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Publisher’s Note

Chinmaya Prakashan has great pleasure in presenting the revised
edition of ‘Talks on Sankara’s Vivekaciidamani’ an introductory text
of Vedanta to all spiritual seekers.

Sincere efforts have been made to eliminate errors and to
add diacritical marks. The Chinmaya Sampadan and Chinmaya
Kalpanam deserve compliments in bringing this revised edition
and we hope seekers treasure this ‘crest jewel’ written by Sri
Adi Sankaracarya and the most eloquent commentary by Pajya
Gurudev, Swami Chinmayananada. May this jewel of Vedanta be
the guiding light in each seeker’s life.

Chinmaya Prakashan
Publication Division of CCMT

8" January, 2016
Mumbai 400072



Transliteration and Pronunciation Guide

In the book, Devanagari characters are transliterated according to the scheme

adopted by the International Congress of Orientalists at Athens in 1912. In it

one fixed pronunciation value is given to each letter; £, q, w, x and z are not

called to use. According to this scheme:

Dievansgan Tran.slit- Sm'mds Devansgasi Tran§lit- Sot'mds
eration Like eration Like

Hq a son < dh adhesive*

il a father oL n under*

g i different | q t tabla

2 i feel q th thumb

3 u full - d this

S a boot LY dh Gandhi

Ed T thythm* | 9 n nose

*x T wE 9 p pen

@ 1 * | ph phantom*

q e evade q b boil

T ai delight q bh abhor

S o core q m mind

aa au now q y yes

% k calm L r right

q kh khan % 1 love

i) g gate q v very

o gh ghost EIN $ shut

< n ankle* 9 s sugar

9 c chuckle |9 S simple

EX ch witch* g h happy

S j justice ’ m improvise

4 jh Jhansi h »

S n banyan & ks action

Z t tank ER tr three*

3 th wE gL ji gnosis

g d dog N ‘ a silent ‘a’

* These letters don’t have an exact English equivalent. An approximation is given here.
** These sounds cannot be approximated in English words.
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Introduction

The study of any science cannot be undertaken without a
preliminary understanding of the exact definitions of the terms
and terminologies employed in it. The fundamental beliefs, the
accepted theories and the observed modes of behaviour, are all
necessary data with which a modern scientist freely launches his
new adventure into the realm of science. Similarly, in philosophy
also, a fundamental knowledge of the terms used and the correct
connotations in which various terms have been employed, is an
unavoidable preliminary requirement before a student can start
the study of Vedanta.

Vedanta is truly the ‘Science of Life’. Sankara, the great
interpreter of Vedanta, not only gave us his commentaries on
the Upanisads, the Brahmasiitras and the Bhagavad-gitd, but
also many primary texts, which introduce the seeker into the
joys of Vedanta. One of the greatest texts he has written as an
introduction to Vedanta is Vivekaciidamani, means, “The Crest-Jewel
of Discrimination’.

A careful study of these verses with the full freedom to
enquire will give any student a correct understanding of the entire
theory of Vedanta and he can, even without a very serious study
of the scriptures, start his daily practices with tremendous benefit.

There are hundreds of seekers who, without understanding
the fundamentals, are aimlessly struggling along a so-called spiritual
path. Naturally, they suffer agonies of painful disappointment,
although they have behind them years of painstaking practices. An
exhaustive and careful study of this text helps to avoid all pitfalls
on the way to progress. It is my intention to bring forth from every
verse not only its obvious meaning, but also its hidden import



Vivekactidamani

which gives out a wealth of information and helpful suggestions
to ensure a steady progress. Along with the Sanskrit verse I have
given a free translation and a running commentary, wherein I
have not confined myself to the direct bearings upon the words
of the verse. These verses have great suggestive wealth which,
when made available, can profitably be made use of even in our
day-to-day marketplace activities.

A word of advice — The seeker should carefully read three
or four verses everyday, and cogitate over them while pursuing
his mundane activities. Only guidelines are given here. Deep,
independent thought by the reader is a must, only then will there
be satisfactory results.

It has been a painful ecstasy, all through the preparation of
this manuscript. Painful because the commentaries were written
during a confusingly long period of the last three or four years. I
had first brought out the opening hundred verses in a volume but
thereafter, the pressure of work being so great I could not find the
necessary leisure for cogently expressing the pregnant suggestions
of these brilliant verses of Acarya Sankara.

In order to drive home the philosophical meaning of
these subtle verses, while talking to my students, in
Sandeepany Sadhanalaya, I often had to repeat and at moments
I had even indulged myself in lengthy digressions. These
lectures were taped.

All these furlongs of tapes were carefully and laboriously
taken by Miss Kanta (Hawaii) with her tape-recorder and they
were all industriously transcribed by two diligent members of the
Mission — Sri Bhatia (Godrej) and Sri Radhakrishnan (Railways).
These voluminous manuscripts were sent to Uttarkashi when I was
last there and to chop and slice them into shape was in fact more
laborious than dictating the entire lot afresh.

In the final editing and preparation of the manuscript, Miss
Bharathi Naik helped with great devotion.

ii



Introduction

I'am conscious that there are very many jerks along the march
of the commentaries upon these verses. Very often the style has
conspicuously changed and the treatment of the verses differs at
more than one place in the text. I am conscious of these weaknesses,
but I cannot help them as I had to take up the work between long
intervals of suffocating work of the yajiiasalas.

However, when at Mysore I was flattened to my bed by
the Cardiac Infarction and when my rehabilitation in Bombay!
was slow, those tedious months were employed in shaping out
the confused mass. This humble attempt, no doubt, looks very
beautiful to me, but can there ever be a mother who can see the
ugliness of her own child?

It is a general courtesy to thank all those who helped us to
bring out the book. I cannot follow this courtesy because if I have
to thank, I must thank the thousands of students who assembled
every morning to inspire me to express all I have recorded here.
The first 100 verses that were brought out earlier, have been re-
edited and incorporated here into this volume.

To the student who is planning to read from the opening
verse to the concluding verse 581, I have an apology to make. Such
a student will find, at many places, ideas and thoughts repeated
time and again deliberately. This is not a defect by oversight. This
book is conceived and planned to help the Chinmaya Mission study
group members and repetition is the only method by which I can
help them to reflect again and again upon the salient features of
this great philosophy.

Secondly, every verse has been laboriously made complete in
its commentary, as I feel that the majority of my readers will read a
verse here and a verse there. If once they understand exhaustively
any single verse at random, I know my work is done. Thereafter,
the magic of Sankara will enchant such readers to take up an
exhaustive study of the book.

now Mumbai
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Vivekactidamani

Vivekacidamani is the cream of the Upanisads and the
Bhagavad-gita. It re-educates the student, in a systematic way,
to provide him with a new vision of life. The goal and the path
are both exhaustively dealt with, in this elaborate treatment of
Vedanta, by Acarya Sarikara. To one, who is making a deep study
of Vivekactidamani, no other help is needed for leading him to a
spiritual life and guiding him to his self-improvement.

Sandeepany Sadhanalaya,
Powai-Park-Drive,
Chinmayananda
Bombay-72
18-7-1970
(Guru puarnima day)
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1. Devoted Dedication
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sarvavedantasiddhantagocararih tamagocaram,
govindam paramanandarn sadgurum pranato’smyaham. (1)

1. My salutation to Sri Sadguru Govinda who is of the nature of Bliss
Absolute, who can be known only through the import of the essence of
Vedanta and who is beyond the reach of the known instruments of perception.

It is very well-known that Sri Sankaracarya was a disciple
of Sri Govindapada, who is traditionally believed to have been
the disciple of Sri Gaudapada of the Karika fame. Here, in the opening
verse, Sankara prostrates to his Master, Acarya Govindapada.

The verse can be interpreted in two possible ways. As a
mortal’s physical act of prostration unto a finite Guru, it has
already been interpreted. It can also be understood to mean
the 'spiritual salutation' of a Man of Wisdom to the supreme
Truth. When thus interpreted, the word ‘aham’ meaning ‘T’,
should indicate the subject as dissociated with the body, mind
and intellect. This ego centre in the seeker comes to seek its identity
with the Real and discovers for itself that the supreme Govinda,
the essence in all literature of Vedanta, beyond the perception of
the sense organs, human emotions and reasoning intellect, can
be experienced as the ego’s own real nature when contemplation
takes place along the lines of discussion indicated in the scriptures.
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2. Glory of Spiritual Life
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jantiinarin narajanma durlabhamatah puristvam tato vipratd
tasmadvaidikadharmamargaparata vidvattvamasmatparam,

atmanatmavivecanar svanubhavo brahmatmana samsthitih
muktirno satajanmakotisukrtaih punyairving labhyate. (2)

2. For all living creatures, a human birth is indeed rare; much more
difficult it is to attain full manhood; rarer than this is a sattvika attitude
in life. Even after gaining all these rare chances, to have steadfastness on
the path of spiritual activity as explained in Vaidika literature is yet rarer;
much more so, to have a correct knowledge of the deep significances of the
scriptures. Discrimination between the Real and the unreal, a personal
experience of spiritual glory and ultimately to get fully established in
the living consciousness that the Self in me is the Self in all — these come
only later on and culminate in one’s Liberation. This kind of a perfect
Liberation cannot be had without merits earned in hundred crores of
lives, lived intelligently.

In the very beginning of the textbook, Sankara is emphasising
the difficulty of awakening ourselves to the real communion
with the Divine in us. In fact, there are innumerable specimens
of living creatures in the universe. Truth is the substratum of all
and, therefore, the real nature of all creation, even the inert and
the insentient.

In stone life too, Truth exhibits Itself as Existence, but
unfortunately, the stone is not aware of it. A little more evolved is
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Glory of Spiritual Life

plant life, which seems to be more aware of the world outside and
so the plant compared to the stone is a higher evolved specimen
in the world of beings. When we come to animal life, we find that
different species exhibit different degrees of awareness not only
of their external worlds of stimuli but also of their emotions and
feelings.

Of them all, man seems to be the only living creature in the
universe who is independent for his rational conquests and is the
sacred being, which, through intellectual conviction, can gain a
firm control over the emotions of the mind and apply this regulated
and controlled energy for purposes of transcending psychological
existence and thereby peep into the boundless realms of bliss and
beauty, love and perfection. It is in this sense that the Hindu rsis
considered man as the supreme being, while in this modern day
and age, man is considered great since he has developed technology
and can build machines. If one were to follow this argument, the
monkey world would take it as a great insult when it hears modern
man declaring himself to be a descendant of the ape!

Here Sankara seems to emphasise that this text is meant
only for evolved human beings since it explains and expounds
a theory of spiritual perfection, which can be understood,
practised, pursued and perfected only by men of certain mental
calibre and moral character. Such perfect ones who are ripe for
a sudden and immediate spiritual self-development are always rare
in the world at any given period of its history. Thus the Acarya
says that to get a human birth is rare, having got a human birth to
have a masculine temperament is rarer still.

In the interpretation of this verse a lot of misunderstanding
has crept in and some even glorify their misunderstanding on
the score of a Vaidika sanction. Thus panditas jump to a hasty
conclusion and interpret this statement as a direct condemnation
of women. According to such a thoughtless reading, women are not
considered fit for contemplation or Self-realisation as per Vedanta.
It is indeed strange how such fantastic ideas gained currency in
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Vivekactidamani

the country of the great rsis, for more than half our scriptural
declarations have been either given out by the divine mothers or
were addressed to them directly by the rsis!

Then why this special preference shown to the masculine
sex? At this juncture we must bring our discriminative capacity
to understand that when these qualifications were given out, they
were not given out with reference to the body. With the body, no
sadhana can be undertaken as explained in Vedanta. The main
practices in Vedanta are reflection and meditation, which are to
be undertaken by a healthy mind and a keen intellect. So, it means
that feminine qualities of mind and intellect are to be eschewed.
A masculine inner personality, full of courage, discrimination,
detachment, equilibrium, peace and cheer, is the fittest instrument
for a quick march to the goal indicated by Vedanta.

When applications are invited by a government, say, for the
police force and for the engineering department, the qualifications
required by the two categories will be different from each other.
An applicant for the police force will be rejected if his height is less
than the prescribed minimum but an engineer, if fully qualified
and experienced, will be accepted even if he looks unhealthy, lean
and pale! In the former category what is wanted is a good physique
while in the latter, the candidate is expected to fulfil a subtler
demand, the required intellectual quality. An expansive chest
and a pair of strong biceps are not needed to design a bridge or to
plan a power project for the nation; while not much intelligence or
calculation is needed in making a successful lathi charge!

What is meant is, qualifications are declared according to
the functions required of the applicant. A seeker in Vedanta is
expected to carry out daring intellectual flights to the unknown
through a process of deep study, vigorous reflections and tireless
meditations. So here, when it is said that, according to the $astras,
he must be a 'he-man’, it must necessarily mean that he should
have a special quality of the head and heart.

4



Glory of Spiritual Life

Woman is the symbol of softness, attachment, sentiments,
and anxieties, she is essentially a mother. Wherever these
qualities predominate, there we have a 'woman'. In this sense,
there are many 'women' among bearded ones and if firmness of
determination, detachment, intellectual hardiness and steadiness
of composure are signs of a better evolution, these masculine
tendencies of head and heart are amply seen in many women.
Therefore, the verse refuses none that chance to study the scriptures
and seek through Vedanta one’s self-development, simply because
one happens to have a feminine body.

viprata — This again is a term upon which the orthodoxy
built up an absurd interpretation that Self-realisation is available
only for those who are, (by sheer accident of birth), worthy or
unworthy sons of Brahmanas. This misunderstanding has been
glorified to the status of wisdom and the amount of devastation it
has brought to Hinduism looks almost irreparable now. As before,
we must consider this qualification also as indicating a special
quality of head and heart.

Santosa (contentment), samadhana (spirit of self-surrender)
and éanti (peace arising from right knowledge) are the special
qualities (sattvika temperaments) of a well evolved man. Man
in any generation, when observed closely, can be classified into
three distinct categories — the animal-man, the man-man and the
God-man. He who is ever a victim of his gross instincts and a
hopeless slave to his emotions and impulses is classified as an
animal-man. When he has disciplined these instincts in himself,
he is considered a full-grown, mature he-man. Such a vipra,
meaning a man-man has the necessary viprata to strive rightly
and grow steadily into the last stage of his evolution the super
manhood or godhood, when he becomes a God-man.

Vaidika dharma marga parata — When one has a human
body along with the serener qualities of the heart and the
sattvika attitude of the intellect, one is indeed blessed with all
the preliminaries for his evolution. But all these can run to waste

5



Vivekactidamani

if not properly harnessed and intelligently applied. So Sarikara
declares that even after gaining all the above qualifications,
rarer still are those who will find the energy to apply themselves
faithfully to the methods of integration as suggested in the
literature of the Vedas.

Selfless karma, rituals and practices of devotion, japa,
pUja and so on, alone can purify the inner personality and bring
more and more integration to it. Concentration increases through
desireless actions and a person who has greater concentration
(ekagrata), has necessarily a finer antahkarana. So, a steady
concentration must be the initial attempt of all seekers, especially
those on the path of knowledge.

vidvattvam — When such a man-man has developed a high power
of concentration, he becomes fit for a profitable study of the
scriptures. But without the true knowledge of the 'whys' and the
‘wherefores' of the techniques, he will not be able to keep up his
enthusiasm for sadhana because of his limited understanding.
Therefore, the study of the scripture is indicated here and the
literature that shows the goal, declares the path and gives the
rational arguments for both, is the Upanisads.

When a man-man, having developed his powers of
concentration through selfless actions, studies the scriptures
properly, he gains discrimination between Spirit and matter, the
Real and the unreal. Soon he comes to realise that the Self in him
is the Self in all and ere long he gets established in his experience
of godhood.

Sankara in enumerating these stages of self-development
gives us in a nutshell the unwritten chapter in Darwin’s half
declared theory of evolution. Here we have all the various stages
through which man consciously, by right living and self progress
climbs on to the lap of the Lord, there to merge with Him, there
to become Siva. This is called mukti - the full and final Liberation
of a mortal from all his limitations.
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Glory of Spiritual Life

The last line is not a cry of pessimistic despair; it is the call
of hope, urging man to wake up and act, to grow and achieve
the highest gain. No reader of this verse should consider himself
as standing low down in this upward procession. One who feels
charmed by the call of Vedanta, who can appreciate its arguments,
who feels a sympathetic understanding of the ideal indicated,
is indeed at the fag end of his transmigration, the product of an
entire evolutionary past. If he makes use of his present chance
with diligent and careful application, success is guaranteed to
him by Vedanta. This is a call to man to throw off his lethargy, his
dejections, his sentiments of self-pity and to wake up to face life
and through understanding, to grow fast to reach the goal - here
and now.
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durlabham trayamevaitaddevanugrahahetukam,
manusyatvam mumuksutvam mahdpurusasarsrayah. (3)

3. Manhood, burning desire for Liberation, the capacity to surrender
completely to a Man of Wisdom — these three things are rare indeed, and
wherever they are found, they are due to the Lord’s own grace.

Earlier we were told how rare is the human birth and necessary
qualifications one must have for a vital and positive living by which
one can grow in one’s inner evolution. In order to emphasise to the
seeker the importance of the qualities which he should have when
going to a great Man of Wisdom, seeking spiritual knowledge,
these qualifications are here stressed.

Sankara says that to be born as a human being is a sign of
Lord’s grace. After this, to employ in life a deep discriminative
understanding and to perceive the ultimate futility of all the
ordinary mundane pursuits of life and thereby discover an
enthusiasm to seek a nobler path of self redemption is rarer still.
Lastly, when a creature is born as a man, when he feels a gnawing
sense of impatience at his own limitations, for him to find the right
Master to guide him across the thorny paths of his imperfections
into the soft meadows of limitless joy and bliss is the rarest. Sankara
attributes all these three rounds of seeming luck to the grace of
the Almighty.

The grace of the Almighty as expressed in Vedanta is not
to be understood as the blessings of a God, a Sultana of the sky
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Unique Graces in Life

sitting amidst the clouds showering special packets of grace on
chosen individuals. What is meant here by God’s grace is only
the sum total of reactions gained through the healthy and
intelligent way in which the individual has lived through his
many previous lives of great and noble cultural pursuits.
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4. Miseries of The Unspiritual Man
(4-7)
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labdhva kathaficinnarajanma durlabham
tatrapi puristvam srutiparadarsanam,
yastvatmamuktau na yateta midhadhih

sa hyatmaha svam vinihantyasadgrahat. (4)

4. Is there a man, who having somehow gained a human embodiment and
there having a masculine temperament and also a complete knowledge
of the scriptures, foolish enough not to strive hard for Self-realisation?
He verily commits suicide, clinging to things unreal.

This verse declares that having been born in a human form, and
possessed of the necessary masculine qualities of the head and
heart, when such an individual has also made a thorough study
of the deep significances of scriptural techniques, if he has not the
enthusiasm to walk the sacred path and reach the divine goal of
self perfection, such an individual, alas, commits suicide. Having
got such a rare chance, a chance in a million, if he is not ready
to take hold of it and use it in a profitable manner, he is indeed,
committing hara-kiri and such a squanderer of human birth is very
fittingly termed by Sankara as a dull fool - ‘madhadhih’.

How does a person commit this senseless suicide? By his
false attachments with the objects of the world, as he looks out
from the parapets of his body and his mind, forgetting his own
real nature, which is all-pervading Consciousness, he comes to
misunderstand himself to be the matter envelopments, which are
nothing but thought created encrustations around the Divine in
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Miseries of The Unspiritual Man

him. Perceiving through the prism of the body, mind and intellect,
he sees the Truth splashed and splintered into endless plurality and
the objects give a delusory enchantment to the senses and the mind.
To satisfy these urges of his body and his mind, the individual
runs after the objects. Necessarily, such a deluded person, having
misunderstood his real nature, becomes the sarmsarika ego centre,
a victim of his own ignorance. This fall of the Self to be the selfish
ego is spiritual suicide.

There is no real suicide possible for the Atman. No danger
can come to me simply because I dream the greatest of dangers,
even though the dreamer in me suffers all the dangers of my dream.
The moment I wake up I realise that the dangers as well as the
dreamer, who suffered them, were all my own mental creations
only in an unsubstantial dreamworld.

So, from the standpoint of Reality, there is no suicide; but
Sankara comes down to our level to help us discriminate between
the Real and the unreal, in and through our day-to-day life and it
is in this sense that he says we commit suicide. It is not the destiny
of the Self to suffer but it is the lot of the ego, the ego that strives
in this world to be the sacred and the divine.
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itah konvasti midhatma yastu svarthe pramadyati,
durlabham manusari dehari prapya tatrapi paurusam. (5)

5. Is there a greater fool than the man who, having got the rare chance
of a human birth and there too, the masculine qualities of the head and
heart, falls short in his efforts to rediscover himself?

All creatures must wait for millions and trillions of years until
nature takes them up step by step and moulds them into greater
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evolutionary equipments. In all the lower strata of existence, evolution
is not a conscious development on the part of the individual but an
involuntary thrust up received by him from the course of nature.

Millennia of growth, change and decay must pass before
a rock becomes soil, the soil anchors a tree, the tree bears fruit
and the fruit contributes towards the making of a human being.
Millions and trillions of spermatozoa and ova are produced, but
only a few of them are united to create a human being. Of all the
countless possibilities, to be born a human is a rare chance indeed
and having thus got a human form, what do we do with it? Man,
because of his mind and intellect equipment, is to an extent, free
from nature in evolving himself. Man alone, of all the species of the
living kingdoms, can hasten his own evolution by cooperating with
the great eternal scheme of things around him. Physically, he has
evolved to perfection and nature has nothing more to improve him.
His next lap of evolution awaits him at the level of his mind and
intellect and this is a process in which nature cannot help him at all.

With this conclusion of the §astra in mind, when the Acarya
takes up his pen to guide the generation, he must necessarily
exclaim and conclude that there can never be a greater fool than
the one who, being blessed with a human birth and the necessary
mental and intellectual capacities, does not intelligently invest them
for the higher purpose of self redemption and self rediscovery.
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vadantu sastrani yajantu devan kurvantu karmani bhajantu devatah,

atmaikyabodhena vina vimuktih na sidhyati brahmasatantare’pi. (6)

6. Let erudite scholars quote all the scriptures, let gods be invoked
through sacrifices, let elaborate rituals be performed, let personal gods be
propitiated — yet, without the experience of one’s identity with the Self,
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there shall be no Liberation for the individual, not even in the lifetime
of a hundred Brahmads put together.

