ä no bhadräù kratavao yantu viçvataù
Let noble thoughts come to us from every side
- Åg Veda I - 89-i
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SWAMI DAYANANDA SARASWATI
Sri Venugopal is offering another book as a compendium
to his well-received book, Swami Dayananda Saraswati:
His Uniqueness in the Vedanta Sampradaya. He
discussed in that book in detail the status of Vedanta, and
the methods employed in unfolding the non-dual truth. In
this new book, he is presenting in detail what is Vedanta.
An avid student of Vedanta for years, he is able to present
the subject matter in all its details and subtlety. Vedanta,
being not a system, consists of different prakriyäs,
methods to unfold what defies words, through words. It is
a method employed to shift one’s own scale of vision from the error of separateness to the reality of oneness. To
capture this in a book, without committing the blunder of
making it a system, is no easy task. The author is able to
bring to his writing the clarity gained in writing the
previous book, while handling the various prakriyäs. His
unfolding of the vision through these prakriyäs, is
thorough and deft. Positioning himself as a companion on
a journey of discovery, Sri Venugopal makes the vision,
and all the related topics, immediate to the careful reader.
His successful use of scholarship as a tool while avoiding
the trap of scholasticism brings depth to his work. He not
only unfolds, but analyzes the subject matter with
precision, and provides abundant, pertinent references to
çruti and smti. Thus, this book not only makes the subject
matter accessible to the new student, but is a valuable

work for those who have had some exposure to the
teaching.
I am sure this book will be well received by those who are
in the spiritual pursuit of Brahmavidyä.

Swami Dayananda

Swami Paramarthananda

Sriram Apartments,
60, St. Mary’s Road,
Chennai – 600018.
26 - 6 - 2011

The final part of the Vedas is known as Vedanta. It is
known by the name Upanisad also. Vedanta reveals the
Truth behind the individual, world and God. Ignorance of
this Truth and the consequent misconceptions regarding
the individual, world and God are the cause of all human
problems. By knowing this Truth, all the problems will
either be solved or will never be seen as problems. This
will bring about a big change in the quality of one’s life.
The Vedantic scriptures will yield this meaning only when
they are studied in an appropriate manner as unfolded by
a traditional Guru.
“Vedanta, the solution to our fundamental problem” is a
book, which presents the Vedantic teaching as unfolded
traditionally.
The author of this book, Sri. D. Venugopal, has been a
committed student of Vedanta under me for several years.
Also, he participated in the traditional residential course
at Arsha Vidya Gurukulam, Coimbatore under the
guidance of Pujya Swami Dayananda Saraswati. He has
brought out this book with the sole intention of making
the traditional Vedantic teaching available to a lay person.

I congratulate Sri Venugopal for bringing out this
excellent manual, covering all important Vedantic topics.
I recommend this book to all spiritual seekers who want
to study Vedanta in a systematic way.
With Narayanasmritis,

Swami Paramarthananda

Swami Siddhabodhananda

Tapasalayam,
Aham Road, Girivalam,
Tiruvannamalai, 606604.

Kaöha Upaniñad,
speaking of ätma-jïäna (selfknowledge), says, “Many do not even hear of ätmä. Many
though hearing of him, do not comprehend. Wonderful is
the expounder and rare the hearer.” (1.2.7) Such is the
nature of the subject matter of Vedänta. Writing a
comprehensive text of Vedänta is thus a formidable task.
That Shri D. Venugopal, who has been my student in the
three year and three months course in Vedanta and
Sanskrit in the Arsha Vidya Gurukulam from May 2002 July 2005 has accomplished this is a matter of great
gratification to me.
I have gone through the book in full. It is written in simple
and clear language. There is smooth flow of the text and it
is not impeded by quotations, as such of those that are the
most relevant are given in the footnote. The theme is
developed in its logical sequence in accordance with the
sampradäya. We have the choice of approaching the
subject either from the standpoint of ätmä or of Brahman.
The author has chosen ätmä among them, obviously
because it is easier to understand.
What impressed me is the detailed treatment he has given
to all the prakriyäs (teaching methods). He has devoted an
entire chapter to the relationship between the käraëa
(cause) and kärya (effect), which is the bread and butter of

Vedänta. He has also dealt with in detail the
mahäväkyam, ”tattvamasi”. He has gone into the
conflicting views on the subject to the extent that is
necessary. He has also shown his concern for the utility of
the book for the seeker by detailing the methods for
preparing the mind for self-knowledge. He has done well
by stressing that acquiring of the requisite qualifications
cannot be by-passed and by reiterating that
nididhyäsanam (contemplation on ätmä) cannot be done
without them. While going through the text, we can feel
the presence of the compassionate guru teaching them.
This is an admirable piece of authentic work, which is true
to the sampradäya. We have been missing a book of this
nature, which would serve as a textbook for the students
attending Vedänta classes. With this book, this gap is
effectively filled. It would also be of great use to those
who are seriously interested in Vedänta. Therefore, I
warmly welcome this book and recommend that all may
make the best use of it.
I heartily congratulate Sri D. Venugopal. May he and the
book be blessed.

Swami Siddhabodhananda
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PREFACE
Püjya Swamiji had approved and blessed the two writing
projects that I had proposed to do on the completion of
the residential course in Vedänta and Sanskrit conducted
at the Arsha Vidya Gurukulam, Anaikatti from 2002 to
2005. The first is about the unique place that Pujya
Swamiji occupies in the sampradäya. This project was
fulfilled through the writing of the book, “Pujya Swamiji
Dayananda Saraswati: his uniqueness in the Vedänta
Sampradäya”. Pujya Swamiji released it during the
Anniversary celebrations of the Gurukulam in November,
2008. It is being reprinted.
The second assignment has been to write a comprehensive
text on Vedänta for the use of the students attending
Vedänta classes as also to provide a clear and authentic
account for those who have a serious interest in it. The
present book “Vedänta: the solution to our fundamental
problem” is the outcome of this commitment.
Already, the book “Introduction to Vedänta (The Vedic
View and Way of Life) by Swami Paramarthananda
provides an ideal guide for the beginner. What this book
seeks, is to be the next level of reading. Nevertheless, the
book does not assume any knowledge of Vedänta on the
part of the reader and deals with the subject right from the
beginning. Care has been taken to make the narrative as
easy and smooth as possible. Citations from the original
source have been given in the footnote. The book closely

follows the method of unfolding of the vision by Pujya
Swamiji
and
his
illustrious
disciple,
Swami
Paramarthananda.
Being
a
disciple
of
Pujya
Swamiji,
Swami
Paramarthananda, Swami Siddhabodhananda and
Swamini Pramananda has been a great blessing. They
teach with great love. I owe to them whatever knowledge
I have of Vedänta. But for them, this book would never
have been written. I am ever indebted to them.
I am especially beholden to Swami Siddhabodhananda.
He has been kind enough to go through the entire
typescript and make the necessary corrections.
I must express my gratitude to Shri D. Natarajan, my
brother, Mrs. Lakshmi Muthusamy, my gurubehan and
Shri V. Sunderam of Bangalore for willingly rendering me
the help that I sought of them. Along with my batch
mates, I am indebted to Shri Kesav, Shri Michael and Shri
Kayesh for making available to us the audio recording of
the classes of our gurus. I am also grateful to my friend,
Shri J. Veeraraghavan for enabling the book to reach a
wider audience.
Finally, the person who has been and continues to be a
source of emotional and intellectual sustenance is Shrimati
Vijayalakshmi, my wife. Having attended the long-term
course, she has also contributed to the writing of this

book. She has been keen that the book should be readable
and be easy to understand.
In conclusion, I seek the blessings of Éçvara and our gurus
so that the book may be of some benefit to its readers.
D.Venugopal

Prayer
maìgaläcaraëa

Sadäçivasamärambhäàçaëkaräcäryamadhyamäm
Asmadäcäryaparyantäà vande guruparamparäm
Auspiciously beginning with Éçvara, with the
teacher Çaìkara in the middle, I worship the
progression of teachers extending up to my teacher.
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CHAPTER ONE
INTRODUCTION

The title, “Vedänta, the solution to our fundamental
problem”, will immediately raise the following questions
in the mind of the readers. The first is, “What exactly is
Vedänta? The others are, “What is considered to be our
basic problem and how does Vedänta solve it?” While the
entire book addresses these questions, they can also be
briefly answered. Veda is a body of revealed knowledge
handed down by teaching through countless generations
to us. The latter portion of Veda is singled out as Vedänta
owing to the uniqueness of its subject matter, which is
self-knowledge. What self-knowledge can solve is selfignorance and self-ignorance is the cause of our primary
problem of insecurity and unhappiness.
The fact that all of us are only occasionally happy
indicates that we have a problem that is basic in nature.
Generally, we handle the specific difficulties that we
encounter to the best of our understanding and ability
with different degrees of success. It is only when we are
deeply affected that we want to go into the root of the
entire matter impersonally. Arjuna, the celebrated
vanquisher of enemies in the epic Mahäbhärata, is the
typical example. He goes to Kurukñetra all set to win the
battle within the clan. But, in the middle of the battlefield,

he develops serious doubts as to whether it is the solution
and forthwith converts his friend Kåñëa who is driving his
war-chariot into a guru and seeks knowledge from him
then and there. What Kåñëa teaches him is essentially
Vedänta. Arjuna is lucky since he stumbles upon the most
competent guru for getting the right knowledge to solve
his problem. But, when we are similarly affected, it is very
difficult for us to know that Vedänta is the correct pursuit,
as many alternatives seem to be available to reach the
basic truth. Not many of us also know about Vedänta and
only very few of us are aware of its astounding usefulness
here and now.
Vedänta is entirely different from the various schools of
thought and philosophy. It is revealed knowledge, which
states that we have converted our life into a constant
struggle for gaining security and happiness only because
we have erroneously judged ourselves as individuals with
limitations. It reveals that we are already without
limitations, which is what we want to be. The seeker is the
sought. The problem is one of self-disowning selfignorance. Therefore, the solution can only be selfknowledge. No other tradition tells us this. They say that
we will be saved if we follow their prescribed methods.
Vedänta, on the other hand, says that our true nature does
not leave anything to be desired and that all that we
require to be free is to know this recognizable fact without
an iota of doubt and abide in it. No mysticism is involved
in knowing it. It is the instant solution like switching on
2

the light to be free from darkness. It affirms that sorrow
has no legitimate existence. This is the reason why Kåñëa
begins his teaching to Arjuna with the statement that his
grief is unwarranted.
This body of revealed knowledge has always been
existing as a living tradition handed down through
teaching from one generation to the next in India. It has
survived many centuries of suppression only because of
its intrinsic worth. Being knowledge, it belongs to no one
group of people. If any other tradition says, "You are the
whole," it is also Vedänta, regardless of what it is called
and in which language it is. As knowledge, it is
communicable by anyone who has correctly learnt it in
full from a competent guru. So, it is not necessary that
only an Indian should teach it. Again, as knowledge, it is
available to anyone who is a qualified seeker. Its wisdom
belongs to humanity. It is Indian only in the sense that
India happens to enjoy the privilege of nurturing it.
Along with the knowledge, the method of communicating
the fact, “You are the whole“, for our recognition has also
been handed down by the tradition. This teaching
tradition is called sampradäya. The guru who imparts the
knowledge would himself have been taught by his guru
by using this evolved method. In this lineage of gurus,
Çaìkaräcärya occupies a special place since he is totally
identified with the sampradäya and has left behind this
legacy in the written form. His commentaries are not only
3

the earliest that are available but are also extremely
thorough in providing the teaching in full. In our times,
Pujya Swamiji Dayananda Saraswati of Rishikesh has
been unfolding this very vision in English. He has also
created a number of teachers by formulating a course
strictly according to the sampradäya and establishing
gurukulams and teaching it to the resident disciples. He is
a teacher par excellence and is unique1. Among his
disciples, Swami Paramarthananda is very illustrious. So,
for fulfilling its purpose, this book attempts to present the
traditional teaching of Vedänta as maintained by these
great gurus.

1

His uniqueness forms the subject matter of the book titled “Pujya
Swami Dayananda Saraswati: his uniqueness in the Vedänta
sampradäya” by the present author.
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CHAPTER TWO
OUR FUNDAMENTAL PROBLEM

I
We feel helpless as individuals
Even as we enter this world, we are held upside down
and are given a smart slap on our back and we squeal!
Until then, we had a cozy time within our mother with
total care and protection. We have now become separated
from our mother and are totally exposed to the world that
we have never experienced before. Our physical and
mental abilities are still to develop to face this situation.
We are not like the turtle, which on emerging from the
egg on the shore, immediately rushes to the sea and looks
after itself. Our eyes are yet to open and we can only lie on
our back and move our hands and feet. Even when we are
lifted to our feeding source, we cannot even place our
mouth on it. Starting from a state of total care and
security, we begin our life in this world in a state of
complete helplessness!
We are, however, not without some abilities. When we
feel uncomfortable, we cry. When we get the feel of
compassionate touch, we place absolute trust in it. When
our need is taken care of, we are quite at ease until the
5

next discomfort arises. We have no sense of time and are
not concerned as to what would happen next or whether
the next feed would come or not. As we are adequately
taken care of, we keep growing physically and mentally.
Initially, our world is small but we do not think that
things are outside us.2 After two months, we start
becoming aware of our main caretaker and are able to
make eye contact with her and smile. We start developing
attachment to that person. This is the earliest sign of our
awareness becoming personal. Gradually, in our
functioning, there is a shift from the initial physical mode
to an increasingly psychological mode. By seven or eight
months, we clearly differentiate all our caretakers from
other persons and feel distanced from the latter. When
they pick us up, we become anxious and begin to cry. We
start identifying ourselves with the name that others call
us. But our I-sense associated with it is yet to develop
fully.
Our cognitive capacities keep increasing and we become
fully aware of our mind. Our I-sense is becoming well
defined. We experience varieties of emotion and want to
communicate. We try to do so by body language and by
babbling. When we are two years old, we learn to use the
2

See Swamini Pramananda and Sri Dhira Chaitanya, Pürëa Vidyä,

Part 10, Human Development and Spiritual Growth.
Also, see Swami Dayananda, The Fundamental Problem, and
Freedom.
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language and are able to articulate. At this stage, we
recognise the I-notion only with reference to ourselves
and do not yet know that others also have a similar Inotion about themselves. So, we insist that whatever we
want should happen and are considered “terrible”. Only
when we start playing with others, we come to know that
they are also “I” to themselves. This revelation disturbs
us, as we begin looking upon ourselves as one “I” amidst
the numerous “I”s. Our insecurity is further heightened
when our mother gets a new baby and diverts her
attention to it.
We now become very keen on gaining acceptance from
our parents who look after us. We are attached to them
more than before. We think that they are the very best and
are infallible and we want to be liked by them. With them,
we feel comfortable and secure. We do what we think
would please them and desist from actions that would be
disliked by them. If they are pleased, we are happy; if not,
we are disappointed.
When we are sent to the school, we feel uprooted and are
frightened of the new faces and surroundings. While
being there, we try to make good the absence of the
support of our mother by developing attachment to our
class teacher. We think that she is dependable like our
mother and trust her completely. We accept her words
more implicitly than even of our parents. By our conduct,

7

we try to please her and feel comfortable as long as she is
happy with us.

II
We miss the infallible support that we seek
Unfortunately, as we grow, we keep discovering
deficiencies in them and our trust in them steadily
diminishes. We find that our mother is not always
available when we need her. We are also not sure what
would please her. With the same action, sometimes she is
pleased while at others she is upset. She is not answering
our questions completely and sometimes she brushes
them aside or wants us to approach our father. She is as
much afraid of the cockroach as we are of it and wants
father to deal with it. Sometimes she becomes ill and has
to be taken care of. As for our father, we find that he is
generally not available for us. When he comes back from
office, sometimes he is very happy with our company
while at others he does not even take note of us and when
approached wants us not to disturb him. He does not also
keep his promise. At the school also, we have similar
experience with our teacher. Often, we find her to be
partial in her behaviour. She does not also effectively
protect us from the bullies in the class.
Even though we initially blame ourselves for discovering
their limitations, our trust in them gets undermined. We
have similar experience in regard to others also when we
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seek their support. We soon realize that there is no one
whom we can readily approach when problems arise and
be sure that they would be taken care of. While we had a
sense of security earlier, we now feel wary. We are
distrustful and feel helpless. We become stressed
whenever a problem arises and hanker for the constant
availability of unfailing support and care.
Even when we become adults and keep advancing in age,
the seeking of support continues. The safe world is as
small as it was in our childhood. We find that in the
competitive society everyone seems to be out for the kill.
We always run the risk of being taken advantage of and of
being exploited. We feel quite vulnerable and are on the
guard all the time. We are ready to defend ourselves and
fight. And, we are still to find the support on which we
can depend with full assurance. The net result is that the
deeply felt poor child’s sense of helplessness stays with
us. We continue to want to be cuddled. We continue to
want to be worried about and taken care of. And, we
continue to seek the substitute for the loving mom and the
big dad for regaining the assured security and happiness
of our innocent childhood.
Even as a child we have been told of the existence of
almighty Bhagavän who is compassionate and that sincere
prayers to him do not go unanswered. When we trust him
and depend on him, we find that he also lets us down. We
are unable to entirely rely on him even though we would
9

very much like to do so. We try to reinforce ourselves
with gurus having extraordinary powers and through
various other means and discover that all of them have
their own limitations. Eventually we find that there is no
one, who is sure to rescue us when we are deeply in
trouble. We sadly miss the infallible support that we seek
in our life.

III
We judge ourselves as wanting in all respects
The cause of our continual craving for support is our selfjudgment that we are inadequate. Our self-judgement
arises out of our self-consciousness. All living beings are
conscious of themselves and have some degree of selfidentification. For instance, the dog has species identity. A
Great Dane knows that the lap dog is also one of its kind,
despite the vast difference between them. But it has no
critical awareness of itself as a separate entity. The Great
Dane does not consider itself as belonging to a superior
breed and does not feel proud on winning in the dog
show. But our self-consciousness is complete as a distinct
individual. It is also so acute that we keep judging all
aspects of ourselves and of others almost all the time.
As a child, we find everyone to be tall, huge, and towering
above us and judge ourselves as small and puny. We do
not like being so and we want to be like them. So, we wear
our father’s shirt, and try to walk in his shoes. We keep on
10

saying that we are now grown up and are no longer a
child! In the school also, we are forming opinion about
ourselves with reference to our classmates. We have
judgement about our size, color, looks, clothes, parents,
house, skills etc. When we think that any of them suffer in
comparison with others, we are dissatisfied with
ourselves. If our classmate possesses something that we
do not have, we pester our mother to get us the same
thing. Until we acquire them, we feel small when
compared to him. When in our judgement we are better,
we are satisfied with ourselves and are happy. When we
win in a competition, we are delighted.
When we have been assessing ourselves, we have been
taking ourselves to be the body with the mind and the
organs of perception and action. Even when we grow up,
we continue to think that it is these that define what we
are, setting us apart from everything else. On the face of it,
this appears to be the correct conclusion as each of us are
intimately aware of the functioning of only our body,
mind and sense-organs, and not of others. Our every day
experience also confirms our thinking since all
transactions are based on the distinction between each of
us and the rest. We, constituted of the body, the mind and
the sense-organs, are the subject and all others are objects.
Based on this division, we find that in terms of space, if
we are here, we are not elsewhere. In terms of time, there
was a time when we were not there and there will be a
11

time when we will not be there. Physically, we cannot do
everything that we want to or protect ourselves while
facing stronger adversaries. Emotionally, our mind is
subject to varying moods, like being calm or agitated, or
being happy or unhappy. Intellectually, we find that
certain subjects are beyond our grasp. As regards
knowledge, we find that the more we know, we discover
that there is a lot more to be known. We conclude that we
are wanting in every respect as an individual.3

IV
Becoming free from being a wanting person is our
basic concern and our actions flow from it
Owing to the self-judging nature of our mind, our
awareness of the sense of lack is constant. In most
circumstances, we do not feel truly at home; something
further is needed. Our basic notions are that “I am small,
insignificant and vulnerable” and “I am displeased with
myself”. These conclusions about ourselves make us an
insecure and unhappy person. We are unable to accept
ourselves in this state, as on a number of occasions we
have the experience of the adequate self in which we feel
fulfilled, complete and happy. We find that the urge to be
free from all limitations and be secure and happy is

3

Our conclusions regarding limitations are of deça (space), käla (time)
and vastu (material).
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natural to us as the urge to breathe or the urge to eat. As a
result, we are impelled to do whatever we can to prove to
ourselves that we are not wanting in any respect. We soar
in the sky to feel limitless like space. We take care of all
the indications of ageing and try to overcome time. If we
consider ourselves defenseless, we work towards
becoming powerful. If we think of ourselves as poor and
ignored, we exert to become rich and well known. If we
feel that our childhood was deprived and had missed the
pleasures, we try to earn lot of money so that we can now
enjoy as much as we can and provide our children with
what we missed in our childhood. If we get the
impression that others find us wanting in any particular
way, we exert to gain that and more to prove them wrong.
If we consider that a particular personal appearance,
qualification, skill, possession or social position would
make us a satisfied and secure person, then we make
efforts to achieve them. We also try to adjust our setup to
suit our ends and attempt to suitably alter the attitude and
behaviour of people, with whom we often interact. We
also try to change the economic, political, cultural and
religious climate of society so that it may become
conducive to us. Thus we make efforts on all fronts, since
we cannot see ourselves as a wanting person who is not
pleased with himself.

13

V
Fulfilling particular wants does not solve our
problem
Despite all our efforts, we are never able to fully achieve
our goal. We find that fulfilling particular wants does not
end our notion of being wanting. This is clear from the
fact that none of us are able to conclude, “Now, I am what
I want to be. I am entirely happy with myself. There is
nothing at all for me to gain further4”. When the
fulfillment of a given desire takes place, we find that there
is hushed silence in the mind and there is peace and joy.
We are pleased with ourselves. At that time, we find
ourselves to be the one who is not a desirer. But, as we
have an all-embracing sense of dissatisfaction, very soon
our mind picks up one want after another and the “I want
..., I want ..., I want ...” stream of thoughts continues to
flow in our mind and we cease to remain a person who is
at peace with himself. What we lack may be different at
various points of time. But that we are wanting is
constant. This is why we require nothing but ourselves
with our thoughts to be uneasy and unhappy.

4

A person who has accomplished all that has to be accomplished is
called kåtakåtyaù.
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VI
We are enslaved by our efforts to be free from
being a wanting person
We may look into our problem with the help of the
scriptures. They state that the human ends5 can be
characterized as dharma, artha, käma and mokña.
Taking artha first, artha refers to resource of all kinds
sought for providing us with security in any manner, like
physical, emotional, economical or social. It may be in the
form of food, clothing, shelter, cash, liquid assets, real
estate,
qualifications,
relationships,
reputation,
recognition, title, influence, or power of any kind. These
give us some security as also boost our I-sense.
Once we feel reasonably secure, we seek to enjoy life. This
gives rise to pursuit of käma. Käma is anything that
satisfies our senses, pleases our mind and touches our
heart, evoking certain appreciation in us. It includes
gratification through tasting, seeing, touching, smelling
and hearing, intellectual like studying, solving riddles and
playing certain games and aesthetic like music, dance,
painting and other fine arts.

5

These are known as puruñärthas, which means sarvaiù puruñaiù
arthyate or what everyone pursues.
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Exposure to the çästra6 gives us the knowledge to pursue
dharma and mokña. Dharma has different facets. Here, it
means action in accordance with the injunctions of the
çästra and in conformity with the universal values like
non-injury, truthfulness. Through performance of acts of
dharma, we derive a deep sense of satisfaction. Besides
this visible result, dharma gives the invisible result of
accrual of merit, called puëya. Puëya brings about a
happy and problem free situation in this life and in the life
after death. We also follow dharma not for getting this
result but for refining our mind.
Mokña is freedom from bondage. Bondage is caused by
our conclusion that we are limited in every sense, which
makes us unceasingly exert to become self-adequate and
self-satisfied. We come to know through the çästra that
this conclusion is erroneous and that it arises because of
the ignorance (ajïäna)7 of the self. So, we pursue
knowledge (jïäna) of the self for removing self-ignorance8

6

It means: That which protects through precepts (Säsanät träyate iti
çästram|). In this context, it means Veda and other texts based on
Veda like Manusmåti, Patañjalismåti, Yäjñavalkyasmåti, and sütras
codifying their contents and clearly indicating the duties, like
dharma-sütras, çrauta-sütras (vedic rituals) and gåhya-sütras
(householder rituals).

7

Ajïäna is also referred to as avidyä.

8

The person who pursues mokña as the primary goal is called
mumukñu (desirer of freedom).
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so that we may become free from our wrong appraisal of
self-inadequacy, which results in bondage.
After classifying the human goals in this manner, çästra
significantly adds that our unhappiness arises out of the
defects inherent in our pursuit of artha, käma and dharma
for puëya.9 As for dharma for refinement of the mind and
mokña, they are defect free goals.
The first defect is the pain involved in making the effort
and in accepting its result. Effort involves physical and
mental strain and diversion of the available material
resources and time. As for the results, they are
unpredictable owing to impediments arising from oneself,
the world and the natural and supernatural forces10. As a
result, we may achieve less than what we intended or
something entirely different from what we sought or even
the opposite of what we wanted. Even in respect of what
is achieved, we have to exert towards its preservation.

9

The defects of the first three goals are duhkhamiçritatvam, admixture

with pain, atåptikaratvam,
dependence or bondage.
10

dissatisfaction

and

bandhakatvam,

The three kinds of afflictions that the human beings are subject to

are called
täpatrayam. They are ädhyätmika, those arising from
oneself, ädhibhautika, those arising from our surroundings including
the people and other living beings and ädhidaivika, those arising
from divine or supernatural agencies.
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What we gain is also not permanent as everything
deteriorates and becomes unusable eventually.11
The basic shortcoming is that the sense of adequacy,
security and happiness that we get through our efforts is
limited and temporary. In our activities seeking pleasure,
we also discover that it is not easily obtained. The gain of
pleasure depends on the convergence of three constantly
changing factors of availability of the object, availability of
appropriate means of enjoying it and presence of proper
frame of mind for enjoyment. Even when it is fulfilled and
we derive enjoyment, the mind discovers monotony in
objects and we get tired of the very thing that we
considered pleasurable and seek fresh avenues of
gratification. We also soon find the aids for our comfort to
be inadequate and we keep on increasing them. As for
security, we feel that any amount of money and
possessions that we accumulate is deficient and continue
to seek them not only for ourselves but also for our future
generations. Despite all our efforts to safeguard ourselves,
we become apprehensive even when we encounter a small
setback or an unexpected development.
The most detrimental defect is that we lose our freedom.
When we engage ourselves in some activity but feel free
11

The pain associated are:

ärjane duùkham, pain involved in

acquisition, rakñaëe
duùkham, pain involved in protection and
maintenance of the acquisition and näçane duùkham, pain due to loss
of the acquisition.
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to desist from it as and when we want, we enjoy the
freedom of either doing it or of not doing it. But, if we feel
obliged to have recourse to it and cannot stop doing it,
then we are bound by it. For example, the hard drinker
cannot stop taking liquor even when his health and
finances do not permit it. In his case, he has lost his
independence as far as liquor is concerned. In the case of
all of us, our effort to become free from our sense of want
is what the liquor is to the addict. We have the same
disposition as the liquor addict that “without these, my
life is empty”. We always have a long list of items to be
accomplished based on our conclusions about ourselves.
We do not feel comfortable unless we are attending to
them. What more, like the liquor addict, even when what
we gain through our actions does not make us a satisfied
person for long, we cannot desist from this activity and
enquire into our problem for arriving at a proper solution.
Our natural tendency is only to immediately try to be free
from what we cannot accept by making fresh effort. Our
urge to be adequate is as natural as the urge to be free
from hunger. Thus, even when we come back to square
one in this game of self-fulfillment, we invariably start it
all over again. In the process, we become bound to the
unavailing effort and our life becomes an endless struggle
for attaining constant security and happiness12.

12

This never-ending state of activity arising out of our sense of want
is called saàsära. The person in saàsära is called a saàsäré. The
saàsäré seeks that which does not end the seeking.

19

Çaìkaräcärya compares us with the silkworm that spins a
cocoon around itself for its safety not knowing that it will
be trapped in that very cocoon.13 And for generations after
generations, it keeps doing the same thing, as it does not
have the mind with discriminating ability. We, on the
other hand, possess the mind having the capacity to
analyze, discriminate and determine. Nevertheless, we do
the same thing as the silkworm, as the immediate urge to
succeed in our effort to be the secure and happy person
overwhelms our discrimination and obstructs objective
thinking. By this process, we lose our freedom and
perpetuate unhappiness.
The root cause of our problem is our self-damaging selfjudgment, which is made on the basis that we are what
the body-mind-sense-complex is. This erroneous
conclusion about ourselves is natural as we are born
ignorant. That is why it is fundamental. Therefore, the
fundamental problem is our inborn self-ignorance due to
which we convert our life into a ceaseless struggle to
overcome the sense of inadequacy, insecurity, and
unhappiness caused by it.

13

Çaìkaräcärya, Vivekachudamani, verse 139.
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VII
The usual alternative solutions do not solve our
problem
Some of us realize that we cannot achieve everything that
we want and try to come to terms with our situation
through positive thinking. While it provides some relief to
us, it does not solve our problem. For instance, a person
who had a very poor self-image and was quite unhappy
sought the help of a counselor. The counselor listened to
him patiently and then advised him: “Let us look at your
situation in this way. You are healthy and active; so many
are weak and cannot strain themselves; you are quick to
understand; many cannot properly grasp even
uncomplicated things. So, you are fully fit, physically and
mentally. In addition, you have professional qualification,
are employed and have a flat of your own. Thus, you are
quite secure. In fact, you are better placed than most
others. The fact of life is that no one gets all that he
desires. But you look only at the negative side of your
situation, think low of yourselves and become unhappy.
Instead, you can look at the bright side and be happy. So,
be positive in your outlook and work hard. You will be a
very happy man enjoying your life”. The person was
convinced that he had really nothing to complain about
and became self-assured. Even as he was returning home
on his two-wheeler, he saw his old schoolmate driving
past in a Mercedes Benz car. As he watched him cruise in
his car, most of his positive feeling vanished. Whereas his
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boyhood friend possessed the Mercedes Benz, he did not
have even a Maruti! If positive thinking is based on
material facts, so is negative thinking. As such, we will be
reminded of what we dislike about ourselves. Positive
thinking cannot erase the conclusion, “I am not happy
with myself”. It can only dilute our dissatisfaction and
bring some badly needed hope and cheer to get on with
life.
Several persons seek the solution by leading the life
prescribed by the çästra14 to accumulate merit so that they
may reach, after death, the location that is free from
sorrow and is blissful. This method postpones the solution
to life after death. It does not also provide a permanent
answer, as çästra points out that the duration of our stay
in the higher world is determined by the amount of merit
accumulated by us.15 It is like earning money in sultry

14

Human actions produce both seen (dåñta) and unseen (adåñta)

results (phalam). The unseen results fall in two categories of puëya
(merit) and päpa (demerit). Acting in accordance with the universal
commonsense values (sämänya dharma) and following the scriptural
injunctions produce puëya. Båhadäraëyaka Upaniñad, 1.4.6, refers to
five duties called the pañca-mähä-yajñas. They are dealt with in detail
in Chapter 6. There are also rituals like jyotiñöoma, agniñtoma and
specific meditations whose proper performance will take the person
after death to the higher world called as svarga or to the highest
world called as brahmaloka.
15

Muëaka
Upaniñad,
1.2.10
says:
näkasya
påñthe
te
sukåte’nubhütvemaà lokaà hénataraà vä viçanti, that is, having, on
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Chennai to relax in cool comfort at a hill station but
having to return to Chennai as soon as it is spent.
Similarly, the person who has gone to the higher world
will be reborn in this world or even a lower one, as soon
as his merit is exhausted.
Some of us impulsively react to our life situation and shun
the world by becoming a sannyäsé. This does not also
solve our problem since mere renunciation and retiring to
the Himalayas will not make us feel complete, secure and
happy. Even in the new surroundings, we will continue to
judge ourselves and would continue to be unhappy in a
different dress and location. Our basic problem of selfjudgement based on self-ignorance would persist until the
latter is specifically solved.
We are thus usually in the unenviable situation of not
having found a proper solution to our problem.

the heights of heaven, enjoyed their reward gained by good works,
they again enter this world or a lower one.
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CHAPTER THREE
WE ARE THE PROBLEM
BUT WE LACK SELF-KNOWLEDGE
I
The basic defect is in our thinking
In our no-win situation, what is defective is our thinking.
We seek security through the insecure and fullness
through the limited. For gaining enduring security, we
constantly seek money. Money can give us such security
only if it were itself secure. The very currency, bonds and
shares often lose their value. Currency and jewels can also
be the source of insecurity, as we can be robbed of them.
Our property can be misappropriated. Similarly, we
usually seek lasting support through other persons who
themselves undergo change. We spare no effort to bring
up our children well so that we can depend on them in
our old age. But after getting educated, they shift to the
place where the job suitable for them is obtainable and
become physically unavailable. When they get married
and have children, they are preoccupied with them and
become mentally unavailable. We have again been
seeking enduring security through a changing entity. If
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we likewise examine every means that we adopt, we will
come to know that none of them is free from defect.
Our expectation to gain total fulfillment through our
actions is also illogical. Action cannot produce a result
that is not inherent therein. Any action done is limited
both in its content and duration. Limited action can
produce only a restricted result. What we desire is that
which cannot be improved upon. If there is any scope for
betterment of what we have, we are not happy with it. We
also desire almost everything. What cannot be enhanced
and what does not fail to include anything is only the
unlimited fullness or wholeness. This is called pürëam. In
effect, it is the pürëam that we want to become so that
nothing can limit us. But through actions, we can make
only limited additions to the limited that we have.
Incremental growth, which is finite by nature, can never
produce the infinite whole. For instance, any number
added to any other number, any number of times would
not produce infinity. Thus, through our actions, which can
bring about only gradual change, we cannot ever achieve
fullness16. But, we overlook this basic fact since we do not

16

Muëaka Upaniñad 1.2.12 says, na asti akåtaù kåtena, that
(completeness) which cannot be produced cannot be the result of
action. Kaöha Upaniñad 1.2.10 says, na hyadruvaiù präpyate hi
dhruvaà tat, the permanent one (infinite whole) cannot be attained
through the impermanent means (action).
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realize that what we are actually in need for abiding
happiness is not relative improvement in our condition
but fullness.

II
We convert situations into personal problems
We may also now look into the manner in which we
convert various situations into personal problems. In this
example, the simple need of water to quench the thirst is
converted into a mental problem. A couple was traveling
by train during a hot summer day. The lady was in
distress and said to her husband:
“I an awfully thirsty and we have no water to drink.
When will the next station come and when can I get
water? ”
Her husband assured her:
“Just wait for a while; the station is due to come and I
will get you water ”.
Some time passed and there was no sign of the station.
The lady was distraught and she complained:
“I had told you repeatedly that the water that we are
carrying with us would not be enough. You did not
listen. Now, we have no water and my throat is totally
parched.”
Her husband tried to free her from anxiety by saying:
“Don’t worry. In five more minutes, we would reach
the station and I will get you water.”
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The lady continued to be troubled and expressed her
anxiety:
“But this is summer and water fit for drinking may be
exhausted by now.”
Her husband reassured her:
“In the station, they always keep enough water for
drinking. If it is not available, I will get you a soft
drink. ”
The lady continued to be very distressed and raised the
doubt:
“Will the stall be open?”
The husband kept quiet. As expected, the train reached
the station. He got enough water and her thirst was fully
quenched. He also filled all the water bottles that they
had. But the lady was uneasy and started saying:
”Look! I was so thirsty, I was so thirsty. You cannot
imagine how thirsty I was. You never heed my words.
We were fortunate today but if it happens again, I
may even die of thirst.”
The problem of the person is not merely the physical thirst
that can be taken care of physically and forgotten. When
she is thirsty, she makes thirst her present mental
problem. When her thirst was quenched, she makes her
past thirst her present mental problem. When she
imagines that unquenched thirst in future will have
disastrous consequences, she makes her future thirst her
present mental problem. She thus converts the temporary
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physical thirst, which can easily be tackled, into her
permanent personal mental problem.

III
We center our problems on our I-sense
and become unhappy
If we feel sorry for the person that she is highly subjective
towards a need and converts it into a matter of personal
anxiety, then we should be equally be concerned about all
of us since we are essentially not any different from her.
We also convert the world and ourselves into sources of
unending mental burden. This requires to be explained.
The world is not divided into persons and things that are
desirable and undesirable. It is we who impose such
distinction on them. For example, when we are healthy
and enjoy ice-cream, we consider it to be an object of
pleasure. But when we have a sore throat and avoid it, we
consider it as an object of pain. Thus, we project ‘joy’ on it
at one time and ‘pain’ on it at another, even though the
ice-cream has not in any way changed its nature. Owing
to our personal predilections, we make similar subjective
assessment of the nature of things, persons and situations
all the time. We do not usually take them as they are
without any personal judgement.
As for ourselves, our body, sense organs and mind
function as well as they can. They automatically adjust to
28

circumstances, naturally heal themselves and function as
well as they can. They do not complain. The eyes do not
keep shedding tears that they are not bright and
sparkling. The skin does not feel bad about its color and
makes no effort to change its hue. The body has no
complex about becoming fat and stores flesh in all
possible places. The mind has no complaints about its
sharpness. But we not only judge them but also transfer
our judgement about them to ourselves and feel that “My
eyes are not bright and sparkling”, “I am not fair but
dark”, “I am fat”, “I am not sharp” leading to the
conclusion that “I am not good enough”. When the kneejoint is painful, we transfer the pain from the knee to
ourselves and say, “I am undergoing great pain”. Again,
when we are in a situation that requires getting help from
others, we consider that “I am dependent”. When we are
not up to meeting difficult situations, without tackling or
putting up with it, we bemoan, “I am helpless”. Our
understanding is similarly distorted in respect of our
conclusions like, “I am not understood”, “I am not
wanted”, “I am not loved” and “I am being held down by
others”.
Animals also experience pleasure and pain. But they do
not seem to feel, “I am happy” or “I am unhappy”. We, on
the other hand, are either happy or unhappy. This is
because we are aware of ourselves as a distinct person,
who is the I, and in that I-sense, we see the state of being
happy or of being unhappy. We center all our self29

assessment and problems arising out of it on that personal
I-sense. In that I-sense, we locate the resultant sense of
insecurity and unhappiness and become the source of
sorrow to ourselves. Thus, we are ourselves essentially
responsible for the mental condition in which we are.17

IV
We do not know what exactly we are
Our concern is naturally about the solution to this
problem. Since we are ourselves the problem, we have to
first examine as to whether the basis for our selfjudgement is correct. Prima facie, it appears that we are
right in taking the physical body to be the self. We do not
exist, for example, in the space between our fingers. But
we do not feel separated from the hurt in our toe. Our
awareness also extends only up to our body and not
beyond. It is also natural for us to take the vital breath
(präëa), the senses, the mind and the intellect to be the
self, since they are all conscious like the body and we are
intimately aware of them. As for our self-judgment of
being incomplete, when we look at ourselves as consisting
of the body, the senses and the mind, there is scope for
improvement in all of them. Also, all of us feel the same
way about ourselves. Thus, our self-judgment appears to
be reasonable.

17

See Swami Dayananda, The Problem is You, The Solution is You.
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The question, however, arises as to how every one of us is
quite happy some times, in spite of being dissatisfied with
ourselves. When we are happy, we do not want anything
to be different in the circumstances of those moments.
Everything seems to fall in place. In fact, only these happy
interludes give us the basis for our constant endeavour to
be happy at all times. In the present context, this
happiness, even though it is occasional, renders our selfassessment questionable since the sense of want that we
entertain invariably and the feeling of completeness that
we feel in moments of joy cannot co-exist in the mind.
Logically, it is impossible for us to be happy even for a
moment, as we always consider ourselves to be wanting.
We also find another anomaly. Our understanding is that
only if we gain what we desire, or become free from what
we dislike, we would be happy. But, without any of these
happening, we are happy when we hear a joke. In fact, the
person who has a complex about his protruding teeth
laughs fully exposing those very teeth. But, all of us soon
revert to our original unpleased state and the person
referred to is quick to cover his teeth. The plausible
explanation for our pleasurable experience is that it is
possible for us to be happy when in some situations the
notion, “I am wanting” is not there and we cease to be the
seekers of some change in us or in the circumstances. In
fact, our society uses many ingenious methods of
accomplishing these to lift our spirits. With this
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explanation about our occasional state of joyousness, our
self-judgement seems to be right.
But, there is a fact, which is not in accord with our
assessment. If being limited were our true nature, we
would be comfortable with it and we would not complain
about it. We accept whatever is natural. When we become
hungry at regular intervals, we do not consider that we
have a health problem and consult a doctor since it is
normal for us to feel hungry. We know that all that is
necessary is to eat. Similarly, if being limited, insecure and
unhappy were our true nature, we would not make it our
life’s mission not to be so. Also, what our system tries to
throw out is that which is alien to it and having done so, it
is quite at peace with itself. If we want to get rid of sorrow
and the sense of smallness somehow or the other, then
they should be foreign to our system like the particle of
sand in our eye. These would indicate that being
incomplete, insecure and unhappy is not natural to us and
that we should be really be what we want to become.
However, we cannot rush to that conclusion, since if that
were so, the question arises as to why we are generally
insecure and unhappy.
Let us also examine happiness. We do not find any object
that can be called as happiness. No object can also be
considered as the source of happiness since no object
delights any of us, at all times. In fact, like the ice-cream,
we like it some times and dislike it at another. We cannot
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also say that a particular place or time invariably provides
joy. It means that the whole world, which consists of
objects, places and time, is not the cause of happiness. If
the world is not the source, then we are left with only
ourselves as the source of joy. But immediately the
question comes up as to how we can be ourselves the
source of happiness when we are happy only occasionally.
The possible explanation is what we have already given
before, namely that happiness manifests when we are not
seeking anything and are in a state of fullness as when we
hear a joke or see a smiling baby. But again, the question
arises as to why our own joy should be subject to any
condition for it to be experienced by us.
Our enquiry thus remains inconclusive. What is evident is
that we lack some crucial knowledge about ourselves,
which alone will bring consistency among the facts that
now appear to disagree with each other. It could well be
that we are actually what we are seeking to become and
that only some impediment is preventing us from
recognizing it. But we can be definite only when we know
what exactly we are and as to why we are in the present
condition. This knowledge should be like the astronomical
knowledge by which we understand as to why we
experience the rising and setting of the sun even though it
never rises and sets. Fortunately, we gather from our
casual reading18 and the pursuit of some of our elders19

18

Knowledge so gained is called äpätata-jñänam.
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that such self-knowledge, which solves our problem, is
available. Therefore, our next step in our effort to become
free from problem of insecurity and unhappiness is to
gain the correct and comprehensive knowledge of the
self20.

19

This is called våiddha vyavahära.

20

The desire for knowledge (jñätum icchä) is called jijñäsä. The seeker
of knowledge is called jijñäsu.
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CHAPTER FOUR
VEDÄNTA IS THE MEANS
FOR GAINING SELF-KNOWLEDGE
I
The various means of knowledge
Knowledge of anything is gained by accessing what we
want to know through the appropriate means of
knowledge, which is called as pramäëa in Sanskrit. That
is, we can know only through a means of knowledge. But,
we may think that the self is the only exception, since the
self is self-evident and we know that we exist without
having to use any means of knowledge. That is, our
existence is self-established; and that we are a conscious
being is also self-evident. Now arises the big question as
to why we require a means of knowledge for gaining selfknowledge. It becomes necessary, as our problem is not
that we do not know that the self exists, but that we are
born with self-ignorance, which makes all of us know it
incorrectly. We think that the self, which is equated by us
with the conscious being, is subject to limitations.
Therefore, we require a means of knowledge to know the
self in its true nature as the limitless whole.
Now, we have to see whether the means of knowledge
that we normally use would serve the purpose for
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knowing the self as it really is. Our knowledge is
essentially gathered through our sense organs with the
support of our mind. Our eyes see everything before
them, our ears hear all the sounds, our nose picks up all
the smell, our skin feels and our tongue tastes whatever is
in contact with them. When the sense organs contact their
respective object, there is immediate direct cognition21.
Thus, we gain knowledge of form and color through the
eyes, smell through the nose, taste through the tongue,
sound through the ears and touch through the skin. This
is direct perception22, which is the basic means of
knowledge. Here, the knowledge is gained of an object by
the respective sense organ through direct sensory contact
with the object. This means of knowledge is naturally
restricted to the objects, which are within the reach of the
sense organs.
Like perception, non-perception is also a means of
knowledge for knowing “negative fact”23 through its nonperception. This is for gaining knowledge of the absence
of a particular thing, like “this flower has no fragrance”
and “this chair is empty”.

21

Cognition, apprehension and knowledge mean the same.

22

Perception, inference, postulation, comparison, non-perception are

known respectively as pratyakña, anumäna, arthäpatti, upamäna and
anupalabdhi.
23

This is called abhäva.
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From the direct knowledge gained from perception, we
derive indirect knowledge through inference. For
example, we infer fire on the hill based on the presence of
smoke there. We perceive the hill as also the smoke in the
hill. We also know through our earlier perceptions that
smoke is never seen without a fire24 as in the kitchen using
firewood for cooking. These facts when considered
together leads to the knowledge that the hill is on fire.
Thus, perception together with knowledge of invariable
connection between what is now perceived (smoke) and
what was earlier perceived (fire) gives inferred knowledge
of the presence of the now non-perceived thing (fire).
Thus, proper linking of knowledge gained through
perception yields further knowledge through inference25.
We also get indirect knowledge through postulation when
we encounter situations wherein the known fact cannot be
accounted for without the existence of another fact, which
is not known. In such circumstances, we are obliged to
assume or postulate the unknown fact. The traditional
example is: Devadatta is on fast for a number of days and
is seen to be fasting during the waking hours. It is also
observed that he is not losing weight. These two facts,
namely being continuously on fast and not losing weight
are mutually contradictory. The inescapable assumption
24

The knowledge of invariable concomitance is called vyäpti-jñänam.

