exact understanding of the depth-mean-
ing of the great statement, the identity between the
individualized-Self and the Supreme-Self will not easily get
effectively firm in our apprehension. What should we then do?
“No Vedantic student need despair”, says Acharya Sankara.

3 sEnarEaidaie) Jagavad |
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49. “Until the direct personal experience of “] am Brahman”
is gained, we must live values of self-control, etc. and
practice listening to teachers, or reading scriptures, and
doing daily reflection and meditation upon those ideas.”

Book-knowledge is the final goal, the be-all and the end-all of
study, is true only in the objective sciences; in the subjective-
science of spiritual unfoldment, the knowledge of the text isbuta
beginning; the final fulfillment is in the seeker’s own direct, per-
sonal experience, “Brahman am I”.

Often it can so happen to the seekers, that they have intellectually
understood the import of the Mahavakyas. Yet, they are empty
of the spiritual experience of the spiritual factor: the One
Essence. To them Acharya Sankara prescribes the only logical

3. aawmia
R g wgeeh
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way of life—the Sadhana-programme.

Those who have not cultivated in themselves the necessary pre-
conditions can never soar high into the subtler realms of “their
own inner personality”. The valuesof the life to be lived are ex-
plained eleborately by Sankara in his Vivekachoodamani. 1

There are many direct psychological obstacles that come to block
our final spiritual experience. When we try 10 sincerely and intel-
ligently study the various statements of different scriptures,
intellectually we may come to the conclusion that they make but
a confusing array of self-contradictory declarations. From: these,
many inteflectual doubits (samsaya) can arise.

Agaim; subjectively, our mind’s lust for sense-objects is so
natural with us now that the hungry inner personality may try
and. even convince us that the theme of the scriptures 1S
unnatural and contrary to life’s wue impulses (vipareetha-
bhayana). Again and again we must read, study, listen, reflect
aud:try to digest the;scriptural thoughts and ideas. When by this
pmacess of study, reflecting and mutual discussions.among stu-
dents, our recognition of the One:Self becomes clearer, then the

sense of contrariness and the consequent perplexities
(vipareetha-bhavana) will end.

Cultivate devotion for the Lord Worship the Lord of your hgilr;é
Spend time andienergy in the selfless service of mﬂ}'ﬂkmd MLO“.L
world around; this is to be undertaken as a worship of the ith
These can help the inner equipment to unfold and glow

; . L will thus
brightness, peace, cheer. The steadiness in meditation will
increase.

: . . ra
The various personality adjustments recommended by Sanka

Vivekachoodamani — 17-27
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in the Vivekachoodamani are all in fact of the pest psychological
adjustments in effectively facing our personal inrl‘er-problen.ls
and outer-challenges. Without these intelligent adJlfStrnents in
our values-system, mental dissipations canfob in fact, be
reduced. A dissipated mind will never have the powers of
penetration and the alertness necessary for fruitful study and

effective contemplation.

Astudent who has thus carefully cultivated hi
can consistently pursue the study of the script
and deeper into their significance with his 0
tions. This prepares the seeker for a more an I
meditation. Finally, he shall explode his ego-sense, gain a break-
through and re-enter into the Infinite State of Pure Brahman.
Until this personally intimate, totally subjective experience of the
Supreme-Self is gained, Vedanta study is not to be considered as

fulfilled.
of Brahman is gained through

When once the direct experience r
the grace of the teacher and the blessng of the scripture, what
exactly happens t0 the seeker? Adi Sankara declares ...

fqERA g3 e ag HAT |
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«Through the grace of a spiritual teacher when a seeker
gains aclearand direct experience of the Supreme Self as
expounded in the scriptures, he, the realized, becomes’
free from all “ignorance’, which is the foundation for the
entire experience of this world of plurality.”

spiritual teacher (guru), whena secker studies in

By the grace ofa S '
depth the Upanishad, his spiritual ‘ignorance’ (avidya) ends.

< inner equipments
ures and get deeper
wn sincere reflec-
d more rewarding

50
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Th_is ‘ignorance’ expresses as the “non-apprehension” of Reality,
anq provides “mis-apprehensions” of the Truth behind the
Universe. When he gains a direct, personal experience of this Su-
preme State of Pure Consciousness his ‘non-apprehension’ ends
in his ‘apprehension’ of the Truth. When *non-apprehension’

ends all *mis-apprehensions’ created by it must also ceage to
exist.

It was the ‘mis-apprehensions’ of the body, mind and intellect
(BM]) and their objects, emotions and thoughts (OET), that
provided existence and power to the imaginary phantom in us,
the sense of individuality, the Jiva. Itis the Jiva that went through
its illusory sufferings of limitations, helpless sorrows, endless
privations, and maintained a tragic sense of a alienation in this
vast, wide world, recognized by it, in its own fabulous delusions.
Where the ego disappears into the vision of the Supreme Brah-
man in an intimate, direct experience, the illusory world of

finitude ends—with all its imperfections, death, decay, change
and endless passions.

The life of shocks and pains, of births and deaths, of fears and
anxieties is called samsar 1. The accessoriesof the Jiva Ssamsaric
SOITOWS are but its own subjective desire, passions, lusts, pride,
prejudices, etc. All these will cease to torture the individual when

the sense of individuality ends in the unique experience of the
Supreme Brahman.