A disciple who has come to the feet of a Master of Vedanta, is
expected to already know some of the traditional techniques of
the religious world wherein, for purposes of training the animal-
man into the man-man, various methods of discipline have been
advised such as study of the scriptures, performing sacrifices,
making offerings, worship of a personal God and even selfless seva.
Here the Master is addressing those few, who, having practised
all these with sincerity and diligence for a number of years, have
come to feel poignantly their limitations and in their growing
dissatisfaction with ritualistic religion, have rushed to the Master’s
feet, seeking guidance along their path for self redemption. To
such a student, the Master has to tell the naked truth and all of it,
keeping nothing back. So here is a passage, which reads like an
out and out condemnation of the ritualistic aspects of all religions.

There is a type of dull seekers who have become so addicted
to their method of spiritual practices that they would rather claim a
dreary patience with life and its pains, with their disappointments in
sadhana and faith, than dare take up a more satisfying and advanced
practice. This is, in fact, an expression of their superstitious fear
at leaving the path, which they have been practising for so long.
A devotee, who has been through kirtana, ptja, japa and dhyana,
developing his devotion for a personal God for a number of years,
will not dare to drop for a short time even an iota of his daily routine,
even if he were asked to do so by the greatest living Master in the
world. Just as one gets addicted to a false way of living, so one can
easily become habituated to whatever is accepted as a good way of
living. To live in a routine will never yield the secret of living in
inspiration. To get habituated to any method is to get into a rut and
baulk at all progress. We must have the freedom, at every moment,
to change our pattern of living and seek new methods of keeping the
mind and intellect occupied in lively warmth of love and cheer. Else,
even our worship becomes mechanical and in the end, stultifying.
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In this sense, Vedanta is heretical and revolutionary. The
attitude with which one should do the 'hearing' (§ravana) of the
scriptures is totally different from the attitude with which one is
asked to do 'reflection' (manana) upon what one has heard. Again,
neither the sraddha nor $ravana nor the intellectual freedom of
manana is permitted to poison the deep serenity of the thoughtless
meditation hours. Thus, a student of Vedanta is taught, from the
very beginning, to be original at every moment and to live ever in
the white heat of inspiration, at once thrilling, divine, and ennobling.

Here, as soon as the student reaches the Master, he is
washed clean of all his traditional beliefs. This is, indeed, a
kind of shock therapy by which the student is brutally shaken
out of the deep ruts into which he may have fallen and shown
new dimensions of thought along the right, the straight path.

His wrong notions about religion, his confirmed belief in
rituals, his blind faith in hearsay, are all shown here as having nothing
to do with true and permanent Liberation. Learning the $astras,
invoking gods through sacrifices, selfless work and even devotion
to a personal God have been denied as having any capacity to give
us mukti ‘even in the lifetime of a hundred Brahmas’, which is,
according to our mythology, equivalent to 311,040,000,000,000 years!!
This is not at all a statement of despair but a way of self-discovery,
the secret of which is for the seeker to realise that the Self in him is
the Self in all, as prescribed here. The method of this discovery, the
meaning of the Self and so on, are all the theme of this text.
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amrtatvasya nasasti vittenetyeva hi Srutih,
braviti karmano mukterahetutvam sphutam yatah. (7)

7. It is clear that Liberation cannot be the effect of good works, for Sruti
herself declares that there is no hope for immortality by means of wealth.
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Amrtattvam is the goal indicated in all the Upanisads. When it is
translated as merely immortality, readers are apt to misunderstand
it to be a profit that can accrue to a man only after his death. This
misunderstanding then must take away the edge from religion
and dry up all enthusiasm for spiritual living, especially from the
modern man who wants immediate gains. He is not ready to invest
even a thought in a proposition that will yield to him a great profit
only at a future time. Even if we promise him a great existence
after death, the modern educated youth will not be interested,
since what he seeks is immediate joy and perfection, here and now.

At this healthy insistence of the sons of the land, the old
orthodox pandita despairs and brands them as atheists. This is an
unfair conclusion. Correctly interpreted, the ‘immortality” promised
by the Srutis is not a state or condition that comes to us after our
departure from this world. It is a perfection that can be lived here and
now. By the term 'immortality’ the rsis indicate a state of continuous
existence, which has in it no experience of finitude. The disturbances
caused by the multiple experiences that rise and fall in us are the
causes for all our sorrows and man, knowingly or unknowingly, is
struggling hard to continue his experiences. It is very well-known
that even in deep sorrow, if the experiences are continuous, the
experiencer must come to smile in his sorrow, else, we would not
have had even one peel of laughter from our slum areas.

The rich man wants to stretch continuously his experience of
joy in his wealth but, alas, it diminishes with the passage of time.
All over the world, modern man is struggling to increase his joy in
life, to maintain his virility, to lengthen his lifespan in a thousand
and one other activities.

There is an anxious impatience with law of finitude that
seems to whip man from all sides. The word 'immortality’ in
Vedanta indicates not a continuous and monotonous living in joy
in a hazy yonder there but a perfection here within ourselves by
which we can, irrespective of the circumstances that play around
us, come to live a continuous experience of tranquillity and peace.

15



Vivekactidamani

This mental equilibrium which refuses to entertain any
revolting or choking disturbances from without; this mental
poise and intellectual dexterity which make it possible for the mind
to rise in revolt against itself, this endless peace cannot be gained,
says Sankara, through the wealth (vittam) of sense objects. Vittam,
though it generally means 'wealth’, here it means the 'wealth' that
gives us immediate experiences and indeed, it is the sense objects
that directly convey experiences to us from the external world. So
a continuous and infinite experience of peace and tranquillity, joy
and perfection, cannot be had through the satisfaction of our animal
urges by procuring, maintaining and enjoying these ephemeral
sense objects.

In this sense, this verse throws a flood of light on the
previous one. No number of sense objects, be they as sacred as the
Vaidika texts, no amount of activities, be they as sacred as yajiias
or worship, can by themselves take us to that mental poise.

All Acaryas, irrespective of their philosophical beliefs
accept the declaration of the scriptures as absolute and as
having unquestionable authority. This attitude is not acceptable
to the modern youth, who, in his colossal ignorance thinks
himself daring enough to question even the rsis. He may not
dare to question in his physics classroom and will silently and
satisfactorily swallow a statement such as, that electrons and
protons are moving with terrific frequency around a neutron in
every atom. His spirit of enquiry and courage of understanding
seem to freeze when it comes to modern science but the moment
he hears the declarations in ancient texts, he finds in himself the
audacity to question, but unfortunately has not the courage to
examine or the stamina to experiment with those ideas. What a
let down!

The great Acaryas of yore were not the senile or idiotic
dreamers, we are prone to label them. This is not only an insult
to the intelligence, but also to our own and that of our ancestors
who believed and followed them with benefit.
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The Acaryas accepted the declarations of the Srutis
because of the bonafide character and temperament of the rsis
who declared them. They did not, like politicians, go to the public
to thrust their ideas down the throats of the listeners. They lived
in complete contentment and happiness in their self-discovery
and it was for the seekers to make a footpath and reach them with
their questions and doubts upon life and its meaning, the goal
and the path. To those seekers, out of sheer kindness, these Men
of Realisation declared the Truth of their own experiences, in a
burning spirit of inspiration and love. They had no intentions to
misguide these precious young hearts of the generation.

These rsis had no asramas to build or missions to run, so
they wanted no agents to hoodwink people and collect funds.
They desired nothing, they asked for nothing, they demanded
nothing. Physically, as far as they were concerned, they were
dead and wanted the world to accept them as such. To such Men
of Wisdom who had divorced themselves so completely from
the world of desires and demands, to impute low motives for
misguiding their generation would reflect only upon our lack of
understanding of the literature. When we study a Shakespearean
drama, we go to great lengths to understand the life of the
dramatist and the England of Elizabethan times. But these scientific
methods of study are totally ignored when we come to the scriptures,
where we do not even try to understand the mental attitude, the
intellectual accomplishments, the physical environments and so on,
under which the great rsis served, worked and lived.

The Acaryas accepted the Sruti declarations as eternal
aspects of the one Truth. Later on, for those, who want more
logic and reason, we have a number of verses which support
the assertion that work, no matter how noble or divine, cannot
by itself tune the individual perfectly to that equanimous and
peaceful mental attitude wherein he can come to experience, in
this variegated world of pluralistic experiences, a continuous
and unbroken peace of perfection.
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5. Means of Wisdom
(8-13)
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ato vimuktyai prayateta vidvan samnyastabahyarthasukhasprhah san,
santam mahantam samupetya desikam tenopadistarthasamahitatma. (8)

8. Therefore, the learned seeker who is striving to gain this freedom within
and who has renounced all his desires for pleasures in the sense objects
should duly approach a good and generous Master and must live attuned
to the true significances of the words of the Master.

If Sruti declares that a man cannot achieve victory over his lower
self and inner weaknesses through actions, however glorious and
noble they may be, one is apt to conclude that there is no method
by which one can redeem oneself. This despair, perhaps, the Master
noted on the face of the disciple and so hastened to console him.
We have here a positive declaration of what exactly a seeker should
do in order that he may be well-established on the path of Truth.

A seeker in Vedanta is not a nonentity who has walked into
the sanctum of a temple or has casually thought of sitting in prayer
or visiting a sacred place. These constitute but the very primary
steps in spiritual life. A student entering the halls of wisdom, can
gain admission only when he has a good education, not only in the
marketplace but also in the great works discussing the theory and
meaning of life. Hence, the word ‘vidvan’ is used here to indicate a
true seeker. When, therefore, a student having a cursory knowledge
of life and its meaning realises the futility of running after sense
objects, he comes to a certain amount of renunciation of desires and
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thus he approaches his Master. Sankara in this verse also lists the
special qualifications necessary for a seeker on the spiritual path.

santam - The word ‘santa’ is often used in vernacular to indicate a
sannyasin, but rarely does one realise what exactly the term means.
He is a santa who is firmly established in the consciousness of pure
Existence (Sat). A Guru must not only be a Man of Realisation
and experience but he should be a “‘mahanta’, a large-hearted,
sympathetic, kind person. Without these qualifications of the
heart, he will not be able to come down from the high seat of his
experience and mingle with the imperfect seekers who come to
him to fully understand their difficulties on the path. One canbe a
Guru only if one has the required magnanimity, intimate personal
experience of the Divine and great familiarity with scriptures.

A thorough study of the scriptures gives the Teacher the
necessary language of expression and also the required intellectual
arguments to resolve a student’s doubts into abiding convictions.
There are innumerable great santas who have been sitting silently
in their caves, brimful with their experiences and yet unable to
communicate to the world of seekers. There are, on the other
hand, many among us, who have the music in them but no flute
to transform it into a melody. Therefore, the word ‘desikam’ one
who is well read in the scriptures is of special importance.

Even if a seeker discovers such a perfect Master, he will not
be able to react favourably in the Master’s presence or even to his
discussions, if he has not the necessary mental attitude, denoted by
the word ‘samupetya’. The manner of approaching a Master is not
merely a prescription for a sapless formality; it specifies, mainly,
a mental attitude. If we approach a Master with the objective of
judging him or evaluating his knowledge, certainly we are not
going to benefit. There are some, who approach a Man of Wisdom to
make him understand how far they are Men of Wisdom themselves.
This exhibitionism of their laboriously gathered second-hand
information will choke their hearts and they will not be able to
gain anything from the Master’s words which rise from his own
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first hand experiences. Water flows only from a higher level to a
lower level, so too, it is with the flow of knowledge. Unless we have
the meekness and spirit to surrender, knowledge cannot reach us.

The divine attitude of full receptivity is the aroma of a heart,
which has reverence for and surrender to, faith in and love for the
Guru. These are, therefore, insisted upon in the $astras, but they may
seem to the modern man as arrangements set up by a team of social
criminals to loot and plunder the credulous public. Such an opinion
reflects the level of decadence into which modern man has fallen.

Again, even with all the prescribed qualifications, if a
seeker were to reach the feet of a perfect Master, the transferred
knowledge cannot take root in the student, unless he is himself
ready to strive along the path. The instructions given here,
explaining how he should conduct himself in the presence of the
Master are very significant indeed, especially so in our times when
we are all labouring under terrible misunderstandings about this
Guru-éisya relationship.

After all, a Master can only explain truths and give sufficient
logic to give the seeker intellectual conviction. These ideas are,
at best, prescriptions for certain values of life which cannot yield
any benefit unless they are taken up and made a part of the entire
scheme of our evolution. The major part of the work depends
upon our own efforts to rehabilitate ourselves. Thus, it is said, the
individual should try to live the deep significances of the precepts
of the Master.

More often than not, we find that we try to follow what the
Master did and not what he said. Here, it is definitely pointed out
that we have nothing to do with what the Master does. Else, we
should have to applaud the traders in bhakti who conveniently
declare that theirs is only the fifth marriage while their Lord had
16,008! There can be, indeed, very interesting varieties even in the
methods of self-destruction.
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uddharedatmanatmanarh magnari samsaravaridhau,
yogartidhatvamasadya samyagdarsananisthaya. (9)

9. Having attained the state of yogariidha through continuous and well-
established discrimination, one should lift oneself from the ocean of change
and finitude wherein one has come to be drowned.

When an individual has realised his limitations and feels that he
must by some means redeem himself from his weaknesses and
gain mastery over himself, it is not sufficient that he surrenders
to his Master no matter how great, or runs away from the world
into a quiet jungle or even makes a thorough and complete study
of all the scriptures. Practices such as these, may somewhat
help the individual but he can lift himself from the mire of his
inner weakness only by dint of sustained self-effort.

Through study, following of the §astra instructions, practices
of self-control and various other spiritual sadhanas, generally
undertaken in the name of religion, one can expect to develop the
subtlety of one’s inner instruments for experiencing the world as it
is, uncoloured by any personal prejudices, attachments or hatreds.
This perception of the world as it is, in perfect detachment and
discrimination is called ‘samyag darsana’. ‘Darsana’ in Sanskrit also
means ‘philosophy” and, therefore, the term can also be interpreted
as the vision of the world through the eye of philosophy.

When one views life from this angle and with a right
mode of perception, slowly and steadily one gains the state
of a yogariidha.! When desires are not murmuring, thoughts

! In Bhagavad-gita — 6.4, we have a description of the yogariidha state. When
a man is not attached to sense objects or to actions and has renounced all
thoughts, then he is said to have attained to Yoga. In this verse, SriKrsna
explains that state of living as the state of establishment in Yoga in which
an individual’s mind is neither wandering into the sense objects nor is
gurgling out towards its desires.
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cannot arise and when thoughts do not rise, there will be a
complete cessation of actions. When an individual through study,
satsanga and intelligent thinking has come to observe life and
its happenings with the right attitude and intellectual poise, he
automatically gets established in Yoga.

The word ‘Yoga” has come to be associated with so many
unnecessary trappings that a student is apt to miss his grip on
its import here. Yoga in its right sense is only that state of mind,
in which the mind having recognised its weaknesses attunes
itself to a greater and more perfect ideal, which the intellect has
shown it. Any attempt of the mind to rise from the low values of its
present existence to a healthier and diviner scheme of living is Yoga.
To get established in Yoga is to make it a habit to strive sincerely
to rise above one’s known weaknesses in order to attain the ideal.
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sannyasya sarvakarmani bhavabandhavimuktaye,
yatyatam panditairdhirairatmabhyasa upasthitaih. (10)

10. May the wise and learned man give up all actions which are
motivated by desires and start the practice of rediscovering the Self and
thereby attain freedom from the bondage of birth and death.

Here is a piece of advice given to a man who has all the necessary
theoretical knowledge of the science of self perfection. He is told
to renounce all activities motivated by self-aggrandizing hopes or
disintegrating desires.

This renunciation of the activities of the world is not to
be overemphasised and misunderstood, as is generally done, to
mean that Vedanta is calling man to a life of lotus-eating. It is only
asking us to reduce overexcitement in life and to curb the wasteful
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expenditure of our mental and intellectual energies born out of
our unintelligent desires and lofty expectations. That good and
sincere work will yield noble fruits should be a sufficient direction
to guarantee us a peaceful passage for our pilgrimage here. But we
expect the impossible, a noble return from a vicious or ill-planned
action instead of the painful returns of sorrow, that will yield to us
many a terrible hour of unproductive anxiety and suicidal worry.
A seeker who is striving to integrate himself is advised to walk
the path of intelligent living.

The renunciation of false values is only a negative aspect
of self-making. Man-making fulfils itself in God discovery and
this spiritual art of perfection is not to be gained by a negative
endeavour. Sankara specifies the positive aspect by saying, ‘Let
him practise the various means of self-discovery.’
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cittasya Suddhaye karma na tu vastipalabdhaye,
vastusiddhirvicarena na kificitkarmakotibhih. (11)

11. Selfless work and charitable acts help to purify the mind, but they do
not, by themselves, contribute to the perception of Reality. The discovery
of the Reality is brought about only by discriminative analysis and never
by any number of actions.

This verse may give a novice the impression that Vedanta is
decrying all the orthodox and accepted methods of religious
practice. A child is told by his parents to revise his arithmetic
tables everyday. The obedient child soon gets into the habit of
starting his day with a reading of the tables. But if the child
continues his habit as a dull and unintelligent routine even in his
postgraduate classes, it is but natural for his professor to laugh
at his stupidity.
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Similarly, in the halls of Vedanta, the seeker is laughed
at because of the time-worn techniques of self-development to
which he has become habituated, but that does not mean that
Sanikara or the Vedantins are against them. The paths of karma,
bhakti and so on, have certainly a place in the scheme of self-
development and they are unavoidable in hauling up an
animal-man through the various stages of self-development to the
pinnacle of perfection.

Here Sankara points out that karma when undertaken
with a pure niskama bhava purifies the inner instruments of feeling
and understanding. The word ‘suddhi’ used in connection with the
mind is to be understood as a greater degree of integration. The
purer mind has a greater capacity to concentrate. When an action
is undertaken with a motive, the individual must necessarily be
shattered and fatigued under its persecution. On the other hand,
when an act of charity or kindness is done in a spirit of dedication
and love, with no ulterior motive, the mind cosily settles down and
peace that rises within the sadhaka increases automatically and
his personality becomes more and more integrated.

Selfless actions do not help a seeker directly in his flights
of self-discovery. But they certainly have a place in one’s sadhana
inasmuch as they prepare the individual to transcend the ego and
give him the wings for the last flight to the beyond.

Sankara is uncompromisingly severe when he declares in
his irrevocable statements that the Self is neither produced nor
knowledge created as a result of finite actions, however noble,
divine and great they may be.
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samyagvicaratah siddha rajjutattvavadharanda,
bhrantyoditamahasarpabhayaduhkhavinasini. (12)
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12. The fear and sorrow created by the delusory serpent on the rope can be
ended only after fully ascertaining the truth of the rope which is available
for recognition only through steady and balanced thinking.

Why the discovery of the Self is not possible through karma and
how this is possible by means of right thinking is being explained
here by the famous analogy of the serpent and the rope. In Vedanta,
this example is often quoted to make the student understand how
the names and forms created through the ignorance of Reality can
end with the rediscovery of the Truth underlying them. It is never
possible that one who has seen the rope as a rope will ever have
the fear and sorrow of a snakebite. But in the gathering darkness
of dusk, a traveller mistakes an innocent rope to be a snake. The
serpent delusion is created in the mind of the traveller because of
his ignorance of the rope-reality.

Having thus been bitten by a delusory serpent, the individual,
so long as he is under the delusion, suffers the agony of a snakebite
and, if left alone, will exhibit symptoms of blood poisoning too,
but the traveller is advised to make an enquiry into his delusion.
Faithful friends or near and dear ones will approach the deluded
one and exclaim, ‘Oh, it is only a length of rope!” He will accept
this statement as a possibility because of his faith in his friends.

But however much he may try, he will not enjoy complete
peace of mind unless he himself sees the rope as a rope. The
moment he is led to the place of the incident and in a clear light,
he discovers the rope for himself, the fear, the anxiety, the delusory
snake and its bite, all end. No amount of beating the rope in the
darkness can kill the snake or finally bring peace, happiness and
cheer to the individual. Even if the rope is burnt, he cannot find his
balance again and take his mind away from the thoughts of fear and
pain caused by the snakebite, for he may still believe that he was
bitten by a snake and it was the snake which was burnt to ashes.

So through karmas performed even for thousands of years,
one cannot come to that joy of self-discovery, the only method for
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which is to tread the path of discriminative analysis. This example,
famous in literature of Vedanta, is given by Sankara only to remind
us how and in what way correct thinking can blot out the miseries
of life, which are only the outcome of our misunderstanding and
ignorance of Reality.
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arthasya niscayo drsto vicarena hitoktitah,
na snanena na danena pranayamasatena va. (13)

13. Neither sacred baths nor any amount of charity nor even hundreds
of prandyamas can give us the knowledge about our own Self but a firm
experience of the nature of the Self can be gained when we send our
thoughts along the rails of arguments laid down in the salutory advices
of the wise.

Here again we find the superficial methods of easy religious
practices condemned. Since the student is a Vedantin, Sankara’s
efforts are to show him the right and direct path. In thus indicating
to the student the correct path, every Master has to be very severe in
his criticism of the by-lanes of religion. No doubt, they too can help
in the progress of the individual, but they are all primary lessons.

Techniques followed in the kindergarten are not applied
in the university. A Teacher must pluck out the seeker from his
floundering in the muck and mire of marshes and put him on
the firm metalled road to Truth. Therefore, external methods of
self-purification such as baths at the sacred confluences of rivers,
visits to various temples and other sacred places, desire prompted
or even unselfish charities, exercises such as breath control and
asanas are wholly condemned.

The hasty convert to Vedanta suddenly finds it very
convenient to give up every religious practice and call himself an
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accomplished Vedantin. This attitude also has no sanction in the
Master’s advice. While condemning these preliminaries, he is, at
the same time, very strict and severe in prescribing the more subtle
and intense practices of Vedanta. For a Vedantin, he prescribes
correct thinking and continuous self-analysis. Merely giving
up the usual methods of religious discipline is not the Vedanta
prescribed by the Acarya. If at all they are to be given up, it is only
after greater abhyasa called ‘vicara’. This atma-vicara is not to be
done in any manner that pleases the individual. There is an exact
method of correct and intense thinking and this method is advised
in the scriptures. Therefore, vicara, undertaken as taught by the
rsis (hitoktitah), alone can take us ultimately to our redemption.
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6. The Fit Student
(14-17)
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adhikarinamasaste phalasiddhirvisesatah,
upaya desakaladyah santyasminsahakarinah. (14)

14. Ultimate success in spiritual endeavours depends entirely upon the degree
of fundamental qualifications in the seeker. Auxiliary conveniences such as
time and place, all have a place indeed, but they are essentially secondary.