The components of inference are: pakña (locus i.e., mountain), hetu
(reason i.e., smoke), sädhya (conclusion i.e., fire) and dåñöänta
(example of invariable co-existence of smoke with fire in the kitchen).
25
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to account for the apparent discrepancy between the two
well-attested facts is that Devadatta eats without the
knowledge of others. No other deduction is normally
possible. This is called as “otherwise it is not possible
logic”26 and is of great use in inquiry.
Another means of knowing is comparison, which is to
know A’s similarity to ‘B’ through ‘B’s similarity to ‘A’.
For example, when we, who have seen the buffalo, go to a
forest and see bison, we gain the knowledge that the bison
is similar to the buffalo. Based on this knowledge, we
come to know that the buffalo is like the bison. We use
comparison to communicate the knowledge of an
unknown thing through a known thing that is similar to it.
If a person does not know what a bison looks like, then we
liken it to a buffalo, which he knows.

II
We cannot know the self through the usual means
of knowledge
Our present concern is about the means of knowledge that
we can use for correctly knowing the self. In the case of
knowing, there is always the knower-I who is called the

26

anyathä anupapatti.
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subject27. What I know by perception is what is different
from me. What is so known is called the object. Perception
thus yields knowledge only of objects to the subject. It
does not provide any knowledge about the subject. As
regards inference, postulation and comparison, all of them
make use of the knowledge of objects obtained through
perception. Therefore, they can also provide knowledge
only about objects and not about the subject. As for the
subject, all these means of knowledge can provide
knowledge about it only if the subject becomes available
for them as an object so that it may be cognized. That is,
the subject has to become an object for it to be perceived.
But it is not possible to convert the subject into an object.
Therefore, the subject, who can never become the object,
cannot be known through perception and the other means
of knowledge based on perception, namely, inference,
postulation and comparison. As for non-perception, it is
not relevant for gaining knowledge about the subject,
which exists. Therefore, we cannot know the self through
any of the means of knowledge that we normally use.

27

The knower is pramätä; the object of knowledge is prameya; the
knowledge obtained is pramä; and the means of knowing is
pramäëa.
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III
Veda is another means of knowledge that is
available
Fortunately, knowledge, which we cannot acquire by
ourselves through the usual means of knowing, is
available to us in the form of words. It includes
knowledge of the self for gaining mokña (freedom) and
other knowledge for the pursuit of dharma (virtue), artha
(material wealth) and käma (pleasure). This composite
body of knowledge is Veda28. (The word Veda is derived

28

vidanti caturaù puruñärthän tat präpti upäyäà ca anena iti vedaù
i.e., Veda is the source of knowledge by which we come to know of
the four human goals called as puruñärthas (dharma, artha, käma and
mokña) and of the means of attaining them. When Vyäsäcärya
compiled them, there were 1180 çäkhäs or recensions with 21 çäkhäs
in Åg-Veda containing mantras, in metrical form (padyam), primarily
containing prayers, 109 çäkhäs in Yajur-Veda in prose form (gadyam),
primarily dealing with rituals, 1000 çäkhäs in Säma-Veda, which are
mantras that are to be sung (sämagäna) and 50 çäkhäs in Atharvaëaveda containing mantras consisting of prayers and yajñas for averting
calamities and afflictions. Of the 1180 çäkhäs, seven containing more
than 20,000 mantras are now available.
Traditionally, in addition to Veda, ten disciplines are studied. They
are six vedäìgas (adjuncts), which are çikñä (phonetics), vyäkaraëa
(grammar), chandas (prosody), nirukta (etymology), jyotiña
(astrology) and kalpa (know-how of rituals). There are four upäìgas
(supplements), which are mémäàsä (system of analysis of the text),
nyäya (logic), dharma-çästra (text of prescribed conduct) and puräëa
(evergreen legendary history). Each Veda has an upa-veda (secondary
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from the root “vid “in Sanskrit which means, “to know”.)
Since it is communicated through words, this means of
knowledge is called as çabda, which means verbal
testimony. The means of knowledge is called as pramäëa.
Thus, çabda is a pramäëa in addition to perception,
inference, postulation, comparison and non-perception.
Çabda is a technical word and does not include all verbal
communications. To clarify, the words “the hill is on fire”
communicates knowledge but cannot be called as çabda,
since this information can also be obtained through
perception of fire on the hill, and by inference through
smoke in the hill. For knowledge to be called as çabda, it
should not be possible to gain it through any other means
of knowledge, like, “You are the whole”.
Veda, which is çabda, is available in four parts after
Vyäsäcärya so compiled them for better preservation.
They are called as the Åg, Yajus29, Säma and Atharvaëa (or
Atharva). Each of them is viewed broadly in two sections
called as veda-pürva and veda-anta. The initial section,
which is veda-pürva is voluminous and is called the
karmakäëòa. It essentially imparts knowledge of karma or
actions, that are physical, oral and mental, that are

veda), which is respectively, äyurveda (medicine), dhanurveda
(archery), gandharvaveda (fine arts) and sthäpatyaveda (architecture).
29

Yajur-Veda is in two parts, and they are called as Çukla-Yajur-Veda
and Kåñëa-Yajur-Veda.
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required to be followed by everyone as also those which
are the means to acquire and safeguard the desired ends
or to become free from and avert the disliked conditions.
It caters to the pursuit of dharma, artha and käma.
The latter section of Veda, which is called veda-anta or
Vedänta, reveals self-knowledge. Since the self is called as
ätmä30, self-knowledge is referred to as atmajïäna. Since
ätmä is Brahman, it is also known as brahmajïäna.
Vedänta is also called as jïänakäëòa. Vedänta consists of
Upaniñads31. Thus, Vedänta, jïänakäëòa and Upaniñads

30

Ätmä and Brahman are dealt with exclusively later.

31

The word Upaniñad is formed out of the Sanskrit verbal root sad
with the prefixes upa and ni. Upa stands for upasadana, which means
approaching (the guru). Ni stands for ascertained knowledge (niçcaya
jñänam). Sad means viçaraëa (to wear out or break), or gati (make one
reach), or avasädana (put an end to). All the three meanings are
relevant as this knowledge wears out or breaks the saàsära by
making one ‘reach’ or know ätmä by approaching the guru for the
knowledge and puts an end to the cause of sorrow (käraëam
avasädayati). Thus, Upanisad means doubt-free knowledge of the self
or ātmajñäna acquired from a guru, which frees one from saàsära.
The word also means the book that contains the text of the Upaniñad.
Of the 220 Upaniñads, which are now available, bhäñyam or
commentaries have been written on 108 of them. Çaìkaräcärya has
written bhäñyam on the following ten: Aitareya of Åg-veda, Éçä and
Båhadäraëyaka of Çukla-yajur-veda, Kaöha and Taittiréya of Kåñëayajur-veda, Chändogya and Kena of Säma-veda and Praçna,
Muëaka and Mäëükya of Atharvaëa-veda. Kaivalya Upaniñad of
Atharvaëa-veda is also generally taught. Other Upaniñads are also
quoted by äcäryas in their writings and among them are Çvetäçvatara
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are synonymous and contain atmajïäna or brahmajïäna.
Since atmajïäna removes self-ignorance which is the
cause for the sense of limitation, seekers of freedom from
limitation or mokña pursue Vedänta.
Each Veda consists of four sections: saàhita, brähmaëa,
äraëyaka, and upaniñad. Saàhita includes chants and
prayers to various deities. The brähmaëa reveals the
karmas and their modes of performance. The äraëyaka
section contains various upäsanäs or meditations.
Upaniñads contain atmajïäna.
Veda itself contains the information that it originated from
Brahman, the infinite reality.32 During manifestation, the
first to appear is Brahmäji (“ji” is added to distinguish it
from Brahman) who manifests and maintains everything.
He teaches the wisdom of Brahman to his eldest son and
initiates the flow of knowledge to succeeding
generations.33 Bhagavadgétä34(4.1 and 4.2) states that in
(Kåñëa- Yajur-Veda), Kauñétaké (Åg-Veda), Jäbäla (Çukla-Yajur-Veda)
and Mahänäräyaëa (Kåñëa-Yajur-Veda).
32

Yo brahmäëaà vidadhäti pürvaà yo vai vedäàçca prahiëoti
tasmai..| He who at the beginning of creation projected Brahmaji,
who delivered the vedas to him .. (Çvetäçvatara Upaniñad 6.18); also ..
asyaivaitäni niùçvasitäni| They (Vedas) are like the breath of this
(supreme self). (Båhadäraëyaka Upaniñad 2.4.10.)

33

Brahmä devänäà prathamaù saàbabhüva
viçvasya kartä bhuvanasya goptä |
Sa brahmavidyäm sarvavidyäpratiñöhäm
atharväya jyeñöhaputräya präha ||Muëaka Upaniñad , 1.1.1.
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one of the manifestations, this knowledge is passed on to
Vivasvän (Sun); he passes it on to Manu who in turn
passes it on to Ikñväku, the first of the solar kings. From
Ikñväku it passes on successively to the royal sages. Sage
Vasiñöha is one of them. After sage Vasiñöha, the lineage of
gurus mentioned in the regularly recited prayer is as
follows35: Vasiñöha’s son Çakti, his son Paräsara, his son
Vyäsa, his son Çuka. Beginning with Çuka, the lineage
consists of sannyäsés. It consists of Çuka’s disciple
Gauòapäda, his disciple Govinda Bhagavatpäda, his
disciple Çaìkara Bhagavatpäda (Çaìkaräcärya), his
disciples Hastämalaka, Sureçvara, Padmapäda, Toöaka,
and their disciples successively until the present guru.
Hence the prayer36 Auspiciously beginning with Éçvara, with the teacher
Çaìkara in the middle, I worship the progression of
teachers extending up to my teacher.

34

Bhagavadgétä consists of the teaching of Bhagavän Kåñëa to Arjuna

in the battlefield and is a part of the epic Mahäbhärata written by
Vyäsäcärya.
35

Naräyaëaà padmabuvaà vasiçöhaà çaktià ca tatputraparäçaraà

ca |
Vyäsaà çukaà gauapadaà mahäntaà govindayogéndramathäsya
çiñyam ||
Srisaìkaräcäryamathäsya padmapädaà ca çiñyam |
Taà totakaà värttikärämanyän asmadgurün santatamänato’smi ||
36

Sadäçivasamärambhäà çaëkaräcäryamadhyamäm |
Asmadäcäryaparyantäà vande guruparamparäm ||
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This knowledge is a part of the manifestation and is
always available in a subtle form. Some åñis37 have the
ability to perceive it. For instance, Sage Yäjïavalkya
perceived the Çukla Yajur Veda. Sage Atharvaë and Sage
Aìgira perceived the Atharvaëa Veda. Brahmaåñi
Vasiñöha perceived the seventh maëòala (part) of Åg
Veda. Maìòüka Åñi perceived the Mäëòükya Upaniñad.
Viçvämitra Åñi perceived the famous Gäyatré-mantra.
Such åñis are not author of mantras (mantra kartäs), as the
knowledge is not born of their intellect or experience. It is
important to understand that ñis are not mystic
experiencers reporting their personal experience. They are
only perceiver of mantras (mantra drañöas)38, which are
manifest in the subtle form. They teach them to their
disciples (çiñyas39). After learning, the çiñya teaches and
becomes the guru40. Successive handing over of
knowledge from guru to çiñya is called the guru-çiñyaparamparä41. The teaching tradition maintains the

37

Åñati jänäti iti åñi|

38

Since the knowledge is not born of the human intellect, it is called

apauruñeya-pramäëa.
39

Çiñya is the person who is çikñaëa yogya or fit to receive the

teaching.
40

Guru is the person who destroys (gu) the darkness or ignorance
(ru).
41

Paramparä means handing down in regular succession without
interruption. It is also called the karëa-paramparä since the disciple
gets the knowledge by listening to the guru. Veda is also called as
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continuity of knowledge like the river, which by its
perennial flow makes the water available at all times42.
The gurus may be different but the teaching continues to
be the same. This tradition of knowledge as properly and
completely handed over by the guru through the
established teaching methods is called sampradäya.
While the knowledge is thus passed down the generations
in every cycle of manifestation, Bhagavän Kåñëa in
Bhagavadgétä (4.2)43 talks of times when the knowledge
declines. Çaìkaräcärya explains that the wane of the
knowledge is owing to the rise of desire in the minds of
people, which makes them pursue improper goals.
Bhagavän44 then takes avatära (descent to earth) to redeem
the situation. Bhagavän Kåñëa is one such avatära and his
teaching of Gétä to humanity through Arjuna is for
resuscitation of atmajïäna and for the inculcation of
values in living.

ägama, or what is received from the statements of the guru (Guroù
väkyät ägacchati iti ägamaù)
42

This continuity is called praväha-nitya.

43

Sa käleneha mahatä yogo nañöaù, parantapa ...| Bhagavadgétä, 4.2.
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Bhagavän is the one who has bhaga (bhagah asya asti iti bhagavän).

Bhaga means the six-fold virtues of jñäna (knowledge), vairägya
(dispassion), vérya (ability to manifest, sustain and resolve), yaças
(fame), çré (wealth) and aiçvarya (overlordship). Bhagavän is also
referred to as Éçvara.
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The sampradäya is also enlivened at critical times through
persons born specifically to discharge special duties.45 The
seer Apäntaratamas was born in this manner as Kåñëa
Dvaipäyana46. He compiles the voluminous Veda into four
parts so that particular families could study one of them
and hand it over to each succeeding generation. This earns
him the name of Vedavyäsa or Vyäsäcärya. He also
condenses the traditionally ascertained knowledge of
Vedänta into aphorisms or sütras called the Brahmasütra.
He also writes the epic Mahäbhärata and the Puräëas so
that this knowledge may reach the laypersons as well47.
Upaniñads, Bhagavadgétä and Brahmasütra are the three
basic source books of Vedänta and are called
prasthänatrayé.48 Upaniñad, which is revealed knowledge,
is called çruti49. Brahmasütra and Bhagavadgétä (which is
part of Mahäbhärata) are authored by Vyäsäcärya and are
called småti or knowledge remembered by humans. In the

45

They are called ädhikärika puruñas. (Brahmasütra 3.3.32.)

46

He is also known as Bädaräyaëa.
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Purä api navaù is puräëa. It means ancient but evergreen. They are
generally in the form of poetry with occasional prose dealing with
devatäs, dharma, cosmology, art and dynasties of kings before the
historical period. They provide role models in the ancient context and
they continue to have the same significance even today.
48

Vedänta is called sruti-prasthäna; Bhagavadgétä is called småti-

prasthäna; Brahmasütra is called nyäya-prasthäna (nyäya means
logic).
49

Åñibhiù çrüyate iti çrutiù| What is revealed through the åñi is çruti.
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case of doubt arising out of any statement in the småti, it is
the vision of the çruti that clarifies.
The transmission of Veda is oral and it is ensured that
during such transmission, the text does not suffer any
corruption. The oral tradition is very sophisticated,
consisting of manifold methods of combination of words
for chanting50 and through the science of pronunciation
and euphony (çikñä).

IV
Vedänta is the means for gaining self-knowledge
Reverting to the subject of the means of acquiring selfknowledge, we have to first consider as to how Vedänta,
which reveals self-knowledge is considered as a pramäëa,
that is, as an independent source of reliable knowledge. A
pramäëa is that which
•
•

provides the knowledge that can be obtained only
through it and not by any other pramäëa;
conveys what is not opposed to the evidence of any
other pramäëa; and

50

The method of combination of words for chanting to preserve the
text without mistakes are prakåti päöha consisting of words in
succession and vikåti päöha consisting of words in progression
followed by reversing a word at a time. The three types of prakåti
päöha are väkya päöha, pada päöha and krama päöha. The eight types
of vikåti päöha are jaöä, mälä, çikhä, rekhä, dhvaja, daëa, ratha and
ghana.
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•

conveys what is free from doubt and what is
useful.51

Vedänta fulfils all these requirements. The knowledge
revealed by it about the self cannot be known through any
other means of knowledge like perception. Since other
means of knowledge have no access to the self to know it,
they cannot negate, amend or confirm Vedänta. Vedänta
is also free from human errors, as it is revealed knowledge
and is not the result of the working of the human intellect.
It is free from doubt, as its central theme that we are the
whole is stated in unequivocal terms. It is the most useful
knowledge, as it removes self-ignorance, which is the
cause of our sense of inadequacy, insecurity and
unhappiness.

51

Anadhigata (unknown), abädhita (uncontradicted), phalavat
(useful). artha bodhakam (communicating knowledge) väkyam
pramäëam.
The anadhigata knowledge of karma-käëa is of three types:
unknown means for known ends like putrakämeñöi ritual for gaining
progeny, known means for unknown ends like doing charity for
puëya and unknown means for unknown ends like jyotiñöoma ritual
for reaching the higher world. Anadhigata knowledge in jñäna-käëa
is the correct knowledge of the self.
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V
The validity of knowledge gained through
Vedänta
We may now look into the validity of the knowledge
obtained through a pramäëa. The basic principle is that
whenever all the conditions necessary for gaining a
specific knowledge are fulfilled, there must be that
knowledge and it must be valid. The validity of the
knowledge so gained has two aspects, namely,
•

•

the validity of knowledge arising from the
pramäëa is spontaneous; it arises as a matter of
course and is inherent in the knowledge; that is, its
validity is svataù-siddha or self-established;
with the apprehension of the knowledge, its
intrinsic validity is spontaneously known, as there
is manifestation of its validity along with the
manifestation of knowledge; that is, its validity is
svataù-prakäña or self-evident.

Thus, whenever there is knowledge of anything, it is
intrinsically valid and its validity is spontaneously
known. Its validity is questioned only when some
deficiency is noticeable in the cause of knowledge, such as
the defect of the eyesight or illumination in the case of
perception and erroneous reasoning in the case of
inference. Thus, the invalidity of knowledge arises from
the external agencies alone.
50

The test of the truth of the knowledge is that it remains
uncontradicted. That it is experienced or that it is
universally held to be true or that it is of tremendous
practical utility does not necessarily mean that the
knowledge is true. For example, the rising and setting of
the sun are experienced, they are considered by all to be
true and they give rise to the day and time. Nevertheless,
these do not mean that the rising and setting of the sun
are true knowledge, since they are contradicted by
astronomical knowledge. Valid knowledge is that which is
not contradicted. To cognize the rope as snake is not valid
knowledge, as the object of this knowledge, the snake, is
contradicted by the knowledge of the rope. The
knowledge that is not contradicted is accepted as true and
needs no verification. For instance, the cognition derived
through the sense of taste establishes the fact that sugar is
sweet. On the sole testimony of a single cognition of that
one sense, we accept it as an indubitable fact. Knowing
arising from the hearing of a sentence of Veda is also of
the same type and it need not be established by another
means.
We must also note that is not possible for the knower to
affect in any manner the process of knowing through the
pramäëa, since pramäëa operates in a choiceless manner.
While action requires the will of the knower, knowledge
does not. Once the means of knowledge and object of
knowledge are aligned, knowledge immediately takes
51

place. For example, if someone says, “Please open your
eyes, look at me but do not see me”, we cannot comply
with the request since we have no choice but to see and
know. We, as the knower, cannot decide anything about
the object in terms of its truth. If a buffalo is before our
eyes, we cannot see it as a cow, however much we may
wish. Knowledge is as true as the object of knowledge.
Also, when we see anything, we cannot say that we do not
know it, as the result of the knowing goes to the knower.
The technical expression for these unique characteristics
of knowing is vastu-tantram52.
Another intrinsic feature of the pramäëa has to be
reiterated. What we can know is entirely determined by
the means of knowledge. For example, through the eyes,
we can see only color and form; through the ears, we can
hear only sounds. What we can know is therefore
determined by the means of knowledge used53. We are
therefore obliged to use only the appropriate means for
knowing and we have no choice in the matter. For
example, if we wish to know the smell, we have no other
go but to use our nose. We cannot replace one means of
knowledge by another and try to smell through the eyes.
Similarly, as regards the self, it can be known only
through the pramäëa of Vedänta and nothing else.

52

Vastu tantram is unlike puruña tantram where we decide whether

to perform an action or not and determine the nature of action.
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This is called pramäëa tantra.
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Thus, the crucial points that emerge are:
•

•

•
•

•

•

Vedänta is a pramäëa, since the knowledge of the
self provided by it is not available otherwise
(anadhigata), is uncontradicted (abhädita), is of
significant purport (arthabodhaka) and is beneficial
(phalavath)
Vedänta is the only pramäëa for knowing the self
as other pramäëas have no access to the self for
knowing it;
So, for knowing the self, we cannot replace Vedänta
by any other means of knowledge;
The validity of the knowledge gained through any
pramäëa is intrinsic and the validity of knowledge
is self-evident;
Since the knowledge gained from any pramäëa is
intrinsically valid, it has to be accepted in the same
way as we accept the smell as revealed by our nose;
and
Therefore, we do not have any basis to question
what Vedänta reveals about the self.

There is, however, the misgiving that Vedänta, being
constituted of words, can convey only indirect knowledge
and not direct knowledge as is obtained through
perception of an object, which is before our eyes. It is true
that words reveal only indirect knowledge about objects
that are away from us either in space or in time. For
example, we get only indirect knowledge of the Valley of
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Flowers in the Himalayas by reading or hearing an
account of it at Chennai. But unlike the Valley of Flowers,
we cannot be ever away from ourselves. We are always
immediately available for recognising ourselves through
the knowledge communicated by the pramäëa.
It is somewhat similar to the following incident. Once,
while Pujya Swamiji was traveling, a co-traveler told him
that he is on his way to see Pujya Swamiji. Thereupon,
Pujya Swamiji told him that he was already seeing him.
What the words of Pujya Swamiji revealed was only direct
knowledge, since what is revealed by his words is readily
available for direct cognition. While it was necessary to
reveal Pujya Swamiji through direct perception for the
words to give direct knowledge, it is not necessary to
reveal the self, as it is self-revealing. Words can give direct
self-knowledge straightaway.
Like any instrument of knowledge, words must be
handled appropriately under the right conditions so that
they give valid knowledge. For the eyes to function, there
must be enough light. For some eyes, corrective lenses are
necessary. For the ears to discriminate a given sound,
there must be the right volume, the right distance and the
right notes. For the words of Vedanta to work as a
pramäëa, they must be heard by a fresh, open mind,
which is not detracted by reactions, emotions, fears and
prejudices from a teacher who, knowing the methodology,
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uses them in the appropriate context in accordance with a
particular methodology.
The question arises as to how we can clear the doubts that
arise in respect of the revelations made by the pramäëa.
They are resolved exactly as we do in the case of what is
revealed by the other means of knowledge, which is to use
the very same pramäëa for the purpose. For example,
when we are not clear about what we see, we check by
seeing again, perhaps by wearing glasses or by switching
on the light or by seeing through a magnifying glass.
Similarly, in the case of Vedänta, we look into the
concerned text again together with all the connected
portions and apply the principles of analysis of the text
called mémäàsä and resolve the doubt through reasoning
(yukti54) based on the facts revealed by the pramäëa.55
We may now conclude our discussion by reiterating that
• valid knowledge can be gained only through a
pramäëa and not from any other; and
• for knowing the self, Vedänta alone is the
pramäëa.
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Çruti sammata tarka or reasoning based on çruti.
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This is called vedänta-vicära.
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CHAPTER FIVE
WE HAVE TO BE QUALIFIED
TO GAIN SELF-KNOWLEDGE
I
We have to be qualified to acquire self-knowledge
Our next step is to gain self-knowledge through Vedänta.
It is common knowledge that for studying any subject, we
need to be qualified for it. In the case of Vedänta, the
requirements are far-reaching. Here, the problem consists
of not only of the inborn ignorance of our nature but also
of having a completely mistaken notion of it. We have also
based our entire living on that erroneous notion. As such,
the error is entrenched in our mind. What Vedänta reveals
is that our notion is totally wrong. It says that we are the
whole, while we take ourselves to be limited in every
respect. Adding further to our problem in understanding,
our every day experience appears to confirm only our
limitation, which is erroneous. Understanding the self
therefore means that our totally erroneous and deeprooted notion about us, which appears to be validated by
our experience, has to be totally given up. To crown our
problems, our mind through which we have to know is
entirely at variance with our true nature. Our true nature
is revealed as attributeless, actionless and changeless,
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while our mind with its likes and dislikes is invariably
engaged with objects and is constantly undergoing
change. If we listen to the teaching with such a mind, we
would understand the teaching differently from what is
really meant and would not be able to identify ourselves
with our own real nature. On the other hand, we will
consider it as a piece of information and with it we would
tend to conceive of a new entity and would want to
experience it! So, it is essential to bring our mind to as
near our true nature as possible to grasp the teaching.
Fortunately, it is possible to do so, since the çästra
specifies the necessary qualifications and indicates the
methods of acquiring them.

II
The prescribed qualifications
Çästra lists the prescribed qualifications as a group called
the four-fold qualification.56 We have to possess them to
be called as an eligible student.57 The prescribed
qualifications are:
•
•
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discriminative discernment (viveka);
freedom from longing (vairägya);

The four-fold qualification is called sädhana-catuñöayam.
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A qualified student is called adhikäré. Tattva-bodha (Central
Chinmaya Mission Trust) by Çaìkaräcärya lists the qualifications at
pages 12 - 17.
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•

•

six-fold
accomplishment
(ñaöka-sampatti)
consisting of resolution of the mind (çama),
regulation of the sense organs and the organs of
action (dama), regulation of action (uparama),
forbearance (titikñä), trust in the çästra and in the
guru (çraddhä) and the naturally abiding mind
(samädhänam); and
intense desire for freedom (mumukñutvam).

We may now look into each of them.

III
Discriminative discernment or viveka
The natural tendency of the mind is to be preoccupied
with the outside world through the sense organs in
pursuit of our objectives58. This mental trait is an obstacle
to knowing the self, as it is not possible for us to be
engaged in the thought of outside objects and to have the
vision of the self as well. So, to relieve the mind of its
preoccupations, it is necessary for us to arrive at a
discriminative understanding of our pursuits to see as to
whether we should be engaged in them. Seeking of
58

Paräñci khani vyatånat svyambhüstasmätparäìpasyati näntarätman |

Kaçciddhéraù pratyagätmänamaikñadävåttacakñuramåtatvamicchan ||

The Lord destroyed the sense organs (by making them extrovert).
Therefore everyone perceives outside, not the inner self. Desiring
immortality, a rare discriminative person turns away his eyes (from
outside and) sees the inner self. (Kaöha Upaniñad 2.1.1.)
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security, pleasure and puëya59 are our usual pursuits.
Through discernment, we come to know that
•

•

•

•

•

what we seek through our pursuits is actually
freedom from the sense of “I am insecure” and “I
am unhappy”;
what we seek to attain is that which cannot be
improved upon; in effect, we want to be totally
secure and be completely happy;
what we seek for these purposes are from sources
other than ourselves and that all of them are
themselves limited and time-bound;
in addition, what we can obtain from them is
restricted by our action, which is limited both in
content and duration;
the limited results that we achieve cannot change
us into a totally secure and completely happy
person.

We now recognise that
•

even after all our efforts, our continuing to feel
insecure and unhappy as before is only to be
expected ; and that

59

The word “dharma” is not used since it can also be pursued for
mental growth and not for puëya.
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•

•

if we persist in our present efforts due to lack of
discrimination, we would eternally continue to be
seekers; and that
we cannot solve our problem even by reaching the
higher worlds, since we can stay there only as long
as our puëya lasts.

Thus through reasoning, we recognize that the security
that artha gives, the pleasure that käma provides and
puëya that dharma confers cannot ever solve our
problem. Çästra gives us a telling example. Around a
broomstick, we tie an elegant silken string and then a
shining golden string. Finally, we garland the broomstick
with a dazzling necklace. Despite these decorations, the
broomstick continues to remain a broomstick!
If we look beyond the immediate purpose that our usual
goals serve, we would find that their ultimate aim is only
to make us free from being a wanting person. That is, we
do not want to be limited in any way. So, what we are
really after is freedom from every limitation, which is
mokña. Therefore, our goals are not really four-fold
dharma, artha, käma and mokña, but is actually only one
of mokña. When we were pursuing that single goal
through artha, käma and dharma for puëya, we have been
failing to see the lack of connection between the limited
means and the unlimited goal. Thus, in our pursuits we
have been overlooking a basic error in not matching the
means with the end. This reasoning gives rise to the
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clarity that what is to be pursued by us is not artha, käma
and dharma for puëya as we have been doing so far but
mokña through the proper means.
Now the fundamental question arises. If any action that
we do cannot make us complete, how do we solve our
problem? There is one crucial fact that we have not taken
into account so far. It is our ignorance about our true
nature. Given this self-ignorance, the only possible
solution to our problem is that we are already a nonwanting person but are painfully ignorant of it! Vedänta
reveals that this is indeed so. So, the only way out of our
problem is for us to gain the knowledge of our wholeness,
which is unknown to us, through Vedänta.
As Kaöha Upaniñad puts it:
Both the preferable infinite and the pleasurable finite
approach the human being. Having considered both of
them very clearly, the discriminative person
distinguishes them. The discriminative person prefers
the infinite to finite. (Only) the indiscriminate one
chooses finite for the sake of acquisition and
preservation.60
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Çreyaçca preyaçca manuñyametaù tau saàparétya vivinakti
dhéraù|
Çreyo hi dhérobhipreyaso våëéte preyo mando yogakñemäd
vånéte|| 1.2.2
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The discernment that what is to be pursued is not the
temporary and limited through artha, käma and dharma
for puëya but the permanent and unlimited through jïäna
is called viveka.61 This understanding is indispensable for
the meaningful pursuit of Vedänta.

IV
Freedom from longing or vairägya
What flows from viveka is objectivity in our thinking.
When it is cultivated, it matures into dispassion towards
the previous goals of money, possession, power, security,
pleasure, and of reaching the higher worlds after death62.
As a sample, we may analyze it in some detail in respect
of money, which we passionately seek. The value of
money cannot be disputed. It is obvious that we cannot
live without it, since it provides goods and services. So,
money has an objective value. But, if we think that it
solves our problem of insecurity, then we are adding to it
a value that it does not have. This is because money does
not address the root cause of this problem, which is our
sense of inadequacy and incompleteness. It also
61

Ädau nityänityavastuvivekaù parigaëyate.. In the beginning, the

discriminative understanding between what is eternal and what is
time-bound is reckoned clearly. ( Çaìkaräcärya, Vivekacüämaëi, 19.)
62

Virägaù kaù? What is Viräga? Ihasvargabhogeñu icchärähityam|

The absence of desire for the enjoyment (of the fruits of actions) in this
world, as also in the higher world. (Çaìkaräcärya, Tattva-bodha,
Central Chinmaya Mission Trust, p. 13.)
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contributes to our insecurity, as it can be lost, stolen or
misappropriated. Thus, we add to money the value of the
provider of guarantee against insecurity that was not
there at all. If we make similar analysis in respect of the
other objects that we seek, we would come to know that
we have been viewing them also differently from what
they are by conferring on them a sought after value that
they do not have63. When we realize that they do not have
what we really want, we see things as they are. The object
becomes just an object that serves to meet particular needs
rather than as the answer to our insecurity and
unhappiness.
Seeing the limitations of money, power and acceptance of
others have to be done repeatedly. Repetition is necessary
since the false value supplied to them is not a mistake for
which one time correction is adequate. Our society gives
importance to such false values and they are firmly rooted
in us. So, repeated understanding of their limitations is
necessary for us to grow out of them. Only then, we can
become free from the deep attachment that we have
towards them. The freedom from longing for them, which
arises out of such discrimination, is called vairägya64.
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This overvaluation, which consists of supplying of an erroneous

appeal, is called çobhanädhyäsa.
64

The person released from longing for various things is called
vigataspåhaù.
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Some times false detachment65 comes from mental or
physical pain. This is an impulsive reaction and it is
temporary and valueless since it is not the outcome of
objective discernment. A person’s dear friend suddenly
died. Only on the previous day, he had spent the entire
evening with him. Now, his friend is dead and is being
cremated. While watching the proceedings, the feeling of
impermanence of life and relationships surged in him.
Nothing of the world seemed to be of any consequence to
him. On returning home, he found a brass vessel filled
with water kept outside the door of his house so that he
may wash his feet before entering it. Even as he saw the
vessel, he pulled up his wife for leaving it unattended
outside the house. The person who was only a few
minutes ago disenchanted with everything could not now
stand even the distant probability of losing a small article!
Vairägya does not also mean running away from our
situation in life or cultivating hatred for the worldly
activities. Vedänta does not say that the world is
sorrowful (duùkhätmaka) and that it has to be shunned. It
says that we are primarily responsible for our mental state
and not the world, as we impose on things values that
they do not have and become sad when our expectations
are belied. So, neither blaming the world nor withdrawing
from it as a reaction is going to solve our problem.
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This is called jihäsä vairägya.
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It is also not necessary for us to hate anything to have
dispassion towards it. When we throw away the peel of
the banana, it is not because we hate the peel but because
we do not need it. We do not feel that we have renounced
the banana peel or that we have done a great sacrifice by
discarding it. Similarly, our dispassion towards our earlier
pursuits is simply born out of the understanding that it is
futile to depend on them to get what we want. We keep
away from them since they do not serve our purpose.
We need not also have any distaste for the essential
transactions with the world since we are doing only what
are necessary without any personal agenda. By
maintaining this discrimination, we can actually enjoy
doing them without being diverted from our ultimate
goal.
Often the members of the family and friends of the person
who has lost interest in worldly matters feel sorry for him.
This is like sympathizing with the person who has given
up the banana peel. In fact, the person with dispassion
will be rightly feeling sorry for others for being totally lost
in pursuits, which will ultimately prove to be futile!
It is through viveka and vairagya that the natural
propensity of the mind to be involved with the outside
world gets curbed. As such, they constitute the foundation
of the requisite qualifications.
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V
Gaining a hold over the mind (çama)
and the organs of perception and action (dama)
We function through our organs. Some of them are
external like the sense organs and the organs of action.
The sense organs are the eyes, the ears, the tongue, the
nose and the skin. The organs of action are mouth, hands,
legs, organs of excretion and reproduction. Some, which
are not organs in the usual sense, are internal like the
mind. They are in the form of thought modifications
called våtti. Våtti is of three main types. One type is manas
or the mind. Thoughts, emotions, desires, doubt and
vacillations are all manas. There is another type of
thinking, which is deliberate enquiry. When there is
resolution, decision and will, it is called buddhi.
Recollection and memory are called citta. Manas, buddhi
and citta are collectively called antaùkaraëa or the internal
organ. It is through the antaùkaraëa that we can inwardly
think, feel, will, imagine, remember, rejoice, regret and so
on without using any of the ten organs. Often the
antaùkaraëa is itself referred to as the mind. The sense of
ownership of the antaùkaraëa is the I-sense, aham. This is
the individual “I” thought or the one who employs the
antaùkaraëa. Ahaà-kära is the sense of “I-ness”.
Our powers are the expressions of the mind and are
grouped as icchä-çakti (desiring power), jïäna-çakti
(knowing power) and kriyä-çakti (acting power).
66

Regulation of the mind is meant for channelising these
powers and is, therefore, of great importance. But, as our
habits die very hard, we find it very difficult to do so even
when we gain some degree of discrimination66.
Bhagavadgétä says that even a man of knowledge acts
according to his nature67 owing to continuance in some
degree of attachment to desired objects and aversion
towards undesired objects.68 This happens, as the
emotional value for the object is different from its
cognitive or intellectual value. Cognitively one may lose
the value for an object, but the object still has an emotional
hold on the mind. Emotions make the person much more
than cognition. They sweep aside the cognitive person
and take over. Therefore, it is only through the emotional
resolution of the mind that dispassion becomes a reality.
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Yatato hyapi kaunteya puruñasya vipaçcitaù |
Indiriyäëi pramäthéni haranti prasabhaà manaù ||Bhagavadgétä
2.60.
Arjuna! Indeed, the powerful sense organs forcibly carry away the
mind of even a wise man who is striving.
67

Sadåçaà ceñöate svasyäù, prakåterjñänavänapi |Bhagavadgétä 3.33.

68

Attachment is called räga and aversion is called dveña.
Indriyasyendriyasyärthe rägadveñau vyavasthitau |
Tayorna vasamägacchettau hyasya paripanthinau ||Bhagavadgétä
3.34.
There is attachment and aversion with reference to every sense object.
May one not come under the spell of these two as they are one’s
enemies.
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This is not easy but can be achieved through sustained
effort. In the mind, the first thought arises by itself and we
have no control over it. But we have control on how far
we go with the thoughts that arise out of the first thought.
Our mental state is not the outcome of the first thought
but is the result of our identification with the stream of
thoughts that follows. We can decide not to be led by the
thoughts that lead us astray by using our reasoning
faculty. When the thoughts lack support, they are not
sustained and the mental condition resolves. Such ability
makes the mind available for study. This ability is called
çama and is a very important qualification 69.
There are occasions when we come under the grip of
emotions and become irrational in thinking and rash in
our speech and action. This happens when the sway of
emotion caused by our likes and dislikes prevents the
discriminating capacity from functioning. In such
situations, the organs of perception70 and of action71
through which the mind seeks to express itself have to be
restrained. It is like catching hold of the tail of the
frolicking calf when we have lost hold of the rope tied to
its neck. Whenever the functioning of any organ is
69

Çamaù kaù? Mano nigrahaù. What is çama? Mastery over the mind.

(Çaìkaräcärya, Tattva-bodha, Central Chinmaya Mission Trust, p.14.)
70

The organs of hearing, touch, sight, taste and smell, namely ears,

skin, eyes, tongue and nose.
71

The organs of speaking, grasping, moving, evacuating and
generating, namely mouth, hands, legs, anus and penis.
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inappropriate, we have to practice to deliberately
withdraw it from its undesirable activities. This is called
dama72 and it ensures appropriate behaviour. If this were
not possible, the rash action has to be diverted to
innocuous targets, like punching the pillow instead of the
person, shouting in the bathroom instead of at the person.
We can also simply withdraw from the scene.
Kaöha Upaniñad (1.3.3 to 1.3.9) uses the imagery of the
seeker traveling in a chariot drawn by five horses to bring
home the importance of çama and dama. The body is
compared to the chariot; the senses to the horses; the
sense-objects to the roads; the mind to the reins; the
intellect to the charioteer who holds the reins and drives
the chariot and the seeker to the master. It says that only a
charioteer with discriminative intellect who guides the
horses with the reins of the controlled mind can by proper
use of the senses take the master along the right road to
the end of the journey.

VI
Discipline over actions or uparati
The regulation over our unwarranted outward tendencies
becomes complete when we withdraw from all activities
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Damaù kaù? Cakñurädibähyendriyanigrahaù| What is dama?
Control of the external sense organs of perception and action.
(Çaìkaräcärya, Tattva-bodha, Central Chinmaya Mission Trust, p. 14.)
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that are unconnected with the pursuit of our goal. It
marks the culmination of our discriminative capacity. All
of us have the tendency to omit what we have to do, do
what we need not do, or do something else. Uparati73 or
uparama consists of withdrawal from prohibited actions
and engagement in only those actions that require to be
done, regardless of whether we like it or not. Through it,
we establish our mastery over our likes and dislikes. We
succeed in being in charge and in being able to do only
that, which is to be done. We feel good in having
succeeded in reorganizing our inner life.
Uparati has also the meaning of leading the life of a
sannyäsé who, in accordance with the çästra, formally
gives up all the duties and connections for dedicating
himself to the pursuit. The life style of renunciation is
ideal for the seeker of jïäna.

VII
Forbearance or titikñä
Our internal and external conditions keep changing and
they may affect us adversely. When this happens, we
have to identify and isolate the problem and try to solve
it. If it is beyond solution, we are neither to retaliate nor to
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Uparati kaù? What is uparati? Svadharmänuñöhänameva| Strict
observance of one’s own duty. (Çaìkaräcärya, Tattva-bodha, Central
Chinmaya Mission Trust, p. 15.)
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suffer in silence. We have to accept what cannot be
changed as inevitable without getting emotionally
affected by it. If we keep reacting to the changes that we
cannot alter, our mind cannot be tranquil. Suffering
without accepting it, on the other hand, produces
resentment in the mind. So, forbearance or titikñä74 to
accommodate changes including the opposites becomes
an essential qualification. It is easy to acquire it when we
realize that we encounter only the result of our own
previous actions allotted for experience during this life75.
Given this understanding, we will be able to go through
the difficult situations with equanimity and be cheerful.

VIII
Trust in the çästra and in the guru
until understanding or çraddhä
The further qualification that is necessary until our
understanding of the teaching is trust or çraddhä76 in the
pramäëa and in the guru who unfolds it. Without it, the
clarity about the goal and the mental equanimity that we
74

Titikñä kä? What is titikñä? Sitoñëasukhaduùkhädisahiñëutvam|
The endurance of heat and cold, pleasure and pain etc.
(Çaìkaräcärya, Tattva-bodha, Central Chinmaya Mission Trust, p. 15.)
75

This is called prärabdha-karma.

76

Çraddhä kédåçé ? Guruvedäntaväkyädiñu viçväsaù çraddhä | What

is the nature of çraddhä? Trust in the words of the guru and in the
scriptures is çraddhä. (Çaìkaräcärya, Tattva-bodha, Central
Chinmaya Mission Trust, p. 16.)
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have achieved will not be of much avail in getting the
knowledge.
Even at the outset, we must be clear that through çraddhä
we are not being asked to impose unquestioning faith in
Vedänta and believe it to be true. There is hardly any need
for them, as what Vedänta reveals about the self is a
recognizable fact and its teaching is only for revealing this
fact for recognition by systematically removing the
misunderstanding. Çraddhä or trust is required only to
allow this process to take place.
Another fact is that we are not acquiring this knowledge
out of academic interest. We value our freedom and we
want to learn this for no other purpose than to be free.
Since the teaching itself is the means of knowledge, we
must have the appropriate attitude towards the teaching
and the teacher so that we may get what we want.
Even so, serious doubt about the validity of Vedänta77 and
the correctness of what it reveals78 will keep on arising, as
its revelations appear to be contradicted by our
experience. Vedänta declares that we are the unlimited
whole (pürëaù) with nothing that is the second to the self
(advaita), and that we are abiding happiness (änanda).
The questions that naturally arise are: how can we be
pürëaù when we are only our body, senses and mind;

77

This is called pramäëa asambhävanä.

78

This is called prameya asambhavanä.
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how can we say that there is nothing which is second to us
when right from the time we open our eyes till we go to
sleep, the second is right before our eyes and is affecting
us; and how can we be änanda when we are only
occasionally happy? Also, religions like Buddhism and
Jainism totally reject Veda as a means of knowledge.
Schools of philosophy like Säìkhya, Yoga, Nyäya,
Vaiçeñika and Pürva-mémäàsä79, even while accepting
Veda, differ from the revelations of Vedänta. It is true that
the Upaniñads credibly conveys its vision and the teaching
tradition unfolds it clearly and answers convincingly all
the objections raised by the contenders. But çraddhä in
Vedänta and in the guru is necessary for us to be open to
the teaching for clearing our doubts. Otherwise, we may
give up Vedänta offhand without considering what it
says.
Actually, when çraddhä towards Vedänta is considered
necessary, nothing unusual is demanded of us. We have
çraddhä towards the other pramäëas. When we look
towards an object, our mind immediately strips itself of all
notions, customs, thought, prejudices etc. and we accept it
as we see it regardless of whether we like or dislike what
we see. Even a scientist does not start by questioning the
validity of what he has observed. He proceeds without
distrusting his eye and what he has seen. We do not say
79

Säìkhya, Yoga, Nyäya, Vaiçeñika and Pürva-mémäàsä are
respectively propounded by Kapila, Patañjali, Gautama, Kaëäda and
Jaimini.
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that he has belief or faith in his eyes and in what he has
seen. He just has çraddhä, which is based on the implicit
reliability of the means of knowledge. If he did not have it,
he would have said that accepting what the eyes see is a
blind belief!
The situation that would arise if we refuse to trust the
pramäëa will be clear from the following episode. A
person who was born blind undergoes a surgical
procedure that would enable him to see. After performing
the operation successfully, the doctor is confident that the
person would now be able to see. After removing the
bandages, the doctor eagerly asks him to open his eyes.
But, without opening his eyes, he says, “Doctor, I will
open my eyes only when you prove that I can see.
Otherwise I do not want to take a chance on such a
disappointing experience”. What can the doctor do now?
He is being asked to prove that the man’s eyes are capable
of sight and that they are a means of perceptual
knowledge to him. How can he do that? Any means of
knowledge is self-proving. He can only say: “The
operation has been successful and there is no reason why
your eyes should not perceive. Now it is for you to use
your eyes and tell us whether your eyes are able to see.”
Even if the doctor forces the man’s eyes open, the only
proof that the patient will be able to see is the sight
registered by his eyes themselves. It is the same with the
pramäëa. What we need to do is to allow it to do its job
and see whether it works. And Vedänta is safe to try since
74

the falsity of the notion we have about ourselves will be
seen through by us with the help of the çästra80 and the
guru.81
We should have çraddhä not only towards the pramäëa
but also towards the guru who becomes the pramäëa by
unfolding it. The guru becomes very important, as it is the
teaching tradition that holds the key for unlocking the
meaning of the çästra. Even if we feel that a statement
from the guru is not found in the çästra, he is not to be
dismissed since he is rooted in the sampradäya and
knows the purport of the text as also the tradition of
teaching it. He can deliver the goods only when we trust
his teaching and unconditionally expose ourselves to it.
This does not mean that we are to swallow whatever the
guru says without any thinking. What we are required to
do is to be receptive to the knowledge that is being
imparted to us without any mental reservation. While
doing so, if we find that certain areas are not acceptable,
we have to isolate the problem and seek clarification from
the guru to find out as to what is inadequate in our

Çästra, in the context of self-knowledge, means the Upaniñads,
Bhagavad-gétä, Brahma-sütra and commentaries (bhäñyam) of
Saìkaräcärya thereon and second order commentaries (värttikä) and
recognized explanatory texts (prakaraëa granthas).
80
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Swami Dayananda, Gita Home Study, Volume 1, p 20.
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understanding82. This is the reason why the revelation in
the Upaniñads and in Bhagavadgétä is in the form of a
dialogue between the disciple and the guru.
When the mind is fully receptive and when there is
unwavering trust in the competence of the guru, our Isense is held under check and our buddhi is, as if, taken
over by the pramäëa which is unfolded by the guru. In
this impersonal state, our intellect, which is capable of
knowing, receives it83. This is called surrender. We lose
nothing in such surrender as it only means that we are
having the proper attitude to the pramäëa and the guru so
that the pramäëa may prove itself to us. It is very fruitful
since çästra is categorical that “the person with çraddhä
shall get the knowledge and will soon attain supreme
peace”84.
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Tadviddhi praëipätena paripraçnena sevayä|Understand that

(which is to be known) by prostrating, by asking proper questions
(and) by service. Bhagavadgétä 4.34.
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Swami Dayananda - Talks on Upadeça Säram, pp. 99 – 100.
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Çraddhävän-labhate jñänaà, tatparaù saàyatendriyaù |
Jñänaà labdhvä paräà çäntimacireëädhigacchati || Bhagavadgétä
4.39.
One who has trust (in the çästra and in the words of the teacher), who
is committed to that (knowledge) and who is master of one’s senses
gains the knowledge. Having gained the knowledge, one immediately
gains absolute peace.