Then what happens to the seeker? Sankara continues with a 1are
poetic vigor:

. everything
(Samsarati samsar) the plane of exlsten:edl‘}'s::;em is -
comeés and goes, everything appears a0
called samsar.
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5t ;"g: f:’g?rll-ilfonditioned by his gross and subtl® Do s
released frofneftI;Ibracl:le of the gross and subtle ele ﬂegets’
. . e charm ;
immediately liberated.” of actions, such a ™
the

The ﬁ;fltgovs:oggr?;‘ms in their combinations constituteross
gross names and forms, including 0%
podies- The subtleelements go into the me;k ing 0%, | jand
. . e-up ofthe ™! -
thoughts, including the sense-stimuli providedpbc;fthe oute’ Ob,,
jects 1- Thtt%h outer gross-body and its objects from the woffeCl
(ary) OF e o the individual, and the inner ubtle
body, consis kl:g of our mind and intellect, becomes th® ent ttl;e
equlfrkrl}z’ﬂivgth 13;";_3) 2 of experience. They together, 0" 4 foi
“t00 W I contacting the wo ;
plishing our experiences.g rld of plurality
hYSicals

accom

To jdentify V,"thuthem is to live and express as mere P

me d.m:e ;"tf‘al personalities. These triple aspeSt> .
gethef GOQSUUJ Z; e individualized ego in us. This ego inits unt-
que expeﬂence' vine merges itself in the Brahman. All its jden-
(ifications cease and the sense of individuality dis2PP®*"

wad the arrogant vanity of “doership” (l(z*lrm'ttwl
1 The fqrn;, tcgé‘;ghSmell, taste, touch, sound, etc., are the
stimy tdz:hroughour mind from the world of objects
P orceive 1 our sence-organs. These stimuli aré de
p of the subt e.elemems: the tanmatras. '
_tool-kit in us for gathering our experiences i life.
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bhava) and the “enjoyership” (bhotrttva bhava). Itis the ego who
did all actions in the past, collected all vasanas, and is now the ex-
periencer of the fruit of those actions. When the ego ends all
actions must cease, as an absconding criminal, when dead, the

warrant of arrest issued against him must, of necessity, become
both null and void.

The doer of an action, alone, can be the experiencer of its fruits.
The doer-experiencer-entity, the ego, Jiva, has now awakened
fully from its illusory dream of samsar into the State of Brahman.

He should then get unavoidably freed from the chain-of action
(karma).

To leave the dream is to wake up: to end the ego is to rise above
the perceptions and sorrows of the world of multiplicity. Thereis
no interval of time between the birth of Knowledge of the Su-
preme-Self and the liberation from the thraldom of the equip-
ments. Such a realized sage, even in the midst of sense-objects,
cannot be affected as he is fully and entirely released from the
realm of subject-object world of finite joys and sorrow.

IRSEHHINA* SIa=qep) ] HI |
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52.  “The liberated in life, due to the compelling force of

those actions that have begun to produce their resul},s
prarabdha), remains for some time to exhaust them”,

Why do we find the liberated-in-life (jivanmukia) stig cc:imfinuing
as a member of the community, often wox;iiﬁ hl:l' mn?c; thg
spiritual redemption of man? He had tranTs;z . versea(?id
intellect as he had exhausted his vasamaasih clp;a.in o st di

assert that such a seeker “freed from the is
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ltpmediately liberated”, The answer, according to Sastra, is that
with the realization of “I Brahman am” all the ‘accumulated-kar-
ma’ (sanchita) of the past, and the ‘future-karmas’ (aagami) to be
experienced in the future, are both totally anihilated and erased.
But the ‘actions that have begun to yield fruits’ (prarabdha) will
ha\(e to continue. They have to find their exhaustion in vivid ex-
periences: they are like bullets that have left the gun. Itis nowtoo
late to regret-no one can catch the hissing bullets in flight and
change their course; they have to exhaust themselves.

To live those experiences ordered by prarabdha, the liberated
one continues in his physical form, is the explanation that we
find in the scriptures.

Sankara himself, in his Vivekachoodamani, had taken up this
idea and had exhaustively dealt with it. However, he concludes
that it is an explanation given to the dull-witted wo asks the ques-
tion, why a realized man has a body and all the natural bodily
activities.

On the exhaustion of world’s prarabdha to be served by such a
fully realized prophetic master, his body falls off. His experience
of Brahman is never broken off at any time. Itis the prarabdha of

others that drive the Jivanmukta’s form to continue to function
for the spiritual edification of the world, for the welfare of man’s

inner life.
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53. The liberated-in-life comes to gain the State of Absolute
Oneness, the never-ending immeasurable Bliss, called
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the Supreme Abode-of-Vishnu, from wherein there is
no return.”

That which never ends or sets (nirasta) is called Eternal Infinite.
The liberated-in-life has finally arrived at this never-ending
immeasurable Bliss called “the Supreme Abode-of-Vish-
n” ...... Here, it is not to be understood as Lord Vishnu’s
residence in heaven, the realm called Vaikunta, but is the Su-
preme State which is Vishnu, the All-Pervading.
On awakening to this State-of-Godhead, the Brahman, there is
no return to the old misconceptions arising out of the body, mind
and intellect identifications, and the consequent limited life of
sufferings and tensions lived by the delusory ego (Jiva),

This final destination of evolution, the State of no-return, is caled

Kaivalya in Vedanta, That which has no distinction in itself, or

with others, is called kevala; and that State of Homogeneous

Brahman, the One without-a-second, is called the State of
Kaivalya. The limited-in-life attains to this State of Bliss, and be-

comes one with Brahman—which, indeed, isthe depth-meaning
of the great statement “that thou art”.
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