Here is a suggestion to seekers who generally get disappointed at
having to encounter obstacles at the very outset of their sadhana.
When a team of students is working under the instructions of the
same Master, it is always observed that some of them progress
faster than others. Those who lag behind soon reach a state of
despair and they complain about the hollowness of the $astras.
Such students are advised to attribute their lack of development
to some intrinsic subjective maladjustment in their psychological
and intellectual make-up.

‘Adhikarl’ is a word, which has been much misinterpreted
by hasty panditas, who in their loftiness often rejected sincere seekers
on the assertion that they were not properly qualified for sadhana as
described in Vedanta. This is absurd. No living man can conclusively
judge another, especially upon these points. The qualifications
necessary for a successful spiritual pilgrimage have been enumerated
here by the Acarya only for self scoring of the seekers themselves.

That is, if success on the spiritual path has been slow or
unsatisfactory, the seeker himself is to blame. It is invariably
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because of some clogs of the heart. All that he has to do in order
to achieve more progress in his efforts is to remove these clogs and
apply himself more intensely to self-development.

This is true even in our everyday life. A brand new car,
let us say, with a tankful of petrol is on the road and it stalls for
no conceivable reason. Few owner drivers know nothing
about what lies under the bonnet of their cars. Sitting in the
driver’s seat they wrench out all the switches and labour with all
the handles and when they find that there is no response from the
engine, they leave it on the curb and go home.

But if in their place there were a professional driver, he is
at once able to sense out the trouble spot. He gets out of his seat,
raises the bonnet and checks all possible points of engine trouble.
After making the necessary adjustments, he resumes his seat and
the machine responds to his demands.

Similarly, when in meditation a sadhaka finds his mental
avenues blocked, it is meaningless for him to sit in the asana and
rave in disappointment, cursing the entire hierarchy of rsis or the
science of Vedanta. He must, at once, lift the bonnet of his bosom
and look within to see if the necessary adjustments are all properly
maintained therein. The description of the necessary qualifications is
for our guidance, that we may know what are the common troubles
that arise in the inner vehicle during our flight to the beyond.

There are some seekers who wait for better circumstances to do
their sadhana, a more suitable time or a greater Master to initiate them.
No doubt time, place and so on, are important, but not unduly so,
for they are only subsidiary requirements. Without the needful inner
adjustments even if a sadhaka is placed under the best conditions of
time and place, he will not be able to make use of them. On the other
hand, a true seeker, even under adverse conditions, will turn them
to the best advantage and will progress steadily, unhampered. These
prerequisites are described in detail in verses 16 and 17.
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samdsadya dayasindhum gurum brahmaviduttamam. (15)

15. Therefore, a true seeker of the Self should learn to enquire and meditate
after duly approaching a Guru who is himself established in the experience
of the Self and who is an ocean of kindness.

For the reasons so far given, it should be the endeavour of a true
seeker to find a true Master and approach him duly to get initiated
into the methods of enquiry through the process of meditation.

Here a true Guru is described. Just as there are essential
qualifications for a true disciple, there are those also, which are
essential to make a Man of Wisdom a true and efficient Guru. It is
not every Man of Realisation who can efficiently take up the work
of directing others on the path towards the goal.

A Guru should not only be a man of Self-experience, but he
should also have a large heart full of kindness and sympathy for all
types of seekers. This is an indispensable requisite, for without it,
the Master will not be able to go down to the level of the disciples
and sympathetically appreciate their difficulties in understanding
the sastras and in living up to the high discipline that is expected
of them by the Srutis.

The word ‘samasadya'’, by duly approaching is a simple
word full of suggestions. It pinpoints the mental attitude with
which a seeker should approach the Master in order that he may
derive the maximum benefit during his intercourse with the
Teacher (verse — 8).

! earlier the term used is ‘samupetya’
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medhavi puruso vidvanithapohavicaksanah,
adhikaryatmavidyayamuktalaksanalaksitah. (16)

16. He who has a keen memory with enough knowledge of the world outside
and understanding of the world within, who can argue for the scriptures
and refute arguments against them, is fit for receiving atma-vidya.

Here are mentioned some essential qualities in a student
before he can successfully undertake a study of the Upanisads.
The power of memory (medha), is not merely a prodigious
capacity that some have to memorise an impossible number
of scriptures in a very short time. Among the men of letters in
England, there was once a mania to memorise long poems and, we
are told, many could recite the whole of Milton’s Paradise Lost or an
entire Shakespearean drama! This sort of mechanical memorising
is not what is meant by ‘medha’, memory power, here.

By ‘memory’ Sankara means a capacity on the part of
the student to react intensely to an experience at the time of its
occurrence, so that later on, it automatically without any effort
springs forth into the level of memorised experiences. In this sense,
none of us lacks the power of memory. Even those who cannot
memorise a single stanza or a paragraph can remember some
incidents of their childhood. This clearly shows that they have,
generally, a good memory.

A student attending the discourses given by a Master is,
therefore, required to react intensely to his words and thus make
the ideas and theories explained on his own at the very time of
listening to them. There is no question of writing down notes
and learning them later on as modern college students do. The
study of Vedanta insists on an immediate understanding. He
who has this capacity is fit for a study of Vedanta. If there be
a student who could not understand what the Master said on a
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previous occasion, then as the lessons proceed, the Master will
not be able to give his discourses freely since the student, at
every moment, will have to speak out his misunderstanding,
doubts, and confusions. Every time the Teacher will have to go
back to the chapters finished earlier and that would necessarily
mean no progress at all. Such a dull-headed, wool-gathering mind
is not a fit instrument for the study of the science of Vedanta.

‘Vidvan’ means learned or well-informed. This does not mean a
man already well versed in the scriptures, because without listening
to the teachings of a Master, no amount of self-study in the scriptures
will make one a true ‘vidvan’. What is meant here is that the student
must have a fairly good general knowledge of the world outside
and also a certain amount of insight into his own psychological and
intellectual composition. The more general knowledge an aspirant
has, the easier it will be for the Master to make him understand the
subtle Truth through a variety of examples and metaphors.

An argumentative spirit of enquiry and understanding is
also absolutely necessary for walking the path of knowledge. In
the other paths of self-discovery, this spirit of independent
enquiry is not so much emphasised because the seekers walking
them do not demand an explanation for personal conviction.
But, for the man who wants to walk the path of knowledge, a
blind faith neither in the scriptures nor in the Teacher can supply a
sufficient motive force. He needs a conviction that rises from within
himself, born out of his own intelligent thinking and intellectual
absorption of ideas.

Summarily, a student of Vedanta must be a man of receptive
and agile intellect, ready to catch every subtle idea thrown out
by the Master and through a process of intellectual assimilation,
get at its true significance. If this agility of the head and heart
is lacking, he cannot hope to have a steady and unobstructed
progress in meditation. In the following verses Sankara gives
details of the qualities, which are prerequisites for a student of Vedanta.

e
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vivekino viraktasya samadigunasalinah,

17. He alone is considered qualified to enquire after the supreme Reality,
who has discrimination, detachment, qualities of calmness and so on, and
a burning desire for Liberation.

If the former verse gives us the broad characteristic of those
who are fit receptacles for Knowledge, here we have more
clearly etched specifications.

These terms have often been found to frighten away the
students since their orthodox interpretations have been rather
severe and relentless. But on a closer analysis, they are found to
be very healthy instincts present in every bosom. Only a very few
of us, however, are conscious of them and even fewer consciously
develop these qualities in themselves.

Viveka is the capacity to discriminate between the Real
and the unreal, between the true and the false, between the
permanent and the impermanent. It is a faculty which we
employ in almost all our day-to-day decisions but when it is brought
to play into the inner constitution of the individual it is called ‘viveka’.

Vairagya is commonly translated as detachment. For
many, it holds an uncanny fear, for it seems to point more to a
condition of a living death than to a state of a better and fuller living.
The ‘vairagya’ of Vedanta is only a fulfilment of viveka. Having
discriminated between the Real and the unreal, it should not at all
be agonising to pluck ourselves away from the false (unreal).

When, through discrimination, we are intellectually
convinced of the fallacy of our way of thinking, detachment is
the fructification of that discrimination. Accordingly, it manifests to
the degree to which we have been convinced that my shadow is not
really me, it does not take an iota of my energy to rid myself of the
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sorrows of my shadow. Even if ten thousand elephants pass over
it, I shall still smile and be happy for I know that no matter how
much my shadow is trampled upon, it cannot bring me any pain.

‘S8ama’ means calmness. This and associated qualities will be
taken up by Sankara in the coming verses and we shall be going into
them at length there. For the time being, suffice it to understand that
these are the mental values in life, which should be cultivated by
a healthy man with an evolutionary urge. Success in any creative
thinking will be directly proportional to the amount of these qualities
in an individual. Even in the material world, an individual’s success
can be increased if only he develops these qualities in himself.

Last but not the least of four qualifications mentioned here
is ‘mumuksutva’ means a burning desire for Liberation. This, in
its old drapery, may have the ugly look of an impracticable idea.
Liberation is, by and large, understood to be a gain, post-mortem,
which the seeker will enjoy only after his death. This is not a
sufficient inducement to the modern man, full of impatience and
with an unquenchable thirst for practical gains.

These are days when we want immediate gains. No one is
ready to invest anything in the expectation of an immense gain
promised in the future. This being the attitude of the age, we find
that this promise of Vedanta, in its obsolete explanation, does
not appeal to us. In its subtler implications, ‘mumuksutva’ indicates
an immediate benefit, which is directly proportional to the amount
of effort invested.

Mumuksutva is a deep desire to rid oneself of one’s
limitations, felt and experienced during one’s intercourse with
the world, whether it be through one’s body, mind or intellect.
A true seeker gets impatient with these physical, mental
and intellectual limitations in living a full life and he who has
come to protest vehemently against life’s limitations and who
is struggling earnestly to overcome them, is the mumuksu. The
spirit of revolt against one’s self shackling weaknesses is the
spirit absolutely necessary in order to set forth in seeking new
powers and gaining new strength.
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sadhananyatra catvari kathitani manisibhih,
yesu satsveva sannistha yadabhdve na sidhyati. (18)

18. Great sages have spoken of four qualifications for attainment, which
when present’, one succeeds in the realisation of Brahman and in the
absence of which the goal is not gained.

The four prerequisites described in the previous verses are the
determining factors in a seeker which ensure success. To the degree
in which these four are present in a sadhaka, to that degree his
success in spiritual endeavours is assured. Whenever a seeker
struggling on the path does not make a definite progress, he should
look within himself for the absence of these qualifications.

Sarikara is emphasising that a seeker must, first of all, try to see
that he is fully equipped with these qualifications; and at all periodical
reverses in spiritual progress, the sadhaka, instead of despairing,
must intelligently evaluate himself and detect his own deficiencies.

When a patient looks pale, the doctor will immediately
examine him for deficiencies. To make up the deficiency, he will
supply him with the necessary ingredients. Similarly, when a
spiritual seeker is fagged out, it is never due to an external obstacle
as people generally complain, but always because of a serious
deficiency in his spiritual constitution.

—
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adau nityanityavastuvivekah pariganyate,
ihamutraphalabhogaviragastadanantaram,
samadisatkasampattirmumuksutvamiti sphutam. (19)

19. While enumerating the qualifications, first we count the ability
to discriminate between the Real and the unreal; next comes a spirit
of detachment from the enjoyment of the fruits of actions here and
hereafter, after that is the group of six essentials such as sama and last
is undoubtedly a burning desire for Liberation.

Here, in sequence, the Acarya repeats the necessary attributes
for a student who wants sure success on the spiritual path. While
giving a rough outline of these, he elaborates upon the theme of
viveka and vairagya.

Though potentially there, viveka is not generally awakened
in all men. However much actually intelligent the generation might
be, it is the special privilege of a few to have the subtlety of intellect
to delve deep into things and happenings and discriminate between
the true and the false. Those who are sufficiently evolved, exhibit a
greater keenness of intellect but those who do not have it, should not
despair. For, it is not a God given bonus which comes to us from the
heavens but it is the aroma of a well-developed and integrated mind
and intellect. Where there is a large amount of viveka, it is safe to
presume that the individual has a fairly well integrated personality.

Running away from life in cowardice, retiring to a jungle in
languor of intellect, unappreciation of things around and about
us, denial of the bare necessities of the body — these are not
vairagya. Many educated panditas too, tell us that detachment
means a life of complete mourning and bereavement; an unnatural
existence, which has nothing to do with the life lived by others in
society. This interpretation is quite wrong and harmful.
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As a result of one’s discriminative capacity when one
differentiates between the Real and the unreal in the world outside
or in the world within, all false values automatically drop off.
When once a thing is understood to be full of bitterness, pain and
imperfection, rare is the man who will continue to court it.

Invariably, we run after a thing only when we hope to
get out of it a greater fulfilment of joy or peace. Once we come
to the intellectual appreciation that the object is riddled with
sorrow, our immediate attempt would be to get rid of it.

Thus vairagya born out of viveka is what is meant by
‘detachment’. In fact, vairagya is the fulfilment of viveka
and wherever the former is strong, the latter gains in essence
and efficiency.

Therefore, when Sankara defines ‘vairagya’, in the vocabulary
of his times, as ‘detachment from all the fruits of one’s actions here
and hereafter’, he only means that a spiritual seeker must come
to a sufficiently strong intellectual conviction that fruits born as a
result of actions cannot be infinite. Hence he must, of necessity, be
totally detached from them. These results of action reach us in the
form of circumstances in the outer world and mental conditions
within and when that mind reacts to those circumstances, we gain
our day-to-day experiences.

The other two requisites mentioned in verse 17 are repeated
here - the six qualifications such as $ama and a passion to redeem
oneself (mumuksutvam).
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brahma satyam jaganmithyetyevariiriipo viniscayah,
so’yam nityanityavastuvivekah samudahrtah. (20)
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20. A firm conviction of the intellect that Brahman alone is Real and
the phenomenal world is unreal is known as discrimination between the
Real and the unreal.

Here is a complete and exhaustive definition of the faculty
of discrimination. In its application to a student of Vedanta,
discrimination is the capacity to know the Real from the unreal
from a mixture of things, for Truth or Reality is that which is
changeless and ever-present.

Just as scientists enquire about the basis of life by an
analysis of the things of the outer world, so too, the scientists of
the inner world, the rsis, tried to understand the fundamental of
life in us. This ‘fundamental’ is that Truth which is changeless and
omnipresent. So, when we enquire into life and try to understand it
in its pure essence, we come to experience that Life which is present
everywhere at all times. This universal factor, the substratum is
what is meant by the word ‘Brahman’ in Vedanta.

To come to a logical understanding and arrive at a
complete intellectual appreciation of the fact that this permanent
substratum alone is ever existent, changeless, formless, and
therefore, immortal, is to understand that Brahman alone is
Real and the world of plurality that we now cognise is unreal
and imperfect, although it be Its magnificent and wondrous
manifestation, changeable, impermanent and joyless. To build up
life in this correct perspective and to order our existence on the
basis of this value is called ‘viveka’ in Vedanta.
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tadvairagyar jihdsa ya darsanasravanadibhih,
dehadibrahmaparyante hyanitye bhogavastuni. (21)
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21. That desire to give up all transitory enjoyments gained through
seeing, hearing and so on, and also experiences gained through
equipments ranging from a mortal body to the form of Brahma is called
‘detachment’.

A complete and exhaustive explanation of vairagya is given here.
Itis not only a detachment from external objects and circumstances
that are conducive to joyous experiences, but it is a mental
condition in which, the mind no longer runs after the phenomenal
world in the hope of gaining peace or joy. The idea is that through
discrimination when one has come to, at least, intellectually
appreciate that sense objects have not in themselves any intrinsic
value for joy and that they are ephemeral, naturally, the mind will
never take wandering flights into the realm of the objects with a
craving for them.

It has been logically concluded in our $astras that a man’s
mind will constantly hover around and land on objects only when
it is convinced that there are three desirable qualities in them.
They are — a sense of reality (satyatvam) of the objects, a belief
in their permanency (nityatvam) and a faith that they contain
potentialities for satisfying our craving for joy (samahitatvam).
When we understand through discrimination that the objects
perceived through the senses are all in fact unreal (asat), ephemeral
(anitya), and that they have no real capacity to give us joy, riddled
with sorrow as they are, our minds will not pant after them.

In Sri Jfiane§vara’s commentary on the Bhagavad-gita, the
Yogiraja, beautifully brings out this idea in a series of inimitable
similes. Describing the attitude of a man of detachment towards
sense objects, he gives some examples, which are very striking and
effective. He says that a man of true detachment will run towards
sense objects with as much enthusiasm as one would rush out to
embrace a dead queen’s rotting body; with as much satisfaction
as one would decide to quench one’s thirst by drinking the pus
flowing out from a leper’s wound and with as much readiness
as one would enter a boiling cauldron of molten iron to take a
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refreshing bath. It is a very powerful way of expressing the idea
that where the intellect has come to firm conviction about the
hollowness of sense objects, the mind will not gush forth towards
them with hopes and expectations of satisfaction therein. This
sense of detachment that arises from a full application of one’s
discriminative faculty is called true ‘vairagya’.
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virajya visayavrataddosadystyd muhurmuhuh,
svalaksye niyatdvasthd manasah sama ucyate. (22)

22. The peaceful state of the mind when it rests constantly upon the
contemplation of the goal after having, again and again, detached itself
from the chaos of the sense objects through a process of continuous
observation of their defects is called *Sama’.

Sankara now enters into a discussion of the six qualities which are
essential in the constitution of a mind and intellect for making a
pilgrimage to their fulfilment in jfiana. These are not enumerated
to frighten away the unqualified. I have already emphasised that
a discussion of the necessary qualifications in Vedanta is more for
self-analysis and adjustment than for exercising a tyranny upon
the seeker.

The first among the six qualifications is Sama — calmness
of mind. This calmness descends upon the mind when it comes
to rest in its meditations, free from the agitations created by its
continuous desire for the sense objects. But when the mind is thus
taken away from the sense objects, it cannot be relieved of its sense
thoughts, all at once.

It is the nature of the mind to entertain thoughts and if it
has nothing better to do, it will dwell on one or the other object of
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the world. Therefore, it is enjoined in all the yogas that the mind
should be soaked some way or the other, with an idea, greater,
nobler and diviner than sense objects. Unless we train the mind to
revel in a subtler and diviner field, it cannot redeem itself from the
field of ordinary pursuits. In bhakti, the devotee employs his mind
constantly in the meditation of his beloved Lord and, therefore, the
mind is automatically drawn away from its pursuits of sense objects.

In the path of knowledge, in the early stages, the mind is
to be given an alternative field for occupation. Therefore, a mind
basking in the contemplation of the all-pervading Consciousness
or Awareness, Brahman, alone is the mind that can successfully
detach itself from sense objects.

Not only should the mind steep and maintain itself in
Brahman by meditating upon the glories of the goal, but it should be
whipped away from its mischievous fields of false entertainments
by making it constantly aware of the weaknesses and imperfections
of the field of objects. The more we gain control over the mind and
through that control withdraw it from its revelling in the field of
finite objects, the more will it become equanimous, peaceful and
serene and this condition of ‘calmness in the mind’ consciously
brought about by a lived discipline is meant by the word, ‘Sama’.
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visayebhyah paravartya sthapanam svasvagolake,
ubhayesamindriyanam sa damah parikirtitah,
bahyanalambanam vrtteresoparatiruttama. (23)

23. Steering both kinds of sense organs (of knowledge and action), away
from their sense objects and placing them in their respective centres of
activity is called ‘dama’ (self-control). The best ‘uparati’ (self-withdrawal)
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is that condition of the thought waves in which they are free from the
influences of external objects.

In this verse we have the explanations of two more requirements
of the mind and intellect which are essential in a aspirant. They
are dama and uparati.

Compared with §ama, dama is a system of discipline
concerned with a relatively outer field since it prescribes a control
for the sense organs. To withdraw our mental rays that shoot out
through the sense organs for the perception of their respective sets
of objects and to absorb those rays of perception within the sense
organs is dama or self-control. That is, dama is the control of the
sense organs while §ama is a condition experienced by the mind
when it does not function in worldly activities but is quietly settled
upon the contemplation of the supreme goal.

When one has gained a degree of proficiency in $ama and
dama, uparati (self-withdrawal) automatically takes place, wherein
the seeker’s mental condition is such that, it no longer gets affected
by any disturbances created by external objects.

When we think of these requirements, it is possible that we
think of them as very delicate, difficult and distressing feats, but in
fact, the more we practise them, the more easily will we understand
that. After all, this is but a verbal explanation of the state of mind
of anyone who is trying to achieve or execute any great work. Even
on a material plane, we find these qualifications are essential for
a person who wants unqualified success in his activities. In any
successful businessman too, we observe a certain amount of self-
control within as well as without and also uparati, at least while
he is at his desk. Of course, the comparison of these qualities with
the qualities exhibited by the materialist or the money hunter is not
fair because a seeker needs a subtlety a million times more than
the materialist does. Yet to a large extent, we can appreciate and
understand the qualifications within ourselves when we watch for
them and experience them as available in our workaday world.
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sahanam sarvaduhkhanamapratikarapiirvakam,
cintavilaparahitam sa titiksa nigadyate. (24)

24. Titiksa is the capacity to endure all sorrows and sufferings without
struggling for redress or for revenge, being always free from anxiety or
lament over them.

Describing the fourth psychological qualification in a man of
true spiritual stamina, Sankara gives a full and scientific definition
of the quality of silent endurance which is glorified in all the
religions of the world. Meek surrender and silent suffering are the
watchwords in all religious disciplines. This quality to endure and
to suffer for a cause which has been accepted by the individual as
the ideal and the perfect, finds a place in every great philosophy
whether it is religious or secular. In order to bring about a revolution
even in the world outside, the revolutionaries are called upon to
make silent sacrifices in order to establish it in life. How much
more essential is it then, in the inner revolution of an individual
who is trying to free himself from his psychological and intellectual
confines? This spirit of titiksa is to be cultivated and pursued to
ensure success in all schemes of subjective rehabilitation.