76

IX
Naturally abiding mind or samädhänam
The nature of our mind is to shift its attention, as only
then we can know things. The problem arises when it
moves away from the chosen occupation. It generally
happens on two counts. We may be interested in too
many things or doing more than one thing at the same
time. The second is lack of either intellectual or emotional
interest in what we are doing. Çästra has prescribed the
qualifications taking these into account. Through
discrimination, we discern that our essential pursuit is to
obtain self-knowledge. Through dispassion, we remain
free from unessential pursuits. Through çama and dama,
we have a hold on our mind, the sense organs and organs
of action. Through titikñä, we have the physical and
mental capacity to withstand the difficulties of living and
devote ourselves to the pursuit. Through uparama, we
withdraw from all unnecessary activities. Through
çraddhä, we have trust in what we are listening to. As a
result of these, our mind becomes relaxed and is naturally
alert. It has objectivity and enjoys equanimity. In other
words, it has cittaçuddhi and has become capable of
devoting itself to the subject of study with mental poise.
In this state called samädhänam85, the mind naturally
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Samädhänaà kim? What is samädhänam? Cittaikägratä|
Unwavering steadiness of the mind. (Çaìkaräcärya, Tattva-bodha,
Central Chinmaya Mission Trust, p. 16.)
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abides. This contemplative quality of the mind is an
important qualification for understanding the self. This
condition is not the same as concentration where a
distracted mind is temporarily forced to focus on the
subject. The self is undifferentiated and to recognise it, our
mind must be in a state as similar to it as is possible86.

X
Intense desire for freedom or mumukñutvam
Our mind is now fully available for study. For sustaining
this state, the desire to be free must be so intense that it
prevails over all other desires like the big fish gobbling up
all the smaller ones87. Upaniñads call such a competent
and committed seeker of freedom as dhéraù88 or the
person who makes the best use of his intellect. Kaöha
Upaniñad presents one in the young boy Naciketas. When
he seeks the knowledge from Yama, the Lord of Death,
Yama tries to dissuade him from his pursuit by offering to
make him the emperor of the world with all the pleasures
including those not attainable in this world and with as
long a life as he wants. Naciketas rejects them outright
86

Båhadäraëyaka Upaniñad, 4.4.23. says:

Tasmädevaà
vicchänto
dänta
uparatastititkñuù
samähito
bhütvätmanyevätmänaà pasyati.. Therefore, he who knows it as
such becomes self-controlled, calm, withdrawn into himself, patient
and collected; he sees the self in his own self; he sees all as the self.
87
88

This is called intense seeking of freedom or tévra-mumukñutvam.
Dhiyaà yaräti iti dhéraù|
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saying that life in any world is finite alone and tells Yama
“let all your celestial vehicles, dance and music be yours
only”89 and insists on the knowledge being imparted to
him90. This is what ideal seeking is. While dispassion
keeps us away from the non-self, it is the intense desire for
freedom that turns us resolutely towards the self.
Having set out the necessary qualifications, we shall look
into the methods prescribed for preparing the mind for
self-knowledge in the next chapter.
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sarvaà jévitamalpameva tavaiva vähästava nåtyagéte|Kaöha

Upaniñad, 1.1.26.
90

This is called jijñäsä-vairägya or desire for knowledge born out of
dispassion.
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CHAPTER SIX
PREPARING THE MIND
FOR SELF- KNOWLEDGE91
I
Likes (räga) and dislikes (dveña) are the
impurities of the mind (mala)
The çästra, besides prescribing the qualifications to gain
self-knowledge, also indicates the methods of preparing
the mind for self-knowledge. For detailing this, let us start
at the very beginning when we are lacking in
discrimination. At this stage, we are nothing but a
collection of likes and dislikes. We desire particular
objects, persons and situations that are the source of
pleasure to us and dislike such of them which cause
unhappiness in us. Based on the desires and dislikes in
our mind, actions prompted by them92 arise. The problem
with these actions is that they do not resolve desires and
dislikes but perpetuate them. Success creates a liking
while failure brings about a dislike. As a result, the mind
is always under their hold. They distort the meaning of
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This chapter is based essentially on Swami Dayananda, The

Sädhana and the Sädhya.
92

Desire-prompted action is called kämya-karma.

80

the words of even the most competent guru. In their
presence, if we are told that we are full and complete, we
cannot understand that. They are therefore considered as
the impurities of the mind (mala).

II
Values help us to avoid improper actions born
out of our likes and dislikes
When our actions are governed by our likes and dislikes,
we are not generally concerned as to whether they are in
keeping with the injunctions of the çästra or in conformity
with the universal values like non-injury, truthfulness. In
those situations, while we are aware as to what the proper
action is, we know that we are not doing it. This creates a
split in the mind and it prevents us from enjoying
anything fully. Our sense of togetherness with the total
order is also vitiated by our breach of the order through
our acts contravening dharma and we feel alienated from
it. This creates a sense of insecurity. We become a loser in
both ways.
For guiding us towards proper conduct, Bhagavadgétä
lists the values that are to be followed by us as seekers of
knowledge so that we may make the right choice while
performing actions and in transacting with others93. When
93

Bhagavadgétä, 13. 8 to 12. They are: humility, simplicity, non-injury,
forbearance, honesty, service to the teacher, purity, steadfastness, self-
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we follow values in life, the choices that we make are not
any more based on our likes and dislikes but on the
criteria supplied by the values. But, it would be possible
for us to do so only if we analyze their exact implications
and understand as to how they become valuable to us.
Without it, they become a list of do’s and don’ts that are
imposed on us. So, it is necessary for us to understand the
value of the values so that our mind accepts them and
makes them its own. Only then, we would be inclined to
act in accordance with the values. Otherwise, they create a
conflict in the mind and produce a feeling of guilt when
our actions are guided by our likes and dislikes and not
by the values.
We may now look into the more important of them.
The cardinal value is the value for a simple, tranquil
mind. Every value, when analyzed, ultimately leads to
only one value of acquiring such a mind. All our efforts
are only to make us happy with ourselves and have a
mind that is quiet and content. So, if the action based on
our likes and dislikes does not bring this about, we must

control, detachment from sense objects, absence of egoism, constant
awareness of misery in birth, death, disease etc., dispassion, nonidentification with son, wife, house etc., equanimity in desirable and
undesirable situations, unswerving devotion to Éçvara, seclusion, nonindulgence in people’s company, constant self-enquiry and not losing
sight of the fruit of knowledge. These are dealt with in detail in
Swami Dayananda, The Value of Values.
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realize that persisting with it is valueless to us. This
constitutes the basic discriminative discernment (viveka).
Truth is our nature and we instinctively value it. Speaking
untruth makes us the deliberate doer of false action at the
level of speech. We know the truth and know instinctively
that truth has to be spoken but we cannot do it. This fact
makes us judge ourselves as the person who cannot do
what he wants to do. Such a person is not fit for Vedänta
or for anything worthwhile. Speaking the truth with
understanding and conviction maintains the alignment of
action with thought, avoids conflict in the mind and
brings about a tranquil mind suitable for self-knowledge.
Straightforwardness (ärjavam) is a value allied with
truthfulness. It consists of freedom from mental
angularities and being open. There is no variation
between thought, word and deed. It keeps our mind
uncluttered and simple.
Non-injury (ahiàsä) is another basic value. It is the
attitude that we should not hurt anybody, as we do not
like to be hurt by any one. We can injure others through
body, speech or mind (through negative thoughts). By
being sensitive to the rights and points of view of others,
including members of the animal and plant kingdom, we
can avoid deliberate injury. Practice of non-injury changes
us into a sensitive person and makes it easier to own our
true nature through knowledge.
83

Absence of pride (amänitvam) is an important value as
without it, it is not possible to retain a peaceful disposition
of the mind. As a proud person, we expect others to
recognize and respect us. We are hurt and angry when the
response falls below our expectations. Thus, our
happiness depends on others giving us respect. When we
are hurt, we start planning to teach a lesson to the person
who has caused the hurt. The hurt does not heal itself
easily like the physical wounds. It remains in tact and we
continue to be disturbed. To avoid it, we should be
content with what we have so that we are happy
regardless of whether it brings us respect or not. This
attitude makes us a person with a harmonious frame of
mind.
When we are proud, we expect to be respected for what
we are; when we are pretentious, we show off more than
what we are. Pretension arises out of the deep sense
inadequacy. When we are pretending, we deliberately
remain away from ourselves. When we cannot be with
ourselves, acquiring self-knowledge is impossible. We
have to face ourselves and own up the limitations that
hurt us and avoid the disintegration of our personality
through unpretentiousness (adambhitvam).
Accommodation (kñänti) is a saintly value like non-injury
(ahiàsä). A saint does not consciously hurt another
person in any way and accommodates persons just as they
are and has the endless capacity to accept others. He
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grants others the freedom to be what they are. When we
are accommodative like the saint, we respond to the
person and not to the action. We see wrong action as a
mistake born of inner conflict and are humane to the
person who commits it. The attitude to be accommodative
expands our heart to accept people as they are, without
desiring or demanding that they be different. Our mind is
tranquil in any situation that we face. Such a mind is
receptive to self-knowledge.

III
Païca-mahä-yajïa refines the mind
Çästra, which sets down the appropriate values, also
prescribes number of karmas or actions for the refinement
of the mind (antaù-karaëa saàskära)94. The foremost
among them is païca-mahä-yajïa. It consists of five daily
acts of worship (yajïa) for discharging our debt95 to all
those on whose shoulders we are standing and are able to
look ahead.96 The yajïas consists of worship of Vedas
94

The person acting essentially according to his likes and dislikes is
called präkåta puruña, while the person acting according to dharma is
called saàskåta puruña.
95
96

The obligation that we have to discharge is called åëa.
Swami Paramarthananda, Introduction to Vedanta, p. 20-23.

Båhadäraëyaka Upaniñad (1.4.16.) says:
“The self is an object of enjoyment to all beings. That he makes
oblations in the fire and performs sacrifices is how he becomes such
an object to the gods. That he studies the Vedas is how he becomes an
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(brahma-yajïa), ancestors (pitå-yajïa), deities (devayajïa), human beings (manuñya-yajïa) and other living
beings (bhüta-yajïa). Through these, we correct our
wrong attitude that the world is meant for our
consumption and that others exist for our convenience.
We develop humility by acknowledging, through our
offering, the support that we get from these sources and
our dependence on them.
In brahma-yajïa, we worship Veda and the åñis who have
perceived it and have made it available to us. We
regularly chant Veda, learn its meaning and teach it. We
set up or aid the vedic schools (veda-päöaçäläs) and
support vedic scholars. In pitå-yajïa, we have
unconditional reverence to our parents, worship our
ancestors and perform the prescribed ceremonies. In
deva-yajïa, we worship Éçvara in the form of any deity of
our choice through various means and build as well as
maintain temples. Performance of püjä97 and celebration
of various religious festivities are its traditional forms. In
object of enjoyment to the åñis. That he makes offerings to the manes
and desires children is how he becomes such an object to the manes.
That he gives shelter to men as well as food is how he becomes such
an object to them. And that the beasts and birds and even the ants,
feed in his home is how he becomes on object of enjoyment to these. “
(Translation)
97

For details on performing püjä, see the chapter, “Puja” in Swamini

Pramananda Saraswati and Sri Dhira Caitanya, “Pürëa Vidyä,
Guidelines for
Teaching, Part 7” titled “Isvara and Religious
Discipline”.
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manuñya-yajïa, we have reverential attitude to humanity
and perform social service. Greeting everyone with folded
hands (namaskär), soliciting guests before eating, digging
of wells and tanks and establishment of free choultries are
its traditional forms. In bhüta-yajïa, we respect all forms
of life. We avoid violence and do not kill either for eating,
sport or commerce. Worshipping the trees and animals,
vegetarianism, feeding the crow, the ant and the cow
before eating, setting up of shelters for cows, planting of
trees are its traditional forms.
The reverential recognition of Éçvara and his creation and
the expression of gratitude to them expressed through
païca-mahä-yajïa refine our mind and prepare it for selfknowledge.

IV
Karma-yoga neutralizes our likes and dislikes
We saw that our likes and dislikes are not reduced
through our actions and that they are actually sustained
by them. Bhagavadgétä indicates as to how we can
perform action so that it has the effect of neutralizing our
likes and dislikes. The means suggested by it is to bring
Éçvara who manifests, pervades and maintains everything
into the picture. The understanding of Éçvara makes us
recognize that we are integrated with the manifestation
and that we cannot overlook its implications.
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Let us look into them in respect of our action and its
result. As regards action, we are attached to it, as we use
our freewill, decide what to do, and do it using our skill,
time and energy. We consider that we are the authors of
the action and own up the entire action. As for the result,
we are attached to it, since we took the trouble of doing
the action only for obtaining the result. What we have not
taken into account is Éçvara, who has provided us with
everything. We are not the authors of either of our bodymind-sense-complex or of whatever we use. Everything is
given to us. So, we can have no personal attachment to
our action. In recognition of these facts, we take our
performance of action to be an expression of gratitude to
Éçvara for all that he has provided us. This attitude
converts our action into an offering to him. This is called
Éçvara-arpaëa-buddhi.
Since our action is submitted to Éçvara, we would exercise
restraint so that it does not go against dharma98.
Therefore, such action would no longer be entirely based
on our likes and dislikes. When we, as a deliberate person
continue in doing what is to be done, our action becomes
free from the hold of our likes and dislikes.
As regards the result, we saw that when we consider our
action to be a success, new like is caused and that when

98

... yogaù karmasu kauçalam| Yoga is discretion in action (through
proper interpretation of dharma). Bhagavadgétä, 2.50.
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we take it as a failure, new dislike is caused. But, when we
do not judge the result either as a success or as a failure,
no new like or dislike is caused. Çästra reveals that there is
no room for us to judge the result, as it is never a success
or a failure. It is always appropriate. This requires to be
explained. In the circumstances in which we are placed,
we have the free will to decide as to what action we
should take. Even so, we cannot determine as to what the
result of our actions should be, as it is in accordance with
Éçvara’s law that governs the entire universe.99 We can
only estimate the result based on our understanding of the
few laws that we know. It is only our assessment that fails
or succeeds and not our action.
The determining law is not separate from Éçvara. So,
Éçvara becomes the giver of the fruits of action.100 The law
is impartial and is infallible. So, the result is always
proper. When the result is understood as coming from
Éçvara, it becomes his prasäda101. When we receive the
prasäda in the temple, we accept it with reverence and
gratitude without judging it. Now that we know that the
result is prasäda, it is similarly accepted without any
99

Karmaëyevä’dhikäraste mä phaleñu kadäcana.. (Bhagavadgétä,

2.47)
You have the choice in performing an action but never in
determining the result thereof.
100

The giver of the fruits of action is called karma-phala-dätä.

101

Before eating, food is first offered to Éçvara. It gains his grace and
it is called prasäda.

89

judgement. So, what is equal to our expectations is
prasäda; what is exceeding our expectations is prasäda;
and what is below our expectations or contrary to them is
also prasäda. We are thus no longer attached with the
result. Whatever it may be, we accept it as prasäda and it
does not affect the equanimity of our mind102. This is
called Éçvara-prasäda-buddhi. Performance of action with
Éçvara-arpaëa-buddhi and acceptance of the result with
Éçvara-prasäda-buddhi constitute karma-yoga.
Karma-yoga is neither a technique nor a particular action
meant for particular situations. It is our life. We are not a
devotee whose devotion comes every now and then. As a
karma-yogé, we are always devoted to Éçvara, performing
actions with Éçvara-arpaëa-buddhi and accepting the
results with Éçvara-prasäda-buddhi.

V
Non-binding desires are harmless
The likes and dislikes that we have been discussing are
those that are binding in that they compel us to fulfill
them and in their non-fulfillment, we feel that we are a
loser and are unhappy. We also have preferences. They
are non-binding desires since they do not pressurize us to
fulfill them. We do not come under their spell and their
102

The equanimity of the mind is called samatvam. Samatvaà yoga
ucyate .. (Bhagavadgétä, 2.47)
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non-fulfillment does not upset the mind. They are not
problems as they do not affect our equanimity and
nothing needs be done about them so long as they do not
contravene dharma. We can continue to have such
preferences.

VI
Distraction of the mind (vikñepa) is the other
major problem
Distraction of the mind is the other major impediment to
knowledge. Trying to know through an unsteady mind is
like wanting to study the details of our face in an
unsteady mirror. We may now look into the exact nature
of this problem.
It is the nature of the mind to change fast. When we see a
friend, the friend thought takes place in the mind. When
we see a cow behind the friend, the cow-thought should
take place distinctly in the mind for the cow to be
cognized. For this to happen, the friend-thought goes
away quickly and prevents the overlapping of the two
thoughts. So, the mind changes quickly and completely to
enable clear perception of different objects to take place.
Thus, the changing nature of the mind is not a problem
but is a boon.
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The problem arises when the mind makes us go its way
like the dog, which leads us when we take it out for a
walk. Ordinarily, we do not pay any serious attention to it
and allow it to function the way it wants even though our
life becomes mechanical in the process. But now, as a
seeker, when we want it to be fully available to receive
self-knowledge, it is unable to do so. It moves away
without our consent. It thus becomes necessary for us to
train the mind not to be mechanical in its functioning.

VII
Upäsanä or meditation trains the mind to be
undistracted
The practice prescribed for training the mind not to be
mechanical is upäsanä or meditation. Upäsanä is the
process of directing an unbroken flow of thought towards
a locus sanctioned by the çästra103. Indications are given in
Bhagavadgétä about the seat and posture for meditation.
These are pointers and not rules. The basic requirement is
that we should be able to sit in a given posture for fortyfive minutes without our body becoming a source of
distraction. We can, however, start doing upäsanä
straightaway and accomplish this ability in course of time.

103

Upäsanä is sajätéya-våtti-praväha i.e., flow of thoughts of the same
kind.
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We sit for meditation, place the hands in the lap, lock the
fingers, relax the body, close the eyes and turn the mind
away from the world outside. When the mind has become
relatively steady, we invoke Éçvara through any symbol
representing him104. It can be any deity of our choice. We
think of him as the one from whom everything has come,
by whom everything is sustained and into whom
everything goes back. When we worship what we
venerate, our I-sense with its likes and dislikes surrenders.
In the process, our assertive I-sense becomes the humble Isense, which is worshipping.
The next step is to offer mental worship. It can be done
through çlokas of mental worship like Çiva-mänasa-püjä105
or any other. It can also be done according to our own
thinking. We see vividly whatever we offer. We visualize
every detail taking nothing for granted. The mental
worship is concluded with prostration in which our whole
body is laid before Éçvara. Through upäsanä, we become
self-effacing and our mind gets trained to stay within the
confines of a particular subject in the manner that we
want. This is called citta-ekägratä or undivided mental
attentiveness.

104

For details, see “Lord Appreciated through Upasanas” in Swamini

Pramananda Saraswati and Sri Dhira Caitanya, “Pürëa Vidyä”, Part 7
titled “Isvara and Religious Discipline”, pp. 59-60.
105

Çiva-mänasa-püja is composed by Çaìkaräcärya.
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Äcäryas also teach their disciples meditations to take care
of their particular problems. Some of them are relaxationmeditation, expansion-meditation and value-meditation.
In one form of relaxation-meditation, the meditator
lovingly visualizes beautiful scenes in nature like flowers
in the garden, rolling green meadows, snow-capped
mountains against the blue sky. In an expansionmeditation, which is done for freeing the mind from its
restricted perspective, the expansive space over the vast
ocean is usually meditated upon. In value-meditation, the
positive virtues like truth, non-hurting, compassion, and
patience, and negative traits like impulsive reaction,
hurting others, jealousy, hate are reflected upon to see,
respectively, the positive and negative aspects of these
traits.106

VIII
Japa or repetition of mantra with attention to the
silence between the chants
In distraction (vikñepa), the mind moves from one object
to another through association. For example, while
listening to the teaching based on the commentary of
Çaìkaräcärya, the mind moves from the teaching to
Çaìkaräcärya, then to the friend, Çaìkar, then to the
earlier days spent together and so on. The mind keeps
106

For some more details of these meditations,
Paramarthananda, Introduction to Vedanta, pp. 29-30.
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see Swami

moving from one thought to another without being aware
of it. The thoughts are connected but they are dissimilar.
Dissimilar thoughts distract the mind from the original
thought. In the example given, it has moved from the
teaching to the experience with Çankar.
Japa trains the mind not to wander. In japa, the same
mantra like namççiväya, namo näräyaëäya is repeated
with attention to the gaps of silence between the chants.
As the same mantra is repeated, the possibility of the
build-up of association and development of distracting
thought patterns is greatly reduced. Generally, they do
not develop. If a different thought were to arise, we bring
back the mantra without any reaction and continue the
chanting as before.
There is a gap between any two successive thoughts even
when the thoughts constantly flow. We do not usually
notice this gap, as the flow of thought is rapid. In this gap,
there is no tangible thought. When there is no thought, the
mind is silent. Even as we have awareness of the thought
when it is there, we have also the awareness of the lack of
any thought. Thus, there is awareness with thought, then
awareness without thought, then awareness with thought,
then awareness without thought and so on. This is how
thinking takes place. What is unchanging in the thought
process is awareness. It is intrinsic and it does not change.
During the mental silence in the gap between the chants,
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this intrinsic awareness is recognized and our mind
experiences tranquility (çänti).
Normally, we do not own up our tranquility between the
thoughts. For doing so, we repeat the mantra in the
following manner. We utter the mantra consciously and
not mechanically. We do not go to the next repetition
without seeing and owning up the silence between the
two chants. By being aware of the silence between two
successive chants, we avoid being mechanical. If we own
up the silence constantly, in course of time, the thought silence - thought pattern changes into silence - thought silence pattern. Our mind abides easily in the silence, as it
is natural to us.
This process enables us to be at home with ourselves. It
prevents the mind from being mechanical. As Éçvara’s
name is being chanted, the attitude of devotion and
surrender also develops. The assertive I-sense becomes
non-projecting. Our mind relaxes and is at peace without
any distraction.

IX
Supportive practices
Initially, adequate will power is necessary to follow these
practices. For developing the necessary will power,
generally deliberate denial or tapas is adopted. This
consists of fasting (upaväsa), which is control of the eating
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tongue, silence (maunam), which is control of the
speaking tongue, pilgrimages (yäträ) for worship, which
also trains the body to adjust to discomfort during travel
and stay away from home.107
In addition to these, regulation of the breath (präëäyäma)
is very useful for calming the mind and the body.
Präëäyäma is one of the eight limbs of the Añöäëga
Yoga.108 Even though the vision of this Yoga is at variance
with Vedänta, the physical and mental practices of Yoga
are very beneficial to the seeker. Another simple but very
effective practice to calm the mind is to be aware of the
breath as it enters and leaves the tip of the nose109.
Witnessing the breathing that is taking place without any
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For a comprehensive account of the various religious disciplines,
see Swamini Pramananda Saraswati and Sri Dhira Caitanya, Pürëa
Vidyä, Part 7 titled “Isvara and Religious Discipline” pp. 68 –143.
108

See “Eight-limbed Yoga” in Swamini Pramananda Saraswati and
Sri Dhira Caitanya, “Pürëa Vidyä”, Part 7 titled “Isvara and Religious
Discipline”, p. 140-143. The eight limbs are (1) yama (restraint), which
consists of ahiàsä (non-injury), satya (truthfulness), asteya (nonstealing), brahmacarya (celibacy) and aparigraha (absence of greed);
(2) niyama (observances), which consists of sauca (purity), santoña
(contentment), tapas (austerity), svädhyäya (study) and Éçvara
praëidhäna (devotion to Éçvara); (3) äsana (body posture); (4)
präëäyäma (breath control); (5) pratyähära (restraint of sense organs);
(6) dhäraëa (fixing of mind on objects); (7) dhyäna (flow of thought on
a particular subject without interruption); and (8) samädhi
(absorption).

109

This is called präëa-vékñaëam.
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physical effort to regulate it and without any mental
emotion or intellectual judgement makes us objective and
free from tension. These are done before püjä, japa and
upäsanä.

X
Dealing with our deep-seated problems
Now, we have a hold on the mind. But our mind retains
the painful past impressions and emotions that we are
unaware of at present. Hidden in the mind are the sense
of helplessness and abandonment that it had not been able
to handle especially in childhood. Deep hurt and guilt,
which have been turned away from personal awareness,
also lie inside.110 These are called kañäya and they
manifest most unexpectedly in our mind like the bubbles
that suddenly come up in placid waters with a “plop”
sound and unsettle it.
We cannot handle the deeply painful past that surfaces
suddenly only now. We cannot also change what has
already happened. If someone holds us, we can seek help
from others to free ourselves. Here, the holder, the held
110

The hurt is because of others doing things that should not have
been done and not doing things that should have been done. The guilt
is because of similar action and inaction by ourselves.
Kimahaà sädhu näkaravam | Kimahaà päpamakaravamiti |
Why did I not do good (actions)? Why did I do evil (actions)?
(Taittiréya Upaniñad, Brahmavallé, 9.)
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and the holding are all the same. We can have only the
understanding that certain problems are there. We can
quietly recall the situations, the people and the events that
disturbed us and accept them as they are like the way we
accept the stars, the mountains and the birds. We
neutralize our problem through accommodation.
We can also hope to find the solution through welldirected prayers.111 The basis of our entire prayer is
acknowledgement of our helplessness. We seek grace not
to change the mind but to accept it. When we plead and
implore, our will willingly submits. The willing
submission constitutes acceptance of what disturbs us and
what is accepted ceases to be a problem. Then, our
emotions start going hand in hand with our intellect.
We are likely to have a number of disturbances and many
kinds of deficiencies. These disciplines are helpful
provided we are clear about their purpose. They are the
means and not the end. These practices are for freeing the
mind from its subjective attitude of attachment and
aversion, or for preventing it from being distracted, or for
relieving it of hurt, guilt and other hidden painful
emotions, or for harmonizing the body-mind-sensecomplex. Çästra refers to them as for citta-çuddhi (mental
purity) or antaùkaraëa-çuddhi (purity of the internal
organ). Any discipline is yoga if it is meant for this

111

See Swami Dayananda, Morning Meditation Prayers.
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purpose and we may follow it for making our mind fit to
receive the knowledge.

XI
The two committed life styles for the seeker
Bhagavadgétä specifies two committed life styles that the
seeker of self-knowledge may follow. They are the life of
activity with proper attitude to action and its results,
which is karma-yoga and the life of renunciation, which is
sannyäsa. As regards karma-yoga, the discipline and
devotion inherent in it result in inner growth. This is
called saàskära or refinement. We gain citta-çuddhi even
while being engaged in actions and make the mind fit to
receive knowledge112.
The ultimate life style is that of the sannyäsé. Çästra
envisages it as the fourth and final stage in our life113 in
which we are allowed to renounce all forms of karma and
upäsanä prescribed in the karma-käëòa for committing
ourselves totally to the pursuit of knowledge in jïänakäëòa. The four stages prescribed are, being the celibate
112

Käyena manasä buddhyä kevalindriyairapi|

Yoginaù karma kurvanti saìgaà tyaktvätmasçudhhaye ||
Through body, mind, intellect and mere senses, yogins perform work
without attachment, for the purification of the mind. (Bhagavadgétä,
5.11.)
113

See
chapter
3,
Varëäsrama-vyavasthä,
Paramarthananda’s Introduction to Vedänta.
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(brahmacäré) for learning the çästra while staying with the
guru and serving him, then being the house-holder
(gåhastha) with wife and children for pursuing dharma,
artha and käma, then being the dweller in the edge of the
forest (vänaprastha) in preparation for sannyäsa and
doing only the obligatory karma and finally, being the
renunciate (sannyäsé) by giving up all karmas for the
dedicated pursuit of self-knowledge for gaining mokña.
Renunciation of action is a natural consequence of karmayoga. When the likes and dislikes are largely neutralized,
we are ready to renounce action and take to sannyäsa. It is
the outcome of self-growth and is an indication of a
mature mind that is not demanding. We become free to
wholeheartedly pursue self-knowledge to the exclusion of
all other involvements. We have no roles to play like the
husband/wife or the father/mother. We have no
possessions, obligations, relationships and transactions.
Our needs are confined to mere subsistence.114 We do not
have any expectations and are not in competition with
anyone. Our mental composure does not get upset. So,

114

“Desiring this world (the self) alone, monks renounce their home.
.. The ancient sages, it is said, did not desire children (thinking),
‘What shall we achieve through children, we who have attained this
self.” .. They, it is said, renounced their desire for sons, for wealth and
for the higher worlds, and lived a mendicant’s life.” (Translation of
extract from Båhadäraëyaka Upaniñad, 4.4.22.)
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sannyäsa becomes the natural choice115. We would also
notice that the essential qualifications prescribed by the
çästra for the seeker make him as good as a sannyäsé. As
we had seen earlier, uparati (withdrawal), which is
prescribed for the seeker, means not only the spirit of
renunciation but also renunciation as a way of life, which
is sannyäsa.
This does not, however, mean that as a householder
(gåhasta), we cannot gain self-knowledge even when we
learn systematically under a competent guru. We can,
provided we have acquired the prescribed qualifications
and discharge our responsibilities as a karma-yogé. We
have the examples of Janaka and Açvapati who were
steadfast jïänés even while being a king. Only, the
gåhastha’s stage of life is neither meant for it nor is suited
for it.

115

Renunciation for gaining self-knowledge is called vividiñäsannyäsa. Veditum icchä (desire for knowledge) is vividiñä.
Renunciation that arises out of self-knowledge is called vidvatsannyäsa. Renunciation for the purpose of contemplation on selfknowledge (called as nididhyäsanam) is also referred to as vidvatsannyäsa. Nididhyäsanam is dealt with in chapter 18.
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CHAPTER SEVEN
VEDÄNTA HAS TO BE LEARNT FROM A
QUALIFIED GURU
I
We have to approach a guru for learning Vedänta
We have now acquired the prescribed qualifications to a
reasonable extent and are ready to learn Vedänta. At this
stage, çruti prescribes116 that
we have to learn it from a guru;
the guru must have been taught by a guru117 in
accordance with the tradition;118 and that
• the guru must be established in the self-knowledge
gained by him119.
The reasons for these stipulations need to be explained.
•
•

Veda communicates knowledge through words. But the
words in the language can exactly communicate only the
knowledge relating to objects obtained through
116

Muëaka Upaniñad , 1.2.12. It is reproduced at the end of the

chapter.
117

He is called çrotriyaù.

118

He is called sampradäya-vid.

119

He is called brahma-niñöhaù.
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perception and the other means of knowledge based on it.
Word is able to easily communicate such knowledge
when everyone knows the object. In the case of other
objects, word indicates through the species to which they
belong or by their qualities or through their relationship
they have with a known object or by their activities120. For
example, the unusual Chihuahua can be indicated as a
dog, the unfamiliar durian fruit through its prickly skin
and stinking smell, the unknown person as the brother of
a known person, the unseen air by its movement, which
makes the leaves flutter.
Unfortunately, the word cannot use any of these means
for communicating about the self, since the self, which is
the whole,
•
•
•
•
•

120

cannot be perceived, as it is not an object;
does not belong to any species as it is without a
second;
is without any quality, since the limitless cannot
have any limitation through quality;
is without any activity, since it is partless and since
there is no second thing to act upon; and
has no relationship, as nothing else is available to
establish relationship.

Well known through perception (pratyakña prasiddhiù) is called

rühiù, species is called jäti, attribute is called guëa, activity is called
kriyä and relationship is called sambandha. These are known as çabda
pravåtti nimittäni or conditions for the functioning of the word.

104

Thus, none of the conditions under which the word can
function is fulfilled. No word can, therefore, exactly reveal
the self. In this context, Taittiréya Upaniñad121 says:
“Words along with the mind return without reaching
that.” It is Vedänta, which names the true self as ätmä
when viewed from the individual standpoint and as
Brahman from the universal standpoint.
To illustrate the problem in communication: when we say,
“rose”, the object “rose” appears in our mind. However,
when we hear the word “Brahman” or “ätmä”, nothing
comes to our mind. Only the word is registered. The word
does not result in any understanding since it does not
refer to something of the world that is known to us. It is a
non-worldly or alaukika word. It cannot be objectified
(that is, known as an object) and the mind does not grasp
anything in particular. If we try to explain it through
another alaukika word, it does not also help. For example
the statement “Brahman is the very same as ätmä”, does
not make us understand Brahman since neither ätmä nor
Brahman is known whereas the statement, “Rose is a
fragrant, red flower” is successful in conveying
information as all the words used pertain to the known
world (laukika). However, certain things that cannot be
expressed fully in words like taste or emotions can be
appreciated directly by the senses and the mind without

121

Yato väco nivartante|Apräpya manasä saha|Taittiréya Upaniñad,
Brahmavallé, 9.
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being expressed in words. So, the question arises as to
whether ätmä or Brahman can be reached by the mind
even though it is beyond the reach of the words. “No”
says the Upaniñad. “The eye does not go there122, nor
speech, nor mind.”123 But our predicament is that the
Upaniñads consist only of words and the knowledge has
to take place only in our mind!
The problem is got over by using the words not for
conveying their direct meaning but their intended
meaning124. That is, the words are the indirect expressions
of the intended meaning. But we do not know the
intended meaning of the words used, as we do not know
the method of arriving at it. So, it is not possible for us to
gain the knowledge by reading the text ourselves. For
example, for revealing that we are the whole, it says,
“Tattvamasi”, whose literal meaning is, “You are that”.
Unless what “you” and “that” stand for are explained, we
cannot know what the statement means.
There are other reasons as well. Sometimes, even the
direct meaning of words requires to be explained, as it
changes according to the way in which it is derived. For
example, the word jïäna can mean the subject of
122
123

‘Not go there’ means ‘not reveal it’.
Na tatra cakñurgacchati na väggacchati no manaù... Kena

Upaniñad, 1.3.
124

Literal meaning of the word is called väcyärtha while the indirectly
expressed intended meaning is called lakñyärtha.
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knowledge or the object of knowledge or the instrument
of knowledge or the process of knowledge125. The purport
of negative statements requires to be explained as
negation can be used in six different senses. There are
sentences of praise and condemnation that are not to be
taken literally but have to be understood in terms of the
context126. Communication is also done through
paradoxes. For example, to indicate that the concept of
size does not apply to ätmä-Brahman and as such does not
lend itself to comparative analysis, it is said that it is
“bigger than the biggest and smaller than the smallest”127.
There are incomplete sentences that have to be completed
through close adherence to other parts of the text. There
are sentences with the words in inappropriate case
endings and they have to be interpreted properly to make
them meaningful. Upaniñads also contain a number of
unclear statements about Brahman128 and statements that
do not convey the main purport129. In all these situations,

125

These are respectively called kartåu, karma, karaëa and bhäva
vyutpattiù.

126

Arthaväda.

127

Aëoraëéyänmahato mahéyänä’tmäsya jantornihito guhäyäm|
Kaöha Upaniñad, 1.2.20.
128

Clear statement revealing Brahman is called spañöa-brahma-liëgaväkya and unclear statement revealing Brahman is called aspañtabrahma-liëga-väkya.
129

Statement conveying the main purport is called tätparya-yuktaväkya and statement not conveying the main purport is called
tätparya-rahita-väkya.
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the mémäàsä çästra provides the key to the correct
understanding of the text. All these facts rule out the selfstudy of Vedänta. We have to necessarily approach a
competent guru for learning it.
Chändogya Upaniñad (6.14.1 and 6.14.2) drives home this
point by comparing the seeker to a person blindfolded
and abandoned in a forest and the guru to the person who
releases his eyes from the bandage and guides him to
reach his destination and then affirming that a person
having a teacher acquires knowledge130. In the same
Upaniñad, we also find the example of Närada who is
very learned in numerous branches of knowledge
approaching Sanatkumära for knowledge of the self with
the request: “Oh! Venerable Sir, please teach me.” (7.1.1 to
7.1.3)

II
The guru must know the traditional teaching and
its methods
The Upaniñads and the teachers in the tradition use a
number of methods to communicate the vision of
Vedänta131. No teaching is required to prove the existence
of ätmä, as it is self-evident. We know that we exist. The
teaching has to handle only our deeply ingrained incorrect
130
131

.. äcäryavänpuruño veda..Chändogya Upaniñad, 6.14.2.
The methods are called as prakriyäs.
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understanding of it. When we say, “I am the conscious
body-mind-sense-complex”, we have lumped together
what is ätmä with what is not ätmä. The latter is called
anätmä. The job of the Upaniñads and the teaching
methods is to convince us as to what is anätmä so that we
can have correct understanding of ätmä by mentally
separating anätmä from our existing notion and also make
us know the relationship between the two.
The basic technique adopted is to start from the
incorrectly known mixture of ätmä and anätmä and
negate systematically all anätmäs so that ätmä is known
correctly. The anätmä component is called as adhyäropa,
or super-imposition. When the anätmä is negated through
knowledge, it is called apaväda or negation. The whole
process is correction of error through knowledge. The
steps of removal of error are gradual. So, we have to be
properly led by the guru so that we may reach the final
destination. This is the basic technique of adhyäropaapaväda.
This situation of revealing through negation in gradual
steps is similar to the seeing of the star called Arundhaté.
This star is close to the star Vasiñöha and is too small to be
easily perceived. Even Vasiñöha is difficult to see. During
the marriage ceremony, the bride has to see Arundhaté to
emulate her since Arundhaté and her husband Vasiñöha
are the ideal couple who have been immortalized as stars.
For this purpose, the moon, which is easily seen, is taken
109

as the starting point for her and her vision is shifted from
the moon to the group of seven stars. From here, her
vision is shifted to Vasiñöha. Once Vasiñöha is reached,
then Arundhaté can be seen as the barely visible star
closest to it132.
The teaching methods play the crucial role in the
unfolding of the knowledge. The methods, which would
be discussed in detail later, are:
•

•

•

Drg-dåçya-viveka (discrimination between the seer
and the seen) which distinguishes anätmä from
ätmä through the logic that what is seen as an
object cannot be the seer, which is the subject;133
Avasthä-traya-prakriyä which uses the experience
of waking, dream and deep sleep states to arrive at
what is invariable in all the three states through the
logic of invariable co-existence and invariable coabsence called as anvaya-vyatirekha;134
Kärya-käraëa-prakriyä, which establishes that since
Brahman, which is ätmä, is the cause of
manifestation, the effect, which is the manifestation
is anätmä;135 and

132

This is called arundhaté-darçana-nyäya.

133

This is dealt with in Chapter 8.

134

This is dealt with in Chapter 9.

135

This is dealt with in Chapter 13.
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•

Païca-koça-prakriyä, which reveals the five
functional parts of the body-mind-sense-complex
(païca-koças) as anätmä 136.

Upaniñads also reveal the extra-ordinary through the
ordinary by employing our ability to know through
attributes. So, it uses the apparent and incidental
attributes of Brahman-ätmä to know it. Even as the sky is
known through the apparent attribute of blueness, the self
is revealed through it being apparently the witness of
everything. The sentience of the insentient body and mind
is used to know consciousness in its true nature. Existence
of the world is used to know existence, which is
Brahman137. But to explain the attributeless through
attributes require skillful handling of the methods
adopted for the purpose by the Upaniñads. For example,
we should not end up by making the mistake that
Brahman is of two kinds, one with attributes and the other
without attributes.
Only when the guru has been taught by his guru
according to the tradition (sampradäya), he would know
the teaching methods and would be able to handle them
properly to communicate the knowledge. He would be
careful as not to use words in a manner that would lead to
136

This is called pañca-koça-prakriyä and is dealt with in Chapter 14.

137

This is called çäkhä-chandra-nyäya. The third digit of the moon,
which is barely visible, is revealed through its seeming contiguity
with the easily seen branch of the tree.
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forming of wrong conclusions. He would also ensure that
his teaching does not create concepts. Concepts are an
obstacle to removal of self-ignorance since we are not
trying to know an unknown entity through
conceptualization but to recognise an existing fact. He
would mention specifically whatever misconceptions are
possible and negate them. He would answer fully the
questions asked and clear the doubts. He would try to
resolve all doubts as the intellect will never accept
anything fully even if there is the least trace of doubt
about it.
Çaìkaräcärya places great stress on the sampradäya by
specifically warning against learning from scholars who,
though well read in the çästra, imagine what is not stated
in it and misinterpret it. He also says that while they
themselves have gone astray, they delude others also. So,
he declares that even when a person is well versed in all
çästras, he deserves to be rejected as an ignoramus, if he is
ignorant of the sampradäya138.
We have also to learn from a live guru since the teaching
has to be personal, as our strength and weakness in
learning are different. Knowing us enables the teacher to
138

......

svayaà

mühaù

anyäàçca

vyämohayati

çästrärthasampradäyarahitatvät, çrutihänià açrutakalpanäà ca
kurvan | Tasmät, asampradäyavit sarvaçästravidapi mürkhavadeva
upekñaëéyaù | Extract from Çaìkaräcärya’s commentary on
Bhagavadgétä, 13.2.
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appropriately handle the subject to communicate the
teaching to us. He has also to be readily available to clear
our doubts.

III
The guru should be established in self-knowledge
Upaniñad is particular that the guru should have
recognized that he is Brahman-ätmä and continue to
remain as such. Actually, when the guru is not able to
abide in the knowledge, he is considered as an ordinary
guru139. He is, however, not considered unfit for teaching,
as he can teach the çästra on the same lines as he has
learnt it from his guru. He is aware as to how his guru
handled the difficulties that the disciples had in
understanding the text. But, he is not what he is
unfolding. His words will not have the ring of infallible
truth about them and his exposition may not be insightful.
He can teach it only as the knowledge contained in the
scriptures, as it has not yet been validated by the
recognition of himself as Brahman-ätmä.
The superior guru is obviously the person who has learnt
from a guru belonging to the sampradäya and having
gained the knowledge is a steadfast jïäné140. As he has
learnt the çästra systematically and as he is himself the

139

He is called a kevala çrotriya.

140

He is called a çrotriya brahmaniñöha.
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meaning of the words, he is extremely dexterous in
handling the pramäëa. He knows how to approach the
subject from the angle in which we are trying to look at it
and correct our wrong understanding. As he knows
adequacy himself, by using ordinary, known words, he
can successfully create the context in which the words can
show our limitlessness. When he is teaching, both the
person and the words disappear and only the meaning
remains. There is real upadeça.141 The whole vision of the
çästra is there for us to understand with the result that
those of us who are fully qualified are enabled to
recognize the self at the time of teaching itself. He is the
best that we can have.
Çästra considers the jïäné who has not learnt the çästra
according to the sampradäya from a guru as an inferior
guru. This is because he does not know the methodology
of teaching and will not be able to communicate the
knowledge systematically142. We may approach him for
receiving his blessings and for getting inspired by him but
not for being taught.
As for our choosing the guru, since we are not jïänés, we
cannot identify a jïäné. And no jïäné will declare that he is
one. So, what we can do is to choose a guru belonging to
141

Ananyaprokte’gatiratra nästi.. When taught by the one who is non-

different from the self, there is no misunderstanding about this (self).
Kaöha Upaniñad, 2.1.8.
142

He is called a kevala brahmaniñöha.
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the sampradäya who is devoted to the teaching of
Vedänta.
We may now conclude with mantra 1.2.12 of Muëòaka
Upaniñad, which puts in a nutshell the entire exposition
made so far:143
A seeker of Brahman-ätmä should resort to dispassion
(renunciation) after examining the worlds acquired
through karma, with the help of the understanding that
what is not a product (the whole or mokña) cannot be
attained through karma. Therefore, to attain knowledge
of that (Brahman-ätmä), he must necessarily approach,
with samit in hand (that is, with çraddha) a teacher
who has learnt the scriptures in accordance with the
sampradäya from a guru, and is established in
Brahman-ätmä.
The stage is now set for the revelation. As Kaöha Upaniñad
says:
Arise (be discriminative). Awake (seek self-knowledge).
Having approached the great ones, may you know (the
self)144.

Parékñya lokän karmacidän brähmaëo nirvedamäyännästyakåtah
kåtena |
Tadvijñänärthaà sa gurumeväbhigacchet samitpäëiù çrotriyaà
brahmaniñöham ||
144
Uttiñöhata jägrata präpya varännibodhata |Kaöha Upaniñad, 1.3.14.
143
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Thus begins in the next chapter the teaching by the guru
to the student who is equipped to receive the knowledge.
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CHAPTER EIGHT
ENQUIRY INTO THE SELF AS THE
SUBJECT
I
The subject-object division
It is possible to divide everything into two distinct
categories for the purpose of analysis. When we look at
the entire picture, we find that what is unique is
ourselves. We are aware of ourselves. We also see, hear,
smell, taste, touch, and become aware of other things.
Everything that we come to know through them is
different from us in that we are the one who are seeing,
hearing, smelling, tasting and touching everything else.
We constitute the subject and everything else is the object
of our knowledge. The latter includes all that is known
whether animate or inanimate. Everything that we have
known earlier is also the object of our knowledge.
Everything that we do not know now but will come to
know later will also be the object of our knowledge. If we
go to any of the other worlds, which çästra speaks of, they
will also be objects of our knowledge145. Éçvara will also be

This Chapter is essentially based on the book, Talks on Who am I by
Swami Dayananda and talks No 37 and 38 by Swami Dayananda for
the TV recorded in the gurukula at Anaikatti in 2003.
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an object. Therefore, everything without exception, which
is other than the subject, is the object. So, the analysis of
both the subject and the object will cover the entire
picture. Upaniñads take any one of them as the starting
point and analyze. We shall start with the subject.

II
We consider the body to be the subject
In all languages, there are pronouns – “he”, ”she” and
“it”. From Éçvara to all persons and animals, the pronouns
“he” and “she” are used. For all the others “it” is used.
But the pronoun “I” is used nowhere else except for
oneself, the subject. I am the only one who is the subject
and for everyone, there is at all times only oneself who is
available for analysis as the self.
Beginning our enquiry, let us demarcate the subject from
the object. All of us are definite that the physical body
defines the limit of the subject since we exist in the
physical body. If some one touches our physical body, we
feel that we are touched. We do not have the I-sense with
reference to anything outside the physical body. Every
thing up to the skin is I and everything beyond the skin is
145

Bhuù is earth; Bhuvaù, Svaù, Mahaù, Janaù, Tapaù, and Satya are

the higher lokas and Atala, Vitala, Sutala, Rasätala, Talätala, Mahätala
and Pätäla are the lower lokas.
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“not-I”. Obviously, the skin of the body is the line of
separation between the subject and the object.
It is thus that the physical body determines the lot of I.
The condition of the body is the condition of I. The body is
tall, fair and fat; I am tall, fair and fat. When the body is
born, I am born. The age of the body is the age of I. When
the body perishes, I perish. Where the body is, there I am.
Body sits here, I sit here. When the body is walking, I am
walking. The body is sleeping; I am sleeping. Whatever
the body does, that I do.

III
We mix up the known with the knower
All these are based on the reasoning that “I am the
physical body”. Taking the body as I is quite different
from having a relationship with it. There are houses and
houses and we can have relationship with a particular
house and say: “This is my house.” Similarly, there are
bodies and bodies and we can say: “This body is mine”.
But to say that the body is I is altogether different and this
assumption does not stand scrutiny. When we say, “I am
tall”, it is because we know that the body is tall. Knowing
the body as tall is the same as knowing that the tree is tall.
They are not any different from each other, as we are the
knower of the tree as much as we are the knower of the
body. But when we know that the tree is tall, we do not
say that we are tall. Even so, when we know that the body
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is tall, we say that we are tall even though the body is as
much an object of knowledge as the tree.
This is because of the mixing up of the known object with
the knower subject146. This is caused by ignorance or
avidyä.147 It is through the mental separation of the known
from the knower148 that this conclusion can be set right.
The separation is done through the basic principle that for
something to be perceived, it has to be different from the
knower and that whatever is known through perception is
a known-object and cannot be the knower-subject. And
when the knower and the known are different from each
other, it follows that the attributes of the known object
cannot be ascribed to the knower subject. We may now
apply this reasoning to identify the subject.

IV
Mental separation of the known from the knower
Let us start with the body, which we consider to be the
subject. We perceive the body and are aware of the
changes that it undergoes. It is a distinctly known entity
and I, the knower, cannot be the body, which is the
146

This is known as dåg-dåçya-aviveka.

147

This is also called as mäyä. This is dealt with in detail later.

148

This teaching method (prakriyä) is called dåg-dåçya-viveka and is
explained in the text of the same name, which is ascribed to
Çaìkaräcärya.
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known. Tallness is the attribute of the known object, the
body. Since the knower subject is different from the
known object, not only the tallness but also all the other
attributes of the known body are not the attributes of the
knower subject. The conclusions are therefore that I, the
knower subject, am neither the body nor do I possess its
attributes.
Then, am I the sense organs, since I say, “I see”, “I hear”,
“I smell”? This conclusion is again not correct. I very well
know the condition of my sense organs. I know that my
eyes are sharp and that my nose, skin and tongue are
sensitive. I am also aware of their functioning. They are all
objects of my knowledge. So, I cannot be the sense organs
that I know.
Am I then the mind, since I say, “I am at peace” when the
mind is at peace and say that “I am agitated” when the
mind is agitated. Applying the same test, calmness and
restlessness also belong to the known category, since it is
only through knowing the mind that I am able to say that
I feel that I am peaceful or disturbed. In fact, I am aware
of the arrival and departure of various thoughts. Since I
cannot take the known objects to be the knower subject, I
cannot also be the mind.
Am I then the intellect, which analyses and decides?
Again, I am aware of the process of reasoning done by the
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intellect and so I cannot be the known object, which is the
intellect.
Am I then the memory that constitutes my
autobiography? Again, I am aware of the coming and
going of thoughts relating to the past and I cannot be the
memory that becomes known to me.
Is it that I am the I-sense because of which I say, “I work”,
“I experience” or “I know”. But, this I-sense also belongs
to the category of the known, as I know that I have the Isense except in moments of joy, the state of deep sleep and
in the state of absorption during meditation. So, I cannot
also be the I-sense, which I know.
Now, there is nothing left to negate. Am I then the void or
nothingness? This is ridiculous, since, if there is anything
that cannot be negated, it is that I am aware and that I
exist. The very fact that I am making the enquiry shows
that I exist.

V
I am the awareness or consciousness
Who am I then? We have so far negated what we are not.
In the negative conclusions “I am aware that I am not the
body”, “I am aware that I am not the sense organs”, “I am
aware that I am not the mind”, “I am aware that I am not
the intellect”, “I am aware that I am not the memory”, “I
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am aware that I am not the I-sense” and “I am aware that I
am not nothingness”, there is a common, unnegated
positive component, which is that “I am aware”. The one
who is aware is called the awarer. Thus the process of
separation of the known from the knower has brought us
to the awarer as the subject.
“Awarer” reveals a person with reference to the function
of being aware of objects. We have now to know as to
what is intrinsic in the awarer. This is done by removing
the object and inquiring into the awarer. If the object is
removed, the awarer loses his status as the awarer and
what remains of him without the function of being the
awarer is awareness.
Çruti provides the next crucial step, which is unknown to
us. It reveals that the awareness in the body-mind-sensecomplex that makes it sentient does not belong to it and
that it is borrowed. It reveals that the self is not the
borrowed awareness but is the awareness, which is the
source of awareness in the mind, the senses and the body.
We shall refer to the source awareness merely as
awareness.
This awareness and the awarer are crucially different. For
functioning as the awarer with borrowed awareness, the
awarer is connected both with awareness for borrowing it
and with the object of which it is aware. Awarer is thus an
entity with borrowed awareness, which belongs to the
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relative realm of the subject-object. It is not an
independent entity, since it is dependent on awareness.
But, awareness is not dependent on anything, as it exists
by itself. It is also of the non-relative realm. It is so
because, while the relative awarer is connected to the nonrelative awareness, non-relative awareness is not related
to the relative awarer. The relationship between them is
not reciprocal. That is, while awarer exists entirely due to
awareness with which it is connected, non-relative
awareness is not the relative awarer. This is like the
relationship between the light and the objects that it
illumines. While the objects are linked to the light, the
light is entirely unrelated to and unaffected by what it
illumines. Light remains the same regardless of whether it
lights up the holy water of the river Ganges or the dirty
water of the drain. And light is independent of the objects
and exists even when there are no objects.
The word that is usually used for this non-relative
awareness is “consciousness”. The other words used for
consciousness, which is non-relative are: original
consciousness,
pure
consciousness,
principle
of
consciousness and the absolute. We will refer to it merely
as either consciousness or awareness. The net result of this
enquiry made with the help of logic and the çruti is that
consciousness is the self.
Knowing the self as consciousness leads to further
discoveries about it. When we hear anything, awareness
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or consciousness is; otherwise, we cannot hear. When
nothing is uttered, we know that nothing is uttered.
Knowing this is possible only if consciousness is there, as
otherwise we would not know that nothing is uttered. The
same position holds good when we see or do not see,
when we taste or do not taste, when we smell or do not
smell, when we touch or do not touch. Similarly, when a
thought comes, consciousness is, as otherwise we cannot
know the thought. When thought goes, consciousness is,
as without it we would not know the absence of thought.
Thus, consciousness always exists regardless of the
presence or absence of any object. It always exists as
awareness.
We also find that there is no distance between
consciousness and any object. When we are looking at our
hand that is nearby, we find that there is zero distance
between the hand in consciousness and consciousness. If
we see the most distant star, we find that there is no
distance between it and consciousness. We are aware of
space; so, space is also within consciousness. As such, the
concept of space and the limitation of space cannot arise
for consciousness. Since everything is in consciousness,
consciousness can have no form, dimension or
boundaries. The statement that consciousness is allpervasive inadequately expresses this fact.
The question now arises as to why we are not aware of all
the objects when everything is in consciousness. It is
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because we perceive only those objects that are within the
reach of our sense organs through our mind. Everything,
even though it is unperceived by us, is not outside
consciousness. It is like some persons being inside with
reference to the space within the house but everyone
without any exception being inside with reference to the
entire space. Similar is the position with the objects
cognized by the mind and the objects in consciousness.
Some are in our minds and are known; everything else is
out of our minds and remains unknown; but everything
known and unknown to us are always in consciousness.
As regards the presence of consciousness in terms of time,
we may apply the same logic. Since we are aware of time,
it is also within consciousness. Hence, the concept of time
and the question of limitation of time cannot arise for
consciousness.
Thus, we arrive at the conclusion that we are
consciousness to which no limitation can apply. So, when
we say, “I am”, it means “Consciousness is”. This
consciousness, which is the self, is called as ätmä149.

149

Äpnoti iti ätmä| That which includes all.
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VI
Consciousness is existence
The self is not only consciousness but is also existence. For
anything to exist, it has to be known to exist by some
person or the other at some time or the other. Thus,
everything is existent because it is evident. Otherwise, it
cannot be stated to exist. So, existence presupposes
knowability. Knowability presupposes awareness or
consciousness since it is through consciousness that
everything, whether it be an object in the external world,
or our body or our internal mental state is known. Thus,
while existence is knowability, knowability is
consciousness. When we say, “Swamiji exists”, it also
means that Swamiji-consciousness is. So, “is” in “Swamiji
is”, denotes not only the existence with reference to
Swamiji but also the consciousness with reference to
Swamiji. Existence is called sat. Consciousness is called cit.
What is cit has to be sat and what is sat has to be cit. So,
sat will bring in cit and cit will bring in sat. Consciousness
is existence and existence is consciousness.
To explain it in concrete terms, the existence of an object is
known in the form of thought. The thought-form is called
vtti. When the object-thought is illumined by
consciousness in the mind, knowledge of the objectexistence takes place. Existence (sat) is always existenceconsciousness (sat-cit) since self-existent consciousness
can alone be sat. Consciousness (cit) is always
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consciousness-existence (cit-sat), since consciousness is
self-established. Even if there is no thought, the
consciousness-existence is still there, as it is not dependent
on the thought for its existence. Similarly, consciousnessexistence without the body, consciousness-existence
without the world, continues to be consciousnessexistence.
Consciousness or the self is self-illuminating or
svaprakäça. It is self-luminous in the sense that, while it
reveals everything else, it itself is not revealed by
anything150. It is self-evident. As evidence and existence go
together, what is self-evident is self-existing. What is selfexistent is called svataùsiddha or self-established. Thus,
svaprakäça is svataùsiddha.

VII
The position of the body-mind-sense-complex
with reference to consciousness
We may now look into the position of the body-mindsense-complex with reference to consciousness, which is
the self.151 The following example will help to clarify their
150

It is wrong to say that the self illumines itself since it cannot be
simultaneously the illuminator and the illumined. Illumination is its
nature (svarüpa) and is not action on its part.
151

This section is based on Chapter 11 of the book Introduction to
Vedanta by Swami Paramarthananda.
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relationship. Supposing some one points out his hand to
us and then asks, “what is there?” our answer would be
immediate: “the hand”. If we were asked: “What else is
there in the hand?” we would look again and say: “Some
lines are there in the hand and some wrinkles are there in
the skin”. What we would miss to notice even if we were
to look again is the light on the hand because of which we
are able to see the hand. The presence of light is usually
taken for granted by us since it is there with every object
that we perceive and we do not feel any need to take note
of it. Similarly, we do not recognise the consciousness
aspect of the body-mind-sense-complex.
Now, if we look into the relationship between the hand
and the light, we find that
•
•
•

•

Light is not a part, property or product of the hand
since the hand is not always lighted;
Light is an independent entity which pervades the
hand and makes it visible;
Light does not get limited by the hand, while
lighting the hand; it is as pervasive as before since
wherever the hand is moved, it can be seen;
Light does not cease to be present when the hand is
not there; light is there, regardless of the presence
or absence of the hand; while the hand is
dependent on the light for it to be seen, the
presence of the light is not dependent on the
presence of the hand;
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•

Light, which is always everywhere, is not visible to
us wherever there is no object that can reflect it.

According to the çåuti152, the relation between
consciousness, which is the self, and the body-mindsense-complex is similar to the connection between the
light and the object that it illumines. So, it is possible to
make similar conclusions about consciousness, and say
that
• Consciousness, which is the self, is not a part,
property or product of the body-mind-sensecomplex;
• Consciousness, which is the self, is an independent
entity and its manifestation in body-mind-sensecomplex makes it sentient;
• Consciousness, which is the self, is not limited to
the body-mind-sense-complex; it is present both in
it and outside it;
• Consciousness, which is the self, is not affected by
the destruction of the body; in the absence of the
body, it continues to be present in the unmanifest
condition;
• Consciousness, which is the self, is present always
and everywhere even though it is not recognizable
when the manifesting medium is not available.

152

Süryo yathä sarvalokasya cakñuù (Kaöha Upaniñad, 2.2.11.)
Just as the sun, which is the eye of the entire world.
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We will be discussing further aspects of this subject in the
following chapters.
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CHAPTER NINE
ANALYSIS OF THE SUBJECT IN ITS
THREE STATES OF EXPERIENCE
I
The three components of the body
Having considered the subject with the support of
reasoning and the çruti and arriving at the self, we may
now analyze it through our experience, reasoning and the
çruti.153 When we consider ourselves, due to ignorance
(avidyä), as individuals confined to the body-mind-sensecomplex154 or as the jéva, we undergo three different states
of experience. They are the waking state in the waking
world, the dream state in the dream world and the
dreamless sleep state called as the deep sleep state in the
deep sleep world155. Çästra calls the body-mind-sensecomplex as the abode of experience during these states156
153

Analysis is generally done through çruti (veda), yukti (reasoning)
and anubhava (perception of the object and recognition of the
subject).

154

This is called dehätma-buddhi. The body-mind-sense-complex is
called kärya-karaëa-saìghätä.
155

The teaching method (prakriyä), which uses these three states, is

called avasthä-traya-prakriyä.
156

It is called bhogäyatanam.
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and reveals that it consists of three parts, namely, the
gross body, the subtle body and the causal body.157
The gross body is made up of the elements of space
(äkäça), air (väyu), fire (agni), water (äpa) and earth
(påthivé)158 in their gross condition. The gross body can be
perceived and consists of the head, the trunk, the hands
and the legs. It is subject to six changes: exists (in the
potential state), is born, grows, transforms, decays and
dies.159 It has a life as long as the fruits of the person’s
actions in his previous lives160 that are allotted for
undergoing during the present life161 take to be
experienced.
The subtle body is made of the same five elements in their
subtle state162. They are not visible. The subtle body
consists of •

the sense organs163 through which we gain
knowledge, namely the eyes, the ears, the skin, the

157

The gross, subtle and causal bodies are called sthüla çaréra, çükñma
çaréra and käraëa çaréra.
158

These are called pañca-bhütas.

159

The six change of states are called as ñabhäva-vikäräù, are asti,

jäyate, vardhate, vipariëamate, apakñéyate and vinaçyati.
160

This is called sañcita-karma.

161

This is called prärabdha-karma.

162

It is also called as linga-çaréra, since it is through it that the self is
known.
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tongue and the nose; the sense organs refer to their
functioning, which is invisible and subtle, and not
to their physical counterparts (golakams) which are
visible and gross;
•

the organs through which we act which are the
mouth, the hands, the legs, the organs of excretion
and reproduction; again, these refer to their
functioning which is invisible and subtle and not to
their physical counterparts which are visible and
gross;

•

the five vital principles, präëa, apäna, vyäna,
udäna and samäna164 behind all the physiological
functions and the operations of all the organs; and

•

the antaù-karaëa (internal organ), which is the
aggregate of the mental processes of (i) the mind
(manas) consisting of thoughts, which are
indecisive, and feelings; (ii) the intellect (buddhi)
consisting of discerning thoughts; and (iii) the

163

The organ of knowledge is called as jñänendriya and the organ of
action is called karmendriya. The jñänendriyas are eyes (cakñu), ears
(çrotram), skin (tvak), tongue (rasanä) and nose (ghräëa). The
karmendriyas are mouth (väk), hands (päëi), legs (päda), organs of
excretion (päyu) and reproduction (upastha).

164

Präëa is the vital principle of energizing, apäna is the vital

principle of cleansing, vyäna is the circulating vital principle, samäna
is the assimilating vital principle and udäna is the forceful rejecting
vital principle.
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memory (citta) consisting of the stored thoughts
and feelings and (iv) the I-sense (ahaìkära), which
is identification of the individual in all the
processes. It is the I-sense, which creates the
distinction between the experiencer-I and the
experienced-object.
Buddhi, which is the subtlest in the antaù-karaëa,
has the capacity to manifest (or reflect)
consciousness (ätmä), in it. On buddhi manifesting
consciousness, the mind gains consciousness from
it. The sense organs gain consciousness from the
mind while the physical body gains consciousness
from the sense organs. The manifestation of
consciousness in the entire body-mind-sensecomplex makes us conclude that the body-mindsense-complex is ätmä. This is correct. But we also
conclude that ätmä is the body-mind-sensecomplex. This is incorrect and is the cause of all our
problems.
Buddhi is the instrument of knowledge.
Knowledge is in the buddhi in the form of våtti, or
mental modification, which we generally refer to as
thought. When consciousness is reflected in the
våtti, the våtti becomes known. It is important to
understand that the våtti itself is not jïäna.
The internal organs cannot be individualized and
given specific locations. They are four different
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mental processes at work. It is given a particular
name
contextually
depending
upon
the
predominance of the mental process that is
functioning. However, the composite internal
organ is often referred to as the mind.
The subtle body also undergoes change like the gross
body. When it leaves the gross body, the gross body loses
its sentiency and dies. The subtle body resolves into the
causal body and the living being continues to exist in it.
According to its allotted fruits of action, it takes another
subtle and gross body and starts its interaction with the
world in which it comes into being. This being is called
the jéva.
The causal body is formed of the five elements in their
most subtle form. It is the seed-state of manifestation and
it is in the invisible, undifferentiated form.165 It is from the
casual body that the subtle body is formed and sustained.
It is from the subtle body that the gross body is formed
and sustained. The causal body is also the resolution
ground of the subtle body. During deep sleep, the subtle
body withdraws into the causal body to manifest again on
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Anirvärcyänädhyavidyärüpaà çaréradvayasya käraëamätraà
satsvarüpä’jñänaà nirvikalpakarüpaà yadasti tatkäraëaçaréram|
That which is inexplicable, beginningless and in the form of avidyä,
the cause for the other two bodies, ignorant of one’s own real nature,
free from duality or division is known as the causal body.
(Çaìkaräcärya, Tattva-bodha, Central Chinmaya Mission Trust, p. 30.)
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waking up. After death, the subtle body resolves into the
causal body. On the resolution of the entire manifestation
(pralaya) also, the subtle body resolves into the causal
body. Both at the time of the next birth and after pralaya,
the subtle body is formed from the casual body and the
gross body is formed from the subtle body. Then the jéva
begins interacting with the world in which it comes into
being.
The causal body is in the form of avidyä, which conceals
the true nature of the limitless self and projects it as the
manifestation with limitations of form, attributes and
change.166 It is because of avidyä that the self is mistaken
to be the body-mind-sense-complex and everything else is
erroneously considered as real, independent entities
separate from the self167.

II
The three states of experience
Our experience as the jéva with these three bodies is in the
three states of waking, dreaming and deep sleep168. In the
waking state, we function through the physical body, the

166
167

Concealing is called ävaraëa and projection is called vikñepa.
Depending on the context, avidyä is also referred to as mäyä,

avyäkta and prakåti. These are dealt with in detail later.
168

The waking, dream and deep sleep states are called respectively,
jägrat-avasthä, svapna-avasthä and suñupti-avasthä.
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sense organs and the antaù-karaëa making use of our
gross, subtle and causal bodies. In this state, we remain
connected with the world by knowing it through our
sense organs and interacting with it through our organs of
action. We function as the knower (jïätä), the doer (kartä)
and the experiencer (bhoktä). Our experience is stored in
the memory and contributes to the formation of latent
tendencies in the mind called väsanäs. Our physical, oral
and mental actions done by exercising our free-will earn
us the fruits of action (karma-phala), which consists of
puëya (merit) and päpa (demerit).
In the dream state, our identification with the gross body
ceases. We do not know that we have a physical body and
that there is a physical world. Our connection and
transaction with the waking world ceases. Now we are
interacting in the dream world with a dream body with
dream sense organs. All these are subtle and are created
by our mind with the impressions stored in it. These
impressions could also be of our previous lives169. During
the dream, our dream body and sense organs and the
dream world seem no different from the physical body,
sense organs and the waking world. Our dream world
appears as external to us just like the physical world in
our waking state. We depend on the dream world the
same way as we depend on the waking world in the
169

Sometimes the past life experiences also manifest in the waking
state as skills even at a very early age or as love or hatred for certain
persons and things.
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waking state. The dream world is as real to us during the
dream as the outside world is to us in waking state. It is
only on waking up that we call our experience as a dream
that had occurred within us. Only then, we realize that the
dream world was not supporting us but that we had
created the dream world and its transactions.
The distinction between the dream and waking states is
very elusive. During the dream, everything is as real as
the waking state. The dream tiger is as real as the tiger in
the waking state and the dream fear of the dream tiger is
equally real. If we say that dream objects are unreal and
that the dream water will not quench the thirst in the
waking state, it is equally true that the water jug placed
near the bed will not quench the dreamer’s thirst. Just as
what is affirmed by the dream experience is denied by the
waking experience, what is experienced in the waking
state is denied by the dream experience. We experience
nothing in the dream that would suggest that the
experience that we are having is different from that of the
waking world. Thinkers of all traditions have always been
baffled as to whether there is any real difference between
them. King Janaka once underwent the experience of
being a beggar in one of his dreams. On waking up, he
experienced himself as a king. He wondered as to which
one of them is to be taken as true. So, he asked his guru:
Am I a king dreaming of being a beggar or a beggar
dreaming of being a king? The question arises out of
mixing up of two different states. The waking state is,
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however, generally considered as real and the dream state
as unsubstantial. This is because others can also perceive
what we perceive in the waking state. Moreover, the
dream lasts a few minutes whereas the waking state
extends for hours. There is also the continuity of the
waking world despite the interruption caused by the
dream or the sleep. Only with the attainment of selfknowledge, we would come to know that the waking
world also lacks essential substantiality like the dream.
In the deep sleep state, we function only in our causal
body. Our antaù-karaëa is dormant. We do not experience
our physical body, the physical world and our mind. We
do not have any I-sense or our memory. There is neither
the internal perception of the antaù-karaëa nor the
external perception of the jagat. We do not know that we
are asleep. Only the involuntary activities are functional.
Since the mind is withdrawn, we remain free from all
effort. We do not know anything during the sleep and we
enjoy our sleep. On waking up, we identify ourselves with
the very person who went to sleep with the same mind,
memory and I-sense. We also know that we slept happily
without knowing anything. Thus, it is not a state of
blankness but of awareness of the state of enjoyment as
well as of not knowing anything. This state of
consciousness is described as, “though seeing then, it does
not see”.170

170

Yadvai tanna paçyati paçyanvai tanna paçyati ..
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During deep sleep, since the I-sense identified with the
mind, the sense organs and the physical body is not
functional, our existence is without the nature of the
individual. There is the absence of the subject-object
duality. In that sense, we have intimations of our true self
during deep sleep. But we continue to be ignorant of our
true self since the causal body is the very basis of our
ignorance of our true nature. It is a state not of knowledge
but of ignorance. Even though we experience happiness
during sleep, we do not know that it is derived from our
intrinsic nature.

III
The invariable in all the states of experience
Every day, we pass through the different states of the
waker, the dreamer and the sleeper. Nevertheless, we take
ourselves to be essentially the waker who sleeps regularly
and dreams frequently. Çästra enquires into this
assumption by employing the principle of anvayavyatireka171. Anvaya is invariable concomitance or coexistence of two or more things. If one is there, the others
are also there. Vyatireka is invariable co-absence. If one is
not there, the others are also not there. Through this test,

That it does not see in that state is because, though seeing them, it
does not see. (Båhadäraëyaka Upaniñad, 4.3.23.)
171

Tadbhäve bhävät tadabhävät ca abhävät| Present when the other
is present, absent when the other is absent.

141

we determine what is intrinsic and what is incidental in
an entity. What is intrinsic should have both anvaya and
vyatireka with the entity. For example, in the case of gold
ornament, let us see whether being the ornament is
intrinsic to gold. When the gold ornament is there, gold is
always there since the ornament is made of gold.
Therefore, there is anvaya. As for vyatireka, however, if
the gold ornament is not there, gold can exist in forms
other than an ornament like, a mere lump, or a bangle, or
a ring. So the vyatikreka test fails. Since both conditions
are not fulfilled, being an ornament is not intrinsic to gold.
Let us apply the above reasoning to see as to which of our
three states, waking, dreaming and sleeping is intrinsic to
ourselves. As for invariable co-presence, when we as the
waker are there, we as the dreamer and the sleeper are not
there. When we as the dreamer are there, we as the waker
and the sleeper are not there. When we as the sleeper are
there, we as the waker and the dreamer are not there. So
there is no invariable co-existence or anvaya between
ourselves in any one of the three states and ourselves in
the other states. As for invariable co-absence, when we as
the waker are not there, we as either the dreamer or the
sleeper are there. When we as the dreamer are not there,
we as either the waker or the sleeper are there. When we
as the sleeper are not there, we as either the waker or the
dreamer are there. So there is no invariable co-absence or
vyatireka also between ourselves in any of the three states
with ourselves in the other states. Therefore, both tests fail
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in respect of ourselves as the waker, dreamer or sleeper.
So, we are intrinsically neither the waker nor the dreamer
nor the sleeper. The failure of both tests also indicates that
we were analyzing an entirely untenable proposition.
Coming back to the rule, what is it that is present in all the
three states? If we were asked, “Are you conscious?” we
do not have to check, as we have no doubt whatever that
we are aware. That we hear the very question is because
we are conscious. That we think is because we are.172
Before a thought arises, we are. When the thought is there,
we are. After the thought has gone, we are. Therefore,
consciousness is there before the thought, during the
thought and after the thought. In the same way,
consciousness is the awareness in the waking state, the
dream state and in the deep sleep state. A doubt may arise
in respect of the presence of consciousness in the deep
sleep state; but it is because of consciousness we were
aware that we were blissfully ignorant of everything
while we were asleep. It is owing to consciousness that the
experience of three different states is recognized as the
varying experience of the same person. So, what is
invariably present in all the three states is consciousness
that witnesses all of them.
As for invariable co-absence, if consciousness were not
there, the three different states cannot be there, as without
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It is not that we think and therefore, we are.
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consciousness nothing can be known to exist. So there is
invariable co-absence of consciousness in all the three
states. Since both tests of anvaya vyatireka reasoning are
successful, we can conclude that what is intrinsic in all the
states of experience is consciousness.

IV
The witness-consciousness or säkñé
Another name for the self in the context of these three
states is säkñé or the witness-consciousness. The word
“witness” is used to indicate that consciousness is not the
subject in relationship with any object. It has no
connection either with the subject or with the objects in
the waking or dreaming state or lack of any tangible object
in the sleep state. It has no link with anything at any time
nor is it the waker, the dreamer or the sleeper. It is just
awareness or presence. The nearest comparisons are the
light, which reveals but does not participate in any
manner with what it reveals, and space, which
accommodates but has no relationship with anything that
it accommodates.
Witnessing by consciousness and the seeing done by the
individual are very different from each other. Explaining
this, Saìkaräcärya points out that the illumining or
witnessing by consciousness is not an action on its part
like seeing. It is like the burning by the fire. Even when we
say, “fire burns the finger”, there is no will involved on
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the part of fire to burn, as the fire does not decide to burn
the finger as soon as the finger is put into it. On the part of
the fire, burning is not a process with a beginning and an
end. When fire burns, the beginning of burning is only for
the finger, which is the time at which it is put into the fire.
The end is again only for the finger, being the time at
which it is taken out of fire. As far as the fire is concerned,
burning is its intrinsic nature that has neither a beginning
nor an end. The verb “burns” in the expression “Fire
burns the finger” is thus only figuratively a verb173 and
does not connote action on the part of the fire. Similarly,
illumining or witnessing the mind is not an action on the
part of consciousness even though the verbal form
“consciousness illumines” and “consciousness witnesses”
are used. Illumining or witnessing is intrinsic to
consciousness. As for the jéva, it is through his mind with
its borrowed consciousness that he becomes the knower.
This knowing by the mind is an action that has a
beginning and an end.
There is also another difference between witnessing and
knowing. Knowing takes place through the mental mode
(våtti) that corresponds to the object of perception. The
mental mode keeps on changing from moment to moment
in keeping with the perceived object. In the case of witness
consciousness, knowing is intrinsic to it. It is not a process
involving change. Thus, the witness consciousness
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It is called aupacärika kriyäpadam.
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undergoes no change at all at any time. Like the anvil in
the blacksmith’s shop that serves as the base for the
beating the metal into different shapes, consciousness
remains as the unchanging witness of all the changes that
continuously take place. It is for this reason that it is also
referred to as the küöastha, the anvil.
The mind has two roles. With reference to the world, it is
the knower and with reference to the witness
consciousness, it is the witnessed. Witness consciousness,
on the other hand, is ever the witness.

V
Ätmä is self-effulgent or svayaàjyotiù
In Båhadäraëyaka Upaniñad (4.3.2 to 4.3.7), Yäjïavalkya
reveals to King Janaka, that it is consciousness or ätmä
that serves as the light for us. The expression “light”
includes all those, in the presence of which things are
known and in the absence of which things are not known.
After mentioning the obvious external sources like the
light of the sun, the moon, the fire, the speech (which
includes the odor, taste and touch), he discloses the
ultimate source as ätmä, which is the self-effulgent
illumination, svayaàjyotiù.
Usually we consider that the sun, the moon, the fire etc.,
which are sources extraneous to the body, provide
illumination and enable us to vividly live and transact in
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the waking world. However, even when the objects are
lighted and the sense organs are in their functional state,
we are able to perceive only when the mind turns its
attention to them. Nevertheless, even though the mind is
not functioning in the state of deep sleep, we awake from
the sleep with the knowledge that we slept well. From
these it is clear that consciousness or ätmä, which is
different from the mind, the sense organs and the external
sources, illumines them like the sun. Ätmä is intrinsically
luminous and it is itself not illumined by anything else. It
is the ever-shining light and by its light, everything shines
variously. Explaining the process, Çaìkaräcärya says that
buddhi, which is pure and is the subtlest, gains sentience
from ätmä and manas obtains it from the buddhi and the
sense organs from the manas. Thus, all of them function
through borrowed consciousness.
Kena Upanisad (1.2 to 1.9) presents it graphically and says
that consciousness is the mind of the mind, the life force of
the life force, the eye of the eye, the ear of the ear and the
speech of the speech.174 This description makes it clear that

174

Çrotrasya çrotraà manaso mano yad väco ha väcaà sa u präëasya
präëaù| Cakñuçcakñuratimucya dhiräù pretyäsmällokädamåtä
bhavanti||
It is the ear of the ear, mind of the mind, speech of speech, the life of
the life force and the eye of the eye; therefore, wise persons, having
become free from ignorance, become immortal when they leave this
world. (Kena Upaniñad, 1.2.)
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•

consciousness is different from the mind, the
life-force and the sense organs;

•

consciousness pervades the mind, the life-force
and the sense organs; and

consciousness makes the mind function as the
mind, the life-force as the life-force and the
sense organs as sense organs.
Thus, the presupposition of all sentience and knowledge
through the mind and the sense organs is only ätmä, the
light of all lights or jyotiñäà jyotiù.175
•

VI
The means to recognise ätmä
Having said this, Kena Upanisad also clarifies that
consciousness is not something to be looked for in the
various things as an object. The eyes cannot reach it, or the
speech, or even the mind176 as it is not an object either
175

Na tatra suryo bhäti na candratärakaà nemä vidyuto bhänti
kutoyamagniù |
Tameva bhäntamanubhäti sarvaà tasya bhäsä sarvamidaà vibhäti
||
Neither the sun, nor the moon, nor the stars illumine that (self).
These flashes of lightning (also) do not illumine (the self). (Then)
what to talk of this fire? Everything shines after that (self) alone,
which is self-effulgent. (Kaöha Upaniñad, 2.2.15.)
176

Na tatra cakñurgacchati na väggacchati no manaù |... (Kena
Upaniñad, 1.3.)
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known or unknown.177 So, the seeker who thinks that he
knows it as an object does not really know it while the
seeker who does not know it as an object knows it.178 In
Båhadäraëyaka Upaniñad (3.4.2), Sage Yäjïavalkya
explains the reason for the same to Uñasta and also reveals
the self:
You cannot see that which is the witness of vision; you
cannot hear that which is the hearer of hearing; you
cannot think that which is the thinker of thought; you
cannot know that which is the knower of knowledge.
This self is the self of all.
The question now arises as to how we can know it when
we cannot perceive it as an object. Kena Upaniñad
explains that it is because of consciousness that everything
is known and so, it can be recognized as that which makes
the cognition of everything possible. It says that it is that
which cannot be uttered by speech but because of which
speech can be uttered; it is that which one cannot
comprehend with the mind, but by which the mind is
thought; it is that which one cannot see with the eyes, but
by which the eyes see; it is that which one cannot hear
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Anyadeva tadviditädadho aviditädadhi |... (Kena Upaniñad, 1.4.)
Indeed, it is other than what is known, and other than what is
unknown.
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Yasyämataà tasya mataà mataà yasya na veda saù |
Avijñätaà vijänatäà vijñätamavijänatäm || (Kena Upaniñad, 2.3.)
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with the ears, but by which the hearing is heard; it is that
which is not enlivened by the vital force, but by which the
vital force is enlivened. It is that which is always known in
every thought, in every piece of knowledge179. Explaining
this further, Saìkaräcärya says:
Being the witness of all cognitions, and being by nature
nothing but the power of consciousness, the self is
indicated by the cognitions themselves, in the midst of
cognitions, as pervading all of them. There is no other
door to its awareness for recognising it.
In everything that we see, we can recognise the light as
that which makes seeing possible by the eyes. Similarly, in
every experience, we can recognise consciousness as that
which makes experiencing possible. Even as we do not
require a particular lighted object to know the light, we do
not require any particular experience to recognise
consciousness or ätmä.

VII
Mantra from Mäëòükya Upaniñad about ätmä
The revelation about ätmä is comprehensively given in
Mäëòükya Upaniñad (7) and is reproduced below.
Pratibodhaviditaà matamamåtatvaà hi vindate |
Ätmanä vindate véryaà vidyayä vindate’måtam
Upaniñad, 2.4.)
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(Kena

They consider the Fourth180 (ätmä) to be, that which is
not the outward consciousness (the waker), not the
inward
consciousness
(the
dreamer),
not
the
consciousness turned both sides (the state of transition),
not a mass of consciousness (the sleeper), not conscious
(the all-knowing consciousness of Éçvara), not
unconscious;
beyond perception, beyond transaction, beyond grasp (of
the organs of action), beyond inference, beyond thoughts,
beyond description;
traceable through the unbroken self-awareness;
free from the world, tranquil, auspicious; and
non-dual.
It is ätmä.
It is to be known (recognized in its true nature).

180

since it is different from the three states of the waker, dreamer and
sleeper.
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CHAPTER TEN
ENQUIRY INTO JÉVA, THE LIVING
BEING
I
The presence of consciousness in the jéva
We may now look further into the presence of
consciousness in the body-mind-sense-complex. It is
usually explained in three different ways. In one,
consciousness is compared to space and consciousness in
the body-mind-sense-complex is compared to the space
inside a pot.181 The space is all pervading. But when there
is a pot in it, the all-pervading space (mahä-äkäça)
appears to be confined to the pot as pot-space (ghaöaäkäça). The fact is that the pot is itself in space and is
occupying space. There is space inside the pot, in the
material constituting the pot and outside the pot.
Regardless of the presence of the pot, space is present
everywhere without any division. Even so, the pot makes
the space appear to be divided and makes the space inside
the pot appear as limited to its own dimension182.
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This method of explaining is adopted by Väcaspati Miçra in
Bhämaté and is called avaccheda-väda.
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Similarly, the ignorance that leads us to consider ätmä to
be the body-mind-sense-complex, makes consciousness
appear to be confined in it.
Another method of explaining this situation is through the
example of a reflecting medium like the mirror183. When a
reflecting medium reflects the light incident on it, the
reflecting medium, which has no illumination of its own,
appears to become a source of illumination by illumining
the surroundings. Similarly, when buddhi reflects
consciousness, it appears to become the source of
consciousness by providing it to the entire body-mindsense-complex. Consciousness is the source and
consciousness available in the body-mind-sense-complex
is the reflected consciousness. The truth is the original. If
we mistake the reflection to be the original, it will appear
to be limited to the body-mind-sense-complex.
Still another method of explanation is that consciousness
available in the body-mind-sense-complex is the
semblance or äbhäsa of consciousness, i.e., cidäbhasa.
Äbhäsa is what appears to be the original even when it is
different from it. It is like the appearance of a person
seeming to have entered into a mirror or like the sun

183

The original consciousness is called bimba and the reflected

consciousness is called pratibimba. This is called pratibimba-väda
and is based on the explanation given by Padmapäda who is one of
the direct disciples of Çaìkaräcärya.
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appearing to be present in the surface of the water
contained in a pot. Like the person in the mirror and the
sun in the water surface, what is within the body-mindsense-complex is the semblance of consciousness.
In the semblance explanation, the semblance is different
from the original. In the reflection explanation, the
reflection is considered to be the same as the original
except for the features imposed on it by the reflecting
medium.184
All these explanations have the following in common:
•
•

•

Consciousness;
Availability of consciousness in the body-mindsense-complex either as a limitation or reflection
or semblance of consciousness;
The consciousness available in the body-mindsense-complex does not affect the sourceconsciousness in any way. The apparent
delimitation of space by the pot does not affect
the space; the reflection of the illumination does
not affect the source of illumination; and the
image of the person appearing in the mirror does
not affect the person;

184

This explanation is given by Sureçvara who is one of the direct
disciples of Çaìkaräcärya. This is called äbhäsa-väda.
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•

The availability of consciousness in the bodymind-sense-complex provides the clue to
recognise the source, which is consciousness, as
the reality. In the limitation explanation, we
recognize the original by knowing that the
limitation is only apparent like the limitless space
appearing as limited inside the pot. In the
reflection explanation, we recognise the original,
through the knowledge that what is seen is only
the reflection and in the semblance explanation
that it is only the semblance of the original.

II
The place where ätmä is recognized by the jéva
Çruti states that ätmä resides in the cave of the being and
describes it as the (self-effulgent) light within the hådaya
(heart).185 Hådaya refers to the buddhi or the intellect,
which is considered to be in the physical heart186. Buddhi
is not the gross physical brain but is the subtle organ
where the discriminative understanding takes place. In
the waking state, the antaù-karaëa, which includes the
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ätmäsya jantor nihito guhäyäm (Kaöha Upaniñad, 1.2.20.)
hådyantajyotiù puruñaù (Båhadäraëyaka Upaniñad, 4.3.7.)
Çaìkaräcärya in his commentary on 4.3.7 of Båhadäraëyaka

Upaniñad states: Heart is primarily the lotus-shaped lump of flesh;
here it means the intellect, which has its seat in the heart. The
expression therefore means ‘within the intellect’. (Translation)

155

buddhi, functions throughout the body including the
brain. The brain in the body is only a field of its
expression187.
In the antaù-karaëa, buddhi, being the subtlest, gets
illumined by consciousness. Buddhi consists of three
components: (i) consciousness (cit); (ii) the insentient
subtle matter of the buddhi; and (iii) the cidäbhasa or
consciousness as available in the buddhi. Buddhi is
comparable to the iron ball that is glowing because of the
heat. In the glowing iron ball, the heat, the iron ball and
the red glow are different from each other but exist
together.
In Taittiréya Upaniçad, it is stated, “That (Brahman-ätmä)
having created, entered into that very thing (the cavity of
the heart)”.188 Even as light enters into the water surface to
produce reflection, Brahman-ätmä enters, as though, into
the buddhi and buddhi becomes sentient. It is a matter of
experience that knowledge of a thing is dependent on its
particular associations. In the present case, the buddhi is,
as it were, proximate to consciousness. The association of
ätmä with the buddhi causes in the buddhi the knowledge
of ätmä owing to its proximity and the nature of
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Swami Paramarthananda, class 27 (2010) of Kaöha Upaniñad.

188

Tatsåñtvä| Tadevänupräviçat| Having created this, he entered this
itself. (Taittiréya Upaniñad, 2.6.)
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illumination.189 Just as the pot is perceived when it is in
contact with the light, so also ätmä is recognized when in
contact with the light of intellectual conviction. However,
owing to inborn ignorance (avidyä or ajïäna), the “Isense”, which develops in the buddhi, wrongly identifies
itself with the body-mind-sense-complex. Thus, all of us
initially consider ätmä to be the body-mind-sensecomplex. This wrong notion is dropped by the buddhi
only when it gains knowledge of the self through the
Vedänta-pramäëa. Thus, buddhi is the place where both
the erroneous notion and the correct knowledge of ätmä
take place190.
No jéva is initially free from avidyä. Avidyä is not just lack
of correct knowledge. It is opposed to knowledge191 as it
not only conceals the true nature but also presents the
false in its place. Avidyä is treated as bhävarüpa or as
somewhat existent since it causes the appearance of the
erroneous. Avidyä is seen as one or many according to the
way of looking at it. If it is seen individually, it becomes as
many as the individuals. Since all jévas are affected by
avidyä, if it is seen collectively, avidyä is one. It is not
possible to determine the beginning of avidyä and it is
called as anädi. It is also not possible to investigate anädi
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Çaìkaräcärya’s commentary on Taittiréya Upaniñad, 2.6.
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Manasaivänudrañövyam ..Through the mind alone, it is to be

recognized. (Bhadäraëyaka Upaniñad, 4.4.19.)
191

Jñäna-virodhi.
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avidyä through our own erroneous knowledge since it is
like looking into darkness with the help of darkness. To
know avidyä by correct knowledge would be like seeing
darkness through light. The characteristic of avidyä is its
lack of intelligibility.