Itis a great pity that many people indulge in acts of perversion
in the name of titiksa. I have met a number of unintelligent people
who, in the name of spiritual seeking, persecute themselves
physically and mentally and as a result of their self-persecution,
all they gain at the end of years of suffering is a crooked, ugly
deformed mind! They do not ever achieve the least amount of
inward beauty or perfection.

Discarding clothes or starving oneself to a skinny existence,
denying the body its bare necessities or giving unnecessary pain
to the mind, running away from life or preserving oneself on
inhuman diets in solitary caves, living an animal’s life open to a
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brutal climate or breaking the body in an effort to make it endure
more discomforts — none of these is true titiksa. And yet, how many
blind seekers have floundered on this rock of ignorance.

Titiksa (forbearance) is that faculty of the mind which it
maintains when intellectually it is governed by a tempo and a
conviction which is complete and self ordained, divine and noble.
When the intellect is fully convinced of its accepted values of life,
of the sacredness of its goal, thereafter in trying to gain it, the mind
smilingly faces all difficulties and obstacles. This capacity of the
mind to accommodate cheerfully all its vicissitudes and patiently
ignore any obstacles that might come in its way is titiksa.
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sastrasya guruvakyasya satyabuddhyavadharana,
sa Sraddha kathita sadbhiryaya vastiipalabhyate. (25)

25. That by which one understands the exact import of the scriptures as
well as the pregnant words of advice of the preceptor is called ‘Sraddha’
by the wise, by this alone does Reality become manifestly clear.

Sraddha is the fifth of the qualifications found necessary in
an aspirant. Perhaps no other spiritual term has been so badly
mauled by the priest class and so profitably polluted by the laity
in Hinduism.

In the name of sraddha, a perverted set of priests start trading
upon the highly credulous but extremely ignorant community,
shamelessly but successfully. Sraddha is not blind faith, as it is
generally understood. It is very clear in the definition of the Acarya
that sraddha is a healthy attempt at a clear intellectual appreciation
of the secret depths of the significances underlying the words of
the scriptures and the Teacher.
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Indeed, this is an essential requisite for anyone trying to
master the truths of the scriptures. The scriptures give us, through
a technique of suggestions, as clear a description of the infinite
Truth as is possible through finite sounds and words. As such,
the pure Consciousness which is the core of Reality cannot be
defined or expressed in words and this supreme point of human
evolution can only be indicated by the scriptures. So, an honest and
sincere effort on the part of the readers and students is absolutely
necessary if the words indicating the Truth are to be correctly
interpreted, understood and efficiently made use of. This capacity
through effort to realise the words of the scriptures in all their
suggestiveness is termed as ‘éraddha’.

We need a certain amount of éraddha even in our everyday
life. When my friend narrates to me how he fell in love or how he
was insulted by someone, in his narration it is not so much the
words that give me a complete idea of what he experienced but
my $raddha in his words that illumines for me in all vividness his
experiences. If in the material world it is my $sraddha in the words
of the poet that makes me see the face of beauty, if it is my §raddha
in the strokes and colours of the canvas that makes me realise the
experience of the artist, if it is my $raddha in a given prospect
that gives me a glimpse of its message of beauty and innocence, if
in the gross outer world §raddha is so essential, how much more
should it be so in my attempt to understand the suggestive beauty,
the indicative message and the implied meanings of the pregnant
words of the scriptures and of the Teacher?
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sarvada sthapanam buddheh suddhe brahmani sarvatha,
tatsamadhanamityuktam na tu cittasya lalanam. (26)
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26. Samadhana (tranquillity) is that condition when the mind is
constantly engaged in the total contemplation of the supreme Reality and
it is not gained through any amount of intellectual oscillations.

In any country, generally the atheists or the vehement critics of
the scriptures attract the people towards an independent enquiry
into the main texts and there is nothing basically wrong in this.
But when we find that our men of culture, supposedly living the
values that have been advised, behave as low despicable creatures
with crumbling values, necessarily, the man of average intelligence
immediately comes to the conclusion that there is something
fundamentally wrong with the tradition. It is the lip-Vedantins
and pseudo-seekers who have damaged our sacred edifice of
perfection and Truth more than a Ghazni or an Aurangazeba. It
is these half-baked Vedantins and bhaktas who have dealt mortal
wounds upon the revered body of our society.

As we look around, we find that society falls into two groups
— the ‘believers’ and the ‘non-believers’. Even among the believers
there are those who, in their cowardice, dare not face life squarely
and have, therefore, come to blindly accept some superstitious
ideas of religion. They live their lives aimlessly in undefined fears
and vague trembling. Such ineffectual beings, roaming about in
languorous idleness are only procreating more and more non-
believers in a healthy society. Those who are alive to the beauties
of life and the dignity of human existence, who believe in the noble
things of life, such educated and healthy men do not subscribe to a
faith that parades itself as self suppression and a froglike existence
in their mental and intellectual lives.

Samadhana, as it is understood today, is an indifferent
attitude towards both good and bad, especially towards insults
and failures, threats and despairs. It is believed that samadhana is
the mental attitude of an individual who has completely hardened
himself and has grown to be insensible to the lashes of failures and
the arrows of insult.
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The Acarya’s definition does not sanction such a
superstitious belief. Sanikara is quite emphatic when he defines
samadhana as a state of poise and tranquillity that the mind gains
when it is trained sufficiently to revel continuously in the concept
of a perfect ideal, at once, universal and omnipotent.

Samadhana is not a state of the mind where, in cowardice,
the individual sits quietly, not daring to face life and its challenges,
but at the same time, in the secret of his bosom, goes on lamenting
against the scheme of destiny that he has to face in life. The tossings
of the mind created by passive revolts against life are his only gains
and if physically and intellectually he accepts them all silently, in
consummate cowardice, it is not samadhana. Samadhana is the state
of mental equilibrium which comes to one, when intellectually one
has unshakeable foundations and mentally when one soars to the
highest pinnacles of greater vision.

When we are on the ground, our neighbours may be a
nuisance to us. There may even be bitter hatred between us, say,
because of a land dispute. But when we have taken off in a plane,
these bickerings seem to have no meaning; from those tremendous
heights, my property and my neighbours’s property seem to merge
into one unbroken expanse of beauty. In an aerial view of the world,
there are no disquietening mental agitations because in that vision
of oneness, the little differences of opinion about a boundary line
pale into insignificance.

Similarly, when a spiritual aspirant raises himself into
greater ambits of spiritual vision, his mind can no longer entertain
any agitations at the ordinary levels of likes and dislikes. This poise
gained as a result of constant contemplation on the Supreme and
Divine is termed as ‘samadhana’. And naturally, this becomes a
special qualification for every seeker on the path.

So then, these are the six great qualifications that are essential
psychological traits in a fully evolved man who alone can walk the
last lap of this journey with hope and success.
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ahankaradidehantan bandhanajfianakalpitan,
svasvartipdvabodhena moktumiccha mumuksuta. (27)

27. Mumuksutva is the impatient and burning desire to release oneself,
by realising the real nature of one’s Self, from all bondages of egoism to
the body and so on, which are bondages created by ignorance.

In this discussion, we have spoken of (1) discriminative capacity to
separate the Real from the unreal, (2) capacity to detach ourselves
completely from the false which we have now rightly understood
as unreal, (3) calmness, self-control, inner peace, forbearance, faith
and self settledness, which are the positive qualities of the head
and heart to be consciously developed. Now, last in the series, (4)
a complete definition of the spirit of seeking that is essential in
every neophyte is given.

The burning aspiration of a seeker should not be an idle
enthusiasm to gain some unknown goal through some mysterious
intervention of a God or a Teacher. He should definitely know what
are his limitations and also the causes for them. He must be clear
about his goal and the various techniques and paths by which he
can attain it. All these points are hinted at in this small, pithy verse.

Because of the non-apprehension of our real nature,
misapprehensions about ourselves arise in our mind. The
identification with the body, mind and intellect, together called
the ‘ego’, is what gives us our sense of limitations. The limitations
do not belong to the Self, for It is Infinite and Absolute. It is
Perfection. While forgetting our real nature we come to look
upon ourselves to be something other than what we actually are
and this misconstrued personality is the sufferer, the finite, the
mortal. To rediscover ourselves is to end all our sorrows. This is
the consummate point of evolution.
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A Lalaji after a substantial meal retires to a comfortable bed
with his wife and children to take rest. There he dreams that he
is a destitute in a wide world where, in a jungle, famished and
broken of spirit, he is looking for safety and shelter. He is pursued
relentlessly by a hungry lion. The Lalaji pants and runs to save
himself and consequently jumps into the Ganga and the touch
of the cold water wakes him up only to find that he is profusely
perspiring in his own little room.

The dreamer in Lalaji forgetting his own real identity, in which
he was in all security sleeping with his wife and children came to
identify himself with his own mental creation and thus became the
destitute of his dream. The moment he woke up, he rediscovered
his real identity. He need not then run to the closet to take his gun,
open the door and walk out into the darkness, if not to kill, at least
to frighten the lion. The moment he woke up, he understood that
he had never been famished and that he was never in a jungle and
that the lion was nothing but a creation of his own mind.

In the ignorance of our real nature, we start identifying with
our egocentric concepts such as, ‘I am the body’, ‘I am the mind’
and ‘I am the intellect” and thereafter, the conditions of the body,
mind and intellect, in my stupidity become my conditions. To end
this ignorance is to gain the wisdom of Reality.

He who has understood the logic of the true philosophical
concept of the Self and the explanation as given in Vedanta of
his seeming sense of finitude and limitations is the true seeker.
Therefore, it is evident that a mumuksu is not a blind seeker
vaguely wanting some unknown pleasure or development within
himself by the practice of some pseudo spiritual activities, pursued
only at a given time during the day. To be a seeker only for half
an hour in the morning and another half an hour in the evening is
not to be a right pursuer of knowledge.

To rediscover ourselves is to invite into our life, the cognition
of a greater intellect and a divine Consciousness. In order to turn
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the entire beam of my Consciousness upon myself, I need to purify
my mind and intellect and then slowly and steadily give them a
turn so that they may come to contemplate upon themselves. This
inner revolution cannot be accomplished as a half-hearted hobby
but it can only be the result of a lifelong dedication and full-time
endeavour. Such a true seeker who is ready to live every moment
of his life in a diligent pursuit of the Real is a mumuksu.
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mandamadhyamariipapi vairagyena samading,
prasadena guroh seyari pravrddhad siiyate phalam. (28)

28. Half-hearted and mediocre aspirations in a seeker may also come
to bear fruit, being increased by the grace of the Guru and by means of
renunciation, calmness and so on.

The burning desire for redemption from one’s known weaknesses
and limitations can be increased and kept at its highest tempo when,
through slow but steady pursuits of the six qualities enumerated
above and through detachment, one develops them. By developing
a capacity to discriminate between the Real and the unreal, when
one has gained an easy control over oneself in renouncing that
which is unreal, when one has psychologically cultivated by steady
and conscious effort the qualities of self-control, tranquillity of
mind, inward peace, endurance, faith and mental poise, then one’s
aspirations gain an edge and an irresistible effectiveness.

These four great qualities have among themselves such a
relationship, that having developed one, the others too come to
flourish in the personality. So even if one has only half-hearted
or mediocre aspirations, one need not despair. If one assiduously
cultivates any one of these qualities, one will definitely feel a
greater longing for the Highest.
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The ‘Guru-grace trick’ has been a very lucrative profession
in our country in recent years. The credulous public demanding
cheap methods for the highest gains becomes an easy prey for
the self-appointed gurus. Without any investment, if a young
man wants immense and quick gains, there can be no better way
than to become one of these unscrupulous gurus. The ‘trade’ has
fallen to such depths that now there are gurus available who can,
through the nations’ postal service, send to their distant disciples
packets of grace and glory of curative strength, failure-proof
talismans, child-bearing seeds or even packets of God’s own
vermilion glory. All these, mind you, at a reasonable rate
quoted ex-godown! Sankara’s statement here does not, of
course, advocate such a free trade in ignominy.

A true Teacher of inner vision and perfect life cannot, by
any logic, come to dispense a greater share of his grace on people
of his choice nor can he withhold his grace from some others. In
fact, the distribution of grace is not controlled by the Guru but
depends upon the capacity of the recipient.

The perfected man, living absorbed in the Self, equally
disseminates joyous perfection, cheer and bliss to all, at all times. It
depends upon the equipments that approach him to take a greater
or a lesser share of it.

The ocean does not put a ban upon the quantity of water that
you can carry from it, the limitations are the limitations of your own
pot. The sun does not ration its light from house to house or from
room to room, but it is the walls that deny the entry of sunlight
into a room. The river flows, everything depends upon the canals
that you can cut to take its water to your land.

Similarly, the Guru living in perfection, gives out knowledge
in the language of his own intimate experience and it is up to the
individual seekers to get for themselves as much benefit as they can.

This shows that when a seeker has developed in himself
viveka, vairagya and sadsampatti, his mumuksutva increases
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automatically and he who has these four qualities can come in
contact with the Guru more profitably. The greater the degree to
which they manifest in an individual, the more will he be in tune
with the Master and he will be able to understand the significance
of the Teacher’s words completely and exhaustively.
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vairdgyam ca mumuksutvam tivram yasya tu vidyate,
tasminnevarthavantah syuh phalavantah samadayah. (29)

29. Calmness and other practices have their meaning and they bear
fruit indeed, only in him who has an intense spirit of renunciation and
yearning for Liberation.

There are many seekers who, having practised for long the six
requirements such as calmness and so on, complain that they have
not progressed at all. The practices of Vedanta are not a training
in ethics or morality. These great qualities are mainly to create
an ethical and moral atmosphere in the psychological field of the
neophyte. There are many spiritual cowards who ask, ‘Merely
by living an honest life can we not reach the perfection which is
explained as godhood?’ This question has become very common
these days and people in confusion and perhaps intellectual fatigue
refuse to make a thorough study of the $astras.

Such people claim for themselves a ‘true living’ in their
honest endeavours in life. They say, ‘I am very dutiful, I earn
honestly, I look after my home and my dependants and to the
extent I can afford it, I share my wealth with others in a spirit of
charity, I believe that I am a nobler soul than those who practise
the so-called spiritual discipline.’
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This wrong notion has been blasted by Sankara in his
statement that the qualities of self-restraint, self-control, purity
and so on, can bear fruit only when they are in an individual who
has a complete sense of detachment born out of discrimination
and a burning aspiration to surmount the limitations of his mortal
existence. The destiny of some of those, I have met, who were
living an ‘honest life’ all the time is indeed heart-rending. They
live in the world in sensuous excesses, running after the mirage
of wealth, power, popularity, enjoyments and so on, and though
their means are fair their goal has always been low and finite. So
in the pilgrimage through life whenever they come across a ditch
of hatred or a mount of challenge, they sit back fatigued and
weary and blame religion and their own philosophy based upon
hollow and meaningless ethical living. Since spiritual evolution
is not the outcome of their ‘pure’ living, whenever the scheme of
things around them changes, they find themselves lost. Without
spiritual stamina, no one can stand up to the threats and onslaughts
of circumstances in life. It is, therefore, that Sama, dama and so
on, cannot bear fruit unless they grow in a heart watered by
detachment and ploughed by an intense wish for Liberation.
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etayormandata yatra viraktatvamumuksayoh,
marau salilavattatra Samaderbhanamatrata. (30)

30. Sama and so on, become as ineffectual as the mirage in the desert for
him who has a weak detachment and yearning for freedom.

The idea expressed in the previous verse is now reinforced with
another statement. Sankara says that §ama and so on, cannot
even effervescence in a bosom where detachment is weak and the
yearning for Liberation brittle, spasmodic and eccentric. Seekers,
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who are now facing a blind alley in their progress may, very well
look back upon their own wasteful days and re-equip themselves
for a surer and faster flight to success. A correct understanding
about themselves will certainly give them the secret key to the
halls of success.

In those, who have, neither the spirit of detachment from
the unreal, nor a consistent aspiration to evolve, true calmness
and so on, cannot flourish. The Acarya says that in such people
self-control, self-restraint, joy and happiness are all mere delusion,
they are only a similitude of Reality, they do not thrive well and
flower forth to bear fruits. This, we can observe even among many
of our present-day Mahatmas who, by their dress and profession,
declare their detachment and mumuksutva and yet, in their life,
they seek to enjoy no calmness and so on, to experience no joy, to
practise no self-control. In such individuals where true vairagya
and mumuksutva are absent, Sama, dama and so on, can never
bear fruit or grow or even germinate.
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moksakaranasamagryar bhaktireva gariyasi,
svasvartipanusandhanari bhaktirityabhidhiyate. (31)

31. Among the instruments and conditions necessary for Liberation,
bhakti alone is supreme. A constant attempt to live up to one’s own real
nature is called single pointed devotion.

Assuming that the seeker has a large share of intelligent detachment,
a conspicuous amount of anxiety to liberate himself from his inborn
weaknesses and also a fully developed moral and ethical life, the
question comes to one’s mind, ‘What practice should one adopt
in order to integrate oneself into a proportionately beautiful,
divine existence?’

According to Vedanta, the means of self-integration
on the path of knowledge is atma-vicara or constant meditation
upon the nature of the eternal Self, but Sankara makes use
of a popular word to indicate the subtle practice of meditation.
For this, there are critics who complain that the Pracchanna
Bouddha (the ‘veiled buddhist’ as they sometimes call
Sankara) is playing upon the credulity of the people and luring
them into his own den. There are dvaitins who criticise this
verse and say that the Acarya is deceiving true seekers by the word
‘bhakti’, misinterpreted and misconceived as pure meditation.

Sankara says that bhakti is the path but he adds a codicil
explaining the term ‘bhakti’. According to him, bhakti is not
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a practice of beggary at the feet of a noble ideal, however
transcendental it may be but he defines it openly as a constant
and consistent effort at raising the ego centre from the welter of
its false values to the memory and dignity of Selfhood.

In thus, defining bhakti, Sankara cannot be criticised, at
least not by those who understand what he says. Bhakti as it
has come down to us today, represents almost a superstitious
conception, stinking in its decadence, a moral dread, a
disgusting intellectual slavery, a crawling mental attitude, a
blind dependence upon a supreme God to take us away from all
our self-created mischief. So, we find a self ruined society being
faithfully courted by a profit seeking priest class, functioning
generally from spiritually polluted centres, which have come
to be called temples. Those who visit temples with seeming
symptoms of devotion, after psychoanalysis, are found to be a
set of helpless personalities with neither the courage to face life
nor the conviction to renounce, neither the mental stamina to live
nor the intellectual vigour to enquire, neither the imagination to
believe nor the daring to disbelieve. They are mainly a crowd
of men flocking towards the sanctum, half in fear and half in
deluded hopes.

Such a devotee, in the presence of his brimstone raining
God who will be angry at every weakness of the mortal, but can
be a convenient abettor of the devotee’s own criminal intentions
in society and life, cannot be expected to grow spiritually or to
gain any satisfaction from his religion. This is an ugly caricature
of the great theory of bhakti as expounded by Vyasa in his Narada
Bhakti Stitra. According to the Narada Bhakti Siitra God-devotion
has been described as para-anurakti, the supreme unquestioned,
unmotivated love for the Lord, which seeks no reward.

As Khalil Gibran beautifully puts it, ‘Love gives naught
but itself and takes naught but itself, love possesses naught,
nor would it be possessed, for love is sufficient unto love.” This
being so, the best of love is in the lover’s attunement with the
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beloved. The attunement is successful to the degree the lover
identifies himself with the beloved.

Thus, identification is the measuring rod of love. When the
identification is complete, love is fulfilled. Identification of the
little ego with all its weaknesses, imperfections and limitations,
with the absolute Reality, Perfection, Bliss, Knowledge, is achieved
through a constant remembrance of the nature of the Self. When
the finite ego gets released from its false notions of limitations,
it discovers itself to be nothing other than the Supreme and in
this self-discovery, it experiences complete identification with
the Self. Then alone is love entirely fulfilled.

This process is accomplished through a constant awareness
of the Divine in us, which can be maintained only if we maintain in
ourselves an unbroken stream of divine thoughts. So anusandhana
when it is unbroken, it increases the frequency of divine thoughts
in us and when the frequency of such thoughts comes to the degree
of frequency with which the ego-idea now persists in our hearts,
we shall be able to experience the Divine as intimately and freely
as we experience now our egocentric life.

Therefore, when we re-read the verse with a correct
understanding of the practical implication of atma-vicara and
the suggestions of bhakti-marga, we find that Sankara is only too
right when he says that for those who want to walk the path of
knowledge and reach the Ultimate, the most efficient technique is

bhakti, restated in its correct meaning.
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Questioning (32-40)
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svatmatattvanusandhanam bhaktirityapare jaguh,

upasidedgurur prajiiari yasmadbandhavimoksanam. (32)

32. Others say that ‘bhakti’ means a constant enquiry into the real nature
of one’s own Self one who has the above-mentioned qualifications and
is anxious to know the Self must, therefore, devotedly serve a Teacher,
well-established in Knowledge, for redeeming himself from bondage.

Continuing the definition of bhakti, Sankara quotes some other
great writers who had declared before him that true devotion
lies in a constant awareness of one’s real nature. There is a subtle
difference between the previous definition and the present. The
previous definition prescribes the path by which devotion is
gained, and this one declares love as its own goal. One is said to be
devoted to his profession when he is constantly aware of his duties
in his profession. A full-time dedicated life towards any activity
is called, even in everyday life, as devotion. Examples of devoted
wife, devoted son, devoted husband, devoted student and so on,
are not uncommon usages in our language.

To live as the Self and to meet others in life, standing
upon this solid foundation of the true nature of the Self, is the
culmination of knowledge and this is termed by Sankara as
‘bhakti’. That is, he defines bhakti as both the means and the end, love
is the means to gain love. The path of the seeker is to love through love.
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In thus hinting at the glory of devotion, the author
continues prescribing other practices necessary for a seeker of
Vedanta during his evolution. A seeker who has the necessary
qualifications, in order that he may be redeemed from his
inner weaknesses, attachments, animalisms and false values is
advised to serve with devotion a Teacher who is well-
established in the experience of the Self.

We have already the guru-trick in India (see commentary on
verse —28), which has made a credulous society fall so precipitously
into the depths of utter decadence. As without an instructor we
cannot learn even a simple thing like opening the door of a car,
or typing, or even the art of eating, we cannot deny the need of
a Teacher for instructing us to live intelligently. The difficulty
nowadays is to find the right type of Teacher whom the scriptures
call the Guru. Sankara indicates the qualities of the Guru by the
pregnant expression, ‘prajiiam’, meaning, one who is established
in the intimate experience of the divine Consciousness in himself.