III
Upädhi or the condition that appears
to limit ätmä
Explaining the arising of the error, çästra says that the
body-mind-sense-complex is intrinsically insentient.
Because of avidyä, ätmä is mistaken to be the insentient
body-mind-sense-complex. This wrong identification
limits ätmä to the body-mind-sense-complex.
It must be noted that ätmä, which is the whole, can have
no personal sense of ‘I’. The physically inert body-mindsense-complex including the buddhi can have no sense of
its own. Therefore, this wholly unreasonable limited Isense, which is present, is explained as the veiling of the
truth and projection of the false brought about by avidyä.
This is why we require a means of knowledge to
recognize the true self.
Explaining it in physical terms through an example, when
a red flower is placed near a colorless crystal, its
colorlessness is concealed and the crystal appears to be
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red like the flower. If it is taken away, there is no redness
in the crystal. The color does not belong to the crystal. It
belongs to the flower. The crystal always remains
colorless, despite appearing to be red, when the red
flower is next to it. It is in a similar way that the bodymind-sense-complex, which is limited, conceals the real
nature of ätmä and imposes its own attribute on it with
the result that ätmä, which is limitless, appears to be
limited to the body-mind-sense-complex. Even as the
colorless crystal never becomes colored, ätmä never
becomes limited. The limitation belongs the body-mindsense-complex alone. The technical expression defining
this situation is that the upädhi192 of the body-mind-sensecomplex imposes its attributes on ätmä, the upahita.
Upädhi is translated as the conditioning adjunct and
upahita as the conditioned entity. In our waking state, the
upädhi of the body-mind-sense organs appears to limit
ätmä to it, in the dream state, the upädhi of the mind
appears to limit ätmä to it and in deep sleep state, the
upädhi of the causal body appears to limit ätmä to it.
Ätmä is not actually affected by any of the upädhis at any
time.

192

Samépavartini vastuni svadharmän ädadhäti| Places its own
attributes on something that is nearby.
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IV
Adhyäsa or knowing a thing as something else
The ascription of qualities to an entity that does not really
possess them is called adhyäsa.193 Adhyäsa is wrong
attribution leading to the knowing of one thing
erroneously as another. Adhyäsa is also referred to as
adhyäropa or the erroneous superimposition on the real
entity194. The real entity is then called as adhiñöhäna or the
real basis for the erroneous attribution. (adhiñöhäna is
usually translated as “sub-stratum”.)
With reference to the individual, when we say, “I am the
body-mind-sense-complex”,
“I am”, which is the
unconditioned consciousness, provides the basis. This “Iam-ness” allows or lends a seeming reality to the bodymind-sense-complex,
which
is
the
conditioned
consciousness. The conditioned “I”, which is the
individual, becomes conscious and he lives in a conscious
body with conscious mind and sense organs. Thus, the
conscious body-mind-sense-complex exists because of the
consciousness present in it and giving it sentiency.
Unfortunately, as the basis is not recognized and gets
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Çaìkaräcärya’s in his introductory commentary to Brahma-sütra
calls it as atasmintadbuddhiù or knowing a thing as something else.
194

We make this super-imposition due to ignorance. When we
consider the linga to be Éçvara, we make the super-imposition
intentionally.
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super-imposed, as it were, we suffer the apparent loss of
our true self as the unconditioned consciousness and we
take our apparent conditioning to be the true self.
The adhyäsa or erroneous understanding of the true self is
present throughout:
•

•

•

•

•

When I say I am a tall male weighing 90 kilos, I
consider myself to be the physical body; there is
adhyäsa of the physical body on ätmä since it is
the physical body which is tall, weighing 90
kilos and not ätmä;
When I say I am short of hearing, I consider
myself to be the sense organs; there is adhyäsa
of the sense organs on ätmä since it is the sense
organ that is affected and not ätmä;
When I say I am worried, I consider myself to
be my mind; there is adhyäsa of the mind on
ätmä since it is the mind that is worried and not
ätmä;
When I say I am intelligent, I consider myself to
be my intellect; there is adhyäsa of the intellect
on ätmä since it is the intellect that is intelligent
and not ätmä;
When I suffer from a sense of hurt or guilt, there
is adhyäsa of memory on ätmä since it is the
memory which has the hurt or guilt and not
ätmä;
161

•

•

•

When I say, “I know”, “I am the doer”, “I am
the experiencer” and “I have these likes and
dislikes”, there is adhyäsa of the knower, the
doer, the experiencer, the liker, the disliker on
ätmä since it is the I-sense associated with the
body-mind-sense-complex which is the knower,
the doer, the experiencer, the liker and the
disliker and not ätmä;
When I say my family, my house, my money,
my reputation, my country, my religion, my
guru, my Éçvara, I extend my I-sense to the
family, the house, the money, the reputation,
the country, the religion, the guru and Éçvara
and there is adhyäsa of my-sense (mamakära) in
respect of all these on ätmä since all these are
connected with the I-sense and not with ätmä;
Finally, when I say that I am a separate entity or
jéva, there is adhyäsa of the nature of jéva on
ätmä since ätmä is not a jéva.

There is not only adhyäsa of what is not ätmä (anätmä) on
ätmä but also mutual adhyäsa of ätmä on anätmä in every
case. When I say that my body, sense organs, mind and
intellect are sentient and that I am a self-conscious being
with a name and form, there is adhyäsa of ätmä on the
body, the sense organs, the mind, the intellect, the name
and the form. The mutuality of super-imposition of ätmä
on anätmä and of anätmä on ätmä causes their fusion, as it
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were, into one, creating confusion about their nature and
causing difficulty in unraveling them.

V
Mixing up of the untruth with the truth
We may now look into adhyäsa through the traditional
example of mistaking the rope for the snake. A rope is
lying on the ground. In broad daylight, it is recognized as
a rope and there is rope-knowledge. In darkness, the rope
is invisible and there is no perception of the rope. There is
rope-ignorance; but no error is committed about the
object. In semi-darkness, the existence of an object is
known but it is not recognized correctly but erroneously.
The existing rope is mistaken to be the existing snake.
From the standpoint of the rope, we can define the error
as mistaking the rope as something else195. From the
standpoint of the snake, it is a non-existent snake, which is
superimposed, as it were, on the rope196.
The comprehensive understanding of the situation is that
there is a mixing up of what really exists with what it is
actually not. What is real is that a thing is existing. What is
unreal is that the existing thing is identified wrongly as a
snake. In the statement “this is a rope”, both “this is a”
and “rope” are true. But in the same situation, in the
195

Anyathä-grahaëam.

196

Adhyäropa.
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statement, “this is a snake”, “this is a” is true, while
“snake” is untrue. That is, in the unitary perception of the
person, who commits the mistake, there is the mixing up
of the truth with the untruth. Similarly, in the statements
“I am tall”, “I am short of hearing”, “I am disturbed”, “I
am intelligent”, “I am the doer”, “I am the experiencer”,
“I am the mortal jéva” and “I am the limited jéva”, “I am”
is the true part. But whatever is stated after “I am” is not
true as they do not belong to consciousness, but to the
body-mind-sense-complex. All these constitute the mixing
of the untruth (anåta) with the truth (satya).197 Untruth is
non-ätmä, or anätmä. The mixing up of the untruth
(anätmä) with the truth (ätmä) is known as the knot of
ignorance in the heart198. It is called a knot since it binds
and as the tendencies and impressions created by
ignorance are hard to untie like the knot.

VI
Adhyäsa is central to our living
Adhyäsa is central to our living as it is pervasive in
everything that we know, that we do and that we
experience. The self is non-relational consciousness but it
is wrongly viewed as the subject in relation to objects. The
self becomes an “I” (aham-padärtha) because of adhyäsa
and becomes a knower, a doer and an experiencer. It
197
198

This is termed as satya-anåta-mithunékaraëam.
Avidyägranthi. (Muëaka Upaniñad, 2.1.10.)
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becomes an individual with the I-sense or a jéva. All
actions that are derived from the I-sense become personal
and give rise to accrual of puëya and päpa to the doerjéva. This obliges the jéva to take another body after death
to experience the fruits of such actions. Again, in the new
body, because of avidyä, it considers itself to be a jéva with
the limited I-sense and the process of trying to become
complete through action starts all over again. This results
in accrual of fresh puëya and päpa. This necessitates
another birth and the life of becoming or samsära for
gaining fulfillment in every life continues endlessly.
This jéva is now striving for freedom. What çruti teaches
the jéva is that he has erroneously imposed the limitations
on himself by mixing the untruth with the truth and that
all that he needs to do to be free from the limitations is to
become free from all the incorrect notions through
ätmajïäna.
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CHAPTER ELEVEN

THE REVELATION ABOUT BRAHMAN
I
Satyaà jïänamanantaà brahma
Having known the self as consciousness, we may now
turn our attention to the object. The object consists of the
entire manifestation. In this regard, çruti reveals Brahman
and states that this manifestation is its incidental nature.
As for Brahman’s essential nature, it says that it is “one
only, without a second” and that “in the beginning all this
was existence (sat) alone”.199 We may first consider its
essential nature and then its incidental nature.
The word “Brahman” means “big”. It is a noun formed
out of the Sanskrit root “båh”, which means to “to grow”
or “burst forth”. “Big” is used as a noun by the çruti to
indicate that it is not used as an attribute to a thing but as
an entity in itself. It means that it is not something that is
relatively big200 but that it is unconditionally big where
199

Sat-eva somya-idam-agra asét-ekam-eva-advitéyam. (Chändogya
Upaniñad, 6.2.1.)
Åg Veda (10.129.) refers to it as tat-ekam or “That One”.
200

Relative bigness varies; the bigness of the big particle and the
bigness of the big mountain are different.
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nothing different from it exists. What can be different
from it could be only of three kinds. Differences may exist
within the entity itself like the trunk, the branch, the
leaves, and the flowers in a tree201. Differences can be there
within the same class as between various trees like the
banyan and the cocoanut.202 There can be difference owing
to the existence of diverse classes like the trees, the
animals and the birds203. In the case of Brahman, no
difference can exist out of others in the same class, as there
is nothing, which is similar to Brahman for it to arise. As
regards internal differentiation, Brahman is not a whole
consisting of parts for it to be present. As regards the
difference due the existence of a different class, there is
nothing, which is second to Brahman for it to be there.
These facts are made clear by the çruti through the words
ekam (one), eva (only) advitéyam (without a second).
The only one, without a second is unfolded by Taittiréya
Upaniñad204 by quoting a g-mantra as “satyaà
jïänamanantaà brahma”. The three words, satyam,
jïänam and anantam mean respectively, existence,
consciousness and limitless. These words are related

201

Svagata-bheda.

202

Sajätéya-bheda.

203

Vijätéya-bheda.

204

Taittiréya Upaniñad, Brahmänandavalli, 1.
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grammatically to Brahman in the same way205. Such words
are normally adjectives distinguishing the qualified entity
from others of its class. For example, when we say “blue,
big, fragrant lily”, the words, blue, big and fragrant
qualify the noun, lily to indicate that among the lilies of
different color, size and fragrance, we mean only that lily
which is blue in color, big in size and fragrant in smell.
But the words ‘blue, big, fragrant” are not tight since they
can fit in at many other places as everything that is blue,
big and fragrant is not a lily. These words therefore serve
merely to indicate some attributes or viçeñaëas of the lily
in question to distinguish it from lilies with other
attributes. But in the case of Brahman, no other Brahman
exists for this Brahman to be distinguished from other
Brahmans in this manner. So, we have to release these
words from being adjectives. The distinctly different
purpose that the three words satyam, jïänam and
anantam, serve is to serve as indicators (lakñaëas) to
unmistakably reveal Brahman. The words indicate its
svarüpa-lakñaëa, or its essential nature through their
intended or indirectly expressed meaning (lakñyärtha).
Even though three words are used for the purpose, each
of them, in their lakñyärtha, by itself indicates Brahman.
This is so since,

205

Words which refer to the same object by the sense of their own
meaning and which are put in the same case are stated to have
sämänädhikaraëyam.
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•

•

•

what is existence (satyam) is consciousness
(jïänam) and is limitless (anantam) and is
Brahman;
what is consciousness (jïänam) is existence
(satyam) and is limitless (anantam) and is
Brahman;
what is limitless (anantam) is existence (satyam)
and is consciousness (jïänam) and is Brahman.

The word satyam is a commonly used word with the
meaning of “the real” and is taken to mean anything that
exists and is available for transactions. This direct
meaning of the word does not distinguish it from
everything else. So, even when we hear “satyaà brahma”,
we may think that it is some object that exists. Since we do
not see Brahman, this word would lead us to think that
Brahman would exist at a certain place and time, and that
it would be limited like other objects. This is the
commonly understood direct meaning of the word and it
is called as väcyärtha206. But satyam, as used here, cannot
have that direct meaning, as the word anantam, which is
also used in respect of Brahman means limitless. So, the
direct meaning of the word cannot indicate Brahman.
When the direct meaning of the word does not fit in, we
have to go in for its indirectly expressed meaning or

206

The method of communication through direct meaning is called
abhidhä-våttiù.
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lakñyärtha. As for its lakñyärtha, everything has two
aspects:
•
•

it has existence (sattä); and
it has a particular name and form (näma and
rüpa).

When we say, “wood”, the word not only communicates
the name and form (attributes) of the wood but also its
existence. While name and form are limited, existence is
not limited as regardless of the changes in name and form,
existence continues unchanged. For example, when
“wood” undergoes different changes, it would be known
as: “plank”, “furniture”, “wood pieces”, “shaving”, “saw
dust” or “ash”. But existence, which is conveyed by these
different words, is constant. Shifting our vision from
particular objects to everything, we cannot conceive of
any particular location at any time where existence is not
there. So, existence has no limitation of space or time. All
these mean that satyam has to be understood through its
lakñyärtha as existence without any limitation or as sat207.
This word is therefore for understanding that Brahman is
real for the reason that Brahman, which is existence, is
there everywhere, at all times. It cannot be negated
anywhere at anytime.

207

There are three methods of arriving at the lakñyärtha; these are
discussed in Chapter 16. The method used here is dropping, on valid
grounds, of the incompatible part of the meaning.

170

Jïänam means awareness, consciousness or knowledge.
Knowledge is generally associated with an object; for,
when we hear this word, immediately we ask, “The
knowledge of what?” Knowledge is born of consciousness
illumining a våtti or thought modification in the mind.
Våtti relating to the object is only as big as the object. Its
time span is also limited since it disappears after
appearing. So, jïäna-våtti is not anantam or limitless. The
direct meaning of this word will not therefore indicate
Brahman. We are now obliged to adopt its lakñyärtha.
Like satyam, jïänam has two aspects consisting of
•
•

name and form (näma-rüpa), which is the jïänavåtti; and
consciousness or cit, which makes it known.

Thoughts come and go; but consciousness is always there.
Even when there are no thoughts as during deep sleep,
consciousness is there since we know that we enjoyed our
sleep. Thus, while the våtti aspect of jïänam is limited
both in content and time, the cit aspect of jïänam is
limitless. So, the lakñyärtha of jïänam is the cit aspect of
jïänam, which is the limitless, undifferentiated
consciousness and it has to be taken as the meaning.
As regards the word anantam, besides indicating the
meaning of limitless in terms of all factors that cause
limitation, namely, time (käla), space (deça) and entity
(vastu), it ensures that both satyam and jïänam are not
misunderstood.
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It would be noted that these words do not define Brahman
through their direct meaning but indicate Brahman
through their lakñyärta or their intended meaning. This is
because positive expressions, being limited in content,
cannot refer to limitless Brahman through their direct
meaning. Only what Brahman is not can be exactly stated.
All positive expressions with reference to Brahman, which
necessarily have only their intended meaning, have their
exact direct negative meaning. Being sat excludes all ideas
of non-being; being cit or jïänam excludes all ideas of
non-intelligence and insentience; being anantam excludes
all ideas of incompleteness.

II
Existence (sat) with reference to the body-mindsense-complex
We had seen the position of consciousness, which is the
self, with reference to its presence in the body-mindcomplex earlier. We may now do so in respect of existence
(sat) with reference to the body-mind-complex and the
objects of the world. Since existence (sat) is consciousness
(cit), it is the same as it is for consciousness and is set out
below:
•

Existence (sat), which is consciousness (cit) and
which is the self (ätmä), is not a part, property or
product of the body-mind-sense-complex or of any
object, since
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•

•

•

•

Existence is an independent and all-pervading
entity, which lends existence to the body-mindsense-complex and objects.
So, the manifesting mediums of existence, which
are the body-mind-complex and objects, do not
limit the presence of existence to them; it is present
both in them and outside them in the unmanifest
condition.
Existence is not affected in any way by the
presence, absence or change of the manifesting
mediums; and
Existence, being limitless, is present always and
everywhere; but it is not recognizable as existence
wherever the manifesting medium is not available.

III
Anantam is Änanda
We may now go into the subject of anantam. Anantam is
limitless in terms of all factors that cause limitation,
namely, time, space and object. In other words, it is
fullness or pürëatvam in every sense. Çruti often uses the
word änanda in the place of ananta208 since what is ananta
is änanda. Chändogya Upaniñad says: “That is änanda

208

vijñänamänandaà brahma (Båhadäraëyka Upaniñad, 3.9.28.7.),

änanda ätmä (Taittiréya Upaniñad, 2.5.1.), änandaà brahmaëo vidvän
(Taittiréya Upaniñad, 2.9.1.), änando brahmeti vyajänät (Taittiréya
Upaniñad, 3.6.1.)
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which indeed is the infinite. There is no änanda in the
finite. The infinite alone is änanda”209. The reasoning is
simple. Where there is infinite, there can be no want, and
where there is no want, there can be no unhappiness.
It is relevant to note in this context as to how Sage
Yäjïavalkya explains to his wife the need for the true
recognition of ätmä. He says that we are fond of only that
which gives us pleasure210. Whatever we love is not for the
sake of the object, but for the sake of what is dear to us.
And, “This self is dearer than a son, dearer than wealth,
dearer than everything else”211. When we say, “I love
you”, we really mean, “You please me now”. It is as
though we love our pleased self. The position that
emerges through his reasoning is:
•
•
•
•
•

We do not love anything for its own sake;
We love only that which pleases us;
We love ourselves the most;
The self is, therefore, our primary pleasure;
Therefore, it is the self that should be recognized by
us in its true nature.

209

Yo vai bhümä tatsukhaà nälpe sukhamasti bhümaiva sukham|
7.23.1.
210

Ätmanastu kämäya sarvaà priyaà bhavati| All is dear not for the
sake of all, but for one’s own sake. (Båhadäraëyaka Upaniñad, 2.4.5.)
211
Båhadäraëyaka Upaniñad, 1.4.8.
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As for the objects in all lokas and the body-mind-sensecomplex, they are limited and cannot be änanda, since
only that which is complete in all respects (pürëah) is
änanda. We, however, think that we derive happiness
from the desired persons, objects and situations since we
are happy when our sense organs are in contact with
them. But this does not stand scrutiny as, if any person,
object or situation were the source of happiness to us, they
should give joy to all of us, at all times. But, this is not the
case, as none of them is the source of constant happiness
to anyone. In fact, we enjoy the sleep while not
experiencing any object at that time. Money and comfort
also do not mean happiness, as many are unhappy even
though they have them and some are happy even though
they do not have them. We are like the dog that considers
the bone that it bites to be the source of its pleasure even
when what makes it happy is the taste of its own blood
that oozes when it bites the bone. All persons, objects and
situations, like the bone, play only an incidental role, as
we shall now see.
Çästra reveals that we are happy when ananta called, in
this context, as brahmänanda or ätmänanda is manifest in
our mind in the form of våtti. The våtti is comparable to
the reflected face in the mirror when the mind is the
mirror and ätmänanda is the face. In this context,
ätmänanda is called bimbänanda and änanda experienced
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in the mind is called pratibimbänanda212. The doubt that
naturally arises is as to why we are not permanently
happy when ätmä is itself änanda. The explanation lies in
the fact that even though ätmä is änanda-svarüpa, änanda
can be experienced by the mind only when it is in a state
that does not oppose the limitlessness of ätmä. The mind
does not vitiate limitlessness only when it stops projecting
or when it is resolved. The mind is non-projecting when it
is not assuming, not desiring213, not willing and not
seeking or rejecting anything outside or inside. This
happens when we experience something that makes us
non-judgemental and non-demanding. As for the
resolution of the mind, it takes place during sleep and in
the state of absorption during meditation214. During these
occasions of non-projection and resolution of the mind,
the unobstructed completeness is experienced as
happiness through the våttis in the mind. Its duration and
degree are dependent respectively, on how long and how
far our mind does not obstruct it. The våttis that are
experienced are of three levels of happiness called as
priya, which is like the pleasure that we have while seeing
a desired object, moda, which is less inhibited than priya
212

This is also called as koçänanda.

213

Taittiréya Upaniñad (Brahmänandavalli, 8.) and Båhdäraëyaka
Upaniñad (4.3.33.), which present a comparative picture of the
happiness enjoyed in this world and in the higher worlds, make it
clear that we have to be free from desire (akämahataù) to enjoy
happiness.
214

This state attained during the meditation is called samädhi.
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and is comparable to the pleasure that we have while
possessing the desired object and pramoda, which is less
inhibited than moda and is similar to the pleasure that we
have while enjoying the desired object. Any state of
experiential happiness is because of the presence of these
våttis in the mind.
Another question that arises is as to how the opposite of
happiness, which is sorrow is in us when ätmä is änanda.
Similar questions can also be raised as to how cit, which is
knowledge, accommodates ignorance and how sat which
is existence, sustains unsubstantial appearances. All
distinctions of happiness, sorrow, misery, ignorance,
misapprehension, form, characteristics and other
limitations are due to the upädhi of the body-mind-sensecomplex, which imposes its nature on ätmä.
Änanda will be in its full natural state in us when we drop
the identification of ätmä with the limited body-mindcomplex through ätmajïäna. This änanda is not
experienced in the mind as a våtti but is intrinsic änanda,
which is our true nature and which is self-existing. As
such, it is not conditioned in any way. It is not subject
either to arrival or departure. It is also not graded in its
intensity. It is therefore sensible to seek ätmajïäna rather
than persons, objects and situations that are conducive for
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experiencing temporary and limited änanda, which is but
a semblance of ätmänanda.215

IV
Änanda with reference to the body-mind-sensecomplex
The position of änanda with reference to the body-mindcomplex and the objects is the same as it is for cit and sat
and is set out below:
•
•

•

•

Änanda or ananta, which is ätmä, is not a part,
property or product of the mind or of any object;
Since limitless (ananta) is happiness, the bodymind-sense-complex and objects, which are limited
are not its source. The source of the happiness,
which is experienced by the mind, is änanda, which
is ätmä;
The manifesting medium, which is the mind, does
not limit the presence of änanda to itself; it is
present both in it and outside of it in the
unmanifest condition;
Änanda, which is present always and everywhere,
is not experienced as happiness wherever the
manifesting medium, which is the mind, obstructs

215

Etasyaivänandasyänyäni bhütäni mäträmupajévanti | On a very
particle (or semblance) of this änanda, other beings (ajïänés) live.
(Bhadäraëyaka Upaniñad, 4.3.32.)
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its manifestation; in the case of atma-jïané, he
himself is änanda, since he has recognized through
atma-jïäna that his true nature is ätmä. This is why
the word, änanda, is attached to his name.

179

CHAPTER TWELVE
BRAHMAN AS THE CAUSE OF
THE MANIFESTATION
I
Brahman is both the intelligent and the material
cause
Çruti reveals the incidental nature216 of Brahman as the
cause of everything that is manifest217. It dramatically does
so by posing the question: “What is it by knowing which
everything is known?”218 Taittiréya Upaniñad answers it
comprehensively: “Know Brahman as that from which all
beings come into existence, that by which all-born beings
exist and that towards which they move and into which
they merge”.219
The question that immediately arises is as to why
Brahman’s status as the cause should be called as

216

Taöastha lakñaëa, is that which is distinct from the nature of the
thing and yet by which it is known. It is like the crow sitting on the
roof of a house, which helps to identify that house.

217

This is called mülakäraëam.

218

Muëaka Upaniñad, 1.1.3. and Chändogya Upaniñad, 6.1.3.

219

Yato vä imäni bhutäni jäyante| Yena jätäni jévanti|
Yatprayantyabhisaàviçanti| Tat vijiñäsasva| Tat brahmeti|Taittiréya
Upaniñad, 3.1.1.
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incidental. While this will become fully clear later, briefly,
it is because Brahman, as the cause, does not undergo
actual change to become the effect and as it has no direct
relationship with the effect.
We may now look into this incidental nature of Brahman.
Every cause consists of two parts. If we take the case of
pot, it is made of clay. This is the material cause or
upädäna käraëam. But, mere presence of clay does not
produce a pot. It requires a potter to make a pot out of
clay. This is the intelligent or efficient cause or nimitta
käraëam. The pot is the total effect or kärya of both the
material and intelligent causes.
Normally, the material cause and the intelligent cause are
different. For example, in the case of the pot, the material
cause is clay and the intelligent cause is the pot maker. In
the present case, the Upanisadic statement “that from
which everything comes into being, by whom they are
sustained and unto whom they go back” does not mention
any cause other than Brahman. It also quotes: “This
(universe) was indeed the unmanifest (Brahman) in the
beginning. From that alone the manifest (universe) was
born. That (Brahman) created itself by itself. Therefore, it
is said to be the self-creator.”220 There is also another
statement to the effect, “It thought, may I be many, may I
220

Asadvä
idamagra
asét|Tato
tadätmänaggssvayamakuruta|Tasmättatsukåtamucyata iti| Yadvai
tat sukåtam|Taittiréya Upaniñad, 2.7.1.
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grow forth”221. From this we understand that Brahman is
both the maker and the material or abhinna-nimittaupädäna käraëam. Muëdaka Upaniñad illustrates this
dual role through the example of spider: “Just as the
spider creates and withdraws (its web), just as trees
originate on the earth, just as hairs on the head and body
(grow) from a living person, in the same manner, the
universe is born here out of Brahman.222 Another everyday
example is the mind, which provides the material for the
dream out of the impressions stored in it and creates the
dream out of them.
In the case of Brahman, however, the question arises as to
how that which is without a second can become many,
and how that which is without any limitation of qualities
(nirguëa) can become limited through qualities. Also,
production involves action for bringing about the
necessary change on the parts of the cause and it is
inconceivable as to how Brahman can produce anything
when it is partless, actionless and changeless.
The explanation lies in the cause being of two different
kinds. One is what we are very familiar with, namely the
cause that transforms itself to produce the effect. It is
221
222

Tadaikñata bahu syäm prjäyeyeti.. Chänogya Upaniñad, 6.2.3.
Yathorëanäbhiù såjate gåhëate ca, yathä påthivyämoñadhayaù

saàbhavanti|
Yathä sataù puruñät keçalomäni, tatha’kñarät saàbhavatéha
viçvam|| Muëaka Upaniñad, 1.1.7.
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called the pariëämi-upädäna-käraëam. Here, the material
cause changes itself to become the effect223 like the milk
converting itself into the curd. The other type of cause
becomes the effect without changing itself and without
giving up any of its own nature224. It undergoes only
apparent change to produce the effect. This is known as
the vivarta-upädäna-käraëam. For example, the rope in
semi-darkness appears to be a real snake without the rope
changing itself in any way; the colorless crystal appears as
a red crystal when the red flower is placed near it without
the crystal actually changing its color. We had seen that
the apparent change is brought about by the limiting
adjunct or upädhi. The crystal in the upädhi of red flower
appears as red. In the case of Brahman, the upädhi of
mäyä is the cause of the appearance of the
manifestation225.

223

Svasvarüpa parityägena rüpäntaräpattiù.

224

Svasvarüpa aparityägena rüpäntaräpattiù.

225

Mäyäà tu prakåtià vidyänmäyinaà ca maheçvaram|
Tasyävayavabhütaistu vyäptaà sarvamidam jagat||
Know then that primal source is mäyä and that maheçvara
(Brahman) is the lord of Mäyä. The whole world is filled with beings
who form his parts.
Çvetäçvatara Upaniñad, 4.10.
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II
The role of Mäyä
Mäyä226 is avidyä227 or ignorance. The äçraya (locus) of
mäyä is Brahman228. But, Brahman is not its cause. Mäyä
has no cause to account for its origination and is without a
beginning (anädi). But ignorance is not endless, as it can
exist only until the rise of knowledge. It is not a negative
entity signifying the absence of knowledge. It is
bhävarüpa, which means that it is somewhat existent. It
has the powers called as the ävaraëa-çakti and the
vikñepa-çakti. Ävaraëa-çakti, which is usually translated
as concealing power, does not fully conceal. Anything
unknown through concealment cannot be the locus of
error.229 What it does is to obscure the knowledge of the
true nature of satyaà jïänamanantaà brahman. It is
vikñepa, which makes it appear to be different from what
it is, like the flower that makes the colorless crystal appear
as red in color. Mäyä by being the limiting adjunct to
Brahman makes it appear as the manifestation. At the
226

Yä mä sä (That which is not) is mäyä. It means, “that which has no

independent reality” or “that which does not really exist”.
227

This is called fundamental avidyä or mülävidyä. Particular

ignorance is called tülävidyä.
228

Brahmäçraya. Åg veda (10.129.2.) says: “There existed the one
(tadekam), which is free from activity and which is associated with
mäyä.
229

Ävaraëa is vastu-agrahaëa i.e., non-recognition of the vastu¸ which
is Brahman.
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individual level, all of us also wrongly identify the self as
the body-mind-sense-complex and create endless
problems for ourselves. The root cause of the ignorance
and error is mäyä.
The components of mäyä are three fold. They are (i) sattva
or intelligence, knowledge and purity; (ii) rajas or desire,
energy and action; and (iii) tamas or ignorance, grossness
and inaction230. These are called guëas and every
manifestation has all the three cohering in differing
measures. They are not qualities but components of mäyä,
which bind ätmä to the body231. Sattva leads to the
experience of the pleasure (sukha) and makes the
experiencer identify ätmä with the experiencer and say, “I
am happy”. Rajas gives rise to a more deeply entrenched
sense of bondage through similar identification of ätmä
with the likes and dislikes and the actions arising from
them. Tamas binds through the inability to acquire
discriminative knowledge and the incapacity to do what is
to be done.
Mäyä has the powers of jïäna (knowledge), icchä (desire)
and kriyä (action). The power of knowing is related to
sattva-guëa and the power of desiring and acting is
related to rajoguëa. The disinclination for knowledge and
action is related to tamoguna.

230

This is why mäyä is called as triguëätmikä.

231

Bhagavadgétä, 14.5.
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Mäyä cannot be logically categorized. It is neither sat
(real) nor asat (unreal). It is not sat, as it does not exist
independently, being dependent on Brahman for its
existence. It is not non-existent asat, as, if it were so, there
would be no effect from it. We cannot also say that it is
both sat and asat, as no existent thing can coexist with a
non-existent thing. It is also not a part or quality of
Brahman, since Brahman is without parts and without
qualities. Even though it is beginningless in the sense that
it has no cause, it is not endless, since it is resolved by
knowledge. Viewed in any manner, it does not lend itself
to any categorization. Therefore, it is called anirvacanéya
or not logically categorisable. As it is different from sat
and asat, it is called sad-asad-vilakñaëa. What is sad-asadvilakñaëa is anirvacanéya and is called as mithyä. This
aspect is true of not only of mäyä but also of everything in
the manifestation, which is its effect.
The projection of mäyä is the causal, undifferentiated state
of manifestation. It is called avyaktam232. Differentiation
from this potential state takes place by passing through
the subtle and gross states233. If we look at the
manifestation from the standpoint of mäyä, it becomes the
232

The projection viewed as the material basis of the various forms is
called as prakåti. This is not the same as prakåti of Säìkhya school of
thought where it is considered to be capable of independently
creating.
233

It is called as hiraëyagarbha in the subtle state and as virät in the
gross state.
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pariëämi-upädäna-käraëam, as it is the material source,
which undergoes actual change to produce the effect.
Brahman in the upädhi of mäyä is called as Éçvara. It is
thus that Éçvara is considered as the creator, sustainer and
resolver of the universe. However, viewed from the angle
of Brahman, Brahman is the ultimate upädäna-käraëam,
as mäyä is dependent on Brahman for its existence. But,
Brahman is only the apparent cause or the vivartaupädäna-käraëam, as it is only mäyä, which undergoes
actual change to produce the effect, and not Brahman.
Brahman in the upädhi of mäyä when looked upon from
the standpoint of consciousness is the intelligent cause or
nimitta-käraëam. It is thus that Brahman itself is both the
nimitta and upädäna-käraëam or the abhinna-nimittaupädäna-käraëam. This accords with the statements in the
çruti, “My dear, in the beginning all this was existence (sat
or Brahman) alone”234 and “It thought. May I become
many”.235
Avidyä and mäyä are identical. Mäyä, which is universal,
is individualized and personal in the jéva. Avidyä and
ajïäna are synonymous. The upädhi of jéva has low sattva
or knowledge component and jéva becomes a victim of the
ävaraëa-çakti of mäyä. It results in non-apprehension,
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Sat-eva somya-idam-agra asét-ekam-eva-advitéyam.

Chändogya

Upaniñad, 6.2.1.
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Tadaikñata bahu syäm prjäyeyeti.. Chänogya Upaniñad, 6.2.3.
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misapprehension and doubt236 and the jéva considers
himself to be limited in every sense. The upädhi of Éçvara,
on the other hand, is predominantly sattva and the
ävaraëa-çakti does not function. That is why he is
omniscient or all-knowing, omnipotent or all-powerful
and omnipresent or all- pervading.
III

Doubts that arise about Brahman being the cause
The first doubt that arises about Brahman being the cause
is because of the dissimilarity between Brahman, which is
the cause and the material world, which is its product.
Brahman is consciousness while the world is insentient.
The cause and effect should have same nature like the clay
and the pot. The answer lies in the nature of the cause.
Clay is the pariëämi-upädäna käraëam of pot and
changes itself to become the effect; so, the pot has the
characteristics of clay. However, in the case of Brahman, it
is the vivarta-upädäna-käraëam. Therefore, the change
into jagat is not actual but is only apparent (vivarta). So,
the effect is not exactly the same as the cause. What is
identical between Brahman and the manifestation is the
basis of existence (sattä). Even appearances should have a
basis that lends existence to it; for example, the basis of
the appearance of the snake is the rope. Without the rope,
the snake cannot appear. In the case of the entire
236

Non-apprehension is agrahaëa; misapprehension is viparétagrahaëa; and doubt is saàçaya.
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manifestation, its basis for existence or adhiñöhänam is
Brahman. As for the correspondence between the
pariëämi-upädäna käraëam and its effect, the components
of mäyä, which are sattva, rajas and tamas are present in
every manifestation; only, their relative proportions in
each vary.
Another objection is that no material would be available
for Brahman to create, as nothing exists apart from
Brahman. The explanation is that what appears as
manifestation is owing to mäyä, which conceals the
knowledge of Brahman and projects different forms as
manifestation. Brahman provides the adhiñöhänam for
mäyä to do so.
Mäyä is in the causal, undifferentiated, potential state and
what appears as the jagat is the manifestation of what is
already available in the undifferentiated, potential
condition in the differentiated subtle and gross forms237.
What is existent alone comes into being. As what exists
potentially is manifested, nothing is produced anew. It
means that there is neither any creation or nor any creator.
Nothing is also destroyed as what is manifest is only
resolved back into its potential state. There is thus only
the potential state manifesting and then resolving back
into the potential state. Manifestation and resolution keep
taking place cyclically exactly like our state of sleep in the
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While the undifferentiated form is called avyäkta or avyäkåta, the
differentiated form is called vyakta.
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night and state of activity during the day. And in all states
of manifestation, the adhiñöhänam or supporting basis for
existence is Brahman.

IV
The purpose of the manifestation
The entire manifestation is meant for the jéva to experience
the fruits of his past actions (karma) as determined by the
law of karma. Setting the karmas of all jévas into an
interconnected whole at all points of time is an infinitely
complex matter requiring the omniscient, omnipotent and
omnipresent Éçvara to bring this about. Éçvara is called in
this context as the karmaphaladätä or the bestower of the
fruit of karma. Since omniscience, omnipotence and
omnipresence are qualities, Éçvara is sometimes called as
saguëa Brahman or Brahman with qualities while
Brahman is, in this context, called nirguëa Brahman or
Brahman without qualities. Despite these terminologies,
we must remember that one and the same entity cannot be
both with qualities and without qualities and that the
Upaniñads categorically deny all forms and characteristics
in Brahman through the teaching “Not this”, “Not this”238
and specific negations239. The characteristics that Brahman
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“It is neither gross nor minute, neither short nor long, neither red
color nor oiliness, neither shadow nor darkness, neither air nor ether,
unattached, neither savour nor odour, without eyes or ears, without
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appears to have is because of the upädhi of mäyä and the
upädhi does not change Brahman in anyway like the red
flower not changing the colorless crystal in any way.240

V
An account of the process of manifestation
In Taittiriya Upanisad, we have one of the accounts of the
process of manifestation. It says that the first element to
manifest is äkäça (space). It does not mean that from
Brahman comes äkäça. It means that from Brahman,
which has for its adjunct mäyä or avidyä, which is in the
causal, undifferentiated form, äkäça in its subtle form is
projected by mäyä. The characteristic of äkäça is sound.
From subtle äkäça, that is, Brahman with the limiting
adjunct of mäyä as äkäça241 comes subtle väyu (air), which
has the characteristic of touch. Similarly, from subtle väyu
comes subtle agni (fire), which has the characteristic of
form. Similarly, from subtle agni comes subtle äpa
(water), which is characterized by taste. Similarly, from
subtle äpa comes subtle påthvé (earth) characterized by
smell. Äkäça, väyu, agni, äpa and påthvé are called païcathe vocal organ or mind, non-lustrous (like that of fire), without the
vital force or mouth, not a measure and without interior or exterior”
(Translation of extract from Båhadäraëyaka Upaniñad, 3.8.8.)
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Brahman with upädhi is called sopädhika Brahman while

Brahman without upädhi is called nirupädhika Brahman.
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This is true of väyu, agni, äpa and påthvé as well, as äkäça and
others cannot bring about manifestation by themselves.
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bhütas or five elements. These in their subtle form
containing their own characteristic attribute are called
tanmätras. Every thing, that is, Éçvara, jéva and jagat, is
constituted of only païca-bhütas.
Äkäça, which appears first, is the subtlest and later
appearances are of progressively lower subtlety. Even as
subtlety decreases, the element has more qualities and
when grossified, becomes available for perception
through more sense organs. While space has the quality of
only sound and can only be heard, air has in addition to
its own quality of touch has also the quality of sound and
can be felt and heard; fire in addition to its own quality of
form has the qualities of sound and touch and can be seen,
heard and felt; water in addition to its own quality of taste
has the qualities of sound, touch and form and can be
tasted, heard, felt and seen; and finally, earth has in
addition to its quality of smell has the qualities of sound,
touch, form and taste and can be smelled, heard, felt, seen
and tasted. None of the elements in their subtle form is
perceptible to any sense organ.
From the subtle elements are formed the gross elements
through a process of grossification.242 Each element
divides into two halves. Then, one half of each subtle
element combines with one eighth each of the other four
subtle elements to make one gross element. Even though

242

The process of grossification is called pañcékaraëam.
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each gross element is a mixture of all the elements, it
retains the name of the element preponderant in it.
The manifestation can be viewed either in its entirety as
macrocosm or individually as microcosm243. They carry
different names at each stage of manifestation and they
are given below.
State of
Manifestation
Causal (käraëa)
Subtle (sükñma)
Gross (sthüla)
Total

Total

Individual

antaryämi
hiraëyagarbha244
virät
Éçvara

präjïa
taijasa
viçva
jéva

Antaryämi means the internal controller as it refers to the
causal state of entire manifestation. Its individual product
is called as präjïa or one who is more or less ignorant (of
its true nature)245. This state is called “mass of
consciousness” as everything is in the undifferentiated,
indiscernible state. Hiraëyagarbha, whose literal meaning
is golden foetus, is the subtle level of manifestation in
which differentiation of what is potential has started. It is
also called as süträtman or the thread passing through
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Macrocosm is called brahmänam and microcosm is called
piëänam.
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and connecting the manifestation246. Its individual
product, taijasa means the one full of light or thoughts.
The gross universe is called virät247 or the completely
manifest visible universe. Its individual product is called
as viçva, since it is manifest in diverse ways.

VI
The manifestation of the different parts of the jéva
The manifestation of the different parts of the jéva takes
place as follows:
Of the sattva aspect of each of the five subtle elements are
formed the five subtle sense organs. (The sense organs
and organs of action that we see are their gross physical
counterparts.) Of the subtle space is formed the subtle ear,
the subtle sense organ of hearing; of subtle air is formed
the subtle skin, the subtle sense organ of touch; of the
subtle fire is formed the subtle eye, the subtle sense organ
of form and color; of subtle water is formed the subtle
tongue, the subtle sense organ of taste and of the subtle
earth is formed the subtle nose, the subtle sense organ of
smell.
Of the sattva aspect of all the five subtle elements are
formed the antaù-karaëa consisting of the manas which is
246

It is also referred to as präëa in Båhadäraëyaka Upaniñad, 3.9.9.
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the mind that is not discriminatory, buddhi, which is the
discriminatory aspect of mind, ahaìkära, which is the Isense and citta, which is the memory.
Of the rajas aspect of the five subtle elements are formed
the five subtle organs of action. Of the subtle space is
formed the subtle organ of speech; of the subtle air is
formed the subtle hands; of the subtle fire are formed the
subtle legs; of the subtle water is formed the subtle
genitals; and of the subtle earth is formed the subtle anus.
All the subtle organs referred to here belong to the subtle
body and their gross counterparts are the physical organs
of the physical body.
Of the rajas aspect of all the five subtle elements are
formed the five subtle präëas, which are präëa, apäna,
vyäna, udäna and samäna. Präëa is the vital principle of
energizing; apäna is the vital principle of cleansing; vyäna
is the circulating vital principle; samäna is the assimilating
vital principle and udäna is the forceful rejecting vital
principle248. The entire physiological functions of the body
are dependent on the subtle präëa, which belongs to the
subtle body.
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Sneezing, vomiting and withdrawal of the subtle body from the
gross body at the time of death are owing to its activity.
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The gross physical body is formed of all the five gross
elements.
All the sense and physical organs and antaù-karaëa derive
their ability through the presence of their presiding
deities, which are different aspects of Éçvara 249. (What
enlivens Éçvara, the deities and the organs is
consciousness.)