Upasana of the Guru is not a mere servile attendance upon
him in an attitude of growing disgust or in a mood of melancholy
dissatisfaction. The disciple, out of sheer love and reverence for
the Master, forgets himself and serves him at all times and in all
possible ways thereby the student is made to remember constantly,
the glories and the noble qualities of the Master. This constant mental
awareness of the ideal through the person of the Guru slowly and
steadily raises the moral tempo and ethical goodness in the neophyte
who finds himself well-established in his inner purity which would
otherwise have taken him painfully long years to develop.

Again, this sort of ‘lovemaking’ with the Guru, not through
the heart and its sentiments but through the intellect and its
idealisation, makes the disciple efficient to set himself in unison
with the Master which is essential for the student if he is to really
benefit by the Master’s original ideas, minted in the seer’s own
inner experiences. When suggestive words of deep import are
given out by a Teacher in his moments of inspiration, the student
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at once understands the Teacher. It is for this reason that Sankara
is compelled to declare that as a result of Guru upasana, the disciple
becomes capable of liberating himself from his limitations.
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srotriyo’vrjino’kamahato yo brahmavittamah,
brahmanyuparatah santo nirindhana ivanalah,
ahetukadayasindhurbandhuranamatari satam. (33)

33. He who is well versed in the scriptures, sinless, unafflicted by desires,
a full knower of the Supreme, who has retired into the Supreme, who is
as calm as the fire that has burnt up its fuel, who is a boundless ocean
of mercy that needs no cause for its expression and who is an intimate
friend of those who have surrendered unto him.

Sankara exhausts his list of adjectives in enumerating the qualities
of the true Guru to supplement his declaration that the Master
should be well-established in the supreme Consciousness. He
adds here certain qualities which, on a closer observation reveal
that every Man of Realisation and Wisdom cannot aspire to and
become an efficient Teacher of spirituality. To guide and instruct
a deluded soul and help him to unwind himself and unravel the
knotty traits in him, one must have something more than a perfect
experience. The Teacher must, no doubt have full realisation but he
must also have a complete grasp of the great scriptures. Without
the study of the scriptures even the Self-realised Master will not
have the language or the technique of expression to convey his
profound knowledge to his disciples.

Apart from spiritual knowledge and erudition, the Guru
must also have great self-control and the immense riches of a
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well-developed heart. He must have an irresistible flow of mercy
which demands no special cause for its manifestation, especially
when it descends upon those who have surrendered themselves
to him, having reached his feet as spiritual refugees.

It is well-known that in all constitutions, laws are prescribed
for both the governors and the governed. Since this is a text laying
down the rules for spiritual progress, Sankara is as vehement in
prescribing specifications for a true and honest Teacher as he is in
describing the prerequisites for a spiritual aspirant.
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tamaradhya gururih bhaktya prahvaprasrayasevanaih,
prasannarii tamanuprapya prechejjfidgtavyamatmanah. (34)

34. Worshipping that Guru with deep devotion, when he is pleased with
your surrender, humility and service, approach him and ask him to
explain what you must know.

It is clear that no amount of enquiring into or discussing with a
Teacher is of any avail unless the student has taken enough time
to tune himself up to the Teacher. The essence of satsanga lies in
perfect attunement (at-one-ment).

Spirituality is not something that we can start discussing
and arguing among ourselves to while away an idle hour. It is
to be understood in an atmosphere of peace and tranquillity,
for, this understanding is an attempt at comprehending the deep
experiences of the Master, expressed not so much through his words
as perhaps, through the ring of sincerity that the words carry when
they come from his heart throbbing with his own nistha. Therefore,
Sanikara here explains how a seeker should approach the Teacher
and learn first of all, to love him, trust him and later on, through
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love inspired acts of service, become receptive and establish an
intimate rapport filled with reverence; such a relationship alone
will yield results. Therefore, Vedanta is almost overemphasising
the method of approaching the Teacher. These days, unfortunately,
we find seekers who think nothing about calling over the phone to
enquire from the Teacher at the other end of the city about the goal
of life, the path and the means and so on. Such a telephone tuition
is not possible in spirituality and the seeker of a spiritual life and
religious truths is asked to approach the Master in an attitude of
reverence and surrender. Then alone can the Teacher acquaint the
disciple with the knowledge of the Self.

In this verse, it has been indicated very clearly that seekers
should not misuse the Teacher and discuss with him secular
questions or domestic problems; it is almost prohibited. He should
be asked only about the special knowledge of the Self in which
he is perfect.
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svaminnamaste natalokabandho karunyasindho patitam bhavabdhau,
mamuddharatmiyakataksadrstya rjvyatikarunyasudhabhivrstya. (35)

35. O Master! O friend of those who reverentially surrender to thee! Thou
ocean of mercy! I salute thee; save me, fallen as I am into this sea of change,
with a direct glance from thy eyes which rain nectarine grace supreme.

Characteristically oriental in style, the poet in Sankara here
extends himself beyond the pale of the philosopher in him. Any
estimate of Sankara as a philosopher cannot be complete without
recognising the poet in him, for there are moments when, even
while writing his commentaries upon the Upanisads, he forgets
that he is a philosopher to whom economy of words and precision
of expression should be a religion. At times, the poet Sankara
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outranks the philosopher Sankara. This verse is an example where
he uses expressions full of hyperbole. The modern newspaper
reading generation may not easily appreciate the poetic beauty of
the verse unless it is hauled up and made to notice it.

This is a verse that provides the seekers with a perfect
prayer addressed to the Guru. Prayer is not begging, although
in all religions of the world today, it has come to gather almost a
scandalous and painful meaning of beggary. To beg of the Lord
for something or the other for the sake of which we chant and sing
glorified words of praise along with offering sweets and candles, is
an act of pulling down the edifice of the immortal and the perfect to
the level of desire ridden human creatures. God in His own glory
needs none of our glorifications nor has He any desire to partake
of the objects that the devotee in his love can offer Him, He being
the giver of all and ever the perfectly satisfied.

Yet, how is it that every Prophet, irrespective of the place
and the period of his manifestation has invariably advised his
devotees to approach the Lord with offerings and prayers? In the
sayings of these Prophets, the eternal Masters of the world, we
invariably notice that they have emphasised the idea that God is
not purchasable nor is He available for one’s persuasions to be an
ally in one’s animalistic activities. But a true devotee is advised
to surrender himself at the feet of the Lord through prayer, love
and devotion in order that during the surrender, the nobler and
the diviner in him now lying dormant may come to manifest itself.

Here is a trick of ‘stooping to conquer!” While the loving
devotee prostrates to the idol, he also surrenders his ego, the
vanities of false values in him and his attachments to his body,
mind and intellect.

It is these false attachments that lower one to the level of
an animal and effectively screen one away from one’s true divine
nature. The surrender of the ego is the unveiling of the Divine in
oneself and the degree to which the Divine is manifested; to that
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degree the individual raises himself in his potency to face life and
to remain equanimous in all circumstances.

Here a student of Vedanta is asked to surrender himself to
the Guru and to praise him in kirtana and serve him with meek
surrender. This prescription is not meant to make the student
intellectually a slave to the Teacher but these practices, when
pursued for some time, easily make the student fully tuned up
to the Teacher’s heart. What the Teacher has to convey is the
experience of the Transcendental and as the Infinite cannot be
defined in finite words, the words of the Master can echo their
message only in a bosom that has been stilled in complete love.

Any discordant notes arising in the bosom of the disciple
create disturbances which molest, rape and disturb the true
significance of the scriptural words used by the Master during his
discourses. In order that we ourselves may not create any discordant
notes and destroy the harmony, we, as students, are asked to serve
and surrender, to pray and worship at the Master’s feet.
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durvarasariisaradavagnitaptam dodhiiyamanam duradrstavataih,
bhitar prapannam paripahi mrtyoh saranyamanyadyadaham na jane. (36)

36. I am being roasted in the blazing infernal fire of change; I am being
tossed by the cruel storms of misfortune; I am terrified (within and
without). O Lord! Save me from death; I seek refuge in thee, for I do
not know of any other harbour wherein to seek shelter.

A comparison of the rhyme and rhythm of this verse with those of
the previous one gives us an idea of the mastery of Sankara’s pen
in poetry. If the former is a melodious flow of peaceful tranquillity,
a flow that removes all the clogs of the heart and allows it to move
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freely into molten love and liquid surrender, this verse, in its brisk
trot, exhibits in its very rhythm and sound an irresistible impatience
and pressing urgency.

The first line in the verse explains the dangers to which the
seeker is exposed, while in the second line we have an indication
of the dangers that he realises are besetting him from within. In the
outer world of contact with things he is overwhelmed by sorrows of
an ever-changing pattern, while in himself he recognises an endless
storm caused by his likes and dislikes, his loves and hatreds, his
hopes and disappointments. These two lines beautifully summarise
the experience of finitude which is the lot of every seeker before
he enters the hall of wisdom.

It is only when an individual develops his sensibility, subtle
enough to recognise these weaknesses in life that he comes to
feel such a pressing urgency for Liberation. When he experiences
this, he comes to demand of the Guru, safety and shelter from
the threatening cries of death with their poisoning evil experiences
in life. We should not construe death to mean only the experience
of dying which is the lot of all beings, but it is to be understood in
its broadest sense as the poison of finitude. Every moment there is
death, as each experience dies away, and out of its ashes springs
the next circumstances to be experienced.The disciple is asking for
guidance to the realms beyond death, a state of living in which the
experience of life is the continuous, homogenous, Bliss Absolute.

This verse again is a prayer addressed to the Guru coming
from the bottom of the student’s heart, thereby making his
attunement with the Guru perfect and complete.
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$anta mahanto nivasanti santo vasantavallokahitari carantah,
tirnah svayari bhimabhavarnavam jananahetunanyanapi tarayantah. (37)
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37. There are peaceful and magnanimous saints who live, like the spring
season, for the good of humanity. They have crossed the dreadful ocean
of finitude through their own efforts and with no ulterior motives; they
also help others to cross it.

A Man of Realisation instinctively becomes a lover of the whole
universe. Like spring, his is a love which demands no cause to
flower into a wealth of blossoms. He who has discovered that
the Self within himself is none other than the all-pervading
Consciousness which is non-dual, he instantaneously discovers It
to be in the core of all pluralistic forms around him.

Living as he does in this intimate understanding of
oneness, he cannot but love others as his very own Self. In his case,
universal love is not an art to be practised, not a formality to be
followed, nor a goal to be reached, it is his very life breath. This can be
brought within the understanding of the laity through a comparison.

There can be no occasion for you to feel a constant hatred
for any part of your own body. Even if your hand or your leg
gives you a dose of pain, your anger towards them cools down
when you realise that they are but your own hand or leg. For
instance, if the finger of your right hand accidentally pokes your
right eye, it is a case of one part of your body giving pain to another
part of it. These can be moments of terrible protest of anger mixed
with pain. But almost immediately you realise that it is your own
forefinger that is the culprit and you cool down to a spirit of mercy
and tolerance and paternally ignore both the offender and the
offended. It would be foolish to punish the finger for, the pain to
it would be more pain to yourself only. Similarly, when one has
realised that the Reality within him is the pith and substance that
constitute all others in the universe, love and kindness are natural
and continuous in his bosom for all in the world.

On understanding the essence of Truth in ourselves, we gain
a freedom from the sense of finitude which was ours so long as we
identified ourselves with the body, mind and intellect. Since these
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disturbances can no longer affect a Man of Perfection, it is one of the
surest symptoms of knowledge and saintliness if we can observe an
individual who is under all provocative circumstances, infinitely at
peace with himself and with the world. Therefore, a santa is a man
of true broadmindedness which is the natural outcome of kindness,
tolerance and so on. This is the flag of Realisation.

To say that a mahapurusa after Realisation, casting off his
desires, will retire totally, to a dark cave in the Himalayas, to count
his days of forced existence in this corporeal form is fallacious. He
may dwell in the cave or may walk about in the market place, where
he lives is a matter of no concern to him. Wherever he be, whether
in a jail among criminals or among devotees in a temple, irresistibly,
instinctively, he will spread around him an aura of knowledge, light,
cheer, joy and peace. It is his very nature, just as heat is the nature
of fire and we cannot say that fire creates or generates heat.

Sankara gives us an inimitable example when he compares
the mahatmas and the touch of joy they lend to the world, with the
spring season. When spring comes, it does not court every tree to
bring forth its flowers nor does it reach the world and canvass the
moon to be brighter, the sky to be clearer and cleaner, the grass
to be thicker and every heart to be more joyous. The presence of
spring and the concomitant conditions are complementary, the one
cannot be without the other.

Similarly, it is for the Mahatma to spread knowledge and
cheer around him and whenever true seekers reach him, they
are irresistibly drawn into his orbit to bask in the warmth of his
personality.

The poetic suggestion is that he travelling in his own
experience, is one who unasked, helps others to cross the shores
of delusion and sorrow. Therefore, to surrender to such a one,
requesting him to save us from our misunderstanding, is to assure

for ourselves a true Liberation, almost a luxury liner to Truth!
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ayam svabhavah svatah eva yatpara-
Sramdpanodapravanari mahatmanam,
sudharisuresa svayamarkakarkasa
prabhabhitaptamavati ksitim kila. (38)

38. Indeed, it is the nature of the magnanimous to help remove the troubles
of others, even as the moon of its own accord cools the earth scorched by
the flaming rays of the sun.

This is another mellifluous verse to emphasise that the
noble qualities of magnanimity, cheerfulness and so on, in a perfect
Master are natural and not the products of a self tutored habit.

Sankara compares a seer with the moon and directs our
attention to the fact that the moon alone can and with effortless
ease does cool the parched earth which gets baked in the
burning rays of the sun. Nothing else can cool the earth as
satisfactorily as moonlight, also there is no chance ever of the
moonlight adding a single calorie of heat to the earth.

The company of the wise is the surest remedy to cool down
the bosom to a state of complete peace and happiness when it is in
conflagration, fed by desires and hatreds, attachments and yearnings.

In verse 34, we have been told that a disciple should,
having approached a true Master, please him with his service,
humility and surrender. Sankara has so far used four verses in
praise of the Masters to express the attitude of total surrender
of the disciple to the Teacher. In the following verses, we hear
a definite and pointed request to the Master to answer the
seeker’s doubts, so that through his inspired discourses and
explanations, the seeker may be lifted out of the ruts of wrong
thinking. It is an elaborate metaphor, so beautifully executed
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that its finish and grace remind us of some of the classical works
in Sanskrit.
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brahmanandarasanubhiitikalitaih piitaih susitairyutaih
yusmadvakkalasojjhitaih Srutisukhairvakyamrtaih secaya,
santaptam bhavatapaddvadahanajvalabhirenam prabho
dhanyaste bhavadiksanaksanagateh patrikrtah svikrtah. (39)

39. O Lord! Thy nectarine speech, honeyed by the elixir bliss of Brahman,
pure, cooling, issuing in streams from thy lips as from a water jug, and
pleasing to the ear; do thou shower upon me who am tormented by earthly
afflictions as by the tongues of a forest fire. Blessed are those who have
received even a passing glance from thy eyes, accepting them under
thy protection.

Sanskrit metaphors cannot be contained in the embrace of the
English vocabulary and however much we try to translate them,
they read as a confused jumble of words.

In this instance, Sarikara, the philosopher, has taken up his
pen to write in the style of a kavya, a chiselled poem of exquisite
beauty, depth and serenity, both in diction and cadence.

When we carefully open up the various metaphors and
discard the literary embellishments, all it says is, ‘Have pity on
me, Master, and teach me the method of transcending the world
and its sorrows.’
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katham tareyarin bhavasindhumetarn ka va gatirme katamo’styupayah,
jane na kificitkrpaya’va marn prabho sarisaraduhkhaksatimatanusva. (40)

40. How to cross this ocean of relative existence? What is to be my
ultimate destination? Which of the many means should I adopt? I know
nothing of these. O Lord! Please save me and describe in all detail how
to end the misery of this life in the finite.

This is the type of question the student should ask when he
approaches the Master after having served him long enough and
perfectly tuned up to him. These questions in themselves speak
volumes of clear thinking and logical conclusions which the
student has reached of his own accord. He has lived intelligently
his life of varied experiences and has evaluated it correctly. He
is neither despaired because of the insurmountable difficulties
experienced by him nor is he ready to make any compromise
with Truth. He has analysed his experiences in life and has come
to the conclusion that finite objects cannot give him anything but
finite satisfaction. He has looked within himself and has estimated
correctly his own demands in life as nothing short of infinite
perfection, which alone can yield to him infinite happiness. He
wants to know from the Master how he can come to experience the
Infinite and thereby gain a complete transcendence of the finite.
Hence he asks, ‘How can I cross this ocean of relative existence?’

Unless one, somehow or the other, fulfils this self-evolution
and reaches the portals of the Infinite and experiences the Real,
one wonders as to what would be his ‘ultimate destination’.
The question, therefore, does not necessarily mean that he is
ignorant of what the destination would be. In fact, it is a dreadful
premonition of the consequences of getting entangled in the
finite world of desires, excitements and endless responsibilities
of satisfying each nerve tickling, unless he experiences the
Transcendental.
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Though he has come to an independent conclusion about
the life he is living and though he knows the goal, yet he feels
unsure as to what exactly is the method by which he can end his
delusions and reach the goal. The student has already read a lot
of the science of life as expounded in the literature on religion and
he finds therein, different methods of self perfection prescribed.
He wants to know from the Guru, what exactly should be the path
for him. Through a process of trial and error one can, for oneself,
find the right path but it is more convenient, and indeed, a sacred
blessing if one can have a true Teacher to show the correct path
of self-development. Therefore, the student asks, “Which of the
means should I adopt?’

The expression, ‘I know nothing’, is not the student’s
dull-witted confession of ignorance but it is an expression of

modesty, and devotion and reverence for the Teacher.
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10. Loving Advice of the Guru
(41-47)
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tathd vadantam sarandagatam svari samsaradavanalatapataptam,
niriksya karunyarasardradrstya dadyadabhitim sahasd mahatma. (41)

41. As he speaks, afflicted by and seeking protection from the conflagration
of the fire of sarisara, the noble Teacher looks at him in all pity and
kindness and spontaneously bestows upon him protection from fear.

Just as the $astra lays down a code of behaviour for the student,
with equal emphasis does it formulate laws for the Teacher. There
is a school of thinkers in Vedanta which believes that a perfect
Master is beyond laws, that he is a law unto himself that not even
the Vedas dare lay down codes of morality or rules of behaviour
for the perfect Master. This does not mean that he is free from
all moral obligations and ethical norms of behaviour. No laws
are applicable to him in the sense that because of his perfection,
whatever he does, will automatically become the code of perfect
action. He cannot go wrong because his actions can never be low
and egocentric. He has surrendered himself completely to the
Supreme and as such, the only music that can emanate from his
action is the music of the Spirit. The very $astras and Vedas are
the codified expressions of the perfect behaviour of such Masters.
Therefore, such critics who would object to the interpretation that
the verse lays down codes for the Gurus, would be right.

What is meant here by ‘laws prescribed for the Teachers?”
It is merely a restatement of what they would do under given
circumstances. If they are true to their full experience of perfect
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tranquillity, they will not run away from sincere seekers but
unquestioningly oblige them with their vast experience and
knowledge. To him who has approached the Master with infinite
fear he (the Master), should immediately give a message of hope,
assuring him that there is nothing for him to fear nor is there cause
for despair.

Later on, we shall find that when the student crystallises
his thoughts into definite questions, the Master also uses less
sweeping generalisations and gives more and more definite and
pointed answers.
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vidvan sa tasma upasattimiyuse mumuksave sadhu yathoktakarine,
prasantacittaya sSamanvitaya tattvopadesari krpayaiva kuryat. (42)

42. To him, who in his anxiety for Liberation, has sought the protection
of the Teacher, who abides by (scriptural) injunctions, who has a serene
mind and who is endowed with tranquillity, the Master should pour out
his knowledge with utmost kindness.

The Teacher is advised to initiate the student only after testing
whether the knowledge given out will take root in his heart. This
testing of the student and the qualities for a spiritual seeker are
enumerated in Vedanta not for the purpose of denying this benefit
to any single individual. It is out of sheer kindness that Sruti
prescribes these qualifications, for unless an individual has these
mental and intellectual qualities, it will be a sheer waste of the
Teacher’s energy to impart knowledge and its concomitant strength
will be misplaced in an imperfect student as he will make use of it
for his own annihilation as well as the annihilation of the world.
When an unscrupulous man comes to power in any country, we
know what a menace he can be to society.
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If the student has a burning anxiety for Liberation from his
known weaknesses, if he is meek and ready to follow the prescribed
path and the necessary discipline, then the Teacher is asked to
initiate him into the path of knowledge.

These qualities are, no doubt, quite essential but we must also
note that they are all external attributes of daring and readiness
to act. Since spiritual seeking is not the march of an army, a mere
outward discipline in itself will not suffice. It requires of the
student some mental and intellectual qualities, and therefore, it
is insisted that he must be well disciplined in his sense impulses
and equally well-balanced in his mental make-up.

Even if a man is well restrained and his mind does not
get agitated with low thoughts of sensuousness, the philosophy
being so subtle, it is not possible for a layman to understand it
immediately, in all its deep significance. If the Teacher is impatient
and has not the kindness to repeat even for the hundredth time, if
need be, with equal love and consideration, the student will not
be benefitted by the Teacher. So the Teacher should take up the
job of initiating the student with extreme kindness. He should not
forget that he himself was once a seeker and had his own quota
of doubts and difficulties. If the Teacher is not divinely kind and
godly in his sympathies, the relationship between the Teacher and
the taught will be strained and the student will never find proper
guidance for his progress on the spiritual path.

The word krpa has, unfortunately, no corresponding word in
English. It is not merely ‘kindness’ nor is it a superficial sympathy.
At best, we can say that it is an attitude of sympathy cooked in
kindness, honeyed with love and served on golden platters of
understanding. A man of bad temper and extreme impatience,
lacking in sympathy, tolerance and kindness cannot ever become
a true Teacher, no matter what his claims to nobility and depth of
experience are.
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ma bhaista vidvarmstava nastyapayah sarisarasindhostarane’styupayah,
yenaiva yatd yatayo’sya param tameva margam tava nirdisami. (43)

43. The Guru said, “Fear not, O learned one! There is no danger for you.
There is a way to cross over this ocean of change, I shall instruct you in
the very path by which the ancient rsis walked to the beyond.”