VII
The division of the jéva into five functional parts
For the purposes of analysis, jéva is considered to consist
of five parts based on their nature and function. They are:
annamaya, präëamaya, manomaya, vijïänamaya and
änandamaya. The individual jéva’s (vyañti) annamaya,
präëamaya etc. are the products of the total (samañti)
anna, präëa etc. The suffix maya means vikära or
modification250. For example, annamaya refers to the
physical body, which is formed through the assimilation
of the gross elements of anna or food. We may now look
into these.
249

The presiding deities are called adhistäna devatäs. For example,

Aitareya Upaniñad (1.2.4) says, agnirvägbhütva mukhaà präviçat,
Agni, in the form of the organ of speech, entered the mouth. The
devatäs are listed at pages 58 to 60 of Çaìkaräcärya, Tattva-bodha,
(Central Chinmaya Mission Trust) .
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Another meaning is präcürya, which means preponderance or
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Annamaya: It derives its name from anna or food out of
whose assimilation the gross body251 is formed. The body
provides the physical base for the antaù-karaëa, the sense
organs and the organs of action. All knowing, doing and
experiencing take place only through the organs in the
physical body, which are the physical counterparts of the
organs of the subtle body. Ätmä is mistaken by the jéva to
be the annamaya and the jéva says: “I am the body”.
Präëamaya: It consists of the five fold präëas along with
the five organs of action. Präëa keeps the body alive.
Pervaded by präëamaya, the body engages in all
physiological activities252. Ätmä is mistaken by the jéva to
be präëamaya and the jéva says: “I am full of vim and
vigour”, “I am hungry” or “I am thirsty”.
Manomaya: It consists of the mind and the organs of
perception. The mind lacks the ability to discriminate and
decide and is in that sense different from the intellect. The
mind has the faculty of desire253. Desire arises from the
input from all the sense organs. Manomaya includes all
forms of emotions. The annamaya and präëamaya do not
have the sense of I. But in the manomaya and
vijïänamaya, there is the I-sense or aham-buddhi as also
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The details of the gross, subtle and causal bodies are given in
Chapter 8.
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the my-sense or mamakära. The mind and buddhi identify
themselves with one body and divide the world into
‘mine’ and ‘not-mine’. They are the cause for all kinds of
projections. Ätmä is mistaken by the jéva to be manomaya
when the jéva says: “I do not know for certain”; “I like”; “I
dislike”; “I feel”.
Vijïänamaya: The mind bifurcates itself into manomaya
or vijïänamaya depending on the nature of the våtti.
When it is of nature of discriminative intelligence or
buddhi254, it functions as vijïänamaya. The organs of
perception are included in it, as in manomaya. Buddhi is
characterized by ascertained thoughts. It is, however, the
manomaya that sets up the whole pattern of cognition.
The whole world enters through it as it keeps on
objectifying things by undergoing change relevant to the
objects in the form of våttis. Their cognition takes place
from the standpoint of vijïänamaya by virtue of the
cidäbhäsa that it has gained from cit. Buddhi and
cidäbhäsa are inseparable, since buddhi is as though the
reflecting medium of cit giving rise to cidäbhäsa.
Vijïänamaya also provides cidäbhäsa to the manomaya
and through it to the präëamaya and the annamaya. It is
through the vijïänamaya that the insentient body-mindsense-complex becomes sentient.
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Jñäna-çakti.
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Vijïänamaya becomes the cause for saàsära for the jéva as
the I-sense arises in it. The I-sense erroneously identifies
itself with the body-mind-sense-complex and becomes the
subject-knower, doer and experiencer. Everything other
than the subject becomes idam-våtti or object. It performs
all the activities and enjoys their results. In this context,
the manomaya is only an instrument (karaëa) of
vijïänamaya.
The I-sense in the vijïänamaya cannot himself recognise
his avidyä. That is why teaching is necessary. But the
identification of ätmä with vijïänamaya is so total that he
does not entertain any doubt whatever that he may be
wrong. That is why it is very difficult to make the person
even see the fact that ätmä may be other then the
vijïänamaya and that ätmä is to be understood correctly.
So, vijïänamaya can keep the person in saàsära forever.
However, it can also free that person by seeking and
gaining self-knowledge. But the person would require
Éçvara’s grace gained through puëya to make him seek
self-knowledge. It is for this purpose and for overcoming
obstacles during the pursuit that Éçvara-anugraha is
necessary for the seeker of ätmajïäna.
Änandamaya:
the seeming modification of ätmä
(Brahman) into the causal state of manifestation owing to
conditioning adjunct of avidyä is änandamaya. It is the
potential state of manifestation as well as the state of
resolution of the manifestation. It is of the nature of
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ignorance. At the total level, it becomes the cause for the
entire manifestation. At the individual level, it also leads
to the buddhi mistaking the self to be limited to the bodymind-sense-complex.
The jéva functions entirely in änandamaya in the state of
deep sleep. In that state, his mind is resolved. He is
neither the knower nor the doer but only the experiencer.
He experiences änanda in this state. It should not be
confused with svarüpänanda, as ätmajïäna is lacking. In
fact, ätmä is mistaken to be änandamaya by the jéva and
the jéva says: “I did not know anything and I enjoyed my
sleep”.
While Veda uses the appellation of ‘maya‘ to indicate the
seeming modification, the sampradäya has added ‘koça’
to it making, for example, ‘annamaya’ into
‘annamayakoça’. Translation of ’koça‘ as the ‘sheath’
creates the absurd impression that ätmä is located within
the five coverings in each individual whereas they are
sheaths in the sense that they are the five types of
erroneous notions, which conceal the real nature of ätmä.
It is not possible to cover the limitless ätmä. What covers
it, are the ignorance of the true nature of ätmä and the
erroneous notions that ätmä is änanda, vijïäna, mana,
präëa and anna. Ätmä-Brahman is none of them even
though all these owe their existence to it and are not
separate from it. This would be made clear in the
following chapters.
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VIII
The three states of the manifestation
The manifestation can also be divided into the causal, the
subtle and the gross. Causal is the invisible seed state of
manifestation in which every detail is only in a potential
state and is undifferentiated255. Subtle is the invisible state
in which differentiation have begun to manifest but not
become fully developed. Gross state is the fully
differentiated state of manifestation, which is visible256.
There is a correspondence between the five koças and
these three states. The causal correlates with the
änandamaya, the subtle with the vijaïänamaya,
manomaya and präëamaya and the gross with the
annamaya.
The states of experience of the jéva are also related to the
different states of the manifestation. During the deep
sleep, the jéva functions in the causal state; during the
dream, it functions in the causal and subtle states; and
during the waking state, it functions in the causal, subtle
and gross states.
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IX
We now have the basic information necessary for further
discussion of the subject and it follows.
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CHAPTER THIRTEEN

ANALYSIS OF THE CAUSE
AND THE EFFECT
I
The differences between the cause
and the effect
We may now analyze the cause and the effect to know the
implications of the manifestation being the effect of
Brahman. For this purpose, we may take the example of
clay as the cause (käraëa) and the pot as the effect (kärya).
Clay, the material cause, is one. From clay, many pots are
made as also other products like pan, cups, lids, lamps
and art objects. If we count the objects made of clay, we
can count many. However, if we count clay, it is only one
even though there are many objects of clay. Clay is one;
but the clay products are many. Käraëa is one or ekam but
käryas are many or anekam.
When clay is shaped into a pot, the pot weighs the same
as the clay from which it is made. The weight of the pot is
the weight of clay. If clay were removed from the pot, the
pot would cease to exist. So, the pot is completely
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dependent upon clay for its existence. The effect (kärya)
can never be separate from cause (käraëa), as it is
sustained by the cause (käraëa) Therefore, the effect
cannot exist at any time without the cause. Thus, while
käraëa is substantial or säram, kärya is unsubstantial or
asäram.
The cause, clay exists even before its manifestation as the
pot. Clay continues to exist when manifest as the pot. Clay
will continue to exist even when the pot is broken into
pieces. Clay is thus present during all the three periods of
time, the past, the present and the future. What exists in
this manner is called nitya or permanent. Clay as käraëa is
nitya. As regards the pot, the kärya, it comes into
manifestation at particular point of time and was not there
before that time. Later, at another point of time, when it is
broken, the pot will cease to be. It has a beginning and an
end and is not present in all the three periods of time. Pot
is thus temporary or anityam. Thus, while käraëam is
nityam, kärya is anityam.

II
Satyam and mithyä
Clay can exist on its own at all points of time. It can be a
mere clod of clay; or, it may be the pot, the lid or any
other product of clay. Its existence is not dependent on
anything else. However, in the case of the effect, the pot,
the position is not the same. It can never exist without
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being dependent on its cause. The pot will cease to exist
the moment it severs its connection with clay. Since the
effect does not have its own basis for its existence, it is not
considered as satyam or real. ‘Not real’ does not mean
that it does not exist. It very much exists and has a
particular name, form and function. However, it is not
considered real since it is not independent but is entirely
dependent on clay for its existence. The pot is therefore
not satyam. That is, the truth of the pot is not the pot but
is clay. At the same time, the pot cannot be considered as
unreal (tuccham), since it not only exists but also is
available for transactions. Tuccham, on the other hand, is
that which does not exist at any point of time. The
traditional examples of tuccham have been italicized in
the following sentence: “Having bathed in the water of the
mirage, having put a crown of sky-flowers on his head,
there goes the son of a barren woman, armed with a bow
made of hare’s horn”. The present-day example is the
square-circle. Unlike these, which can never be in
existence, the pot has a dependent existence. Since it is
neither real as it has no existence of its own, nor unreal as
it does exist as form and function, its reality status is
neither real nor unreal. Its reality status cannot thus be
categorically stated and it is called as anirvacanéya. That
which does not admit of categorization either as real or as
unreal is also called as sad-asad-vilakñaëéya. It is
otherwise called as mithyä. Thus, we arrive at the position
that while the cause, käraëa is satyam, the effect, kärya is
mithyä. In the case of the pot made of clay, clay is the
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substance and is satyam; pot, which is not a substance but
is only a form (rüpa), which is called by the name (näma),
pot, is mithyä. Square-circle, which does not exist at any
point of time, is tuccham.
Mithyä is not name and form (näma-rüpa). It is a word
revealing our understanding of the reality status of the
object. A pot is mithyä. Nevertheless, we can use the
mithyä-pot. But, mithyä cannot be put to use as it
expresses only the reality status of the object.
Another important thing to be noted is that only when
clay is appreciated as the truth of the pot or as satyam, the
pot, which is made of clay, can be considered as mithyä.
So, without knowing satyam, figuring out mithyä is not
possible.

III
The cause produces only name, form and
function
The question that arises out of this discussion is as to what
the cause produces, when the effect is pre-existing in it.
When the pot is made, what exactly is it that comes into
being. The clay, which has been a lump, is now in a
different form. The clay in the new form can be now put
to particular uses. Since it has a specific form and
particular uses, this clay now gets a new name, namely,
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the pot, for identifying it during the daily transactions.
The effect that the cause brings about is production of
name, form and function. Kärya is näma, rüpa and karma.
When the clay is shaped into different forms with
different uses, the same clay gets different names. Even so,
many names, forms and functions do not mean many
substances since all of them are made only of clay. When
we say pot, there is no independent substance called the
pot but only clay from which the pot is made.
Causation does not bring about any change in clay as a
substance. In the following conversation, clay enlightens
the pot-maker on this point:
Pot-maker to clay: See what I have done! You were
earlier a lump of clay; I have now converted you into
a shapely pot.
Clay: What do you mean? I have not become
anything different. I continue to be the same clay as
before.
Pot-maker: How is it that you miss very evident
things? Earlier you were a lump. Now you are
shapely. Earlier you had no particular use. Now you
can be used for carrying water and for a variety of
other jobs. Earlier you were called clay. Now you are
called a pot. Are these not changes?
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Clay: I do not understand you. With shape or without
shape, I am only clay. With use or without use, I am
only clay. I may be called a pot or anything else; but I
continue to be only clay. Now tell me what change
has taken place to me as clay? I have undergone no
change at all!
The pot-maker had no answer to give to clay!
The word “pot” sits on the tongue only and does not
cover any substance. Chändogya Upaniñad says: Pot is
only a name dependent on speech. The product is merely
a verbal distinction. In reality, only clay exists.257
We have only words and their meaning. We think that
there are tangible objects for which we have the words.
But, these are just words and their meanings. The word,
“pot” has its meaning which we understand and we can
communicate it to others. This is vyavahära or transaction.
But, we consider that the object that we perceive is the
meaning of the word. But our notion does not give the
pot, for example, that kind of tangibility. This is because
“pot” has no being, as the is-ness of the pot belongs to
clay. The capacity to go beyond the pot and see clay
without doing anything to the pot or the clay is Vedänta.
The pot continues to be pot and clay continues to be clay.
But, our understanding of them becomes different.
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IV
What exists is the clay and not the pot
The reality that underlies all changes of forms is the
substance itself. Change of form does not produce any
change in substance. Every time we see the pot, the
substance that we see is nothing but clay. When the
substance remains the same in all forms and the change
does not affect the substance, the change into forms
cannot be considered as change, as far as the substance is
concerned. So, from the angle of the substance, the change
is not considered as real. For example, Devadatta, sitting,
standing or lying is considered to be the one and the same
person. In the case of the clay and the pot, we, however,
tend to think of the pot not as an apparent change of the
clay but consider the pot as a new substance and call it a
clay pot. If we hold it in our hand and ask someone as to
what it is, we would invariably get the answer that it is a
pot. However, when we touch the pot, we are only
touching clay. When see the color of the pot, we are seeing
only the color of clay. When we feel the texture of the pot,
we are feeling the texture of only clay. The weight of the
pot is only the weight of clay. However, we call the
substance clay as the substance pot. We can use the two
words, pot and clay for the same thing only when both
words mean the same thing. The clay must be the pot and
the pot must be the clay. To arrive at this conclusion, pot
must pass the anvaya-vyatireka test. Applying this test,
we find that whenever the pot is present, clay is also
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present. Therefore, there is anvaya or invariable coexistence. However, whenever the pot is not present, clay
can be present as a lump or as many other objects made of
clay like the lid, bowl, and lamp. So, there is no vyatireka
or invariable co-absence. Since the pot and the clay have
not stood the test, they cannot be equated and used as
synonyms.
Again, when we say ‘clay pot’, pot becomes the
substantial noun and clay as the attribute of pot becomes
an adjective. Nevertheless, in reality, clay is the substance
and pot is the attribute, which is a particular form and
usage of clay. Therefore, clay has to be the noun and pot
has to be the adjective. The right expression would
therefore be ‘potty clay’ and not ‘clay pot’. The
grammatical error in the expression ‘clay pot’ arises out of
the error in understanding. We confer substantiality on
pot that does not have any substantiality being only a
name, form and function of clay and deny substantiality
to clay, which is the actual substance. When we say, “pot
is”, the is-ness or existence belongs to clay and not to the
pot. The is-ness of the pot is entirely borrowed from clay.
Overlooking this fact is the basic error.

V
Potness is an incidental or mithyä attribute of clay
We have also to understand as to how it is possible to
equate the mere clay with the clay that has form, function
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and name. For this, we should know the relationship of
form, function and name, which is the pot, with the
material cause, which is clay. The exact position is that
mere clay now appears as potty-clay. We recognise a thing
as a pot by its potness. Now, we have to see as to where
this potness exists.
Let us consider the situation before the pot was produced
from clay. Before the production of the pot, the pot is not
in existence. As for the existence of potness, it cannot exist
in a non-existent pot. Potness cannot also exist in an
object, which is not a pot. If potness can neither exist in a
non-existent pot nor in a non-pot, it can exist only in the
clay from which the pot comes to be produced.
Let us consider the position after the pot is produced. If
we see as to whether potness exists in the pot, we find that
pot is itself unsubstantial as when the clay is removed
from the pot, the pot ceases to exist. Potness cannot exist
in something that is not a substance. So, potness cannot
exist in the pot. As before, potness cannot also exist in a
non-pot. Then where can potness be, if it can neither be in
the non-pot or in the pot? Again, it can be only in clay.
But if potness exists in clay, then we will have a problem,
as clay will always has to exist as a pot. But this is not the
case since clay exists even when it is not a pot. Then
where can the potness exist? It exists only in clay but not
intrinsically. Since potness is not intrinsic to clay, clay
211

need not exist only as a pot. Clay can be a pot incidentally.
Potness is, therefore, an incidental attribute258 of clay, or
an attributed (kalpita) quality of clay or a superimposition (äropita) on clay. This incidental attribute is
perceived to be present; but it has no substantiality of its
own. So, its reality status is mithyä. Thus, clay, which is
the substantive satyam259, has the incidental mithyä
attribute of pot. It is in this context that clay is said to be
the sub-stratum and pot as the super-imposition. The substratum is satyam while the super-imposition is mithya.
The mithyä name, form and function cannot be treated as
a separate entity and added to satyam, as mithyä indicates
their lack of substantiality. The moment we recognise that
the name, form and function are fully dependent on clay
and are without substantiality of their own, the mithyä
attribute mentally resolves into satyam clay. Therefore, in
terms of reality, we commit no mistake in equating clay
with name, form and function with clay without them.

VI
Between satyam and mithyä, there is no
connection
The question arises as to how satyam and mithyä are
connected. The answer is that there is no connection
258

Taöastha-lakñaëam.
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Satyam is also referred to as sat or satya.
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between them. Connection is possible only between two
things, which have substantiality of their own. That is,
only if there is another satyam, we can speak of any
connection between them. But, there is no second satyam
to make this possible. As for the basis-based (ädhäraädheya) connection between them, it can also exist only if
they are two distinct entities. But this is not so. The
position is that mithyä does not exist apart from satyam
like the pot not existing without clay. They are not two
separate things. The relationship between them is that
mithyä is non-separate from satyam; but satyam is
independent of mithya. That is, pot cannot exist without
clay and is not separate from clay; but clay can exist by
itself without being the pot or anything else. Therefore,
when we say that everything is based on Brahman, or
everything is a superimposition on it, we must
understand that everything owes its existence to Brahman
and is not separate from Brahman, without Brahman
having any connection with it.

VII
The different types of reality
The distinction between the clay and the pot in their
nature of existence makes us recognise them as having
different types of reality. If we go beyond the perspective
of clay-pot and analyze clay, we find that clay itself is not
independent but is dependent on various minerals for its
existence. Minerals in turn are dependent on compounds,
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compounds on elements, elements on molecules,
molecules on atoms, atoms on sub-atomic particles and so
on, till it becomes indefinable. All these entities are
connected to each other through dependence. This is true
not only in the case of clay but in respect of every object
that we know. It means that everything is a dependent
entity. Since the dependent entity is the mithyä attribute
of the cause, it is not a substantive. Thus, there is no
substantive in the world. The jagat is mithyä.
In this scenario, çruti reveals that the original cause or
müla käraëam, which is not dependent on anything else
but on which everything else is dependent, is Brahman or
ätmä260. It exists by itself. It is svataùsiddha or selfestablished. It is self-evident or svaprakäça. No means of
knowledge can testify to its existence since it is itself
dependent on Brahman-ätmä for its functioning. It is
called päramärthika-satya or the essential reality. It is
without a second and is the only päramärthika-satya, as
everything else is mithyä, being dependent on Brahmanätmä for its existence. Hence the statement, Brahmasatyam, jaganmithyä.
To list the features of sat, which is päramärthika-satya,
serially,
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Since Brahman is revealed by the Upaniñads, it is called
aupaniñidaà brahma.

214

•
•
•
•
•
•
•
•

It is self-established (svataùsiddham); therefore,
it is always existing (nityam).
It is self-evident (svaprakäçam); therefore,
it is self-validating (svayamprakäçitam); and
it can always be asserted as existing
(abhävarahitam); and
it can never be negated (bädharahitam).
It is self-contained and endowed with one’s own
nature (svasvarüpam), as it is independent.
It is single and is second to none
(ekamevädvitéyam), as everything else is mithyä.

In contrast, asat (used in the sense of non-existing) is that
which
•
•
•
•
•

is never the object of perception or verbal authority
(ananubhütiviñayakam);
has never any form or nature (svarüpa-hénam);
is never in relationship with anything
(anadhikaraëatvam);
is never assertible (nirüpäkhyam); and
is impossible at all times (kälatraya bädhitam).

Apart from päramärthika-satya, we have everything else,
which is dependent on that reality and which have mere
name, form and function. Even though they have no
essential reality, they have transactional or empirical
reality and behave within certain laws. We use only these
in all our transactions. This is called vyävahärika-satya.
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This type of reality covers not only everything that is
known but also the unknown within the sphere of
manifestation. When Veda talks about the ends like the
higher worlds and the means for attaining them, it is only
talking about empirical reality. The physical body, its
organs, the senses and their constituents, the capacity to
remember, to love, to think, and to know, are also
vyavahärika with empirical reality.
We have also the third order of reality that is mere
appearance. It is called prätibhäsika-satya. While the
entire manifestation, which is vyavahärika reality, is
produced by Éçvara (Éçvara-såñöi), the prätibhäsika reality
is our personal creation (jéva-såñöi). When a person
mistakes the rope for a snake, the rope, which is
empirically real in the world of ordinary experience,
becomes subjectively real as the snake for the person
committing the mistake in perception. The snake exists
only for that person, at that place and at that time. How
long it so exists depends on that person. The rope, as rope,
belongs to vyavahärika reality, while the mistaken snake
is of the prätibhäsika reality. Prätibhäsika means existing
only in appearance. It is not available for public
perception but is seen only in the mind. The dream
belongs to this category. Similarly, when we imagine that
someone does not like us, it is a purely personal
projection. Any mistaken notion, unknown fears and all
forms of personal projection are prätibhäsika reality. This
type of reality is the outcome of the limitations of the
216

mind. That is why we do see what is not there in the
world261. Even though the prätibhäsika reality is
eventually negated, like the dream on waking up, we
cognize it, take it to be real and react to it. Therefore, it is
considered as a type of reality.
Both vyävahärika-satya and prätibhäsika-satya are
relative concepts. For example, from the point of the view
of the waking state, the dream is prätibhäsika-satya. But
in the dream state, the dream is vyävahärika-satya. That is
why in the dream, the dream person runs to save himself
on seeing the dream tiger, since it actually exists for him.
The dream world is real to the dream person. The waking
world is also real to the waker only in the same way; it is
no different. From the päramärthika angle, the waker and
the waking world have no reality of their own and are
mithyä very much like the dreamer and dream world.
In terms of the differentiation as satyam and mithyä,
päramärthika-satya is the only satyam. Both vyävahärikasatya and prätibhäsika-satya do not have independent
existence and are mithyä. At all times, we are confronting
the empirical vyävahärika and the subjective prätibhäsika
orders of reality, which are mithyä. Even though we call
them as orders of reality, the only reality is the
päramärthika-satya on which everything else is based.
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VIII
Brahman is advaitam, without the second
Reverting to the subject, we started with the entire
manifestation, taking it to be real. Then we considered it
as an effect (kärya) caused by Brahman, the käraëa. By the
analysis of the relationship between the cause and the
effect, we found that the effect is without essential
substantiality (mithyä), as it is dependent on the cause for
its existence. Since the effect (kärya) is unsubstantial and
is mithyä , it does not qualify to become the characteristic
of Brahman. That is, Brahman is kärya-vilakñaëa.
There is another outcome from the analysis. It is that
Brahman loses the status of the cause, since the effect is
unsubstantial. This is like the guru ceasing to have the
guru-status as soon as he has no disciple. It means that
being the cause is also not the characteristic of Brahman;
or, Brahman is käraëa-vilakñaëa also.
The net result is that Brahman is neither the cause nor the
effect. Brahman is kärya-käraëa-vilakñaëa.262 Even so, the
effect and the cause are the indicatory marks for
recognising Brahman through the manifestation when the
nature of its relationship with Brahman is explained. It is
like identifying the house through crow sitting on its roof,
262

There is neither any real creation nor any creator. Therefore, there
is no real birth. This is Gauapädäcärya’s ajäti-väda (Kärikä, 4.22.)
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even though the crow is not a part of the house. Once we
recognize the house, the crow is not a part of the
understanding of the house. It is called taöastha-lakñaëa.
Similarly, the manifestation serves as the indicator for
recognising the actual Brahman, which is niñprapaïca
(without the manifestation) and is free from it
(prapaïcopaçamam263). This is the reason why the exact
process of manifestation is not of any consequence in
recognising Brahman.
We may now set down below the results of the various
stages of analysis:
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•

The cause Brahman is single (eka), while the effects
are many (aneka).

•

Jagat and jéva are not independent of Brahman, as
their real basis (adhiñöhänam) is Brahman; they
consist of name, form and function and are mithyä.

•

Brahman is in and through jagat and jéva; that is,
sat Brahman is immanent in the mithyä jagat and
jéva, as Brahman is their real basis.

•

Jagat and jéva are not the content of Brahman, since
they are mithyä; but sat Brahman is the content of
jagat and jéva, as without it, the mithyä effect is not

Mäëükya Upaniñad, 7.
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possible. (This is the same as: rope is not the
mistaken snake; but the mistaken snake is the
rope.)
•

Since the entire manifestation consisting of name
and form is mithyä, it cannot be called as the
characteristic of Brahman (kärya-vilakñaëa);
Brahman is free from it (prapañcopaçamam).

•

Since the effect is mithyä, there is actually no real
manifestation and the käraëa-status of Brahman is
mithyä; thus, being the cause is also not the
characteristic of Brahman (käraëa-vilakñaëa).

•

Even though the mithyä manifestation cannot exist
without sat Brahman, sat Brahman is without the
manifestation (niñprapaïca), since it is mithyä.
(This is the same as: the snake cannot exist without
the rope; but the snake is not a part of the rope,
since the snake is unsubstantial.)

•

Ésvara is also mithyä, since he is Brahman with
mithyä käraëa status.

•

Therefore, the only satyam is Brahman.

•

Thus, Brahman is advaitam, without the second.
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CHAPTER 14

THE RESOLUTION OF THE JÉVA, THE
JAGAT AND ÉÇVARA INTO BRAHMAN
I
Resolution through païca-koça-viveka
Taittiréya Upaniñad reveals Brahman as the jagatkäraëam. It states: “From that (Brahman), which is ätmä,
space is born. From space, air is born. From air, fire (is
born). From fire, water (is born). From water, earth (is
born). From earth, plants are born. From plants, food is
born. From food, the human being (is born). The human
being consisting of the essence of food is indeed this
(body)”264. The manifestation takes place at the total and at
the individual levels. However, the manifestation
constitutes adhyäropa or super-imposition, since it makes
Brahman to be known by us differently from what it is.
Proceeding from our erroneous notion of taking the
manifestation to be real, the Upaniñad corrects the error
(apaväda) at each stage of the manifestation both at the
individual and total level to reveal Brahman-ätmä in its
true nature. Following the arundhaté-darçana-nyäya, it
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Taittiréya Upaniñad, Brahmavallé, 1.
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does the correction beginning from the gross physical
body (annamaya) and progresses through the subtle
präëamaya, manomaya, vijïänamaya and änandamaya
and ends with Brahman-ätmä. The result of the correction
of error is the resolution of annamaya into präëamaya,
präëamaya with resolved annamaya into manomaya,
manomaya with resolved präëamaya and annamaya into
vijïänamaya and vijïänamaya with resolved manomaya,
präëamyaya and annamaya into änandamaya and
änandamaya with resolved vijïänamaya, manomaya,
präëamaya and annamaya into Brahman-ätmä. The
process of manifestation and resolution are set out not for
throwing light on these processes but for revealing that
whatever that exists is only the one vastu, which is
Brahman-ätmä. It also shows that ätmä is not the bodymind-sense-complex by negating it at all levels of
misunderstanding, namely, annamaya, präëamaya,
manomaya, vijïänamaya and änandamaya. The
resolution also demonstrates as to how ätmä is none other
than Brahman.
The method (prakriyä) adopted for bringing about the
resolution through correction of the five erroneous
notions is called the païca-koça-viveka. The steps of the
resolution are:
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•

•
•

•

•
•

•

The Upaniñad first takes ätmä to be the
annamaya265. Then it says that in fact, ätmä is the
präëamaya, which is other than the annamaya, and
that annamaya is filled by präëamaya. Thus, it
negates the notion that ätmä is the annamaya.266
The negation makes the annamaya into anätmä and
annamaya is now called as annamaya-koça.
As annamaya-kosa, it derives its existence from
präëamaya, which has now been revealed as ätmä.
Without any existence of its own, annamaya-kosa is
only a form with a function and is called by a
particular name. That is, it is mere näma, rüpa and
kärya.
Since it has dependent existence, its status of reality
is
not
logically
categorisable
either
as
independently existing (sat) or non-existing (asat).
That is, it is sat-asat-vilakñaëa or mithyä.
Since it is without intrinsic existence (mithyä), it is
as good as non-existing267.
Since it is as good as non-existing, its apparent
existence stands mentally resolved into präëamaya
from which it derives its existence (praviläpanam).
Thus, the annamaya-kosa stands mentally resolved
into the präëamaya.
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Taittiréya Upaniñad, Brahma-vallé, 1.
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Taittiréya Upaniñad, Brahma-vallé, 2.
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Ädävante ca yannästi vartamäne’pi tattathä| That which is nonexistent at the beginning and in the end, is necessarily so (nonexistent) in the middle. Gauapäda, Kärikä, 4.31.
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The resolution takes place both at the individual level
(vyañöi) as well as the total level (samañöi). At the anna
level, we have both the total anna and the individual
annamaya. The total anna is the material cause (upädänakäraëam) and annamaya is its product. As such,
annamaya is manifested by anna, sustained by anna and
goes back into anna. Total anna for the purposes of the
reasoning adopted for resolution is the same as the
individual annamayas. Therefore, the resolution of the
individual annamaya into the individual präëamaya
applies also to the resolution of the total anna into total
präëa. Thus, total anna also resolves into the total präëa.
When this reasoning is applied at the levels of präëa,
manas, and vijïäna, the resolution of both the individual
and total also takes place simultaneously into the next
higher individual and total level.
When the identification of ätmä is shifted from annamaya
to präëamaya, annamaya becomes anätmä and ätmä
becomes präëamaya. This is the position in terms of the
reality of existence. However, in transactional terms,
annamaya-koça remains unaffected by the change in its
reality status into anätmä and continues to be the same as
before, since its name, form and function continue to be
sustained by präëamaya. The vital difference is that ätmä
is now not considered as annamaya-kosa and the jéva
stops saying, “I am tall”; instead, he says, “the body is
tall”.
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Reverting to präëamaya into which the annamaya-kosa
has resolved, the Upaniñad268 similarly reveals that ätmä is
the manomaya. Thus, präëamaya becomes anätmä and is
called as präëamaya-koça. The präëamaya-koça, which is
without intrinsic existence (mithyä), resolves into
manomaya. Even as anätmä, which is mithyä, the name,
form and function of präëamaya-koça continue to be as
before since they are sustained by manomaya. However,
ätmä becomes the manomaya and the jéva instead of
saying, “I am energetic”, says, “The body is energetic”.
The Upaniñad269 now reveals that ätmä is vijïänamaya.
Therefore, manomaya becomes anätmä and is called the
manomaya-koça. Being without intrinsic existence
(mithyä), it resolves into vijïänamaya. Even as mithyä,
manomaya-koça continues to be as before, since the name,
form and function of manomaya-koça continue to be
sustained by vijïänamaya. But, ätmä becomes the
vijïänamaya and the jéva instead of saying, “I am
mentally disturbed”, now says, “the mind is disturbed”.
The Upaniñad270 now reveals that ätmä is änandamaya. So,
vijïänamaya becomes anätmä and is called the
vijïänamaya-koça. Being without intrinsic existence
(mithyä), it resolves into änandamaya. Even as mithyä,
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Taittiréya Upaniñad, Brahma-vallé, 3.
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Taittiréya Upaniñad, Brahma-vallé, 4.
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vijïänamaya-koça continues to be as before since its name,
form and function continue to be sustained by
änandamaya. But ätmä becomes the änandamaya and the
jéva instead of saying, “I am intelligent”, now says, “the
buddhi is sharp”.
As regards änandamaya, it is the causal body of the jéva.
The Upaniñad states that the sub-stratum or base
(pratiñöhä) of änandamaya is Brahman-ätmä271. Thus,
änandamaya becomes anätmä. Since änandamaya is
dependent on Brahman-ätmä, it has no intrinsic existence.
It is thus mithyä and gets mentally resolved into
Brahman-ätmä. The änandamaya, which is now
understood as anätmä, is called as änandamayakoça. Even
as anätmä, änandamayakoça continues to be the same as
before, since its name, form and function continue to be
sustained by ätmä. As for ätmä, it is not anything but itself
and the enlightened jéva instead of saying, “I enjoyed my
sleep” now says, “the sleep was undisturbed”.
We had seen earlier that the resolution of the individual
and the total take place simultaneously to their next level.
So, at the final stage, we have total ananda into which
total vijïäna, total manas, total präëa and total anna have
resolved. Total änanda is the causal body of the total and
it is Éçvara. Éçvara is Brahman in mäyä-upädhi and is
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mithyä. This understanding of the reality status of Éçvara
results in his resolution into Brahman.
While the expression ätmä is with reference to the
individual, Brahman is used with reference to the total.
The individual and the total having been resolved into the
very same vastu, ätmä is Brahman and Brahman is ätmä.
The net outcome is that all the levels of manifestation are
only anätmä, which is dependent on ätmä. Thus, not only
the individual manifestation, consisting of präjïa, taijasa
and viräö but also the total consisting of antaryämé,
hiraëyagarbha and viräö are anätmä and are mithyä. Only
ätmä-Brahman, which is self-existent, svathaù-siddhaù,
and is not dependent on anything else for its existence
and which is the basis of existence of everything is sat.
We may now sum up the results of the resolution of the
entire manifestation into Brahman in terms of the
statements of the Upaniñads:
•
•
•

All this is Brahman; 272
Nothing whatsoever exists which is distinct
from it (Brahman);273
All that is in front is but Brahman, the immortal.
Brahman is at the back, as also on the right and
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Sarvaà khalvidaà brahma, Chändogya Upaniñad, 3.14.1.
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neha nänästi kiàcana, Båhaòäraëyaka Upaniñad, 4.4.19.
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the left. It is extended above and below, too.
This world is nothing but Brahman, the
highest;274
• Brahman that is immediate and direct is the self
that is within all;275
• This self is Brahman;276
• I am Brahman.277

II
Recognising ätmä and anätmä or satyam and
mithyä in every cognition
It must be noted that the resolution done is purely mental.
It does not physically affect what is logically resolved. It
only changes our understanding of it. Only in those cases
where one is entirely mistaken to be another that does not
exist, what is negated disappears; for instance, when a
rope is mistaken for the non-existing snake and the
mistake is corrected, the rope entirely displaces the
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negated snake.278 But here, the error is like taking the sun
to rise and set everyday based on our perception even
when the sun never rises or sets. Even after the mistake is
corrected, the sun rises and sets since what is corrected by
astronomy is not our perception but only our conclusion
based on our perception.279 In the matter under discussion
also, it is the conclusion about the essential reality of the
various levels of manifestation and taking ätmä to be
them that is corrected by Vedänta. Knowledge dispels
only the wrong conclusion about the reality status of the
manifestation. Çästra does not negate the name, form and
function of the manifestation. It says when we see the jéva
or the jagat as existing, it is the adhiñöhäna Brahman-ätmä
alone that exists. When we say, “Éçvara is”, “the jéva is”,
“the jagat is” or “the sun is”, or “the dust is” or
“ignorance is”, the “is-ness” belongs only to Brahmanätmä. All cognitions have two components – the “is”
cognition, which is, sat buddhi and the name and form
cognition, which is asat280 or anätmä or mithyä cognition.
The is-cognition is invariable in all cognitions. When we
see a pot, there is pot-buddhi or pot cognition and we say,
“the pot is”. Suppose, we look at Swamiji, the pot-buddhi
is gone and Swamiji-buddhi is there in its place and we
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This is called nirüpädhika adhyäsa or tadätmya adhyäsa.
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This is called sopädhika adhyäsa or saàsarga adhyäsa.
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Here, asat has the meaning of mithyä.
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say, “Swamiji is”. The pot goes as it is asat281 and sat that
is always there is now recognized as being with Swamiji
as “is”. When we shift our attention from Swamiji to the
notebook, Swamiji-buddhi is gone and note-book-buddhi
comes. The sat, which is always there, is now recognized
as being with the notebook. Even as we shift our attention
away from the notebook, the ‘notebook-buddhi’ goes and
some other buddhi will be there. This changing objectbuddhi is called asat-buddhi or anätma-buddhi or mithyäbuddhi. The ‘is-buddhi’ whether it is of the pot, or of
Swamiji or of the notebook or of any other never goes and
is unchanging in every cognition. This is the sat-buddhi.
In other words, in every perception, there are two
buddhis - the ‘object buddhi’, which is asat-buddhi or
anätmä-buddhi or mithyä-buddhi and the ‘is-buddhi,
which is ‘sat-buddhi’. The jagat, our body-mind-sensecomplex282 and Ésvara are object-buddhi and are asat,
anätmä or mithyä while the is-buddhi is satyam, which is
Brahman-ätmä.
III

Recognizing satyam in the mithyä manifestation
It is possible to recognize satyam in every mithyä
manifestation. For example, when we look at the pot
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Here, asat has the meaning of mithyä.
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In Chapter 7, we had seen as to how the body-mind-sense complex
is a dåçya, or an object.
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made of clay, the pot is mithyä, since it is dependent on
clay for its existence. But if we see the pot as clay, then it is
satyam, since clay has independent existence. Then pot
becomes satya-clay with the mithyä attribute of the pot.
Our normal way of seeing the manifestation is in terms of
its name, form and function, which is mithyä. However, if
we understand it in terms of its adhiñöäna, which is
Brahman, then it is satyam Brahman with mithyä name,
form and function. Thus, everything can be recognized as
Brahman with mithyä attributes.

IV
Saguëa-brahman exists only from the
standpoint of avidyä
The presentation of Brahman in its mäyä-upädhi, as the
manifestor, sustainer and resolver of the universe has led
to the concept of Brahman with qualities or saguëabrahman. For differentiating this saguëa-brahman from
Brahman, Brahman gets to be called as nirguëa-brahman.
As regards Brahman possessing qualities, we had seen
that in the case of pot, potness is only an incidental or
mithyä attribute of clay since clay is not always in the
form of the pot. The qualities that Brahman appears to
possess in the mäyä-upädhi are also purely incidental
being the outcome of upädhi and are not satyam but are
mithyä. They cannot modify Brahman without any quality
into Brahman with qualities. Brahman, which is satyam,
remains unchanged by the mithyä manifestation. Only
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from the standpoint of avidyä, in which the knowledge of
satyam and mithyä are not there, saguëa-Brahman exists;
from the enlightened angle, Brahman in mäyä-upädhi is
Éçvara.
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CHAPTER 15
UNDERSTANDING ÉÇVARA
I
The manifestation is not separate from Éçvara
Before going further into the implications of the resolution
of the jéva, the jagat and Éçvara into Brahman, it would be
very fruitful to retrace our steps and look into outcome of
the knowledge that Éçvara is both the maker and the
material of the manifestation at the transactional level. It is
from the pärämärthika angle that the jéva, the jagat and
Éçvara resolve into Brahman and Éçvara is himself mithyä
like the jéva and the jagat. Now, we are going to consider
the situation in which
•

•

there is no knowledge of the difference between
satyam and mithyä and the transactional reality is
taken to be the actual reality; and
the understanding remains restricted to Éçvara
being both the maker and material of the
manifestation.
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Even this level of knowledge confers substantial benefits if
its implications are fully analysed283and understood.
We saw in the case of the clay-pot example that the single
material cause, clay, gives rise to many products and that
the material clay is the substance of all of them. It means
that clay, as the material cause, can be recognized in any
of its products like the pot. Similarly, Éçvara being the
material cause of the jagat, his presence can be recognized
as its material in every form including time284 and space285.
Everything is one presence and this presence is the
manifestation of Éçvara. Therefore, when we say that
everything is Éçvara, it is not a matter for belief but for
understanding in terms of the reasoning that even as the
pot is not separate from the clay, everything that is here is
Éçvara286.

II
The manifestation of Éçvara is in the form of
various orders
Also, everything that is available is a manifestation
through the knowledge of Éçvara. Analyzing one organ is
sufficient to make out as to how intelligently and
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Swami Dayananda, Isvara in One’s Life, pp. 50 – 64.
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Time is associated with the change that takes place constantly in
the manifestation.
285

As we had seen, space is the first to manifest.

286

Therefore, there is nothing that can be called as secular.
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efficiently everything is put together. We can also see that
in every one of the living beings, its numerous parts have
a role to play and are meaningfully knit together into a
functioning whole. In addition, the billions of these are
intelligently related to each other so that they may exist
and function as one whole. Éçvara is all knowledge and it
is through this knowledge that all forms of the
manifestation and the scheme of their functioning
individually as an integral part of the whole are
assembled.
Knowledge exists in the form of order. When the order is
unraveled, it yields equations and laws and we call it as
science. Actually, all branches of science constitute the
knowledge of Éçvara present as the manifestation. When
we pursue knowledge, we are in touch with Éçvara’s mind
and it is an enthralling experience287.
We may now look into this breathtaking order. The order
includes all forces and processes and encompasses the
entire physical universe, all the life forms and the
inanimate things. All of them together form the physical
and biological order. Billions and billions of stars are there
in our own milky way. Every star is a sun and each one of
them can have a system of planets and some of them can
have life. They are parts of the same physical and
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This is called vidyänanda.
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biological order. The laws are the same for all of them and
they are not separate from Éçvara.
In every living organism, there is präëa, which is the
source of energy for all activities. The functions of präëa
including its governance of health and ill health form the
physiological order. It is because of the existence of this
order that the scientists who work on various preventive
and curative medicines can first try its effect on a rat.
Once they work successfully on a rat, they are very sure
that they will work on a human being because of this
order.
There is also a psychological order. A dog has fidelity and
it is dog-psychology. There is no unfaithful dog. All
animals have their own psychology. Each species behave
in the same manner more or less. And human beings have
their own psychology. We are anxious and are prone to
fear, anger and other emotions. Our behaviour, values
and attitudes are the expressions of our background and it
is the order that connects them. This is the psychological
order.
Then we have the cognitive order by which we can say
whether a particular knowledge is valid or not. The
epistemological pursuit is based on this order. It is
through this order that we are able to assimilate a
statement. Our understanding of all orders is also because
of the cognitive order.
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We have the faculty of buddhi, which is so mature and
evolved that we have the freedom to explore and know as
also the freedom to do, or not to do, or to do differently.
Wherever there is choice, there is a possibility of the
choice being appropriate or inappropriate. We must have
certain norms for basing our choices. The norms must be
universal; for, only then the choices can either be
appropriate or inappropriate. In this regard, we have the
reality that everybody, whoever he may be and wherever
he may be, seems to know exactly what is appropriate and
inappropriate. Every living organism seeks to survive and
does not want to get hurt. Everybody wants to be free
from being a victim of somebody’s action. Therefore, the
basic value structure is well recognized and does not
require to be revealed by any one to us. It is Éçvara himself
who is manifest in the form of this commonly sensed,
universal value that is called as dharma.
Together with the order of dharma, there is the order of
karma, as every action has a result. The result is both in
the visible form, which is known, as well as in the
invisible form, which is revealed by Veda. The invisible
results are päpa when we go against the dharma and
puëya when we go with it. All of us, without exception,
have to reap the results of our karma sometime or the
other. This is the law of karma and it is a very essential
part of the order. It is not a belief, as is commonly thought
to be, but is a fact, which is to be recognized.

237

The various orders that are obtaining are all unfailing and
infallible. It is the infallible order, which is Éçvara. It is not
Éçvara who is infallible. They are without exceptions and
they cannot go wrong anywhere and at any time. This fact
makes it possible for us to generalize and understand
them.

III
The benefits of understanding Éçvara
Understanding of Éçvara brings about a radical change in
our life. We were earlier away from the awareness and
presence of Éçvara only because we were unclearly seized
of the facts and were ignorant of their implications. The
first fact is that Éçvara is the cause of everything. Since the
effects are the material manifestation of Éçvara, the cause,
everything that is here is Éçvara himself. We can never be
away from him at any time. The second fact is that
everything is intelligently put together in one mahä-order
through all-knowledge, which is Éçvara. The implication is
that we always function in the well-ordered whole and
since the order is infallible, nothing can go wrong at any
time. When everything is right, everything stands
validated. In personal terms, the implication of the
validation is that we gain the ability to accept our
situation without condemning ourselves or others and
neutralize our reactions to disagreeable circumstances.
Since the means to deal with them are also given within
the order, we can also handle them dispassionately.
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On assimilation of these facts and the implications of the
validation of the existing reality, we discover the presence
of the infallible order in our awareness. We recognize that
we are an integral part of the order and cease to feel
alienated from anyone or anything. Our sense of being a
separate and helpless entity in this vast world, which has
been the cause for our insecurity and fear ends. Our
search that started in our childhood for the support of the
infallible to protect and take care of us stands fulfilled. We
discover the composure within ourselves to live
confidently and without fear. We handle our situation
dispassionately and intelligently and live with little stress
and great mental comfort. Actually, we are now just one
crucial step away from total freedom.

IV
The principles of karma-yoga flow naturally from
the order
The principles of karma-yoga flow naturally from the
vision that the order of manifestation is Éçvara.
Appropriate karma is that which is to be done in a given
situation. What is to be done in a given circumstance is
nothing but Éçvara in the form of dharma and that exactly
determines one’s duty or svakarma. Discretion in action
lies is doing the appropriate thing at the appropriate time
and at the appropriate place. On the other hand, if we go
against dharma by doing what is not to be done, we are
alienated from the whole. We become an orphan. When
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our action follows the dharma, we are in harmony with
everything and we find satisfaction, even when our action
is not to our liking. By following dharma, we lead an alert
life using our discriminating ability and we become a
yogé. Since we choose our karmas recognising dharma as
Éçvara, our actions become a form of worship of Éçvara.
This recognition is not an ordinary thing but is vision.
While action in harmony with dharma becomes an
offering to Éçvara (Éçvara-arpita), the proper attitude to the
result of the action makes the result Éçvara-prasäda. We
do seek the outcome through our action since we do it
only as the means to a desired end. However, our attitude
towards the result is now different. We accept it willingly,
regardless of what it is. We do so not because of the
pragmatic approach of taking our life as it comes. We
accept the result as dhärma-based, which brings Éçvara
into the whole picture. We recognize Éçvara as the giver of
the results of action or as the karma-phala-dätä. Once the
action is done, the results of the action, coming as they do
from the laws that are not separate from Éçvara, come
from Éçvara. It is in accordance with the order. It means
that every result of action whether it is equal, less, more or
opposite with reference to our expectations comes from
him. The awareness that it comes from Éçvara is the
cognitive change and it converts the result into a prasäda.
The attitude of prasäda is the vedic attitude. If this
attitude is there, more than our expectation is prasäda,
equal is prasäda, less is prasäda and opposite is also
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prasäda. We are not swept away by the outcome of our
action. This is not one time but for lifetime since life is full
of these four types of results. Therefore, equal we can
accept; more we can accept; less we can accept; opposite
we can accept. The sameness of the mind with respect to
the responses, in the wake of desirable and undesirable
situations is yogaù.288 Thus, we become a yogé even while
being involved in karma.289
Day after day, the present effort and the past karma
combine themselves to shape different types of situations
for us. All situations and experiences are all shaped by our
own actions, as per the law of karma, which is Éçvara’s
order. Therefore, as they come, we receive them cheerfully
with an attitude of prasäda. Owing to this attitude, we are
aware of the presence of Éçvara in our life. And, being in
harmony with Éçvara, we are at peace.290
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Samatvaà yoga ucyate. (Bhagavadgéta, 2.48.)
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CHAPTER 16
“TATTVAMASI”
I
The purport or tätparya of the çästra
There are two ways of looking at the wave and the ocean.
The first one is that the wave is born from the ocean, is
sustained by the ocean and goes back to the ocean. This is
the created-creator relationship as in the case of the jéva
and Éçvara and we looked into its implications in the
preceding chapter. The second way of looking at the wave
and the ocean is to see them both as water. This vision
transforms the entire situation. Now, as water, despite the
obvious differences between the wave and the ocean, they
are essentially the same, as both consist of water. A
similar vision is revealed about the jéva and Éçvara by the
Upaniñads through the statements that they are essentially
one and the same Brahman. Such statements revealing
jéva-éçvara-aikyam are called mahäväkyas and they are
numerous. Tradition highlights one among them from
each Veda. They are:
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Åg Veda

Aitareya Upaniñad, 3.1.3.

Prajïänaà
brahma
Consciousness
Brahman.

is

Yajur Veda

Båhadäraëyaka
Upaniñad, 1.4.10.

Ahaà brahmäsmi
I am Brahman.

Säma Veda

Chändogya
Upaniñad, 6.8.7.

Tattvamasi
You are that.

Atharvaëa
Veda

Mänòükya Upaniñad, 2.

Ayamätmä
brahma
This self is
Brahman.