The perfect disciple, having duly reached the Master’s feet,
expresses his fears that he will never be able to grow out of the
disturbing concepts of time and space which provide for him
experiences of unending sorrows of finitude. Things change in their
relationship to both time and place. Objects remaining the same,
they, with reference to different conditions of time and place, react
upon the same individual differently. These pluralistic experiences
produce agitations in the mind and that is indicated in verse 40
by the word, ‘sarhsara duhkha’. When the student reached the
Master, he despairingly requested him, ‘Condescend to save me,
O Lord! and describe in full how to put an end to the misery of
this relative existence.’

The Teacher now gives the answer to the student’s question.
Psychologically, when a questioner is extremely upset because of
some fear or agitation in his mind, he is not in a mood to receive any
philosophical idea, even when elaborately explained. Therefore,
a sympathetic Teacher, if he knows what he is about, will first
of all, pacify the student and give him hope and spiritual solace.
Then alone would he become fit to receive the logical conclusions
arrived at by a fully rational philosophy. Most fittingly then, the
Master with paternal consideration and love, assures the student
that what he fears, is only a myth.
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This, however, is not a false assurance, an ideal hope given to
the student just to save him from imaginary fears. The Master can
clearly see the spiritual destiny and the divine perfection which lie
in the innermost core of the disciple. Change is only at the level of
the mind and intellect. But when the pure Consciousness, eternal
and infinite, functions through these equipments, it gathers into
itself a delusive vision which interprets a world in terms of change
and plurality. Therefore, danger or death is not the phenomenon
of the Spirit but only the hallucinations of the mind. Therefore,
with all confidence, the Teacher assures the student, ‘There is no
death for you.”

The theory may be quite consoling and the assertion hopeful
but if there is no practical method to realise it in life, it would be
futile and hence there would be no place for it in Hindu philosophy.
But the Teacher asserts here, ‘There IS a way of crossing this
sorrowful ocean of sarhsara.’

Now this is not the theory born out of the Teacher’s own
intellect but it is the path followed by the footprints of the ancient
seers, who had themselves crossed over from the finite to the
Infinite. We are assured that what is to follow now in the Teacher’s
discourse is an exhaustive discussion upon this sacred path of
Self-realisation, the authenticity of which has been proclaimed by
an endless array of brilliant rsis of yore.
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astyupayo mahankascitsarsarabhayanasanah,
tena tirtva bhavambhodhim paramanandamapsyasi. (44)

44. There is a supreme means by which you can put an end to the fear of
relative existence; by that you will cross the sea of sarisara and attain
supreme Bliss.
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A psychological assurance is again given here in a flood of love
that pours out from the heart of the Teacher. The repetition is
not merely for the sake of emphasis, but also to clearly reveal the
infinite consideration and divine sympathy which the Teacher has
for the student.

It is the one most important insistence of Vedanta that
there is a sovereign means by which our misunderstanding and
consequent false evaluation of life can be completely crushed,
culminating in right understanding. This method is explained in
the following verse —
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vedantarthavicarena jayate jidnamuttamam,
tenatyantikasamsaraduhkhandso bhavatyanu. (45)

45. The highest Knowledge arises from the sincere contemplation upon the
meaning of the Upanisad mantras. By this Knowledge, immediately a total
annihilation of all sorrows born of the ‘perception of change’ takes place.

The previous verse assured us of a sovereign means by which we
could cross over the world of our finite experiences. Now we are given
a definition in the form of a clear declaration of what exactly that is.

Constant vicara upon the meaning of Truth of Vedanta leads
one to true Knowledge. ‘Vicara’ is a term which has no corresponding
word in English. Words like thinking, contemplating, reasoning,
analysing and so on, do not fully express the meaning of the technique
of vicara. Vicara comprises all these in synthesis, along with certain
essential mental and intellectual discipline. With a mind and intellect
trained and made steady, a seeker rips open the declarations of
Upanisad one by one and comes to experience the implications and the
deeper suggestiveness of each mantra — this process is called ‘vicara’.
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The nectar in a flower is always secreted in its innermost
chambers. Its enchanted lover, the honeybee, which courts it with
ardour and adoration, alone can scent the nectar and groping
through its dusty exterior reach the honey treasured in the blossom.

Similarly, in the garden of Vedanta are the flowers of the
mantras of Upanisad. The sweetness of each is secreted not in its
outer words, fascinating though they may be, but lies hidden in the
pulsating bosom where its immortal heart throbs with the thrilling
ecstasy of love fulfilled and perfection experienced. The divine
secret can be reached with this meaning only through a prepared
mind and intellect.

The process by which the acutely intellectual and the divinely
sympathetic head and heart of a seeker come to live in their
subjective experience, the strangely enchanting voiceless cadence
rising from the rsi’s heart, is called ‘vicara’.

During moments of meditation’ when we strive hard to
experience the meaning of mantras of Upanisad, we are in the realm
of vicara. Through vicara our misunderstandings about ourselves,
which are the expressions of our ignorance, are removed, and when
ignorance is banished, knowledge shines forth. With this right
knowledge, instantaneously, all the delusive sorrows of samsara
end. After waking up from our dream, the moment we realise
our waking state identity, all the sorrows created in us due to our
dream identification and the dreamworld end instantaneously.
On the rediscovery that our spiritual nature is pure Knowledge,
uncontaminated by any trace of ignorance, we come to enjoy
our divine heritage of perfection and bliss ever beyond even the
penumbra of any misery thereafter.

S

! for theoretical explanation, practical suggestions and graded lessons in
the art of meditation, study Swamiji's Meditation and Life.
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sraddhabhaktidhyanayoganmumuksoh mukterhetiinvakti saksacchrutergih,
yo vd etesveva tisthatyamusya mokso’vidyakalpitaddehabandhat. (46)

46. Faith, devotion and the practice of meditation these are mentioned in
the songs of Sruti as the chief factors that help a seeker to attain Liberation.
Whoever pursues these is liberated from the bondage of the body which
is a projection mysteriously accomplished by his spiritual ignorance.

The technique of vicara has been exhaustively analysed and
insisted upon. The power to do vicara is the very fuel which helps
the spiritual vehicle to maintain its motion and what constitutes
vicara has also been explained. Here we are told of the practices we
must follow, strictly and sincerely, so that our capacity to do vicara
may be increased and the vicara itself be rendered most efficient.

Sraddha and bhakti encourage and increase dhyana, one’s
meditative poise and these three together constitute the entire
technique of self-development, as visualised by the rsis. It is
interesting to note how each preceding factor strengthens and
nourishes the succeeding factor. Faith increases devotion and in
a man of faith and devotion, meditation is easily accomplished.
Here we must clearly understand faith in the same sense as has
been described earlier.! So also, we must not identify bhakti with
the cheap decadent meaning which we, in our ignorance, have
given it. It is to be rightly understood? as our identification with
our concept of our Ideal.

When thus we are truly aided by faith and devotion, we are
able to meditate properly and through meditation, we come to
realise our true nature. Having experienced our divine glory we

! my belief in what I do not know so that I may come to know what I
believe in is my $raddha - ibid. verse-25

2 the seeking for one's own real nature as the eternal Atman is true devotion.
ibid. verse — 31 & 32.
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shall no more misconceive ourselves to be the limited creatures
identifying with our matter vestures.

False identifications are created by the ignorance of
our spiritual glory. The body, mind and intellect are all
superimpositions upon the glorious Self and yet, we consider
them to be real and permanent. These superimpositions are
the real bondages upon us and because of them, we feel the
limitations of the mortal. He who abides in faith, devotion and
meditation in his inner experience, comes to recognise his infinite
nature of bliss and perfection and thus gets released from the
bondage of matter.

“ N

AN TICRHTCHAEE TATcHERERad O Egid: |
IRl : SRR Yegcad e Il 99 |

ajfianayogatparamatmanastava hyanatmabandhastata eva samsrtih,
tayorvivekoditabodhavahnih ajianakaryam pradahetsamilam. (47)

47. It is indeed, through contact with ignorance that you, who are the
supreme Self, experience yourself to be under the bondage of the not-
Self. From this misunderstanding alone proceed the worlds of births and
deaths. All the effects of ignorance, root and branch, are burnt down by
the blaze of knowledge, which arises from discrimination between these
two — the Self and the not-Self.

What causes us, the supreme Self that we really are, to suffer these
bondages, and what exactly is that, which compels us thereafter to
struggle hard to regain our true divine glory through the delicate
process of Self-rediscovery is explained here.

Just as a ghost vision is possible on a wayside post when
there is ignorance of the post, so too, it is the ignorance of the
Self in us that gives birth to the ‘thought flow” called the ‘mind’.
The mind projects the sense organs at the level of the body and
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beyond them it gives us the apparent perception of the five great
elements (pafica mahabhita) and the world of sense objects.
The pure Consciousness or Life gets reflected in the pool
of thoughts and in our preoccupation with our mental life we
take ourselves to be this egocentric (jiva), which is nothing but
life conditioned by our own thoughts in a given pattern of time
and place.

The sorrows of life, the limitations of the equipments, the
imperfections of the world, the concept of likes and dislikes, the
pulls of pleasures and pains, the shattering concepts of merit and
sin — all these are effected by this ego.

The ego ends upon its own funeral pyre lit by itself, which
blazes into a conflagration of knowledge. The fire arising from
a constant discrimination between the Real and the unreal,
between the Self and the not-Self, between the Spirit and
matter, is fanned into a blazing brilliance through steady vicara in
which all the effects of ignorance are burnt down. When ego ends,
we realise our real nature to be intrinsically divine, eternally free
and absolute Bliss. This is immortality.

Where there is light, darkness cannot be; where knowledge
has come to rule, ignorance must quit. Where the cause has been
eliminated, the effect cannot remain. Where ignorance has ended,
all its effects — the five kosas constituting the three bodies, the
three planes of consciousness, the realms of pains made up of sense
objects, feelings and ideas — must end instantaneously, totally.

e Y e -
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11. Questions of the Disciple
(48-49)
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krpaya sriiyatam svaminprasno’yarm kriyate maya,
yaduttaramaharih Srutva krtarthah syam bhavanmukhat. (48)

48. The sisya said, “Kindly listen, O Master! to the questions that I now
raise. Hearing their answer from your lips, I shall feel entirely satisfied.”

The entire Vivekaciidamani has, by now, changed from being a
textbook into an outstanding poem, a literary masterpiece because,
while writing this great work, Sanikara often excels the philosopher
in him and becomes a poet to splash the entire power with brilliant
colours of pure literary genius. Anyone with a poetic temperament
and a taste for music cannot but feel enchanted by the ring of the
mellifluous words used in the construction of each verse. There
is a perfect mastery in this literary artistic garland of beauty
and rhythm.

In his bhasya, Sankara was too preoccupied with his
philosophical theory, depicting his vision of oneness. But when
he took up leisurely his experienced pen to produce this work,
indeed a crest-jewel, both in style and substance — Sanikara, the poet
blended with Sankara, the philosopher. He has a special niche in
the “poet’s corner’ and will perhaps be remembered as the noblest
poet who ever wielded a pen to bring about a cultural revival.
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The very conversational style of this verse relieves the
monotony of the philosophy and brings into its arid fields the
touch of the human hearts and the thrills of a warm, pulsating
life. Here, an ignorant student reaches a seer, who is the fountain
of knowledge and through a process of discussion, tries to attune
himself to his Teacher for walking out of dark ignorance into the
Master’s brilliant domain.

It is evident that a student silently sitting like a statue even
before the greatest of Teachers and for an endless period of time,
can have no benefit of any spiritual evolution. The student has to
rub his ideas and thoughts against the experienced head and heart
of the Teacher and gain for himself a polish and a fragrance, at once
divine and perfect. Discussion is the heart of satsanga.

The rudraksa-mala remained nearest to the heart of
Sankara all through his life, for a period much longer than his
disciples, Totaka and Sure$vara remained with him. But both these
disciples have been immortalised and as long as we remember
Acarya Sankara, we shall, with equal devotion and reverence,
remember these two, not only as his great disciples, but as God-
men themselves. The poor rudraksa-mala!

The stones in the inner walls of the sanctum sanctorum
of even the greatest temple, that have faced the Lord for years,
have remained stones even after a thousand years. Hundreds
of devotees, on the other hand, who have stood even for a few
moments, before the altar, have reacted to the divine atmosphere
and have been lifted from their sense of finitude. They have left
the temple enveloped in the joys of a fuller existence lived in the
process of a greater evolution.

Mentally and intellectually, it is necessary that we come
to wrestle with the mind and intellect of the Master in order to
develop inner health and beauty and vitality. That is why this text
has a great message for the world of seekers.
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ko nama bandhah kathamesa agatah
kathari pratisthasya katham vimoksah,
ko’savanatma paramah ka atma
tayorvivekah kathametaducyatam. (49)

49. What is bondage? How has it come? How does it continue to exist?
How can one get out of it completely? What is the not-Self? Who is the
supreme Self? And what is the process of discrimination between these
two (Self and not-Self)? Please explain all these to me.

This is series of seven questions which the student asks the
Teacher, who will now take them up one by one and answer them
exhaustively.

These questions exhaust almost the entire field of ignorance
and ignorance created confusions. Therefore, they are not to be
treated as a set of questions just casually asked by some individual;
they are questions that would be asked by sincere seekers who are
intellectually curious to know, to understand, to evaluate and to
have it explained, the confusing world of endless plurality. Thus,
these questions give us inkling into the type of questions to be
asked and the spirit in which to open our discussion when we
approach a divine Master.

To go to a saint with flowers and camphor, fruits and sweets,
is not the correct way of approaching one’s spiritual Guru. This
tradition, though with the best of intentions, has only created a
set of fruit-gatherers as gurus and flower offerers as disciples and
together the two have dug deep the grave of sacred Vedanta and
have there hoisted the skeleton of Hinduism!

These thirsty questions, demanding an explanation for the
sense of limitation and confusion experienced by us are, each in
itself, an exhaustive declaration of the student’s observations on
life, as it is available to him within and without.
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Again, they show the perspicacity with which the student has
followed what the Master has said so far. In all the previous verses,
the Teacher spoke in terms of ‘bondages’, ‘Liberation’, ‘not-Self’,
‘supreme Self’, and the ‘discrimination between the Self and the
not-Self’, till now these terms were freely used but the student is
not satisfied with a mere understanding of the theories of Vedanta.
He wants to live them in life. So he is now holding the Teacher by
the collar, as it were and is pointedly asking him to explain more
clearly. Naturally, the Teacher catches the contagion of the body’s
enthusiasm and we shall see how beautifully he warms up to
the discussion.
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12. Intelligent Disciple — Appreciated
(50)
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dhanyo’si krtakrtyo’si pavitarit te kulam tvaya,
yadavidyabandhamuktya brahmibhavitumicchasi. (50)

50. The Guru replied, “Blessed you are. For you wish to attain
the absolute Brahman by freeing yourself from the bondage of
ignorance. Indeed, you have fulfilled your life and have glorified
your clan.”

The Teacher’s face now beams with a smile of satisfaction and
soon, words expressing his joy, at meeting such a perfect student,
flow out of him. The very fact that the boy has decided that he
wants to be free from all his weaknesses, that he wishes to walk
out into the boundless fields of perfection, has made him blessed.
Not only has he glorified himself but he has even sanctified his
entire clan (kulam).

The word ‘kulam’ is not merely the family. It connotes all
the ancestors and the future descendents, while ‘family’ means
only the present living members and the immediate forefathers.

This is not a hyperbole. It has already been said that rare
indeed are those who come to exhibit such a burning thirst for
Liberation among living creatures at any period of human history.
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Evidently, the boy is a highly evolved being and hence he feels an
acute impatience for Liberation®.

In ordinary life too, we use expression such as ‘baking the
bread’, when we know that bread need not be baked. In such cases,
we generally use the immediate future fulfilment to indicate the
present activity. Similarly, the enquiry into life and its relationship
with its cause, with a burning desire to live and accomplish the
ultimate perfection in one’s own self, is the present activity which
will, in a short time, end in the final consummation of the purpose
of life. Therefore, the Teacher in anticipation declares that the boy
has fulfilled the purpose of his life. Very rarely do we say, ‘The
foetus in the womb’, we invariably use the term, ‘the child in the
womb’, although in its prenatal condition it is not yet a child.

To release ourselves from the shackles of ignorance is not
merely to have knowledge but, transcending the ignorance-
created projection of the body, mind and intellect, it is to live and
experience Reality in Itself. Therefore, the Teacher says, “You wish
to attain brahmanhood, that is, godhood.”

! itis not to be attained except through the well-earned merits of a hundred
crores of births - ibid. verse-2

ﬁ% %\5"
TR

87



~B-

13. Glory of Self-Effort
(51-55)
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rnamocanakartarah pituh santi sutadayah,
bandhamocanakarta tu svasmadanyo na kascana. (51)

51. A father has his sons and others to save him from his financial debts,
but to redeem himself from his delusions, there is none but himself.

AR aEaNIS FaH AR |
eTfaThag @ g fam &4 A Fatad, il W

mastakanyastabharaderduhkhamanyairnivaryate,
ksudhadikrtaduhkham tu vind svena na kenacit. (52)

52. Exhaustion and fatigue caused by carrying a load on the head can be
relieved by others coming to one’s help. But none, save one’s own self,
can end the pangs caused by hunger and so on.
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pathyamausadhaseva ca kriyate yena rogind,
arogyasiddhirdrsta’sya nanyanusthitakarmana. (53)
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53. The patient who faithfully follows the right diet and takes the proper
medicine alone is perceived to recover from his illness; no one recovers
because another undergoes the treatment.

In these three verses, the Master is trying to drive home the
importance of self effort upon the student. Any amount of hearing,
study, intellectual thinking and logical discussion cannot by
themselves bring about Liberation from our misconceptions and
false evaluations in life. Textbooks on culture and tradition and
missives on religion are not talismans which can keep the satan
away. In order to impress this idea upon the student, the Teacher
gives three verses with three different examples. These homely
analogies which fall within the experience of everyone are given
to remove any possible misunderstanding of the student regarding
the technique of Self-realisation.

All the objective sciences in the world can be mastered by
merely studying them.The man who studies the law of the country
with all its implications can become a lawyer; he who studies the
symptoms of diseases and their cures can become a doctor. An
advocate of criminal law need not be a criminal himself, a doctor
need not himself be a patient to know the science of medicine.
But Atma-vidya is gained only when it has brought about a
complete regeneration of the individual who studies it. After
gaining the objective knowledge there must also be a subjective
achievement. You may learn to play an instrument and be able to
do so faultlessly, but it is inspiration alone which makes an artist.
Your painting might be exactly like a photograph but unless you
have grasped the essence of what you are painting and are able to
express it you will only be a craftsman and not an artist.

No Teacher, therefore, however great he may be, can
impart the subjective knowledge to a student. All that the
Teacher can supply is a clear vision of what is involved, a
glimpse of the goal to be achieved and logical arguments to
convince the student of the blessedness and perfection of both
goal and the path.

89



Vivekactidamani

The examples given in the three verses are very telling.
A father may be suffering agony and mental agitations due to
his debts. In such a case, his children, dutiful and sympathetic,
can certainly relieve him of his debts by their cooperation
and help. But the sorrows and agitations which are due to his
spiritual delusion can be relieved only by himself, no one else
can do it.

If a traveller is fatigued and exhausted because of the
extremely heavy load he is carrying on his head, he can be helped
and relieved by fellow travellers, nay, even an inanimate load rest
can relieve the man. But the pangs he suffers from hunger, which
is an inner disturbance, cannot be removed by somebody else
eating a sumptuous dinner on his behalf. To remove hunger, his
own stomach must receive the food and be appeased.

The Teacher, not satisfied with these two striking examples,
adds yet another verse to drive home to the student the necessity
for conscious personal effort. He says, ‘Only those patients are
cured of their ailments who faithfully follow the prescribed diet
and take the right medicines themselves.” A person suffers because
of some maladjustments in his physical system, and the medicine
must be assimilated and absorbed by his body, so that it may
remove the causes of his illness. One cannot cure one’s illness by
the medicines another has taken.

In fact, health is the natural condition of man. Some causes
enter the system which obstructs the experience of the body’s
true vitality, and the person suffers. The medicine does not create
health, it only removes the causes of ill health. Similarly, the
misunderstandings created by ignorance can be removed and the
conditions required for a fuller expression of the Reality can be
brought about in him only by his own efforts. In short, each one
of us must walk the path by himself but properly guided by the
instruction of the Teacher and the scriptures.
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vastusvaripam sphutabodhacaksusa svenaiva vedyari na tu panditena,
candrasvariparih nijacaksusaiva jaatavyamanyairavagamyate kim. (54)

54. The actuality of things is to be known by a first hand personal
experience through the eye of clear understanding and not through the
report of learned men. The beauty of the moon is enjoyed through one’s
own eyes; can one appreciate it through the description by others?

Sankara reinforces the idea in the above three examples with yet
another verse, hammering, as it were, the last nail on the coffin
of our doubts.

The beauty, the brilliance, the soft glory, the queenly
dignity, the serene consolation, the message of love and leisure,
of peace and quietude, which the moon sheds as it glides across
the springtime skies cannot, indeed, be captured in words but they
are experiences to be enjoyed subjectively only. The vision of its
majesty is to be perceived by one’s own eyes and experienced in
satisfying suggestive silence. A blind man cannot enjoy the love
messages of a moonlit night.

When the Self rises in the dark bosom of our ignorance
and glides across the horizon of our experiences, that experience
cannot be described fully by us to another, even though he may
have experienced it himself. Each must experience it for himself, in
himself. This analogy of moonrise is indeed the most poetic and by
far the most appropriate example to indicate the soft silvery light
of knowledge that illumines, with its sublime peace and perfection,
the dark atmosphere in the bosom of the ignorant.
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avidyakamakarmadi pasabandharih vimocitum,
kah saknuyadvinatmanam kalpakotisatairapi. (55)

55. Who else but oneself can help rid oneself of the bondage caused by
the chains of ignorance, desire, action and so on, even in a hundred crore
of kalpas?

The bondage felt by the mortal is caused by the ignorance of his
own real nature. This ignorance of his own all fullness in his
spiritual personality creates in his intellect, waves of desires with
which he expects to make himself full. Desires create thought
waves in his mind, and thoughts express themselves as action.
These three — ignorance, desire and action — are together called
in Vedanta $astra as the "heart knots’ (hrdaya granthi). These are
the cords that bind the ego (jiva) to the finitude and sorrows of a
mortal. In this enumeration of ignorance, desire and action when
Sankara adds ‘and the like’ he means, the residual impressions
(vasanas) that are left on the mind when a desire prompted activity
is consciously undertaken. These vasanas thicken the ignorance
by darkening desires, agitating thoughts and propelling us into a
world of frenzied activity.