The mahäväkyas contain the crucial truth conveyed by the
Upaniñads. This conclusion has been arrived at by the
application of six indicators (ñaò-tätparya liìgas) that the
çästra gives to arrive at the central meaning of any text.
They are as follows.
(i) Upakrama (the beginning) and upasaàhära (the
end): Any text invariably begins with a statement of
the subject matter that it is going to deal with.
Similarly, the text ends with the conclusion that it has
reached about the subject matter. Therefore, what is
dealt with both in the beginning and at the end of the
text constitutes the theme of the text. Applying this
principle to the sixth chapter of Chändogya Upaniñad,
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we find that in the beginning, Uddälaka asks his son
Çvetaketu: “Did you ask for that knowledge gaining
which everything is gained, that is, what is not heard of
becomes heard, what is not thought of becomes
thought of and what is not known becomes known291.
From this, we understand that there is a vastu by
knowing which everything is as good as known. That
means there is only one vastu. Otherwise, by knowing
one thing, everything cannot be known. At the end of
the chapter, the concluding statement is: “This sat is the
ätmä of all this. That is the ultimate reality. That is
ätmä. You are that.”292 The çruti reveals that ätmä and
the sad-vastu are the same and that it is only one vastu.
So, both the beginning and the end reveal the non-dual
reality as the central subject matter of the Upaniñad.
(ii) Abhyäsa (repetition): While the central subject
matter appears at the beginning and at the end of the
text, it is also repeatedly dealt with in the body of the
text. What is being explained repeatedly from different
angles is the central theme. It is the revelation that the
self and Brahman without a second are one and the
same that recur in the text. As regards Chändogya
Upaniñad, the mahäväkya, Tattvamasi, occurs nine
times in it establishing its validity from nine
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Tamädeçamapräkñyaù yena açrutaà çrutaà bhavati, amataà

matamavijïätaà vijïätamiti” (6.1.2. and 3.)
292

Aitadätmyamidaà sarvaà tatsatyaà sa ätmä tattvamasi, 6.16.3.
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standpoints leaving no doubt about what it wants to
reveal.
(iii) Apürvatä (uniqueness): The main theme of the text
is naturally that unique knowledge which is revealed
only by this text and not by any other. It is only
through Vedänta that we know that there is Brahman
and that ätmä is Brahman. Even the karma-käëda of
Veda does not reveal this knowledge. The central
theme is naturally this fact, which no other means of
knowledge gives.
(iv) Phalam (the fruit or benefit): Veda reveals only
such information as would confer some benefit. This
being so, the central theme is that which confers the
maximum benefit. The unique result of the mahäväkya, which is specifically mentioned in the text, is
that through this knowledge, everything becomes as
well as known. More significantly, every Upaniñad293
after revealing the self as Brahman mentions its unique
phalam as attainment of the infinite or mokña. The
central theme is naturally this jïäna that one seeks for
gaining mokña.
(v) Arthaväda (glorification and condemnation for
emphasis): It is the central theme, which is glorified in
the text and that, which is contrary to it is condemned.
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Taittiréya Upaniñad, 2. 1; Muëaka Upaniñad, 3.2.9; Båhadäraëyaka
Upaniñad, 1.4.9, 4.4.23; Chändogya Upaniñad, 7.1.3.
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There is glorification of brahmajïäna by saying that
everything becomes known by knowing it. This is
exaggeration as it is not that everything is known in
detail when Brahman is known; only the truth of
everything is known. Similarly, when çruti says that if
this knowledge is not gained, there is great
destruction294, it is condemnation of ajïäna, as
ignorance results only in saàsära and not in
destruction. Brahmajïäna is the subject of glorification
and brahma-ajïäna is what is condemned. These are
pointers to the central theme being brahma-jïäna.
(vi) Upapatti (intelligibility in the light of reasoning): It
is the central theme that is explained in detail with the
support of reasoning so that it may carry conviction.
The reasoning in Chändogya Upaniñad295 is that the
cause alone is real, while its products known by
different names are mere words which have no
substantiality of their own. The first example cited is
the pot made of clay, which we had seen in detail
earlier. Like the pot, the entire manifestation is the
kärya and like the clay, Brahman is the käraëam. Only
käraëam Brahman has independent existence and not
the kärya. Here, it is the reality of Brahman and the
existence of only one vastu that is logically explained.
What is to be known and what is explained through
294

Na cedihävedénmahaté vinañöiù (Kena Upaniñad, 2.5.)
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Vacärambhaëaà vikäro nämadheyaà måttikä-iti-eva satyam|
(6.1.4.)
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reasoning (upapatti) is Brahman and the jéva-éçvaraaikyam is the direct result of Brahman knowledge.
Through these six-indicators, we conclude that the
intention of the çruti is to reveal that which cannot be
known by any other means, namely, the vastu by which
the ignorance of ätmä is dropped and the ultimate goal of
freedom from limitation, which is mokña, is gained.

II
The direct meaning or väcyärtha of
“Tattvamasi”
Among the numerous mahäväkyas that the Upaniñads
contain, we may go into the mahäväkya, “Tattvamasi”.
This sentence contains two pronouns “tat”, which means
“that” and “tvam”, which means “you” and the verb
“asi”, which means “are”. The words “tat” and “tvam”
are both in the nominative case and have the same locus.
They are in grammatical apposition296. The appositional
usage of words serves several purposes297. In this
296

The relationship between words having the same locus is called
sämänädhikaraëyam. Samäna means the same and adhikaraëa means
the base.
297

There are 16 types. In Tattvamasi, aikya-sämänädhikaraëyam is
used to indicate the oneness of tat and tvam. In ayam sarpaù rajjuù|
(this serpent is a rope), it is bhädhäyam-sämänädhikaraëyam for
negation of the serpent as rope. In nélaà mahat sugandhi utpalam
(blue, big, fragrant lily), it is viçeñaëa-sämänädhikaraëyam where the
words serve as adjectives.
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statement, these words with different meanings indicate
their oneness. They are like the thousand nouns in Viñëu
Sahasranäma that reveal one Viñëu only. Thus, “tat” and
“tvam” connected by the word “asi” refer to the same
entity.
As regards what these two pronouns stand for, the
statement containing them is made by guru Uddälaka to
his son Çvetaketu while revealing the vastu by knowing
which everything is as well as known. He gives many
examples. One of them is that by knowing clay, all the
products of clay are known. In other words, by knowing
the cause, we know all its effects. So, what is to be known
and referred to by tat is the käraëam of the jagat or the
jagat-käraëam. A doubt may arise as to whether it means
satyaà jïänamanantaà brahma or whether it refers to
Éçvara, which is Brahman in mäyä-upädhi. The
development of the theme of the actual process of
manifestation indicates that “tat” has to be taken as Éçvara
that functions at the transactional level and not Brahman
of the non-relative level. As for the pronoun “tvam”, since
Uddälaka is addressing Çvetaketu, for the dramatic
culmination in the mahäväkya “Tattvamasi”, “tvam” is
the jéva. So, “tat” and “tvam” in the equation mean Éçvara
and jéva, respectively.
Even though Veda says so, it is very difficult to accept this
statement to the effect that jéva and Éçvara are the very
same. While jéva is self-evident, Éçvara is unperceived.
They have diametrically opposite qualities since the jéva is
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limited in every sense while Éçvara, which is the cause of
the entire jagat, is omnipresent, omniscient and
omnipotent. In fact, they are different like the servant and
his king. Therefore, we cannot tell the jéva that he is
Éçvara. It is not that çruti is not aware of the disparity
between the two. In fact, it is providing the equation only
because they are the same even though their apparent
difference is very patent. Obviously, when çruti reveals
that they are one and the same, it would not be referring
to the direct or primary meaning298 of jéva and Éçvara but
only to their implied or intended meaning299.

III
The methods of deriving the implied meaning or
lakñyärtha
As regards deriving the implied or intended meaning of
any word, çästra provides three indicators (lakñaëäs) for
the purpose. They are explained below.
(i)

In jahad-lakñaëä, the direct meaning of the word is
given up and its implied meaning which is
appropriate is substituted to make the statement
sensible. For example, in the sentence “The village
is on the Gaìgä”300, the direct meaning of the word

298

Väcyärtha.

299

Lakñyärtha.

300

Gaìgäyäà ghoñaù.
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“Gaìgä” is the river by that name. As the village
cannot be situated on the flowing waters of the
river, this word could not have been used in that
sense. So, the direct meaning as the river is given
up and its implied meaning is taken to arrive at the
purport of the statement. The implied meaning of
the word Gaìgä that is adopted is the bank of that
river. By doing so, the sentence is taken to mean
that the village is on the bank of the river Gaìgä.
(ii)

In ajahad-lakñaëä, the direct meaning of the word
is fully accepted and its implied sense, which is
appropriate, is added to the direct meaning to
make the statement meaningful. For example, in
the sentence “the red is running”301, the direct
meaning of “red” is obviously incomplete, as the
color, red cannot run. So, for understanding what it
means, it is taken to include not only its direct
meaning, “red” but also what “red” indicates.
Contextually, it is taken to mean the red horse and
the sentence is taken to mean that the red horse is
running.

(iii)

In jahad-ajahad-lakñaëä302, there is both selective
partial acceptance and partial rejection of the direct

301

Çoëo dhävati|

302

Since there is giving up of the contradictory part, it is also called as
bhäga-tyäga-lakñaëä.
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meaning. In other words, it consists of partial
ajahad-lakñaëä and partial jahad-lakñaëä. Hence, it
is called jahad-ajahad-lakñaëä. What is accepted is
the compatible part of the direct meaning and what
is given up is its incompatible part. For example,
we see Devadatta and tell our friend, who is seeing
him after very many years, “This is that
Devadatta”303. This statement has internal
contradiction since ‘this’ indicates present place,
time and characteristics while ‘that’ indicates past
place, time and characteristics. But, both ‘this’ and
‘that’ and the differing place, time and attributes
pertain to the same Devadatta. Devadatta being the
same, the statement becomes meaningful only
when the differences are excluded, and the
substantive Devadatta is retained. Therefore, the
differing qualities of the present and earlier
Devadatta, which are impermanent, and the
differences in the place and time of seeing him now
and earlier, which are contexts, are given up. Only
the continuing identity of the person Devadatta,
which is permanent, is accepted for recognising
Devadatta. What are dropped can be given up, as
they are the changing entities, namely, the
attributes of Devadatta and the place and time of
seeing Devadatta. What is retained has to be

303

Soyaà devadattaù|
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accepted, as it is the unchanging identity of
Devadatta.

IV
The implied meaning or lakñyärtha of
“Tattvamasi”
We have to now examine as to which of these three
indicators can be applied in the case of the equation,
“Tattvamasi” to arrive at the intended meaning. ‘Tat’,
which is Éçvara, consists of consciousness in the upädhi of
the causal, subtle and gross manifestation in its totality.
‘Tvam’, which is jéva, consists of consciousness in the
upädhi of the causal, subtle and gross body of the
individual. Between consciousness in the upädhi of the
total and in the upädhi of the individual, there is
agreement in regard to consciousness and disagreement in
respect of the upädhi.
In jahad-lakñaëä, the primary meaning has to be given up.
This would mean giving up of Éçvara. Even though we can
bring something else in its place, we can bring in only that
which is not the whole in the place of what is the whole.
In that case, Tattvamasi will not give undivided oneness,
which is the vision of çruti. As regards tvam, if we give up
the direct meaning of that word, which is jéva, then the
word asi also goes away leaving behind tat alone. By the
mere word tat, we are not teaching anything to anyone.
So, the jahad-lakñaëä cannot be applied.
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In ajahad-lakñaëä, the direct meaning is accepted in its
entirety and we bring in a new word to make the sentence
meaningful. ‘Tat’ stands for Éçvara, which includes all
names and forms and does not leave out any object. So,
‘tat’ cannot receive another word. As regards ‘tvam’, or
jéva, any addition to the limited-I cannot make it into
Éçvara. So, it is not possible to make any meaningful
addition. In any case, it is not possible to retain the entire
meaning of both ‘tat’ and ‘tvam’, since it would retain the
contradiction between the total and the individual upädhi,
again making the equation unfeasible. So, application of
the ajahad-lakñaëä is also ruled out.
It is jahad-ajahad-lakñaëä that can be applied since it is
possible to accept one part and drop the other part in each
of them. The contradiction between them is due to their
upädhis. The jévä’s enjoyership, knowership, doership,
confusion and smallness, which are due to upädhi, belong
only to the causal (änandamaya), subtle (vijïäna-maya,
manomaya and präëa-maya) and gross (annamaya)
bodies. Similarly, Éçvara’s jagat-käraëatvam, sarvajïatvam
and sarvaçaktitvam, which are due to upädhi, belong only
to the total causal, subtle and gross bodies, which
constitute the various worlds (prapaïcas). These
attributes of the upädhi of both jéva and Éçvara are
dependent on Brahman for their existence. By themselves,
they are only name, form and function and are mithyä.
What is common in both the individual and total with
their different mithyä names, forms and functions is that
they have their common being in Brahman. So, by jahad253

ajahad-lakñaëä, the differences caused by the upädhis,
which are mithyä, are dropped and both are revealed as
Brahman.
Looking at the equation as revealing the oneness of jéva
and Éçvara, Éçvara is
1. Sthüla prapaïca, the physical universe, which is
mithyä;
2. Sükñma prapaïca, the subtle universe, which is
mithyä;
3. Käraëa prapaïca, the causal universe, which is
mithyä;
4. Consciousness in them as cidäbhäsa, which is
mithyä; and
5. Brahman, which is consciousness (cit), and which is
satyam.
Jéva is
1. Sthüla çaréra, the gross body, which is mithyä;
2. Sükñma çaréra, the subtle body, which is mithyä;
3. Käraëa çaréra, the causal body, which is mithyä;
4. Consciousness in them as cidäbhäsa, which is
mithyä; and
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5. Consciousness (cit), which is Brahman and which is
satyam.
Of the five on both sides of the equation, four of them are
different and they are all mithyä. One of them is the same,
which is Brahman/consciousness and it is satyam. Among
them, it is possible to accept what is satyam, which is their
true nature and which is päramärthika reality and discard
what is mithyä, which is their incidental nature and which
is vyävahärika reality. So, by jahad-ajahad-lakñaëä, the
mithya aspect of ‘tat’ (Éçvara) and of ‘tvam’ (jéva) are
given up and only Brahman/consciousness, which is
satyam, is taken as their meaning. This brings us to the
conclusion that the equation is valid since the real nature
of both jéva and Éçvara is the same limitless Brahmanätmä304. This undivided oneness is called aikya.305
The oneness is not what is obtained by joining two
divided parts. The oneness is already an obtaining fact as
it ever exists and is understood in terms of Brahman
knowledge. When Éçvara says: “I am Éçvara “ and jéva
says: “I am jéva “, there is no difference in “I am”, which is
Brahman. Only from the standpoint of the individual
without Brahman knowledge, there is jévatvam (jévahood) and only from the point of jévatvam, there is
Éçvaratvam (Éçvara-hood). On the other hand, the person
with Brahman knowledge knows that in reality there is
304

Real nature is called svarüpa.

305

This is called jéva-éçvara-aikyam.
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neither the jéva nor Éçvara but only Brahman. This is the
exact import of jéva-éçvara-aikyam.
Çästra gives an example as to how negation of differences
set up by upädhis brings about oneness. The king has the
upädhi of kingdom and the soldier has the upädhi of the
armour plate. When we remove the kingdom, the king is
no longer a king and is recognized as a human being.
Similarly, when we remove the armour, the soldier also
ceases to be a soldier and becomes known as a human
being. They are the same as human beings. Even when we
recognise this fact, there are still two persons with
different attributes. Similarly, Éçvara and jéva are two
relative entities with different qualities but are the very
same in respect of the non-relative vastu, which is one.

V
Recognising the true self through the
mahäväkya306
We may now see as to how we come to recognize the true
self through the mahäväkya. Firstly, let us enumerate the
relevant points in regard to gaining of knowledge. They
are:
•

knowledge always takes place in the form of
thought (vtti) generated in the mind (antaù-

306

This section is based on Swami Paramarthananda’s class No.184 on
Païcadaçé.
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karaëa) by the operation of the appropriate means
of knowledge;

• the antaù-karaëa is always pervaded by the
reflected consciousness (cidäbhäsa), even at the
time of deep sleep;
•

the operation of the means of knowledge modifies
the antaù-karaëa in the form of thought (vtti);

•

since the antaù-karaëa is pervaded by reflected
consciousness, the vtti is pervaded by it and
becomes known.

•

Every knowledge (jïänam) has thus two
components, (i) the vtti and (ii) reflected
consciousness (cidäbhäsa).

As regards knowing of objects through direct perception,
•

the antaù-karaëa through the sense organ reaches
out to the object in the form of våtti;

•

this vtti pervades the object and the pervasion of
the antaù-karaëa-vtti is called vtti-vyäpti;

•

since the vtti is with cidäbhäsa, there is
corresponding pervasion of the cidäbhäsa also. It
is called as cidäbhäsa-vyäpti. This is also referred
to as phala-vyäpti;
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•

the vtti-vyäpti and phala-vyäpti perform two
different jobs;

•

the vtti-vyäpti removes the veil of ignorance
(ävaraëa-nivtti) and thereby removes ignorance
(ajïäna-nivtti) in respect of the object. For
example, pot-våtti-vyäpti removes pot-ävaraëam
and thereby removes pot-ajïäna;

•

the cidäbhäsa-vyäpti illumines the object307;

•

as the veil of ignorance is removed and the
unveiled object is illumined, knowledge takes
place. The user of the antaù-karaëa then says,
“This is a pot”.

We may now see as to how the knowledge that, “I am
Brahman” takes place.

307

•

When we listen to the teaching, which is çabdapramäëa, the våtti is produced.

•

The pramäëa negates the differences between ‘tat’,
which is Éçvara and ‘tvam’, which is jéva and then
says, “Tattvamasi” which means, “that Éçvara is
you”. After the negation of the differences, what is
common between Éçvara and the jéva is limitless or
akhaëòa. It means that between what is revealed
by the knowledge and the knower, there is no

This is called viñaya-prakäçanam or viçaya-sphürthi.
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difference or division to create any limitation308.
This våtti created by the mahäväkya is, therefore,
called the akhaëòäkära-våtti309, or vtti with
limitless form.
•

The akhaëòäkära-våtti-vyäpti removes the veil
(ävaraëa) created by ajïäna in respect of Brahman
and removes Brahman-ignorance (Brahma-ajïänanivåtti).

•

But, unlike in the case of objects, the citäbhäsavyäpti, which is present, does not have to illumine
Brahman, as Brahman is itself consciousness, which
is self-luminous. Only the non-luminous requires
to be illumined and not the self-luminous. For
example, the moon, which reflects the light from
the sun, does not have to illumine the luminous
sun for the sun to be known. To know anätma, we
require the vtti and cidäbhäsa; but to know
Brahman, we require only the akhaëòäkära-våtti.
So, in the case of Brahma-jïänam, the citäbhäsavyäpti, which is called the phala-vyäpti, is not
utilized, even though it is present.

We are always aware of ourself; only, out of ajïäna, we
identified ourselves with the body-mind-sense-complex
308

That is, there is no difference among the knower, the knowledge

and the known. The collective name for these three is tripuöé. The
disappearance of the distinction between them is called tripuöé-vilaya.
309

Akhaìa means limitless. Äkära means form.
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and were saying, “I am the body-mind-sense-complex”,
even though we are Brahman. After hearing the
mahäväkya, our ajïäna is gone and we recognize that we
are Brahman and say, “I am Brahman”. This recognition is
called brahma-säkñätkära or ätma-säkñätkära.
Brahman-ätmä is not something that comes into being
after the ignorance is removed, since it is ever present in
its true nature. Ajïäna-nivåtti is, therefore, not the cause
and the true nature of Brahman-ätmä is not the effect. It is
like the already present light becoming evident as light
when what is obstructing its vision is removed.
The akhaëòäkära-våtti disappears on its own accord in the
same way as the kataka, which is used to clarify water
with sediments, gets precipitated along with the
sediments or like the medicine that gets itself removed
after curing the disease. Thus, like any other våtti,
akaëòäkära-våtti is also impermanent and is mithyä. But
the knowledge remains in tact, as in any other case.

VI
Sarvätmabhäva
What self-knowledge reveals is the sarvätmabhäva310. It is
in terms of the upädhi that there are many people. But
there is only one ätmä since all body-mind-sense-

310

Knowing Brahman, Åñi Vämadeva attained sarvätmabhäva. (Åg
Veda, 4.26.1.)
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complexes are present as many upädhis in it. When we
count, bodies are many but from the standpoint of ätmä,
which is undivided, we can count only one. So, this is the
knowledge by which all beings are in one ätmä alone.
Also, ätmä that is conditioned by the knower, ätmä that is
conditioned by the knowledge and ätmä that is
conditioned by the object of knowledge are one ätmä
alone. Thus, everything is only in one ätmä311.
From the existence angle, Éçvara and all names, forms and
functions of the jéva and the jagat are in one sat (existence)
alone as different upädhis. These do not have
independent existence apart from sat. Sat that is
conditioned by the sentient upädhi and the sat that is
conditioned by the insentient upädhi are one alone. And
existence of everything, which is sat, is nothing but the
awareness of everything, which is cit. Thus, we finally
arrive at one vastu alone. This recognition that everything
is one vastu is sarvätmabhäva312. It swallows all the
differences, like those between jéva and jéva, jéva and
Éçvara, jéva and jagat and jagat and Éçvara.
It is, however, not that the person with Brahman
knowledge considers all persons and things as being the
very same. He knows them with their varying qualities of

311

aham-yeva-idaà sarvaù-asmi-iti .. This (universe) is myself; I am

all. Båhadäraëyaka Upaniñad, 4.3.20.
312

Sarvam ätmä iti bhäva.
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their upädhis; at the same time, he recognizes that the
truth of everyone and everything is ätmä. He does not
overlook their incidental qualities during his transactions
with them. But, he knows that the differences between
them are incidental and not real. Owing to this perception,
his attitude to everyone and everything becomes
accommodative and inclusive. Since all beings are the self,
there is no other object that can be the cause for revulsion,
fear or sorrow.313

VII
The self with reference to the jéva, the jagat
and Éçvara
Now, “I” does not mean the I-sense associated with the
body-mind-sense-complex. It means ätmä or Brahman.
But the body-mind-sense-complex and the jagat continue
to exist very much as before without any change. But I
being different from the earlier I-sense, the understanding
of I with reference to them has changed. I, as satyam, am
independent of the mithyä body-mind-sense-complex, the
jagat and Éçvara and am not affected by them. But the
body-mind-sense-complex, the jagat and Éçvara are not
separate from me, as they are dependent on satyam-I.
It is easy to grasp this situation through an illustration.
Consider an actor A who takes on the role of a beggar B in

313

Éçäväsya Upaniñad, 6 and 7.
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a drama. Where the beggar stands, the actor stands. But
there is a distance between the actor and his role. The
distance is not physical but mental. The distance lies in
that B’s problems and privations are not A’s problems.
Owing to this fact, while being the beggar, the actor
congratulates himself on doing a good job of shedding
real tears. Others too congratulate him. If A were really
crying, it is not a matter for congratulation. The
congratulations are all because there is a distance between
B and A. The cause of this distance is the knowledge of
the svarüpa of A. A is A all the way. Even when he is a
beggar, he is not affected by the role and does not cease to
be A. While being A, he can identify with the role B, and
can even make up for the missing lines of the other person
who is cast with him in the drama. At the same time, he
never misses out being A. This is the essence of the whole
knowledge. “Everything is me but I am not anyone of
them” (Bhagavadgéta 9.4).314

314

Matsthäni sarvabhütäni na cähaà teñu-avasthitaù |
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CHAPTER 17
THE DIVERGING VIEWS
I
Should not jïäna be combined with karma to gain
mokña?
We may now look into some of the major diverging views
and their refutation to gain greater clarity of the vision of
Vedänta. Even within the fold of Veda, the Pürvamémämsakas hold the radically different view that Veda is
meant to enjoin karma and that the statements that are not
connected to an injunction are useless315. Only karma can
produce results and not jïäna. As such, the revelation that
ätmä is Brahman cannot by itself confer mokña. Karma
enjoined by Veda should be necessarily performed for
gaining it. Karma is the basic requisite and jïäna is the
auxiliary means (aìga) for gaining the fruit of mokña316.
Çaìkaräcärya takes every opportunity in his commentary
to rebut this stand comprehensively317. He reasons on the
following lines.

315

ämnäyasya kriyärthatväd änarthakyam atadarthänäà ... (Jaimini
Sütra, 1.2.1.)
316

This is called jñäna-karma-samuccaya-vada.

317

Çaìkaräcäryä’s introductory commentary to Kena Upaniñad and
Éçäväsya Upaniñad.
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•

•

•

Karma-käëòa and jïäna-käëòa are poles apart318
even though they are two parts of the same Veda.
Their subject matters are fundamentally different in
nature. Karma is the means for producing a desired
result and doing it is entirely dependent on the
doer319. Jïäna, on the other hand, is for knowing a
thing as it is. The knower exercises no choice over
the knowing320 and is obliged to use the
appropriate means of knowledge for the purpose.
He cannot use karma for the purpose, since karma
has no capacity to provide knowledge. So, in their
very nature, there is no scope for jïäna and karma
to work in combination.
Knowledge reveals the non-dual reality. But action,
which involves duality in the form of the means
and the end, the doer and the deed, conceals the
reality. Their co-existence is thus absurd.
It is not possible for karma to yield mokña. The
fruits of karma are production, reaching another
place, attaining some object, effecting a
modification or purification321. Wholeness cannot
be produced since whatever is produced would be
limited. It cannot be brought into being by

318

düramete viparéte (Kaöha Upaniñad, 1.2.4.)

319

It is puruña-tantram.

320

It is vastu-tantram.

321

These are called utpädyam, äpyam, präpyam, vikäryam and
samskäryam.
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•

322

modification as whatever is modified is subject to
time and would be lost. It cannot be obtained by
purification, as what was once impure would again
become impure. As for reaching or attaining it,
there is no need for it as it is already the self. It
cannot, therefore, be the result of karma at all.
Wholeness is already present but it is not known.
Gaining what is lost through ignorance can only be
through knowledge and not through karma.
Karma and jïäna cannot be combined as they serve
mutually contradictory purposes. The person doing
karma and the person seeking jïäna have
necessarily to be different as their diagnosis of their
problem and its solution are discordant. A person
seeks jïäna after knowing through discriminative
enquiry that the wholeness that he seeks cannot be
obtained through karma. Out of this viveka, he
develops dispassion towards karma, withdraws
from inessential activities and seeks jïäna for
gaining knowledge of his wholeness322. The person
engaged in karma considers, on the other hand,
that through the performance of karma prescribed
in karma-käëòa, he can gain what he desires and
be fulfilled323. He is yet to know that he cannot get
the completeness, which is what he is really after,

This is called nivåtti-märga or the path of release from bondage.

This is also referred to as çreyas.
323

This is called pravåtti-märga or the path of activity. If it is for
worldly gains, it is referred to as preyas.
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•

•

•

through karma and is yet to develop viveka and
vairägya. He is yet to realize that only jïäna can
solve his problem. If at all, he may have only a
passing interest in seeking jïäna. Nor is he now
eligible to seek it as only a person who performs
karma as a karma-yogé becomes qualified to seek
knowledge. So, he will be committed only to
karma. The seeker of jïäna, on the other hand,
would not be pursuing karma, since he knows that
karma does not bestow self-knowledge. Thus,
neither of them will be committed to both.
Karma perpetuates bondage, since we have to be
born again to experience the puëya and päpa that
we have earned through our actions. So, karma,
which is the cause for saàsära and jïäna which
destroys saàsära are mutually contradictory like
light and darkness and cannot be brought together
even by hundred injunctions.
It is incorrect to say that karma ordained by Veda
cannot be given up, since Veda itself prescribes
sannyäsa as a stage of life in which karma is
abandoned to gain self-knowledge from a guru.
Çruti, which indicates the means for various ends,
nowhere prescribes any karma for gaining mokña.
On the other hand, it is categorical at numerous

267

•

places that attainment of self-knowledge is itself
mokña324.
Mokña is not produced by knowledge. Knowledge
only removes the ignorance, which is the cause of
bondage. Mokña is always an existent fact, being
the essential nature of ätmä. That is why mokña is
by knowledge alone.

Çaìkaräcärya concludes that the antithesis between jïäna
and karma is irremovable like a mountain. He adds that
the only manner in which karma can be connected with
jïäna is through its contributory role for purifying the
mind, thereby making it receptive to jïäna. He points out
in this regard that recitation (svädhyäya) of Veda and
performance of karma in a spirit of dedication to Éçvara
(karma-yoga) purify the mind. The seeker usually
practices these.

II
Are not alternative means available to gain
mokña?
Another grave misconception is that different paths are
available for gaining mokña and that we can choose any
324

Brahmaveda brahmaiva bhavati.. Anyone who knows Brahman
becomes Brahman indeed. (Muëaka Üpaniñad, 3.2.9.)
Tamevaà vidvänamåta iha bhavati |One becomes immortal here
by knowing that (Brahman) in this way. (Puruñasüktam, 7.)
Section II is based essentially on Swami Dayananda, The Teaching
Tradition of Advaita Vedanta, p. 9 – 11.
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one of them. Each ‘path for mokña’ is called yoga and the
paths are, jïäna-yoga, bhakti-yoga, karma-yoga and
haöha-yoga. According to this thinking, jïäna-yoga will
suit the intellectual, karma-yoga will suit the extrovert
and action-oriented, bhakti-yoga will suit the emotional
and haöha-yoga will suit those who are body-oriented. An
‘integrated’ yoga has also been put together based on the
reasoning that only a combination of yogas would suit
this complicated kali-yuga.
The above thinking that mokña is possible through
various means other than by acquiring self-knowledge
overlooks the fact that •

•

•

the self is already free from all limitations and
all that is needed is to become qualified to
receive this knowledge and obtain it from a
guru who has learnt it according to the
sampradäya (jïäna-yoga);
this knowledge cannot be obtained through
bhakti-yoga, haöha-yoga, karma-yoga and
performance of any karma;
this knowledge can be obtained only through
the appropriate means of knowledge, which is
Vedänta.

The seeker of mokña has therefore no option except to
gain self-knowledge through the pramäëa of Vedänta
269

from a competent guru. We may now consider the
contrary view.
As for bhakti-yoga, bhakti is the recognition of Éçvara and
yoga is any karma done for the sake of recognising Éçvara.
Even if we meditate on Éçvara, it is bhakti, since Éçvara is
involved. Bhakti is karma, since we are doing it with our
will. When the bhakti-yogé performs obligatory duties, he
is doing karma. When he does daily püjäs, it is käyikaà
karma (action through the body). If he does kértana, it is
väcikaà karma (action through the mouth). If he does
meditation for invoking the grace of Éçvara, then it is
mänasaà karma (action through the mind). Therefore, the
expression bhakti-yoga has to be taken as karma-yoga,
bhakti being the common element in all these actions. As
for the connection between karma-yoga and selfknowledge, we have already seen that it can only prepare
the mind for knowledge and cannot bestow knowledge.
Since bhakti-yoga is not different from karma-yoga, its
usefulness is also restricted to being helpful to make the
mind suitable for self-knowledge.
Bhagavadgétä325 classifies bhaktas into the following four
types:

•

the devotee who is in distress326;

325

Chapter 7.

326

ärthaù.
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•
•
•

the devotee who is not only in distress but also
wants to gain something327;
the devotee who seeks to know the svarüpa of
Éçvara, 328 and
the jïäni who knows that he is essentially not
different from Éçvara.

In the case of bhaktas belonging to the first two types,
they are not bhakti-yogis, as they are self-seeking and
their connection with Éçvara is only for getting the result
that they desire. Even so, their devotion will have some
positive influence on them. But it will not result in the
self-knowledge that he is the whole. As for the third
category, the selfless devotion of these bhaktas will purify
their minds and make them fit for knowledge. But, bhakti
cannot lead the ajïäni-bhaktas to the recognition that the
non-dual Brahman is the self. Only knowledge can
remove the ignorance, which stands against the ajïänébhaktas from recognising that they are the whole and that
they are already essentially non-different from Éçvara. In
short, all ajïäni-bhaktas will not get jïäna through bhakti
and therefore cannot gain mokña through bhakti. As
regards the jïäni-bhaktas, they have already gained selfknowledge and they know the truth of their being only as
though separate from Éçvara. He is, in fact, the only real
bhakta, as his bhakti is fulfilled.

327

arthärthé.

328

jijñäsu.
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The question, however, arises as to how in the same Gétä
there is a separate chapter entitled, Bhakti-yoga. Each
chapter in Gétä is given a title, based on the predominant
topic therein and it is called yoga. The word ‘yoga’ is used
here in the sense of topic. Saìgati (topic) is a synonym for
yoga. For example, the topic of the first chapter is Arjuna’s
despondency and it is called Arjuna-viñäda-yoga.
Similarly, the chapter that deals with bhakti is called
Bhakti-yoga. Both yogas are only topics.
We must understand that bhakti is common to all seekers,
regardless of whether their life-style is of karma-yoga or
of sannyäsa. It is easy to appreciate that the karma-yogé is
a bhakta, since he considers his actions as Éçvara-arpita
and their results as Éçvara-prasäda. As regards the
sannyäsé, he is either a seeker of jïäna or a jïäné. When he
is a seeker, his understanding of Éçvara progresses.
Initially his appreciation of Éçvara is that he has become
the manifestation and that he is viçva-rüpa. The seeker is
reverential and devotional as he sees everything as saguëa
Ésvara. Then he comes to know that all that exists is only
the appearance of Brahman. All differentiations cease,
objects become the self and saguëa Éçvara becomes
ëirguëa Éçvara. He, as jïäné with sarvätma-bhäva, sees
everything as himself. In the absence of the subject-object
division, Éçvara-upäsanä now becomes contemplation on
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ätmä, which is called as nididhyäsanam329. Therefore,
sannyäsé is also a bhakta and bhakti is common to both
the karma-yogé and the sannyäsé.
As regards haöha-yoga, all including the sannyäsé, the
karma-yogé and the non-seekers may pursue it as a
discipline. While it is useful to gain a certain degree of
fitness and co-ordination of the body and the mind, it
does not lead to mokña since it cannot provide selfknowledge.
The basic position on this subject must be reiterated. The
problem being ignorance and error, the solution can only
be knowledge. In this, there is no choice. And when çruti
says that knowledge alone is mokña, it does not amount to
fanaticism. If we say eyes alone see colors, we are not
fanatics. There is fanaticism only when we propagate a
belief, which is subject to negation, as the only truth, or
hold on to one means as true while there are many equally
valid options. When the self is mistaken for a limited
being (saàsäré), nothing other than knowledge can correct
that mistake. That is why Båhadäraëyaka Upaniñad states
that ätmä has to be known for which one has to do çästravicära.330

329

Swami Paramarthananda, Lectures on the Bhagavadgétä, Volume I,

The Samskrita Academy, Chennai, p. 177.
330

ätmä vä are drañtavyaù çrotavyo mantavyo nididhyäsitavyo
maitreyi (2.4.5.)
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III
Is not the elimination of thoughts the only means
for self-realization?
There is also a widespread contention that enlightenment
is the state of mental absorption called as samädhi, which
is the culmination of Sage Pataïjali’s añöänga-yoga. In that
state, which is called nirvikalpa, the mind is free from
thoughts and the subject-object distinction is absent. The
reasoning is that the truth of the self is covered by våttis
(thought-forms) and it has to be uncovered through
stoppage of thoughts331. The misunderstanding is that
thought divides ätmä and prevents ätmä from being
partless (nirvikalpa).
The vision of the çästra is that while the knower, known,
and knowledge are not separate from ätmä, ätmä is
independent of all of them. The object of any thought is
non-separate from the consciousness. The knower of the
object and the thought itself are also non-separate from it.
In Mäëòükya Upaniñad and in the kärikä, the dreamer is
cited as proof that there is no real division such as the
dreamer, the dream and the dreamt, even though during

The self, my dear Maitreyi, has to be seen (known), heard of (from
a guru), analyzed and contemplated upon.
331

This is called citta-våtti-nirodha.
Section III is based essentially on Swami Dayananda, The Teaching
Tradition of Advaita Vedanta, pp. 11 – 12.
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the dream, the division was experienced to be real. The
purpose of the dream example is to make us see that the
waker’s experience of division is not any different.
Nirvikalpa does not mean the absence of thought but
refers to the fact that there is no real difference between
the knower, knowledge and known. In Båhadäraëyaka
Upaniñad (4.3.1-6), the invariable ätmä is presented as the
light of awareness (jyotissvarüpaù). It is ever present and
does not undergo any modification. It is always
nirvikalpa, in spite of the apparent division. That is what
is said in Kena Upaniñad: ‘in every form of knowledge,
ätmä is understood by the discriminative as the
invariable’ (2.4). Therefore, the knowledge is that ätmä is
thought-free (nirvikalpa) in spite of the experience of
thoughts by the I-sense.
Elimination of thoughts is not knowledge. It is also not
self-discovery as thoughts do not cover ätmä. Thoughts
come, I am. Thoughts vanish, I am. This is the same as
when snake is, rope is and when snake is not, rope is.
Therefore, the mistake lies in equating thoughts with I. If I
do not know who I am, this original mistake cannot be
corrected even if we remove the thoughts. Vedänta does
not accept thoughts as the cause for sorrow. The mistake
of taking thoughts for ätmä is the cause of sorrow.
Sorrow is a result of a mix up between the real and the
apparent. A wave is not separate from or independent of
water while the water does not depend upon the wave. So
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too, a thought is not independent of ätmä, while ätmä is
independent of the thought. The mistake of taking the
thought as ätmä is obviously the cause of sorrow. Even if
thought is a problem, getting rid of the thoughts will not
solve it. The thought, ‘I am small’ is the problem.
Mistaking that thought for I is the problem and the
solution is the knowledge, ‘I am real, all thoughts are
apparent’.
To reiterate, the source of our problems is not the mind
but the reality that we attach to the mind. The reality
given to the mind is to be dropped by knowing the
invariable ätmä manifest in all thoughts. Ätmä is not
covered by thoughts even as the waves do not cover
water. The waves need not subside for us to see the water;
in waves themselves, we see water. Ätmä cannot be
covered by anything except by ignorance. We are
awareness, always free from thoughts, in spite of our
thoughts. What is real is always one and one alone is real.
It is this knowledge that nullifies the mind that stood
against us owing to our ignorance. Thinking continues but
it is known as mithyä, which is incapable of affecting
ätmä. One’s shadow is not a problem when it is known as
a shadow. Mind is not a problem when it is known to be
mithyä.
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IV
Does not the enquiry “Who am I?” reveal the self?
Another view that is prevalent among the devotees of
Ramana Maharishi of Tiruvaëëämalai is that the inquiry
“Who am I?” conducted by a person will make the mind
go back to its source and that if this state of inwardness
(antar-mukhatvam) is maintained, the “I” which is the
source of all thoughts will go and that the self which ever
exists will shine.
This method of knowing the truth of the self does not
stand scrutiny332. Let us consider the situation where the
rope is mistaken to be a snake. Here, object-awareness
plus ignorance-born mistake of taking the object, which is
a rope, as a snake becomes snake-knowledge. Similarly, I
is sat-cit-änanda but this self-evident I with the ignorance
of I is ahaìkära, the I-notion. There are, however, not two
‘I’s but only one I which is either correctly or incorrectly
known. The I that is with memory, biography etc. is not
the real I, as it is merely a concept and is nothing but a
thought, which is illumined by consciousness. It is
different from all other thoughts and keeps on gathering
new notions. In addition to the I-thought, we have the
object-thoughts, which are centered on the I-thought.

332

Section IV is based essentially on Swami Dayananda, Talks on
Upadesa Saram of Ramana Maharishi, pp. 95 -98.
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When these thoughts are absent, the mind is peaceful; but
the I-thought remains.
The I-thought will not go in spite our doing anything to be
free from it. For instance, it will remain as, ‘I am a yogé’ or
‘I have surrendered to Éçvara’ or ‘I am spiritual’ or ‘I am a
sannyäsi’ or ‘I am a bhakta’. It always gathers a new
qualification to remain there. The I-thought is born of
ignorance and it will go only through knowledge. It is like
the snake that will resolve into rope only on ropeknowledge.
As regards self-inquiry as the solution, the incorrectly
known I cannot conduct the enquiry on itself to rectify the
error. It must be dealt with from the outside base of
knowledge. That can only be the teaching from a
competent guru. Otherwise the notion, ‘I am the enquirer’,
will persist and the only result would be that the Ithought would get a new lease of life. Teaching
“tattvamasi” is the brahmästra333 and it works when the
guru uses it on a receptive mind. When it is exposed to the
teaching, the self replaces the erroneous I-notion. The
expression, mano-näça or the destruction of the mind
means only the dropping of the erroneous I-notion born of
ignorance in the wake of knowledge.

333

The infallible weapon of destruction.

278

V
Is it not necessary to remove väsanäs to gain
mokña?
Some hold that our problem is that ätmä is polluted and
that it can be brought to its original nature only by
cleansing it. One system concerns itself with whatever has
been accumulated over the previous janmas called as
väsanäs334. These are retained impressions and are
equated with the results of all past actions. It is held that
their exhaustion is necessary for knowing the self.
This misgiving is baseless as ätmä is the only reality.
There exists no other real entity for ätmä to be affected by
it. As for väsanäs, they themselves depend upon ätmä for
their existence. They are mithyä. If these facts were
understood, it would be clear that väsanäs can never
pollute ätmä. Even if we assume that it does so, it is not
possible for anyone in a given incarnation to exhaust the
väsanäs collected in an infinite number of lives.
The çästra does mention exhaustion of väsanä. The
väsanäs that the later äcäryas talk about are with reference
to the mind and they are three fold. The first is the
fascination for an object (viñaya-väsanä) born out of the
thinking that it can give us security and happiness. By
334

Swami Dayananda, The Teaching Tradition of Advaita Vedanta, p.

13.
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vicära, we have to remove this from the mind to become
eligible for self-knowledge. The second is the ‘I-am-thisbody-väsanä’ (deha-väsanä) and it has to be removed by
inquiry and contemplation based on knowledge. The third
väsanä is the craving for the study of çästra other than
Vedänta (çästra-väsanä) and it has to be tackled by
discrimination and commitment to Vedänta-vicära. This
three-fold väsanä is not presented by the äcäryas as a
cause for ätmä to become a jéva since ätmä has never
become a jéva. Jévatva or the notion of being the limited
individual has arisen owing to ignorance of the self and
the pursuit is therefore to be an eligible seeker and gain
knowledge from the guru that the svarüpa of ätmä is free
from jévatva.

VI
Is not cleaning of païcakoças necessary to remove
the pollution from ätmä?
The other misunderstanding related to cleansing is that
annamaya, präëamaya, manomaya, vijïänamaya and
änandamaya are the five koças that cover ätmä and that
they have to be cleansed so that they do not contaminate
ätmä. This is a serious problem. The çruti speaks of
annamaya, präëamaya, manomaya, vijïänamaya and
änandamaya as those that are mistaken to be ätmä. The
word koça has not been used by çruti but it has been
appended by the sampradäya to all of them making them
into annamayakosa, präëamayakosa etc. Maya has two
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different meanings, pracürya and vikära. Pracürya means
predominance or saturation and vikära means
modification. When it is wrongly taken to be saturation,
the word koça added to maya makes the kosa to be the
covering of ätmä. This misunderstanding has led to the
practice of koça-cleansing. Cleansing of annamayakoça is
sought to be achieved through physical cleanliness and
the taking of clean sättvic food, of präëamayakoça
through regulation of breath, of manomayakoça through
elimination of negative emotions like räga, dveña and
cultivation of positive emotions through bhakti, püjä,
bhajan, kértan etc, of vijïänamayakoça through japa of
mantras like Gäyatré and self-effacement through upäsanä
and of änandamayakoça by prayer to Éçvara to redeem the
self from being a jéva. The misunderstanding is that the
koças cover ätmä and affect ätmä.
Koças cannot be the physical covers of ätmä, as limitless
ätmä can never be covered. What covers ätmä is only
ignorance in these five different ways. The annamaya and
others are merely name, form and function. They do not
cover Brahman, even as the wave does not cover water.
Like seeing water in the wave, we can see Brahman in all
of them. The remedy therefore lies in çästra-vicära. This
does not mean that the practices mentioned are not useful.
As we had seen earlier, cleansing has its legitimate
purpose for gaining citta-çuddhi so that the mind may
become fit to receive self-knowledge.
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VII
Is not knowledge to be realized through
experience?
According to modern Vedänta, self-knowledge is
intellectual while self-realisation is experiential. Their
contention is that the study of çruti can provide only
indirect intellectual knowledge, and that this knowledge
has to be directly experienced for self-realization to take
place. This confusion has arisen out of the thinking that
even as we get only indirect knowledge through words
about objects that are not available for direct perception,
we get only indirect knowledge from the words of çruti
about the self.
It is true that when an object is not available for ‘firsthand’ experience, being out of sight (parokña), the
knowledge gained of it through words is indirect
knowledge335. It is also called as mediate knowledge or
intellectual knowledge. What it means is that we are not
personally aware of what is revealed by the knowledge. In
such cases, we have to directly perceive them to convert it
into direct knowledge. This is called direct or immediate
knowledge (aparokña-jïäna). Following this thinking
relating to objects, when no personal experience takes
place when the self is known as sat-cit-änanda, it is
considered that sädhanas (practices) are necessary to gain
335

parokṣa-jïänam.
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the direct experience of sat-cit-änanda. This is called selfrealization, which is experiential as distinct from selfknowledge, which is called as intellectual. Towards this
end, seekers have been adopting various practices and
graphic accounts of the experience gained through them
by some seekers are available in prose, poetry and
painting.
Let us consider this contention. Firstly, Brahman-ätmä is
that, which has neither the object nor the subject. For the
subject to be there, there has to be an object. But, there is
no object since we cannot objectify ätmä-Brahman. Even
though it has neither the subject nor the object, there is no
doubt about its existence, since it is self-evident. Nothing
can be more evident336 than what is self-evident.
Çruti does not say that we have to realize self-evident
ätmä-Brahman. It says that we are ätmä, which is
Brahman. The confusion of making a distinction between
knowledge and realisation is caused only because of not
recognizing that ätmä is present before the receipt of selfknowledge, during the receipt of self-knowledge and after
the receipt of self-knowledge. There is invariable presence
(aparokñatva) of ätmä in all situations and çruti is the
means of knowledge for us to recognise this svarüpa of
ätmä. Not understanding that ätmä is invariably present
and what çruti does is only to reveal this fact to us are the

336

prakatékåta.
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reasons for this erroneous thinking. They also overlook
the fact that all forms of knowledge happen in the
intellect. As such, there is no such thing as intellectual
knowledge. There can be only two types of knowledge of
objects; one is direct and the other is indirect. But the self
is not an object. It is the self-effulgent and self-evident self.
On receipt of self-knowledge, what happens is the
dropping of the misconception about the self and
immediate recognition of the true nature of the self.
Those who speak about ätmä-Brahman experience also
overlook the fact that ätmä-Brahman cannot be
experienced as it is soundless, touchless, colorless,
tasteless and smell-less.337 Any experience of sound, touch,
colour, taste or smell that one has, however unique it may
be, is not of ätmä-Brahman. What is experienced is only
anätmä.
We may say that we have indirect knowledge (parokña
jïäna) of ätmä-Brahman, since we know how exactly çruti
says that Brahman is satyam, jïänam and anantam and
that ätmä is Brahman. This is not tenable since there is no
object called atmä or Brahman to have indirect knowledge
of it. When ätmä is known through the çästra-pramäëa, it
does not become an object for the knower, as it is ever the
self-evident self. Knower does not correctly know ätmä by
himself because of his in-born ignorance caused by mäyä.

337

Kaöha Upaniñad, 1.3.15.
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However, çruti creates the correct våtti in the buddhi and
destroys the ignorance of the true nature of self-evident
ätmä. In the case of ätmä-Brahman, there is no knowerknown-knowledge distinction, as in the case of objects. If
it is an object, knower will take it as pramäëa phalam. It is
not an object but is the self. In the case of the self, when
the self-knowledge is there, ignorance of the self is gone.
This is how self-knowledge takes place. Neither any object
nor any perception is involved in recognizing the self.
Our problem is that, out of ignorance, we do not recognize
the invariable presence (aparokñatvam) of ätmä in all
situations. Kena Upaniñad (2.4) makes it clear that it is
known in every thought338. The fact is that the cognition of
anything does not displace consciousness, since the våttis
caused by the sound, touch, form, taste or smell are
themselves lighted by consciousness. It lends its existence
(sattä) to the våtti. Its nature, which is jïapti
(consciousness), is lent to that. It also lights up the
knower, knowledge, known and all these are bathed in
one consciousness alone.

338

pratibodha-viditaà matam.
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VIII
What is ätmänubhava?
The question now arises as to why the çästra speaks of
ätmänubhava when ätmä cannot be experienced339. This
problem arises when ‘anubhava’ is taken to mean
experience. In certain contexts, the word anubhava means
pratyakña or aparokña-jïäna or direct knowledge. The
word ‘experience’ does not convey the same sense and
causes this confusion. Ätmä is consciousness and its
presence is never lost in any form of experience. In seeing,
hearing, thinking, the presence of consciousness is never
missed. The svarüpa of ätmä is this anubhüti, the content
of every experience. Consciousness, the content of
experience, is recognized as Brahman, the limitless, which
fact çruti reveals in sentences such as ‘tattvamasi’.
To reiterate, the thinking that the self is to be experienced
is ridiculous since the experiencer, the experienced and
the experience are all dependent on consciousness and the
truth of their existence is only consciousness. But
consciousness, which is the self, is not the experiencer, the
experienced or the experience. It is like the same person
performing different roles being the same person but the
person not being any of the roles. But the problem is that
the self, is mistaken to be the experiencer, different from
339

This section is based on Arsha Vidya Bharati, December, 1997, pp.
1 –2.
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the object of experience. This duality is an error imposed
upon the self. Vedänta negates this error and makes us
recognise the self as being free from this duality. This
recognition is ätmänubhava or ätmajïäna. (It is also
referred to as ätma-säkñätkära or brahma-säkñätkära.)
The word ‘experience’ fails to convey the meaning of selfknowledge and misguides the person to the pursuit of
gaining the experience of the self. If a person after
systematically listening to the çästra from a competent
guru still seeks experience of ätmä-Brahman, it means that
he is still to understand the teaching.
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CHAPTER 18
GAINING JÏÄNA-NIÑÖHÄ
I
The mahaväkya gives direct knowledge
When we are a fully qualified seeker and are told about
our true nature through any of the mahaväkyas after
preparing the ground for it, the våtti caused by hearing it
provides immediate recognition of ourselves as
Brahman340. It is instantaneous341 and çruti elucidates it
through the example of the “tenth man”. A guru entrusted
to his senior çiñya the responsibility of conducting a group
of çiñyas to a place across the river and bringing them
back. He told him: “You are ten in all. Ensure that all the
ten return”. The group left and chose to swim across the
swollen river after discarding the ferry. After they reached
the other bank, the senior çiñya lined them up and
counted them. Being engrossed in the counting of others,
he missed counting himself and counted only up to nine.
Filled with the worry as to whether one had not been
swept away in the river, he asked another to check. But he

340
341

This is called aparokña-jñänam.
Sa yo ha vai tatparamaà brahma veda brahmaiva bhavati|

Anyone who knows that supreme Brahman becomes Brahman
indeed. Muëaka Upaniñad, 3.2.9.
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committed the same mistake as he was also in a similar
mental frame. They concluded that one has been lost in
the waters of the river and were in tears. An old man who
was passing by enquired about the problem and when
appraised of it counted them and found that they were
ten. He told them that they were ten in all and that no one
has been lost. Trust in the words of the passer-by gave
them the indirect knowledge of the existence of the tenth
man. They stopped weeping and the old man asked the
senior çiñya to count them again to know it by himself.
But he missed counting himself, as before. Then the old
man revealed to him, “You are the tenth man”. The senior
çiñya instantly had direct knowledge of the missing man
and jumped with joy. The problem was the ignorance of
the tenth man and when the çiñya was told in the proper
context that he was himself the solution to his problem,
the dropping of ignorance and solving of the problem
were immediate. So is the dropping of being a saàsärijéva by the eligible person on his being told, after creating
the context for it, that he is none other than Brahman.
The nature of this situation has to be clearly grasped. Even
without the help of the old man, the tenth man had a store
of knowledge about himself. He could describe himself
physically. He knew his mental condition. He knew that
he was the leader of the group and was standing on the
bank of the river looking for the tenth man. He had
general knowledge of himself or sämänya jïänam. What
he lacked was the particular knowledge or viçeña jïänam
of himself that he was the tenth man.
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When the old man revealed this knowledge, he did not
make the bald statement that he was the tenth man. He
first gave the knowledge that the tenth man existed. The
leader had trust in the correctness of the words of the old
man, pending its confirmation by personal verification.
The indirect knowledge that he so gained calmed his
mind making it ready for knowledge. For gaining it, the
old man made him count again and commit the same
mistake and created the context for revealing that he is the
tenth man. Thus, the leader was led to see himself through
the words spoken in a carefully created context that he
was the missing man that he sought. The state of mind
and the interrelated condition surrounding the words are,
therefore, important factors in the ability of the words to
convey the meaning intended by the teacher.

II
We cannot bypass the prescribed qualifications
Unfortunately, many of us remain a saàsäri-jéva even
after listening to the çästra for a considerable length of
time from a competent guru. Kaöha Upaniñad says: “In
spite of listening, many people do not understand”.342 In
the Upaniñads themselves, only a few like the ideal
disciple Naciketas343 gain the knowledge immediately. In

342

..çåëvaëto’pi bahavo yaà na vidyuù .. 1.2.7.

343

In Kaöha Upaniñad. King Janaka is another. (Båhadäraëyka
Upaniñad, 4.2.4.)
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the case of Çvetaketu, who had spent twelve years in the
gurukula, his father had to explain it nine times through
different examples344. As regards Indra who was taught by
Prajäpati, he first misunderstood ätmä to be the body in
the waking state; later, on further teaching as body in the
dream state; then, after further teaching, as the body in the
deep sleep state and only later, on further teaching, as
consciousness. A demon king, Virocana, who had also
learnt from Prajäpati understood that the body in waking
state is ätmä and never realized that his understanding
was wrong345.
The reason is that self-knowledge can be grasped only by
those who possess the qualifications prescribed by the
çästra. Çästra has prescribed the qualifications so that the
severity of our mental orientation based on self-ignorance
may be neutralized. While listening to the teaching, only
on being qualified, it would be possible for us to relieve
the I-sense of functioning in the dual state as the knower
seeking knowledge from the guru. While teaching, the
guru is himself the pramäëa and is in an impersonal state.
We should also be in a similar state as the receiver of the
pramäëa346. Otherwise, what is revealed would not be
clear to us, as our mental condition would be opposed to
the knowledge. So, we have no option at all except to
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Chänḍogya Upaniñad, 6.8.7. to 6.16.3.
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Chänogya Upaniñad, chapter 8, section 7.
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We had earlier referred to this situation as “surrender”.
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become at least reasonably well qualified to receive the
knowledge.

III
Çravaëam, mananam and nididhyäsanam
The second part of the discipline presented by the çruti
for
•
•
•

receiving the knowledge;
gaining certainity of the knowledge; and
freeing it from obstructions

is stated in the following terms347
•
•
•
•

the self, my dear is worthy to be seen (known); 348
is to be heard of (from a guru) (çravaëam),
analysed (mananam); and
contemplated upon (nididhyäsanam).

As no commandment is feasible in respect of knowing, the
prescription for knowing is taken as a likeness of

347

ätmä vä are drañöavyaù çrotavyo mantavyo nididhyäsitavyo

maitreyi (Båhdäraëyaka Upaniñad, 2.4.5.)
348

The word used is drañöavyaù and it means pradarçaëéyaù or

prakarñeëa dåañöum yogyaù, which means, "fit or worthy to be
known". It is taken as vidhi-chäyä (likeness of injunction). But
çrotavyaù, mantavyaù and nididyasitavyù are taken as vidhi
(injunction) and they must be done.
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injunction. The injunction about çravaëam, mananam and
nididhyäsanam is categorized as a niyama-vidhi, or that
which has to be compulsorily followed.
Çravaëam is consistent and systematic study of Vedänta
for a length of time from a live guru who has learnt it
according to the sampradäya. Under the guidance of the
guru, we inquire349 into and analyze the meaning of the
statements of the text and arrive at a distinct and exact
understanding of what they say. We learn to correctly
interpret the apparently contradicting statements and
understand the purport of the çruti properly. We arrive at
the exact revelation under the guidance of the guru, after
clearing the doubts that arise in this regard. Through
çravaëam we accomplish
•
•

•

cessation of ignorance about the self (ajïänanivåtti);
freedom from the doubts about the competence of
the means of knowledge to reveal the self
(pramäëa-asambhävanä-nivåtti); and
freedom from the doubts arising from the seeming
contradictions in the text (çruti-virodha-nivåtti).

Invariably, during çravaëam, our intellect with its own
presumptions and inferences challenges the knowledge,
349

Çravaëam is derived from the root, çru and has the meaning of
both ‘to hear or listen’ and
‘to inquire’ (into the purport)
(vedäntänäà tätparya niçcayaù.)
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just as in the case of any other knowledge that is gathered.
In the case of this knowledge of non-duality, our doubt is
deep rooted, since our perception establishes only duality.
We have also great reluctance in accepting that we are
essentially the same as Éçvara. We have the serious doubt,
“Are we really what the çruti says?”
As for solving this problem, perceptual knowledge, which
is based on the duality of the subject and the object,
cannot reveal the non-duality of the self. Therefore, it is
now the job of the very same reasoning intellect to realize
through logic350 that neither can non-duality be disproved
nor can duality be established. Fortunately for us,
Gaudapädäcärya has logically proved in the karkikäs
(commentary in verse) written on Mäëòükya Upaniñad
that Vedänta is beyond argument and contradiction.
Doubts also arise from the contentions of various schools
of thought and the teaching of charismatic personalities.
The differences that arise are wide ranging. Scientists and
Cärväkas do not accept whatever is not available for
observation and so, ätmä does not exist for them. Among
those who admit its existence, there are wide differences
about its nature351. Their views are examined and the
350
351

This is called yukti saha cintanam or mananam.
None of them accept that there is only one ätmä. Its nature is

variously described as inert (Nyäya-Vaiçeñika), mixture of sentient
and insentient (Bhäööa section of Pürva-mémäàsakas), momentarily
sentient (Vijñänavädin among Buddhists).
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distortions of reasoning introduced by them are
established through reasoning. This matter has been dealt
with in detail by Vyäsäcärya in the second chapter of his
Brahmasütra and by Çaìkaräcärya in his commentary
thereon. Thus, all obstructive fallacies entertained are
cleared by the intellect until they no longer raise any
objection to the knowledge received. This process is called
mananam. Through mananam we achieve
•

•

•

removal of doubts about the validity of the
revelation made by the means of knowledge
(prameya-asaàbhävanä-nivåtti);
removal of doubts arising out of seeming
contradiction between the revelation and reasoning
(çruti-yukti-virodha-nivåtti);
in effect, the removal of all doubts (saàçayanivåtti).

When all the logical reservations are gone, our
questioning intellect is able to accept the knowledge
conveyed by the pramäëa that the self, ätmä, is Brahman
and that it is nitya (free from time), çuddha (free from
attributes), buddha (free from ignorance) and mukta (free
from bondage), adhiñöäna (the basis of everything) and
satya (the truth of everything).
Even so, we are not able to entirely free our mind from its
earlier notions. This situation arises as self-knowledge is
unlike the knowledge of objects, which we know for
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certain once we perceive them. In the case of selfknowledge, generally there are obstructions to the
knowledge, as our entire living has been based on our
erroneous notion that “I” is limited in all respects.
Normally, a single clarification is adequate to remove the
confusion about what we want to know. But, we cannot
eliminate the deep-seated misunderstanding about
ourselves so easily. Even in the case of the wall clock that
has been shifted to another location, we continue to look
for it only at the old place for a number of days. In this
case, the obstruction caused by the old habit is far more
serious. Apart from the ingrained erroneous notion of
considering ourselves to be small and insignificant, the
worry, concern, anxiety and panic born during the
childhood are still in us and they manifest. Thus, there
arises the condition in which our stored experience is
opposed to what we know in spite of the invalidation of
the “opposite attitude” to the knowledge352 by çravaëam
and mananam. It obstructs the cognition created by the
çruti that while our body-mind-sense-complex is not
separate from sat-cit-ananta-ätmä, sat-cit-ananta-ätmä is
not our body-mind-sense-complex. It stands against the
very knowledge and prevents the owning up of the fact
about ourselves. Therefore, the need arises to free our
mind from its hold. This is why we have the expression,
jïäna-niñöä, which is steady, unwavering knowledge free
from obstruction.

352

This is called viparéta bhävanä.
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Straying away from the truth is undone by staying with
the truth continually. This is accomplished through
continued çravaëam and mananam and by dwelling upon
the knowledge by reading, mutual discussion among
seekers, writing, teaching and contemplation353.
Contemplation consists of consciously staying exclusively
with the knowledge. It is called nididhyäsanam.
During nididhyäsanam, we dwell on the knowledge that
we are the whole without any process of thinking. It is
possible for us to do so as
•

•
•
•

our body-mind-sense-complex has become a
vehicle for nididhyäsanam having given up the
pursuits for artha, käma and puëya;
we have no emotional problems and are of a
cheerful disposition ;
we are free from expectations including that of
mokña;
in effect, we are no longer a seeker (sädhaka),
having known through ätma-jïäna that we are the
whole ; and

353

Taccintanaà tatkathanaà anyonyaà tatprabhodanam |
Etadekaparatvaà ca brahmäbhyäsaà vidurbudhäù ||
Çaìkaräcärya, Laghuväkyavåttiù, 17.
The knowledgeable persons know that constantly thinking,
speaking, discussing, teaching and being absorbed in that (Brahman)
is inculcation of Brahman.
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•

we are either internally or both internally and
externally a sannyäsé 354.

Nididhyäsanam is not autosuggestion or self-hypnosis. It
is merely seeing what we already know as the fact. Our
will is dropped and we become as though possessed by
contemplativeness. We let the appreciation of ätmä take
place in the mind by seeing it from different angles: the
limitless self (pürëa-ätmä), the detached self (asaìgaätmä), the self as witness (säkñi-ätmä), the action-free self
(akartå-ätmä), the self that is free from the sense of being
an enjoyer (abhoktå-ätmä), and the self that is ever full
(änanda-ätmä). The meaning of key words that reveal our
true nature like “sat-svarüpo’ham”, “cit-svarüpo’ham”,
“änanda-svarüpo’ham, “ahaà brahmäsmi”(the self is
Brahman) “ätmä idaà sarvam” (the self is everything),
ätmä pürëaù” (the self is the whole), “ätmä suddaù” (the
self is pure), “ätmä nitya-muktaù” (the self is always free),
“ätmä paraà brahma” (the self is limitless Brahman),
“ätmä sarvasya käraëam” (the self is the cause of
everything) are maintained in the mind without any
thinking process to just see the fact of them. Through
contemplation, we merely highlight the fact of being none
other than Brahman.
Nididhyäsanam on the knowledge does not produce any
new knowledge. Contemplation upon the knowledge is

354

This is called as vividiñä sannyäsa.
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also not an action (karma). As we have already seen,
karma can only produce, modify, attain, cleanse or reach
something. When a statement of fact about which we have
gained clarity is contemplated upon, none of these results
is produced as what is contemplated upon is already a
fact. The fact is that we are ätmä, which is Brahman. It is
like saying that “fire is hot”. The heat of fire is not the
result of the action of saying it. As a statement of fact, it is
merely to be owned up. Moreover, if self-knowledge does
not have the power to remove self-ignorance, it is not
going to acquire that power through repetition. So,
nididhyäsanam is not the cause for knowing that ätmä is
Brahman. We already have that knowledge but it is
stifled. This obstruction has to be removed so that
knowledge may be effective. What nididhyäsanam does is
only to neutralize the obstructive opposite attitude to the
knowledge that we have.
Nididhyäsanam is practiced until the opposite attitude to
knowledge is gone. When the impediments to knowledge
are removed, the pramäëa gives rise to aparokña-jïänam
of ätmä, like the direct knowledge of the tenth man to the
çiñya, which once for all freed him from his problem.
The expression “meditation” is used both for
nididhyäsanam and upäsanä. This creates confusion, as
they are quite different from each other even though both
of them are mental processes. In upäsanä, the meditator
and the object of meditation are different from each other.
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In contemplation however, we do not meditate on the self
as Brahman but on the knowledge that we are Brahman.
We contemplate upon our own true nature. There is no
difference between what we contemplate upon and what
we are. In upäsanä, the våtti in the mind corresponds to
the form of the object of meditation. In nididhyäsanam,
the våtti corresponds to the self, which is the whole
without any division.

IV
Nididhyäsanam as set out in Bhagavadgétä
Contemplation is set out in Bhagavadgétä355 as yoga. In it,
the physical preparation consists of choosing a secluded,
undisturbed place and a seat which is neither too low nor
high and neither too hard nor too soft. The body, neck and
head have to be erect and the external objects should be
kept out of sight by looking as though at the tip of the
nose. The breathing should be even. The mental
preparation consists of giving up all desires and
withdrawing the mind and sense organs from all other
activities with the help of the discriminating intellect. The
meditation consists of abiding in the self with a tensionfree, undisturbed, withdrawn and one-pointed mind. If
the mind gets distracted, it is brought back to one’s own
self so that the flow of similar thoughts is constant. When
there is absorption of mind, abidance becomes effortless.
355

In the sixth chapter.
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Thus, the contemplator effortlessly abides as the self with
the knowledge that “I am the self”. The abidance in ätmä
is purely in the form of clear knowledge. This is called
jïäna-samädhi.

V
Jïäna-niñöhä
The state of abidance as ätmä is called jïäna-niñöhä356
(being the knowledge) or brähmé-sthiti (being Brahman)
or brahma-nirväëam (absorption as Brahman) or
svätmanyavasthänam (established as the self). The person
with jïäna-niñöhä is called a sthitaprajïa or as person for
whom the knowledge of ätmä stays without any doubt,
vagueness or error. The knowledge that “I am the whole”,
“paraà brahma aham asmi” is well established and well
rooted. He remains in his true nature effortlessly in and
through all transactions. The sthitaprajïa is also referred
to simply as a jïäné or a wise person. As we shall see, he is
a jévan-mukta, or a person who is free even while living in
the body.

356

Some times the commitment to the pursuit of knowledge leading
to jñäna-niñthä is also referred to as jñäna-niñthä.
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CHAPTER 19
JÉVAN-MUKTA
I
The changes that ätmä-jïäna brings about
Çruti says that the person who knows Brahman becomes
Brahman itself and asserts that he attains the infinite357and
becomes immortal here itself358. The rationale behind this
assertion is simple and is as follows:
•
•
•

•

•

The self, which is Brahman, is limitless;
It always remains so, since it is unattached
(asaìga);
Owing to in born ignorance (avidyä or ajïäna), the
intellect considers the self to be limited to the bodymind-sense complex;
As soon as the intellect recognizes through the
teaching that the self is limitless, which is jïäna, the
intellect drops the wrong notion of its limitation,
which is ajïäna;
As knowledge removes ignorance in the same way
as light dispels darkness, recognition of the self,
which is Brahman, in its true nature is immediate.

357

Brahmavidäpnoti param| Taittiréya Upaniñad, 2.1.

358

Tamevaà vidvän amåta iha bhavati| Puruñasüktam, 7.
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As Båhdäraëyaka Upaniñad says, ‘Being but
Brahman, he attains Brahman’.359
When we abide in Brahman-knowledge, we cease to be a
jéva. We are called the jévan-mukta, or the person who is
freed even while living360. This position does not change
even when we transact with the world. We stay in our
true nature regardless of the activities of the body-mindsense-complex.361 We do not have to remove a single
thought from our mind to be what we are, even as there is
no need to remove the wave to discover the water, once it
is known that wave is water. For us, there is nothing,
which is ever other than Brahman, and that Brahman is
ever ourselves362.
We, as jévan-mukta, continue to have the same old body
with the same old features. The existent body does not
disappear along with self-ignorance. It is not like the non359

Brahmaiva sanbrahmäpyeti, 4.4.6.

360

This is called as sadyo-mukti (instant mukti).

361

.. svena rüpeëäbhiniñpadyata..|Chändogya Upaniñad, 8.3.4. The
achievement of the establishment as the actionless self is called
naiñkarma-siddhi.

362

idaà sarvaà yadayamätmä|This all are this self. (Båhadäraëyaka
Upaniñad, 2.4.6.)
yevameväsminnätmani, sarvaëi bhütäni, sarve deväù, sarve lokäù,
sarve präëäù, sarva eta ätmänaù samarpitäù| In this self are fixed all
gods, all world, all organs and all these selves. (Båhadäraëyaka
Upaniñad, 2.5.15.)
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existent snake for it to disappear on being known to be a
rope. It is like the colorless crystal continuing to appear to
be colored even after knowing that the color belongs to
the flower and not to the crystal. Thus, the body-mindsense-complex continues to exist and is experienced even
after the erroneous self-knowledge has been corrected363.
We continue to function in it, but without the “I” sense
and “my” sense with reference to it. Our bio-data remains
the same for the world but we have the understanding
that it pertains only to the body-mind-sense-complex and
not to ätmä. We use it merely for transacting with the
world without any sense of identification with it. We
continue to experience the body with its physical pain and
disease; but we do not consider them to be our affliction
but that of the body and are objective in dealing with it.
What we are free from is the mental suffering that usually
arises out of owning the physical discomfort as our own.
We continue to rely on the world for meeting our physical
needs as before. Only, we are free from the insecurity that
this situation had earlier caused.
Our antaù-karaëa remains the same but with the crucial
difference, that the antaù-karaëa together with the I-sense
is a mere instrument like the spectacles. Not being
identified with the mind, we are free from all mental
problems like worry, disappointment, loneliness and

363

These were explained in Chapter 14 also.

304

sorrow364. We have no sense of guilt or hurt with reference
to the past or insecurity about the future. We are
unaffected either by praise or criticism. Even if any
emotional fluctuation should take place, it is feeble and
transient. Like the tanjore-doll, we regain our natural state
quickly.
We do not safeguard ourselves from anything, as there is
nothing, which exists apart from us. We are ever secure
and are not afraid of anything at any time365, as fear exists
only when difference, in any degree, is made in the self
through ignorance366. Nevertheless, as for the body-mindsense-complex, we know that it is vulnerable and we may
run to save it like the ajïäné when faced with a tiger. Only,

364

Yasminsarväëi bhütänyätmaiväbhüdvijänataù|
Tatra ko mohaù kaù çoka ekatvamanupaçyataù||Éçäväsya
Upaniñad, 7.
When to the man of realization all beings become the very self,
then what delusion and what sorrow can remain for that seer of
oneness.
365

Änandaà brahmaëo vidvän| Na bibheti kutaçcaneti|Taittiréya
Upaniñad, 2.9.
The enlightened man is not afraid of anything after knowing the
bliss that is Brahman.
Änandaà brahmaëo vidvän| Na bibheti kadäcaneti|Taittiréya
Upaniñad, 2.4.
One is not subjected to fear at any time after knowing the bliss that
is Brahman.

366

Yadä hyevaiña etasminnudaramantaraà kurute| Atha tasya
bhayaà bhavati| Taittiréya Upaniñad, 2.7.
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we would not be frightened, as we know that anätmä is
running away from anätmä! We are the person who does
not need anything to feel secure and are not afraid of
anything to feel insecure.
We are happy by ourselves367, since we are full and
complete without any sense of want368. Änanda is our very
nature. It is different from the änanda that we experienced
as a jéva in those situations when the mind did not
obstruct the natural änanda. Now, it is intrinsic (svarüpa)
änanda and it is continuous without any break and
without any change in its intensity. Our änanda, which is
natural to us, expresses itself as loving kindliness towards
all beings369. This does not mean that we are oblivious to
other people’s behaviour; in fact, we are far more sensitive
than others; but we naturally accommodate them, as they
are, without judging them. We have no attachment or
367

..ätmanevätmanä tuñöaù ..Bhagavadgétä, 2.55.

368

Ätmänaà cedvijänéyädayamasméti püruñaù|

Kimicchankasya kämäyaçaréramanusaàjvaret|| Båhadäraëyaka
Upaniñad, 4.4.12
If a man knows the self as “I am this”, then desiring what and for
whose sake will he suffer in the wake of the body? .
369

Adveñöä sarvabhütänäà maitraù karuëa eva ca|
Nirmamo nirahaìkäraù samaduùkasukhaù kñamé||Bhagavadgétä,
12.13.
The one who has not hatred for all beings, who has the disposition
of a friend, who is compassionate, free from possessiveness, free from
“I” notion, equal in pleasant and unpleasant (circumstances) and
indeed, one who is naturally accommodative.
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aversion towards anyone or anything370. Should any
emotions arise, they do not touch us, since we know that
they are mithyä.371 We are always objective. We have
neither the notion, “I am holier than thou” nor the urge, “I
should save the world”. There are no such reactions on
our part; even if they take place, they go away even as
they arise. Our response to the world is born only of
compassion. Helping is natural us. We are a true friend,
philosopher and guide. Our presence brings about
temporary quietness in the mind and contentment to
those near us372. Our mental intent fructifies373 and
everyone can benefit by being blessed by us374.
Our actions are spontaneous. Free will, likes and dislikes
are not factors affecting our action. Though we are a law
unto ourselves, we do not violate moral norms and social
conventions. Our life is a paradigm of right action. We
may be totally withdrawn and silent or move from place
to place and be articulate. We may be in a state of
abandon and be mistaken to be intoxicated or be
370

Yastu sarväni bhütäni ätmanyevänupaçyati|
Sarvabhüteñu cätmänaà tato na vijugupsate||Éçäväsya Upaniñad,

6.
He who sees everything in himself and himself in everything never
hates anything.
371

This is called bädhita-anuvåtti.

372

abhaya.

373

Such a person is called satya-kämaù.

374

Muëaka Upaniñad, 3.1.10. and 3.2.1.
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impeccable in our behaviour. We may remain oblivious to
everything including our physical state. We may teach the
çästra or write. For the sake of posterity, we may take
steps to nurture the knowledge and protect the dharma,
which we have found to be the most beneficial. We may
engage ourselves in various activities like püjä, japa and
upäsanä so that others may follow our example and get
citta-çuddhi for gaining self-knowledge. We may set up
and run institutions and engage ourselves in the welfare
of all beings. Some of our actions would be due to
prärabhda-karma, which it is still functional. But, even
when we do karma, the notion of difference between doer
and the deed born of ignorance is not there. Whatever we
may be doing or not doing, we cannot be assessed by it, as
the ways of the jïäné cannot be correctly judged by the
ajïäné. Wherever we are and whatever we may be doing,
we are a blessing to all.

II
The seeker has to emulate the characteristics of
the jïäné
Çruti recounts these marks of the jïäni as the means to be
adopted by the seekers for becoming a jïäni. So, the
jïäné’s spontaneous expressions in life, the attitudes and
disposition with which the jïäni interacts with others
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establish the norms to be followed by the seeker as a
sädhana.375

III
The consequences of becoming

a jévan-mukta
Lack of “I-sense” with reference to the body-mind-sensecomplex makes us lose all its attributes like the doer
(kartä), enjoyer (bhoktä) and knower (jïätä). We know
that ätmä is akartä and that doership is attributed to ätmä
due to ignorance. Neither activity nor inactivity belongs to
us, as we are neither the agent of action nor of inaction.
The ceasing of the wrong notion being of a doer in the
wake of self-knowledge is called sarva-karma-sannyäsa376.
Doing, we do not do.377 We think, as it were; we shake, as
it were.378
As regards freedom from all karmas , it is important to
understand that all of us are all along free from karmas.
We do not know it owing to our self-ignorance. When we
know it through self-knowledge, we call it freedom from
all karmas from the standpoint of prior ignorance. Sarva-

375

Swami Dayananda, Gita Home Study, Volume 1, p. 330 - 331.

376

This is also called as naiñkarma-siddhi or being actionlessness as
ätmä.

377

kurvan api na karoti|

378

... dhyäyatéva leläyatéva.. | Båhadäraëyaka Upaniñad, 4.3.7.
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karma-sannyäsa is the very nature of ätmä and is only to
be owned up through ätmä-jïäna.
Even as we, as the jïäné, is not a doer, we are also not the
experiencer or the knower. We are simply the anumantä
(permitter), who bless whatever happens in the mind as
the doer, experiencer and knower. These happenings
belong to the organs379. This marks the total resolution of
saàsära.
As on attainment of self-knowledge we cease to be a jéva,
we become immediately free from the consequences of
our earlier actions as a jéva. It is as a jéva that we are the
agent of action and the experiencer of its consequences.
Now that we are not a jéva anymore, we are now not
available either to experience the stored results of our
previous lives or to earn fresh puëya or päpa through our
actions in this life. So, all the puëya and päpa earned in
the present life (ägämi karma) as also in all the previous
lives (sancita karma) as jévä cannot fructify380. They are
now like roasted seeds having been burnt by the fire of

379

Bhagavadgétä, 5.8 and 5.9.

380

Bhidyate hådayagranthiçchidyante sarvasaàçayäù|
Kñéyante cäsya karmäëi tasmin dåñöe parävare ||Muëaka
Upaniñad, 2.2.8.
When that Brahman, which is in the form of cause and effect is
known, the knot (of ignorance) in the heart is broken, all doubts are
destroyed and all his karmas become worn out.
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knowledge and cannot germinate381. But the karma that
has already started to fructify in the present life
(prärabdha karma382) continues to be experienced by the
body-mind-sense-complex until death. It runs its full
course just like the arrow that has been released continues
its flight until it loses its momentum. But because of jïäna,
prärabdha continues in our perception only as a
semblance (äbhäsa) like a tree that has been uprooted. The
body that has been brought into being by prärabdhakarma lasts until that karma is exhausted.
On exhaustion of prärabdha-karma, death takes place.
The gross body becomes part of the gross manifestation
(virät), the subtle body merges with subtle manifestation
(hiraëyagarbha) and the causal body merges into causal
manifestation (antaryämi). The anätmä is thus merged
with the total anätmä. No causal body is now available for
a new subtle body and gross body to manifest. No karma
is in store for its results to be experienced. This is called
videha-mukti or bodiless mukti. The mukti, which has
already been attained on gaining self-knowledge, is called
sadyo-mukti. It is only from the viewpoint of the ajïäné
that that there is a distinction between sadyo-mukti and
videha-mukti. As for us, the jïäné, the knowledge that we
are not the body-mind-complex makes the body as good

381

jñänägnidagdhakarmä (Bhagavadgétä, 4.19.)

382

prärabdha means well begun.
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as dead for us immediately. As ätmä, we never undergo
any change and are always without any birth or death.

IV
Krama-mukti
There are texts in the Upaniñads to the effect that on
death, the jéva’s subtle and causal bodies move along a
path from the crown of the person to gain immortality383.
This is not applicable to us. the brahma-jïäné, as, on death,
our subtle and causal bodies immediately merge with the
total. As for ätmä, travel would be necessary only if it
were different from Brahman and if Brahman were
located elsewhere. But ätmä is Brahman and it is all
pervading. Therefore, no such travel is either necessary
for ätmä or is it possible. It is like pot-space not having to
go anywhere to merge with total space on the breaking of
the pot. Båhadäraëyaka Upaniñad says: “His subtle bodies
do not depart. Being but Brahman, he is merged in
Brahman.”384 The çruti texts on travel to Brahma-loka are
in respect of those who meditate on the mantra Om as
Brahman or on Éçvara or on Hiraëyagarbha or on any
deity of one’s liking or on oneself after invoking the

383

Kaöha Upaniñad, 2.3.16. Chändogya
Båhadäraëyaka Upaniñad, 6.2.15.

384

Upaniñad,

8.6.6.

and

.. na tasya präëä utkrämanti, brahmaiva sanbrahmäpyeti|4.4.6.
Also, ..atraiva samavanéyante (3.2.11.) They merge there itself only

.
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chosen deity in it385. What is gained through such
meditation is Hiraëyagarbha’s abode or Brahma-loka. But
he continues to be a jéva there. On gaining self-knowledge
in that loka, he gains mokña. This is called krama-mukti or
step-by-step mukti.
Some consider that ätmä in the individual becomes
Brahman by merging with Brahman like the river
commingling with the ocean to become the ocean. This
view is also not tenable since ätmä and Brahman are not
separate entities to become one through union. The
analogy is not in respect of achieving the state of nonseparation through merger but of gaining the knowledge
of non-difference when the name and form are known as
incidental characteristics. The example is to the effect that
the river becomes the ocean by giving up its name and
form386.

385

This is called ahaàgraha-upäsanä.

386

Yathä nadyaù syandamänäù samudre’stam gacchanti nämarüpe

vihäya|
Tathä vidvännämarüpädvimuktaù parätparaà puruñamupaiti
divyam ||
Just as the rivers, flowing in various directions, resolve in the ocean
giving up their names and forms, in the same way, the wise man
becomes freed from name and form and becomes one with the
effulgent (Brahman) which is superior to mäyä. (Muëaka Upaniñad,
3.2.8.)
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CHAPTER 20

MAÌGAßAM
I
It would be appropriate to conclude with an overview of
this unique knowledge. The revealed truth can neither be
described as “monism” nor as any form of dualism. The
jéva, the jagat and Éçvara are not the essential parts of
Brahman for everything to become a single composite
entity. It is not dual, as they do not have independent
existence for them to be considered as the second entity. It
can be termed only as non-dual or as “a-dvaita” since the
jéva, the jagat and Éçvara can neither be dismissed as nonexisting nor accepted as having essential reality. This
position arises since the relationship between Brahman
and the jéva, the jagat and Éçvara is non-reciprocal. If A
were B and B were A, their relationship would be
reciprocal and there would be no difference between A
and B resulting in monism. But what obtains is that even
though everything has no existence apart from Brahman,
it is not a part of Brahman, as it has no substantiality of its
own. Çastra calls its neither real nor unreal status as
mithyä. The difference in their reality status is the cause of
their non-reciprocal relationship resulting in a-dvaita.
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Çruti reveals mäyä, which is dependent on Brahman for its
existence and which has the powers of concealing the
truth and projecting the erroneous. It is also known as
avidyä or ajïäna and through its powers, Brahman
appears as the jéva, the jagat and Éçvara. Mäyä’s effect is
pervasive at all levels giving rise to our transactional
reality consisting of the jéva as the subject, everything else
as the object and Éçvara as their manifestor, sustainer and
resolver. Sampradäya explains this phenomenon as the
mistaking of the real existence of Brahman to be the
unreal name, form and function of the transactional reality
and calls this error as adhyäsa.
Sampradäya provides us with greater clarity on the
subject by explaining it through upädhi, or the limiting
adjunct. Brahman is one, but manifestation is many.
Brahman has no qualities but manifestation has countless
attributes. But Brahman is the cause without undergoing
any change and everything has no existence apart from
Brahman. It is by means of upädhi that we are made to
grasp as to how these take place. We are provided with
the example of colorless crystal appearing as red without
undergoing any change, owing to its proximity with a red
flower. The red flower is called the upädhi or the limiting
adjunct of the crystal. In the case of Brahman, which is
limitless and without qualities, every adjunct makes it
appear as being limited to it with its qualities. The bodymind-sense-complex is the upädhi of the self, making it
appear as the jéva. Mäyä is the upädhi for Brahman,
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making him appear as Éçvara. The manifestation is the
upädhi for Brahman, making him appear as the jagat.
Ajïäna, which is inborn, plays the central role in our lives.
It results in the mistaken identification of “I” with the
buddhi that reflects consciousness. Then there is further
mis-identification of the “I” through the subtle body with
the entire physical body. It is because of ajïäna that we
consider ourselves to be the body-mind-sense-complex
and feel limited and desire (käma) to become complete
through action (karma). Action produces visible and
invisible results. Through the visible results, which are
limited, we do not become free from our limitations and
our effort to be without limitations becomes ceaseless. We
thus end up by becoming the saàsäré. The invisible result
consists of puëya and päpa for reaping which we are
reborn with the same ajnäna and the cycle of saàsära
continues. The root cause of this human situation is not
desire that leads to action but the ajnäna of our wholeness,
which gives rise to desire. Its anti-dote is the knowledge
(jnäna) that we are not limited as we think but that we are
the whole. This is how we become free instantly through
jnäna.

II
Sampradäya uses reasoning to unfold the vision. In
revealing the self as consciousness through dåg-dåçyaviveka, it uses the logic that the subject cannot be what it
perceives since what is perceived is the object. It is wrong
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to ascribe the qualities of the object to the subject. Since
we perceive the body-mind-sense-complex, we cannot be
it. In the analysis of the three states of jivä’s experience, it
uses the reasoning that what is intrinsic should always be
available and through it negates the body-mind-sensecomplex as the self. In resolving the manifestation back
into Brahman, it uses the käraëa-kärya-väda. While in
transactional reality, both the cause and the effect are
taken as real, çruti uses the clay-pot example to establish
the cause as real and the effect as mithyä. Through this
logic, the manifestation, which is the mithyä effect, is
resolved into its cause, Brahman. Then, the causal status
of Brahman is also negated since the effect that it produces
is not real but is mithyä. What is left unresolved is mere
Brahman, the one without a second.
Without the sampradäya, we would not have been able to
make head or tail out of this priceless wisdom. It deserves
as much respect as the pramäëa itself. It is Çaìkaräcärya
who has provided us with the complete written account of
it. Humanity has to be eternally grateful to him.

III
The uniqueness of Vedänta is that while revealing the
ultimate reality as the whole, it also accommodates all the
available views in their appropriate place. It readily
accepts everyday experience since relative truth has
relative validity and gives it the status of transactional
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reality. It also accords the status of apparent reality to
subjective perception and appearance, as they are valid to
the person concerned. Only, these two realities are not
ultimately real, since the apparent reality comes to be
negated by the knowledge of the transactional reality and
the transactional reality by the knowledge of the essential
reality. Even after the negation of their essential reality,
we continue to function in them but with the crucial
difference that we do not get affected by them as before.
All forms of worship to any deity, with or without form,
are considered useful, as they refine the mind. It is not
concerned about what the deity is or what type of
relationship is formed with it or what the mode of
worship is, as all of them lead to personal effacement. It
has no conflict with any religion, since it does not matter
to it as to whether the deity is Viñëu, Çiva, Çakti, Father in
Heaven or any other at the level of transactional reality
since the ultimate reality is the whole, which is the self
and is not the deity. It has no serious problem with any
view on the creator or on the creation since their essential
reality is eventually negated.
At the relative standpoint of transactional reality, it makes
clear that Ésvara, as the material, inheres in the entire
creation. Nothing exists, which is other than him.
Therefore, right now, everyone without exception can be
one with him and with the others by recognising this fact.
No one is alienated from him at any time. Also, since
318

Ésvara is the maker, everything that exists is manifestation
of his knowledge. Since knowledge exists in the form of
order, everything is in Ésvara’s order. As such, nothing
can go wrong in it. This provides us with the basis for
accepting things as they are and making use of the
opportunities that the order provides. By understanding
Ésvara, we can lead a harmonious and meaningful life free
from stress.
When the final vision is unfolded, we know that we are
none other than Brahman and we realize that we, as the
essential reality, are the very self of the creator and of
every thing that there is. This fact rules out the existence
of any essential difference anywhere, at any time. “You
are the whole” is understood and recognized. This is total
freedom.
Vedänta is the most inclusive among knowledge. It can
have no parallel. Among knowledge, it is also the most
useful since it solves our fundamental problem of
mistaking ourselves to be limited beings and frees us
totally from insecurity and unhappiness. Truly, there can
be no greater blessing to humanity than Vedänta.
We may now conclude by worshipping the guru who has
imparted to us this invaluable knowledge.
Vedäntaväkyapuñpebhyo jïänämåtamadhüttamam|
Ujjahärälivadyo namastasmai sadgurave namaù ||
319

I bow down to my sadguru, a knower of Brahman, who
collected for us the nectar of knowledge from Vedänta like
a bee collecting the best honey from flowers.
(Çaìkaräcärya, Upadeçasähasré, 18.233.)
Om tat sat|
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APPENDIX
Accessing the teaching through audio-recording
of classes and books
I - Pujya Swamiji Dayananda
Arsha Vidya Pitham,
Swami Dayananda Ashram, Purani Jhadi,
Rishikesh, 249201, Uttarakhanda.
Tel: 0135 – 2431769.
Web site: www.dayananda.org
Arsha Vidya Gurukulam,
Anaikatti P.O.
Coimbatore, 641108.
Tel: 0422 – 2657001.
Web site: http//www.arshavidya.in
E mail: office@arshavidya.in
Arsha Vidya Gurukulam,
P.O.Box No. 1059, Saylorsberg, PA, 18353, USA.
Tel: 570 992 2339.
Web site: http//www.arshavidya.org
http//books.arshavidya.org
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Arsha Vidya Centre, Research and Publications,
32/4, Sri Nidhi Apartments, III Floor,
Sir Desika Road, Mylapore, Chennai, 600004.
Tel: 044 – 24997023, 24997131.
Sastraprakasika Trust,
Chandra Vilas Apartments,
A – 3, No. 19, 8th Street,
Dr. Radhakrishnan Salai,
Mylapore, Chennai 600004.
Phone 044 –24870311
E mail : info@sastraprakasika.org
Web site: http//sastraprakasika.org

II – Swami Paramarthananda
As above and at
Web site: http//vedantavidyarthisangha.org

III – Swami Siddhabodhananda
Arsha Vidya Gurukulam,
Anaikatti P.O.
Coimbatore, 641108.
Tel: 0422 – 2657001.
Web site: http//www.arshavidya.in
E mail: office@arshavidya.in
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IV- Swamini Pramananda
Purna Vidya Trust,
“Mamatha” Basement,
8 A, North Gopalapuram, 2nd Street,
Chennai 600086.
Tele: 044 – 28352593, 42102981.
Website: http//www.purnavidya.com
Email: purnavidyachennai@gmail.com
Arsha Vidya Gurukulam,
Anaikatti P.O.
Coimbatore, 641108.
Tel: 0422 – 2657001.
Web site: http//www.arshavidya.in
E mail: office@arshavidya.in
V – Swami Viditatmananda,

Swami Tattvavidananda and
Swami Pratyagbodhananda
Arsha Vidya Gurukulam,
P.O.Box No. 1059, Saylorsberg, PA, 18353, USA.
Tel: 570 992 2339.
Web site: http//www.arshavidya.org
http//books.arshavidya.org
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VI – Upaniñads and other works
Sri Ramakrishna Math,
31, Ramakrishna Math Road,
Mylapore, Chennai 600004.
Tele: 044 - 24621110
E mail: mail@chennaimath.org
Web Site: http//www.chennaimath.org
Jayalakshmi Indological Book House,
Old No. 6, New No. 11,
Apparswamy Koil Street,
Mylapore, Chennai 600004.
Tele: 044 - 24990539
E mail: jibh_rkc@hotmail.com
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