The Acérya, naturally asks, who can save a man from the
chaos in his mind and intellect which is responsible for his rabid
activities in the world of objects and his painful confusions in his
relationships with his fellow beings? The answer is contained in
the question itself; none but he himself.

The term ‘kalpa’ is used to indicate the entire duration of one
universe from its day of creation to the day of doom. It has been
calculated that the life of the universe is one day of the Creator
which is equivalent to 432 million years, in terms of calculation of
time, possible with our finite and limited time.
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14. Knowledge of the Self — Its Beauty
(56-61)
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na yogena na sankhyena karmand no na vidyaya,
brahmatmaikatvabodhena moksah sidhyati nanyathd. (56)

56. Neither by yoga, nor by Sankhya, nor by ritual, nor by learning,
is Liberation possible. Only by the realisation of one’s identity with
Brahman is Liberation possible, not by any other means.

None of the paths enumerated in this verse can take the student to
his goal if he only mechanically follows it without an ardent and
sincere cooperation.

Altogether, there are six schools of philosophical thought
in India; only some of them are mentioned here. Not that the others
are positively against Self-realisation, against its principles. The
few mentioned here include the rest. By the term ‘yoga’, Sankara
means the path of mysticism developed and maintained through
the exercises of hatha-yoga. The Sankhyan philosophy is one of the
main fountainheads of Vedanta. Vedanta has sprung from its early
roots and has ultimately reached a greater precision of thought and
perfection of detail from what was only an elaborate philosophy.

According to the Sankhyan philosophy, essentially dualistic,
the world is constituted of two intrinsic factors — Purusa and
prakrti, Spirit and matter. Spirit is the sentient, intelligent, knowing
principle, the vital factor, the source of all life that expresses through
physical forms. Matter is insentient, unintelligent and lifeless in itself
but it comes to exhibit the characteristic of life when it is blessed with
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a close proximity with the Spirit. Purusa by itself cannot achieve
or execute but when matter comes in contact with it, it is charged
with dynamism. The spring in the watch is inert, then what makes
the watch work? The tension which is in the spring. That is not an
activity, it is dynamism. So the Purusa has no activity, all activities
of life take place when Purusa dons the robe of matter.

Prakrti herself is inert; Purusa by himself has no activity.
But when they are wedded to each other, both seem to gather
divinity, might and power, as a result of each blessing the other.
In this philosophical concept, the logic of thinking took the
Sankhyans to a natural conclusion that Purusa revelling within
one sample of matter is different from the Purusa in all others.
Liberation from the entanglements of prakrti is gained by
Purusa when there is discrimination on all occasions and in all
conditions, recognising the eternal Spirit as separate from finite
matter. One step ahead of Sankhya is Vedanta. It explains that
when one gains the true knowledge of the Purusa, the Atman,
the yogi experiences that prakrti is only a superimposition
upon the Purusa, that there is, in fact, no such distinction.The
Supreme alone is, one without a second, revelling everywhere, the
subtlest of the subtle, the pure Consciousness Principle.

The term ‘karma’ is here used to include and incorporate
the mimarsakas who believe that ritualistic activity, divine and
sacred, yields for them merits, to enjoy which they will be shifted to
other realms of intense pleasure. When these merits are exhausted
through enjoyment, they will return to physical forms for another
period to earn more merits to enjoy another round of utmost
pleasure. This for them is moksa. This is their ultimate concept of
life. This, they consider amrtatvam!

The term ‘vidya’ may be taken both in its Vaidika connotation
and in its literal dictionary meaning. In its Vaidika application,
‘vidya’ means ‘upasana’ — concentrated and devoted meditation
wherein the intellect tries to get away from its circumscribing
vanities through a deliberate identification with a vaster concept as
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‘Tam Prana, the all-pervading’, or ‘I am the Sun, the Almighty’, or
‘T am Fire, the effulgent’, or ‘I am Indra, the omnipotent” and so on.
Vidya, in its other sense, means mere learning or book knowledge.

All these are in themselves only techniques of self-
development but are not the goal. The Calcutta route is not
Calcutta, the Bombay route is not Bombay, of course, they both,
if consistently pursued, will certainly take us to Calcutta or to
Bombay. Having reached, in neither of the cities will we find the
stretches of the roads we travelled in order to reach them. Yoga,
vidya and so on, are all means; they do not represent the end.

The goal is in realising that the Self in us is the same Self
in every thing and being. This realisation of the divine nature of
man, individually experienced, each for himself, is the only method
by which we can be liberated from the bondages of intellectual
restlessness, mental agitations and physical cravings.

To avoid any trace of doubt that might still linger in the
mind of the student that there are, perhaps, some methods other
than yoga, Sankhya and so on, which has not been described by
the Teacher. Sankara says pointblank, “And by no other means”.
Realisation of the Self is the only method; there are no other means
by which our present experiences of finitude and limitations can
be destroyed, root and branch.
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vindya ripasaundaryarir tantrivadanasausthavam,
prajarafijanamatram tanna samrdjyaya kalpate. (57)

57. The beauty of the vind and the proficiency of one playing on its chords
serve but to please an audience; they do not, by themselves, ever prove
sufficient to confer full sovereignty.
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In using analogies, nobody has yet come to the field of philosophy
who can rival Sankara’s efficiency and perfection. According to
him, the schools of philosophy which argue emphatically, describe
beautifully and enunciate exhaustively, discussions that give clear
intellectual pictures of the why and wherefore of this universe,
are all nothing but the beauty of the words or the eloquence of
the speaker. The player of an instrument with his proficiency may
entertain the largest conceivable audience and for the time being,
the listeners may even consider him the king of artistes. Yet, in
effect, he can never gain sovereignty, permanent and complete,
over the audience through the instrument.

Similarly, the various schools of philosophy are intellectual
entertainments no doubt, yet the seeker cannot gain the status of
godhood by merely dabbling in philosophy. A king might entertain
himself and his friends by playing the vina. But his empire is not
consolidated, nor is order maintained among the people nor is
royal dignity nourished through his proficiency in the instrument.

Acarya Sankara wants to emphasise that any amount of
philosophical studies, even a mastery over all the six schools of
philosophy, cannot bring about a complete evolutionary fulfilment.

The term ‘samrajya’” has a reminiscent flavour of Upanisad
in ancient literature. This term is used for the kingdom of God
within, in the heart of every individual.
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vagvaikhari sabdajhari sastravyakhyanakausalam,
vaidusyam vidusam tadvadbhuktaye na tu muktaye. (58)

o

58. Loud speech in a stream of words, the efficiency in expounding or
commenting upon the sastras, erudition gained, these bring only a little
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joyous, material satisfaction to the scholar but they are insufficient to
liberate him completely.

The Yogasastra gives us the various subtle stages of metamorphosis
of a thought or a desire before it is expressed in the form of sounds
and words. Altogether it describes four distinct stages in the
manifestation of a thought as an expression in words. First of all,
the thought arises from or has contact with the reality of life in us
and at this stage, it is called ‘“para’. When it manifests sufficiently
for the ego in us to be conscious of it, it is in a state grosser than the
previous one and at this stage of its perceptible existence it is called
‘pasyantl’. A thought of which we have become conscious passes
through a state of inner moulding in the crucible of language and
this state of transcribing thought into a series of symbolical sounds
for the purpose of conveying it to another is called ‘madhyama’.
And when actually the symbols indicated by the mind are relayed
through expressed audible sounds, the thought in its grossest
manifestation is called ‘vaikhari’.

By the term ‘vaikhari’, Sankara means the unproductive
and noisy discussions on philosophy which some students of Vedanta
engage in. These gabblers are laughed at, condemned, and quite
ignored by all the great Acaryas like Sarikara. To the rsis, an ounce
of practice is more sacred than tons of discussion around a table.

According to Sanikara, mere knowledge of philosophical
thoughts can be used only for purposes of eking out a profit for
one’s own livelihood, or for gaining some insignificant popularity

or short-lived glory.
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avijfigte pare tattve sastradhitistu nisphala,
vijfidte’pi pare tattve sastradhitistu nisphald. (59)

97



Vivekactidamani

59. Without knowing the supreme Reality, the study of the sastras is
futile. Having known the supreme Reality, the study of the $astras is
again futile.

Here is an exquisite example of the use of a deliberate statement
of contradiction, to hammer a point into a student while creating
in him a sense of wonderment. The verse, even in its tenth reading,
leaves a staggering sense of amazement and confusion. Wonder is
an emotion in which there is a dizzy pause in thinking and at such
a moment of intellectual arrest, the verse filters through. When one
realises the meaning fully, it goes straight into the deepest vaults
of one’s heart cave.

The paradox is resolved when we give a little conscious
application of purified intellect on the word ‘knowing’ in both
the lines of the verse — ‘without knowing’ in the first and
‘having known’ in the second. In both cases ‘knowing’ connotes
a different meaning, the literal and the indicative. In the first line
it means ‘intellectually understanding’ and in the second line it
means ‘realising’.

In the light of these interpretations, the verse becomes a
clear statement of Truth. As long as we have no right intellectual
appreciation of what the Vedanta texts indicate, all study of the
scriptures is futile. Again, when we have realised the Truth, study
of the scriptures is redundant.

Elsewhere in literature of Vedanta, it is said! that the efforts
of all the Vedas is, ultimately, to deny the existence of plurality
which is a sorrowful dream projected by the individual mind,
a delusion superimposed upon the Atman, the substratum. All
arguments that we can marshal to convince a deluded friend that
what he perceives is not a ghost but only a harmless post, constitute
the ‘scriptures’ indicating the post. Naturally, therefore, any Man
of Realisation, reading even the best of scriptures must laugh
indulgently at the colossal inefficiency of Mother Sruti.

! all éastras endeavour to explain that which is not and deny the delusion.
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Knowledge of the Self — Its Beauty

And those, who have no conception of Reality, to them
no scriptural study, can give even a trace of thrill. We read in
Vedanta that to such immature intellects the Upanisads are empty
words. Just as children can never understand the physical thrill
of married life, so too, poor things, they have not the instruments
to understand or the maturity to comprehend the Truth. Then, as
they grow, even if it is not taught, they will instinctively learn to
feel or to know.
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Sabdajalarih maharanyam cittabhramanakaranam,

60. Commentaries on philosophies constitute a thick jungle in which a
roaming mind may easily get lost, in its own delusion. Therefore, true
seekers of Brahman should, through right efforts, come to experience the
real nature of the Self.

In this brilliant metaphor the Acarya woos both poetry and
philosophy with the ardour and fervour of a true and noble lover,
handling the philosophy and dandling the poetry, as it were.

Here, he conveys to us the idea that mere philosophical
discussion is a dangerous jungle, dark and dreary, with luxuriously
growling poisonous weeds and prowling beasts lying in ambush,
ready to pounce upon innocent unsuspecting pilgrims. No
better description of the dialectics could be given of the endless
arguments of the six schools of Indian philosophy each trying to
disprove the others to establish its own point of view.

Into this jungle infested with dangerous flora and fauna, if
an unprepared or innocent mind, frail in strength, carelessly enters,
it might get attacked or destroyed by the lurking dangers. Even an
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intellectual Master, of great erudition and perfect scholarship can,
now and then, tumble down into unseen potholes and suffer mental
repercussions. So the warning given here by the benevolent Acarya
is of extreme service to initiates entering the portals of Vedanta.

Let not the new seekers enter with hasty enthusiasm into
such jungles of noisy confusion. The chances are that their minds
will get overburdened with contradictory assertions of the great
champions of the different philosophical viewpoints and they
will ultimately get lost in the blind alleys of wordy arguments.
Therefore, a seeker should set about only after knowing the true
nature of the Self, through the method of Atma-vicara, when he has
fully acquired the necessary qualifications for it through upasanas
and meditations.
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ajfianasarpadastasya brahmajfianausadham ving,
kimu vedaisca sastraisca kimu mantraih kimausadhaih. (61)

61. For him who has been stung by the cobra of ignorance, the only
remedy is the knowledge of Brahman. Of what use are the Vedas and the
scriptures, mantras and medicines to such a victim of poison?

The Supreme, poisoned, as it were, by self-forgetfulness has come to
suffer the burning agony of limitations and sorrows. It has forgotten
its divine nature and identifying with the matter envelopments,
its sobs at its mortality, its sorrows, its imperfections. To one who
has realised these and has come to feel a choking impatience to be
relieved from the tyranny of pain, nothing short of Self-rediscovery
can be satisfying. A victim of the snakebite of ignorance can be
relieved of his painful delirium only by Self-realisation. Only then,
can he live as the Spirit, the Reality in every thing and being.
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It is natural that when a person realises that he has been
bitten by a cobra, he will have none of the ordinary prejudices of
faith, creed, position, status, time, or place; any help that reaches
him from any quarter, offered in any attitude will be most welcome.
In that moment of dire sorrow, in the magnitude of his tragedy,
he realises the urgency of the situation, and his only demand is
for some antidote to the poison, which can restore him to natural
health and vitality.

Similarly, no sooner a seeker realises that he has been bitten
by ignorance, the most dangerous of all serpents in the wild jungles
of uncultured and uncultivated hearts, then he will take the best
from the $astras and will try to imbibe immediately the specific
cure for ignorance, the knowledge of the Real. To such a one, of
what avail then are the slower though more comfortable means
of study of the Vedas and $astras, repetition of mantras and dizzy
philosophical arguments?
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15. Direct Experience — Liberation
(62-66)
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na gacchati vina panam vyadhirausadhasabdatah,
vind’paroksanubhavam brahmasabdairna mucyate. (62)

62. A disease is not cured by merely repeating the name of the medicine
and without taking it. Without direct Realisation, by a mere utterance
of the word, ‘Brahman’, none can be liberated.

How and why mere chanting of a mantra is by itself, considered
impotent is explained here. Any person suffering from ignorance
cannot expect to be cured by merely repeating the word ‘Brahman’,
the name of the absolute Reality. Repeated utterances of ‘aham
brahmasmi’ or a mechanical murmuring of endless ‘§ivoham’
cannot by themselves produce any cure. However effective the
medicine may be, no patient is known to have been cured only by
repeatedly reading a prescription.

By merely repeating for hours the word ‘aspirin’, when one
is suffering from headache, one can only increase it. The only cure
is to take the medicine and assimilate it till it becomes one with
the patient. By this alone can he get complete relief.

Similarly, a mere repetition of the sacred Truth of Vedanta
is futile without the struggle to raise ourselves to the subtler joys
of a higher culture and a divine way of living, by individually
assimilating the Truth of the Upanisads and becoming one with it by
intimate personal experience. Subjective Realisation, most intimate
and immediate, total and permanent, is called ‘aparoksa anubhava’
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of the Self. No doubt, this must be preceded by an intellectual
understanding of the Truth called in Sanskrit ‘paroksa jianam’.

Intellectual appreciation is the way to reach Truth and a full
subjective apprehension of the Self is the goal. Liberation from our
delusions can come only when they have ended in pure Knowledge.
Darkness can end only in the presence of light.
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akrtva drsyavilayamajfiatva tattvamatmanah,
brahmasabdaih kuto muktiruktimatraphalairnynam. (63)

63. Without achieving the disappearance of the entire pluralistic world
and without realising the real nature of the Self, how can one achieve
full Liberation by a mere repetition of the word, ‘Brahman’? Surely, it
will end only in a wasteful effort of speech.

The conditions preceding the full state of Liberation are
explained here. In the white heat of intense meditation, when
the mental rays of the individual have been made single
pointed and turned completely inwards to recognise the
Self within, the world of perceptions gets eliminated in the
experience; just as the world of the dream naturally rolls away
from the waker’s comprehension. We perceive the pluralistic
world from the levels of the body, the plains of the mind and the
peaks of the intellect. With the body, we recognise the waking
state world of names and forms; with the mind we perceive
the world of feelings and emotions and with the intellect
we recognise and experience our world of ideas which has no
declared boundary.

On transcending our identifications with the body, mind and
intellect, the world of plurality filtering into our consciousness
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through the sense organs gets absorbed, as it were, into what
unfolds itself as the pure Self, the Truth. On waking from a dream
it cannot be said that the dream has rolled away into some other
point of time and place. We will have to accept that the dreamer in
us arose only because of our complete forgetfulness of real Self as
the waker. On waking, the dream is considered to have vanished.
Similarly, on awakening to the full spiritual Consciousness of
godhood, the world of change and finitude is experienced as having
totally vanished.

Without coming to this state of total Self-realisation, even
though for only a fleeting moment, there is no Liberation possible
from the instinctive weaknesses that one suffers because of one’s
false identifications. This is the way shown by our scriptures. This
is the path by which an endless caravan of perfect men travelled
to gain their goal in life. And in our own times also, many a noble
soul has enjoyed the fulfilment of their mission in life, walking the
very same path and attaining the very same goal.

Lip Vedanta has never helped anyone to gain perfection.
Mere discussion, idle repetition, boisterous argument — these
have never brought to anyone any substantial blessing except the
exhaustion of overtalking. Sankara urges the seeker to talk less
and practise more.
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akrtva satrusamharamagatvakhilabhiisriyam,

rajahamiti sabdanno raja bhavitumarhati. (64)

64. Without eliminating his enemies and without bringing the entire land
of his kingdom under his sway, by merely repeating, 'I am the emperor’,
one cannot become an emperor.
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It is necessary to fulfil all the required conditions in one’s inner
life before one can experience the Infinite, the Divine. Self-mastery
is a reward one comes to gain when one has conquered all the
inner enemies and has come to rule over all the different matter-
provinces in one’s personality.

In this verse, the Acarya is throwing a flood of light on the
previous declaration. By an apt example, he is trying to make
us understand that by mere verbal repetition nothing will be
accomplished. A fool who, without annihilating his enemies and
without bringing with his own might and power, all the provinces
under his sway, just repeats that he is the emperor, can never
become one for all his loud claims. Certain necessary conditions
must be fulfilled before he can hope to gain the scepter and the
crown and be recognised as the emperor. An emperor has no
enemies within his own empire and everyone living in his empire
is directly under his will and command. If these conditions are
accomplished, he need not even announce or declare that he is the
emperor, the world will do it for him. Similarly, if a seeker has
successfully destroyed all his inner enemies of desires and thoughts,
physical demands, mental appetites and intellectual wanderings
and if he has established mastery over the vast province of the
waking, dream and deep sleep states of consciousness, he need
not thereafter repeat ‘I am Brahman’. For every cell in him, every
thought and every idea that rises in him will sing in chorus his
sovereignty over all, at all times and in all conditions.

The idea that man’s self effort in the right direction alone can
make him rediscover for himself the spiritual essence in him to be
divine and all-powerful, is vividly brought out by the following
exquisite verse, pregnant with suggestion, rich in melody, perfect
in flow and rhythm.
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niksepah samapeksate nahi bahih sabdaistu nirgacchati,

tadvadbrahmavidopadesamananadhyanadibhirlabhyate
mayakaryatirohitari svamamalar tattvam na duryuktibhih. (65)

65. A treasure hidden deep below under the earth can be found only when
the exact site is known, excavations carried out and the earth, stones and so
on, hiding it are removed; never can it come out if merely called by name.
Similarly, the pure truth of the Self which lies hidden beneath our delusion
and its effects can be attained through the instructions of one who is a knower
of Brahman, followed by reflection, meditation and so on. But never can the
Self emerge and manifest itself as a result of repeating perverted arguments.

In the course of the last several verses, Sarikara has been trying
to bring home to us the utter necessity and urgency for self effort
undertaken in the right direction. That no amount of study and
philosophical dialectics can take one, even by a fraction of an
inch, nearer to the divine experience which is life’s fulfilment,
has already been elaborately discussed. The same idea has been
brought out here which, we may consider, is the summary of a
library of books on spiritual literature.

In order to explain this idea, Sarikara paints the picture of
one digging for a treasure. One may wonder how the treasure
hunter’s activities can be a theme by which spiritual technique can
be explained but a poet always sees much more meaning in a factual
happening than an ordinary matter-of-fact observer does.

A treasure hunt can be successful only when the digger has
correct information of the place where the treasure is hidden. He
must also have the enthusiasm and energy to dig and find the
treasure. He must slowly and steadily, with hopeful patience and
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perseverance, continue digging and remove all obstacles that he
may meet with till he reaches the goal of his seeking — the treasure
trove. At last, when he comes to the rich vaults he must be level-
headed and calm enough not to lose his balance so that he is in a
position to gather the treasure and make use of it.

In the same fashion, the infinitely rich treasure of perfection
that lies unseen beneath the outer crude layers of matter
envelopments in the bosom of man is to be discovered as his
own Self. The seeker must have the assiduity, industry, hope and
patience to dig in the right place, in the right fashion, constantly
and continuously with unabated enthusiasm, in the face of even the
greatest obstacles, until at last, he comes not only to see the treasure
but to gather it, possess it and enjoy it, as its sole proprietor. The
seeker must not dig just anywhere; he must start his endeavour in
the right direction as advised by those who know the Truth (apta-
vakyam) as declared in the scriptures.

In the spiritual treasure hunt, the endeavour of digging is
made with the pickaxe of thought and the spade of discrimination.
With these, we remove the earth — the attachments with the body,
mind and intellect, which are the effects of the ignorance of the
Self. Avidya creates in us various misunderstandings and it is
these agitations of the mind and negative thought veilings of the
intellect that conceal the Treasure Divine, the Self. These can be
removed by reflection and meditation.

Manana and dhyana - reflection and meditation — prepare
the mind for a single pointed application by bringing it to the state
of least agitation. This is the condition of the mind and intellect
fit for vicara, the highest spiritual sadhana known to man. This is
exhaustively indicated only in Vedanta.

Faithful to his arguments, honest in his convictions and
obedient to his experiences, Acarya Sankara cries out that this is
the only path for complete and permanent Liberation from the
chaotic confusions created by our ignorance of the underlying
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divinity in ourselves. Naturally, he points out the hollowness of
all other methods and the immaturity of all other techniques which
are, according to him, putrefied logic, soured reason, distorted
vision and false assertion compared with the perfect philosophy
and detailed practicality of Vedanta.
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tasmatsarvaprayatnena bhavabandhavimuktaye,
svaireva yatnah kartavyo rogadaviva panditaih. (66)

66. Therefore, an intelligent seeker should, as in the case of illness and
so on, strive hard by all the means at his disposal to be free from the
bondage of births and deaths.

The ideas in the preceding ten verses are now being concluded with
this eleventh §loka. Naturally the term ‘therefore’ with which this
verse opens, is a sequel to all the reasons shown and explained in
the previous verses.

In verse 56, Sankara started this discussion. All through, he
has emphasised that self effort is essential and said that, compared
to it, mere $astras studies and the capacity to discourse upon them
were not sufficient. Because of these reasons, it can be logically
understood that each seeker must, for himself, strive with all
sincerity and regularity in the right direction, so that he may come
to realise in himself the eternal godhood of his spiritual nature.

The simile used here is very significant. Like a sick patient,
we are to consider ourselves as infected with the microbes of
ignorance. Health is the real nature of all living beings. Illness is
the unnatural condition of the body, when it has, for reasons
known or unknown, fallen away from its essential health.
Therefore, health is not to be created, but all our efforts should
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be to remove the causes that created the disease. A body rid of
its disease germs comes to manifest full health and vigour.
Similarly, ignorance creates in us all the maladjustments
through which spiritual dynamism, divine glory and supreme
perfection are veiled from us.

No two patients suffering from the same disease can be cured
with the same dosage of the same medicine. The same medicine can
be the cure for the disease but dosage and application will differ
from person to person depending upon the degree of infection.
Similarly, though Vedanta sadhana is the same for all seekers, in
its application, individually, each seeker must take his own right
dose. Merely taking the medicine does not assure a cure. It depends
upon a dozen other factors of which tapas is the most essential.
The patient may be tempted to enjoy things denied to him by his
doctor. But he must avoid them scrupulously, else the medicine,
instead of curing him, might even kill him.
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16. Discussion on Questions Raised
(67-71)
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yastvayadya krtah prasno variyafichastravinmatah,
stitraprayo nigidhartho jiatavyasca mumuksubhih. (67)

67. The questions which you raised today are excellent, accepted by those
well versed in the $astras, aphoristic, full of hidden meaning and such
that they are fit to be known by all seekers.

When the student asked his questions (as stated in verse — 49), the
Teacher, instead of replying directly and immediately, indulged
in a long and exhaustive discourse upon the futility of mere
discussion if it were not accompanied by an all out enthusiastic
effort at straightening oneself from one’s inner deformities. This
was no idle digression on the part of the Teacher but it expressed
his deep concern that his disciple should not misunderstand and
misuse the freedom given to him to ask questions to get his doubts
cleared. There are always in society, a set of wise looking foolish
disciples who misuse the freedom given to them and abuse the
privilege of discussing with their Teacher.

They, poor folk, have so fallen in love with their own
questions, that they repeat them with a passion amounting to
sheer lunacy. To ensure that the student does not fall into this
intellectual ditch and obstruct his own evolution, Sankara with ten
explicit verses warns the world of seekers. After concluding the
digression, he now pointedly answers all seven questions raised
by the disciple.
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In this verse, the Master once again, compliments the student
on the intelligence of his questions and the beauty and precision
that graces the very form in which they are framed. The glories
that are enumerated here by the Guru are the perfections that come
about, when a chiselled thought is packed in appropriate language
and offered at the feet of true wisdom. When a true disciple reaches
his Master’s feet, he feels so choked with admiration, reverence,
devotion and love for him that he dares not disturb the divine
atmosphere of tranquillity around the Teacher with thoughtless
blabbering and empty talk.

A fit student has got his ideas crystallised and after logical
self-analysis, has come across certain insurmountable obstacles
for the removal of which he has approached the Teacher. Since
the doubt was really felt and thoroughly digested by him, the
student could present it in the fewest number of words, indicating
at once the logic of his thought.

If on a dark night you fall into a wayside well, indeed, your
condition is unenviable. You are extremely anxious to extricate
yourself from the situation. At this moment, you hear approaching
footsteps and you cry out for help. The benevolent person reaches
the well. Would you then, from the bottom of the well, begin the
narration of the entire story of how you came upon the well at that
late hour, how you fell, what thoughts kept you company in the
sandy bottom of the well and so on, besides giving him details of
your name, details of your family, position, status and so on? No.
At such critical moments you will only cry, ‘I am here in the well.
Save me, O! please save me. Help me, save me, save me.” Any
other cry will be unnatural. Similarly, when a student who has
understood that in the darkness of ignorance he has fallen into a
dry well of limitations and sorrows, when he sees the Master, he
will have no stories to tell, no idle discussion to indulge in. His
one heart-rending cry is ‘Save me, O Master! save me’.

Sankara, through his compliments to the disciple, is advising
generations of seekers not to be too wordy when they approach a
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Master. This does not take away from us our liberty to talk to the
Master in our attempt to evaluate him. Sankara only means that
having accepted him as your Teacher, when you approach him for
correct initiation into the subtle truths of Vedanta, you should not
destroy the sanctity of the atmosphere by an exhibition of your
knowledge or sentiments.

The questions asked by the student were all couched in a
precise aphoristic style, indicative of his independent attempts
at understanding the preliminary thoughts in the philosophy.
These questions pregnant with secret thoughts, are not obvious
in their literal word meanings. Also, their discussions are not just
Sunday magazine themes, written to entertain the vulgar tastes
and cheap demands of an idle holiday crowd. They rake up the
innermost depths of investigations undertaken in all tranquillity,
possible only for a human intellect blessed with acute reasoning
capacity. These topics are of interest only to those who wish to get
away from their limitations, to experience the essential freedom
of their own pure nature as the Self.
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Srunusvavahito vidvanyanmaya samudiryate,
tadetacchravanatsadyo bhavabandhadvimoksyase. (68)

68. Listen attentively, O learned one! to what I shall now tell you.
Listening to it, you shall immediately gain a thorough Liberation from
the bondages of samsara.

The Acarya gives the student full assurance that if he listens
attentively and looks for the subtle meaning in the words of the
Teacher, he shall attain a sense of complete fulfilment in life.

‘Indeed, this Vedanta is cheap. A seeker of Liberation
has only to discover a great Teacher and listen carefully to his
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words and immediately he shall experience a total release from
all physical imperfections, mental debilities and intellectual
weaknesses created by his own spiritual ignorance. How easy!
Just listen and you will be Liberated. Can there be an easier path?
Vedanta is truly cheap’ — thus one may be tempted to exclaim.

Here is a clear example which amply illustrates that literal
word meanings do not convey the right philosophical implications
in the literature of Vedanta. If, by listening, one could liberate
oneself, moksa would have been so cheap that it could be easily
dispensed universally. But the scripture cannot be false and mere
listening cannot be the path for a total spiritual redemption.
Therefore, we must understand that the word, ‘listening’ is used
here in a sense much more ample and accommodative than its
dictionary meaning.

From what you have been told so far, you know how essential
it is for a student to be completely attuned to the Master. The
student already has, through a process of self-discipline, made
his inner kingdom clean and peaceful, wherein he stands in all
devotion and meekness, receptivity and alertness. When he ‘listens’
to the inspired words of the Master, full of subtle suggestions, he
within himself, starts living the unworded implications coursing
through the words.

As the tongue of the temple bell strikes the bell cup, there
is a harsh metallic sound. But as we listen to it, it warbles out a
lingering melody before it slowly dies out into the very silence
in which it was born. Similarly, the words of the scriptures have
a harsh sound but a lingering ringing music. The harsh sounds
are caught in a web of language and preserved in textbooks but
the warbling notes are to be produced in the secret cave of the
seeker’s heart.

This preparation is indicated by the practices of reflection and
meditation, concentration and devotion, self-control and celibacy,
moral purity and ethical goodness advised for the sadhakas.
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A student, thus prepared, when he comes to ‘hear’ a discourse
from the Master, not only hears the words but spiritually lives the
Truth; this is called ‘listening’. Unlike the other techniques of self
perfection like devotion and yoga, in Vedanta the student has
nothing to do or gain, save to ‘hear” and truly ‘listen’. In the other
paths, techniques are advised and explained and the experience
comes to the student when he gains a certain amount of perfection
in quiet and steady practice of them.

In Vedanta it is a scriptural discussion between a saint
of inner experience and a student of inner purity. It is a Guru-
§isya sarhvada and the experience of Reality which is the theme
of discussion is brought within the experience of the student,
immediately and instantaneously, if the student is ready to
receive it. Therefore, Sankara is perfectly orthodox when he
declares that the disciple shall experience Liberation if only he
knows the “art of listening’ to the spiritual voice that sings through
the Master’s words.
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moksasya hetuh prathamo nigadyate
vairdgyamatyantamanityavastusu,

tatah Samascapi damastitiksa nydasah
prasaktakhilakarmanari bhysam. (69)

69. For Liberation, first comes extreme detachment from finite objects of
sensual satisfaction. Then follow calmness, self-control, forbearance and
complete renunciation of all selfish actions.

This is a text which not only expounds Vedanta but is also full
of practical instructions to a real seeker who wishes to be fully
established on the path of spirituality and maintain his progress
in his programme of self-development. Any true seeker will be
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impatient, not only to understand the nature of Liberation but also
to get a detailed discussion on the specific cause and conditions
under which final Liberation from the pains of mortality and the
sorrows of finitude can be had. Here the Acarya enumerates the
conditions of the mind in which the true wisdom can blaze forth.

Among them, the capacity to be completely detached from the
craving for things known to be finite and perishable is considered
most important. A discriminative intellect (viveka) can grow and
fulfil itself only when there is full detachment (vairagya). Without
developing sufficient disinterest in the acquisition, possession and
enjoyment of the sense objects of the world, we cannot enter the
portals of true wisdom. When we become acutely conscious of the
finite and impermanent nature of the world of objects, our minds,
which are always athirst for stability, continuity and perfection,
will immediately be repelled from their usual playgrounds, the
by-lanes of sensuousness, where we spend a large amount of our
vital energy everyday. Detachment is the method of economising
in the expenditure of life’s energy and disciplining, conserving and
rightly applying this new found energy to raise ourselves from the
state of bondage to one of inner freedom and spiritual suzerainty.

Sama, dama and titiksa are again qualities’ to be developed
by the seeker himself so that he may discipline and train the newly
released energies for right application in a concentrated, single
pointed meditation.

When there is detachment as a result of pure discriminative
perception of a better balanced intellect and when this mental
condition is reinforced by self-control, calmness and forbearance,
the individual entertains no more egoistic, desire prompted
schemes of activity. The idea of renunciation of all activities is not
to be misunderstood as amounting to an existence as inert as the
rocks on the Ganga banks. He relinquishes all the desire prompted

! ibid. verse - 20 to 24; In Brhadaranyaka-upanisad-4.4.23 there is a famous
reference to these qualities of calmness, self-control, forbearance and
so on.
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activities sacred or secular, ritualistic or otherwise.! All these
contribute to the true preparedness of the intellect for the higher
flights to the brilliant peaks of transcendental glory and perfection.
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tatah srutistanmananam satattva-
dhyanam ciram nityanirantaram muneh,

tato’vikalpam parametya vidvanihaiva
nirvanasukhari samrcchati. (70)

70. Thereafter comes ‘hearing’, then reflection on what has been heard
and lastly, long, constant and continuous meditation on the Truth for
the Muni. Ultimately, that learned one attains the supreme nirvikalpa
state and realises the bliss of Nirvana in this very life.

Sankara has already started an enumeration of the various
techniques to be followed by a person on his march towards
realising the eternal freedom of the soul. In this §loka, the Acérya
is outlining the different stages of practices which one must follow,
when one has renounced all pursuits of ego prompted, desire
ridden activities contributing to a life of sensuousness.

An individual who has enough detachment from the
enjoyment of finite objects, who has cultivated the four great
qualities and who has renounced all self-motivated activities,
is fit for the process called in Vedanta ‘hearing’ the scriptures.
Scriptures have to explain life as we perceive and live it now and
indicate the Truth, the goal, only through finite words. Therefore,
a direct approach to the text may misguide the seeker if he has
wrong understanding.

1 ibid. verse — 10.

116



Discussion on Questions Raised

It is imperative, that one must ‘listen’ to the exposition of
at least one scriptural text from a true Teacher. In this transaction
of wisdom, the Master also uses but finite words to explain the
Absolute, there is no magic formula involved. Therefore, the
student must be fully tuned to the Teacher so that the latter’s
experiences may, in resonance, be amplified and conveyed to echo
in the heart chambers of the student.

This ‘listening’ to the discourses (§ravana), is to be followed
by inner arguments and final assimilation by the intellect in a
process called ‘reflection” (manana), by which alone the ideas
in the text can become the student’s own philosophy. Even
this intellectual conviction is not sufficient, for Vedanta seeks
a fulfilment not in merely propounding a theory to explain the
happenings of the world and the destinies of mankind but to lift
man to the highest pinnacle of evolution of cultural purity, so
that he may thereafter revel as a God-man on earth.

Therefore, a person must attain Truth through a process
of rediscovery of his real Self by detaching himself from his
wrong and false identifications with the matter. This technique
of detaching oneself from the false, and rediscovering one’s
identity with the Self through disciplined currents of constant
thought flow is called ‘meditation’ (dhyana). It is indicated here
that when dhyana is practised for a long period daily and constantly
—every word is important — for a long period of years (ciram), daily
(nityam) and constantly (nirantaram), one gets established in God-
consciousness and attains Nirvana in this very life.

The word ‘Nirvana’ means ‘blown out’. Modern physics
tells us that the tip of a candle flame, though apparently whole
and steady, is constituted of independent flickering at a greater
frequency. Just as when a fan whirls at a great speed, its blades are
not distinguishable but only one continuous whirling movement
is observed. A movie is constituted of a number of individual
pictures projected on the screen, but because of the speed and
high frequency of the change, the movie gives us a continuous
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experience. So too, the ‘wholeness’ of the candle flame is only
apparent. This example is often quoted in the Yogasastra to explain
the mind in man which seems to be a substantial factor, though
created by the frequency of the flow of thought waves. In one who
has realised one's own Self and has transcended the mind, there
is no more rising of thoughts. This state is indicated by the term,
‘Nirvana’, the state of Self-realisation.

This moksa condition is possible in two stages, just as
before sleep, there is a period of dozing followed by the deep sleep
state. During dozing, we are conscious that we are ‘going to sleep’
and that our conceptions and perceptions of the outer world are
slowly and steadily becoming obscure. But the deep sleep state
is a period when we are neither conscious of the outer world nor
even of ourselves.

Similarly, in meditation also there is a hazy period of
awareness, wherein we are conscious of ourselves nearing the
Transcendental and that state of samadhi where there is still
a vestige of the ego is called ‘savikalpa samadhi’. The egoless
moment where the subject alone is, revelling in its own glory when
the yogi experiences the infinite bliss of pure Existence, that state
is called ‘nirvikalpa samadhi’. That is the experience of godhood
and after this I§vara darSana, there is no falling back into the
values and impulses of the lower, worldly life any more.

Not only does Sarikara explain the various states enroute
this divine pilgrimage and describe exhaustively the goal with
its experiences but he also insists that this is not a post-mortem
experience to be gained in some future embodiment, after the death
of this body, in a special area called ‘heaven’ or in another world.
He insists that a Muni experiences the bliss of Nirvana even here
and now. Muni in Sanskrit, in its etymological meaning, has an
import equivalent to ‘a man of discriminative reflection’.

N XZ

e

118



Discussion on Questions Raised

>~ LN ﬂ = CE\ |
qG=Ad AT T eATCHATER 1| 99 |

yadboddhavyarih tavedanimatmanatmavivecanam,
taducyate maya samyak srutvatmanyavadharaya. (71)

71. Now I am going to describe the discrimination between the Self and
the not-Self most elaborately. It is what you ought to know. Listen to it
properly and receive it well in your mind.

Earlier the student had asked the Master about the discrimination
between the Self and the not-Self (verse —49). This verse onwards,
Sankara gives an elaborate description of the various layers of
matter envelopments which together constitute the not-Self,
identifying with which the Self behaves as though it is limited,
bound and conditioned to suffer as the sarhsarin. A mere repetition
that, ‘viveka’ means ‘discrimination’ between the Self and the
not-Self will not in itself be very helpful to a seeker unless he is
able to realise the exact meaning of the Self as contrasted with the
perceived world of plurality.

The Acarya stresses the importance of this theme of
discussion by saying that each student should not just listen but
must come through a process of independent, discriminative self-
analysis, to a firm conviction of the Truth of what is discussed
hereunder.
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ZELSE

119



~B-

17. Gross Body
(72-75)

oon < N _C AN~

AT S e TR e a |
~ ~ A 2 2 =~
RGN TYSHETS: STHEUREIIHHA |l R I

majjasthimedahpalaraktacarmatvagahvayairdhatubhirebhiranvitam,
padoruvaksobhujaprsthamastakaih angairupangairupayuktametat. (72)

72. Composed of the seven ingredients — marrow, bones, fat, flesh, blood,
dermis and epidermis — and consisting of the following parts — legs,
thighs, chest, arms, back and the head.....
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aham mameti prathitam sarirari
mohdspadari sthitlamitiryate budhaih,
nabhonabhasvaddahanambubhiimayah
sitksmani bhiitani bhavanti tani. (73)

73. This body, the seat of delusion, expressing in terms of ‘I’ and ‘mine’,
is termed by reputed sages as the gross body. Sky, air, fire, water and
earth are the subtle elements.

In these two verses, Sarikara describes the gross body. In biology, we
frequently find that an organ is discussed by describing its anatomy
by an explanation of its cross-sections. This method does not seem
unfamiliar to our ancient tradition, since it is used quite freely
and liberally even in the realm of philosophy, when a philosopher
explains such subtle things as the ‘layers’ of a human being. Sarikara
too, makes free use of this technique of explaining through a cross-
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section examination. In verse 72 we have a beautiful description,
layer by layer, of a cross-section of the physical body.

Let us examine the contents of the body by studying the
transverse section of, say, the upper arm. Therein, we shall find
at its centre, a pulpy white matter called the marrow (majja), bone
(asthi) and still external, a layer of fat (medah), enveloped by the
flesh (pala). On the outer layers of the flesh are conspicuously the
blood (rakta) vessels and all these are packed beautifully with two
layers of skin of which the inner cream coloured tissue is called the
dermis (carma) and the outer thicker layer which we see is called
the epidermis (tvak). These seven items then form the bulk of the
body in a transverse section of any part of it.

Gathered together in the above sequence and moulded into
a human form, they form the most beautiful physical structure!
fashioned in matter, consisting of various parts such as hands, legs
and so on, enumerated in verse 73.

In the following verse we are told how this body, the harem
of all our egocentric assertions and misunderstandings is the very
seat of our vanities and possessiveness. All our ‘I-ness” and ‘my-
ness’ function from the headquarters of the physical body. This
seat of all painful activities and ego prompted criminalities against
our own divine nature, consisting of the filth of flesh and fat with
its various appendages is described by the rsis as the gross body.

The five great elements are described as first created in their
subtle form and then through a process of combinations among
themselves, they become the gross elements which we are able to
perceive with our sense organs. The process by which the subtle
elements become the perceivable gross element is described in
the next verse.

Sz
TS

! 1t has been declared by the greatest artists in the world, time without
number, that the human male form outshines in beauty in everything
else under the sun.
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parasparamsairmilitani bhiitva sthiilani ca sthitlasarirahetavah,
matrastadiya visayd bhavanti sabdadayah pafica sukhaya bhoktuh. (74)

74. Having united with parts of one other, they become gross and become
the cause for the formation of the gross body. Their subtle essence
constitutes the sense objects, five in number such as sound and so on,
which contribute to the enjoyment of the experiencer, the individual ego.

A mention has already been made of the subtle elements and
now we are told how they, by a process of mutual combination,
condense to a grossness sufficient to become perceptible to the
sense organs. The process, by which the subtle elements become
the five gross elements which are accepted even by modern
scientists as the unit of matter in the world, is called in Sanskrit,
‘paficikaranam’, a pentamerous self duplication and mutual
combination.

This process is explained in Vedanta as taking place in
four distinct stages of self division and mutual combinations.
The rudimentary subtle elements are constituted of units called
‘tanmatras’. There are five distinct tanmatras each for the five great
elements - ether, air, fire water and earth. Each tanmatra (unit of
each of the five elements), in the first stage of its grossification,
shows a tendency to divide itself into two halves. In the second
stage, each tanmatra of the five elements bifurcates and separates
into two equal parts.

In the third stage, one half of all the five elements remains
intact! while the other half (of each element) gets divided into four
equal parts. Thus under the column ‘ether’ we have in its third
stage, half a tanmatra remaining intact (the dark half), and the other
half divided into four equal parts, each constituting, therefore,
1/8th of the original tanmatra.

v Atmabodha — 12
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In the fourth stage of its development, each half tanmatra
combines with 1/8th tanmatra of all the other elements, constituting
one unit of the gross element. Thus, in the accompanying chart,
one-half of ether joins with four 1/8th bits borrowed from the other
four elements (that is 1/2 ether + 1/8th air + 1/8th fire + 1/8th
water + 1/8th earth), which then constitute one unit of the gross
akasa (ether). Similarly, half of air plus 1/8th bits borrowed from
ether, fire, water and earth, becomes one unit of gross air. Thus is
the combination in each of the five elements.

PANCIKARANA
The process of pentamerous self division

and mutual combination

Stage Splace A2ir Fi;e Wzter Ea; th Description
) O O O O O Tanmatras; each in

' itself.

. Tendency to divide
(i) into two equal parts.
(iii) ‘ ‘ ‘ ‘ ‘ The split is complete.

A RYARYARYARY
One half remainin
v | | | & | & A -
intact the other half splits
0000 0000 0000 0000 0000 into four equa] parts_
Ol MO MO MO M D1Each half combines
©) 82 82 8& 8% ‘ 83 with 4-bits borrowed
S5 5 O5| W O5| W O from all others.

This process is called ‘paficikarana’, the pentamerous
self division and mutual combination process. Out of the gross
elements, the physical body is formed. But the sense objects of
sound, touch, form, taste and smell are constituted of nothing other
than the subtle tanmatras of the rudimentary elements. The gross
elements provide the instrument, for the enjoyment of the subtle
elements. All these arrangements are made so that the egocentre
may experience a life of happiness or misery as directed by the
storehouse of his vasanas.
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The enjoyer or sufferer (ego) is the Self conditioned by the
mind and the intellect. This conditioning can never bring about
any real bondage to the Self just as any harm done to my reflection
in the mirror can never harm me.
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ya esu miidha visayesu baddhah ragorupasena sudurdamena,
ayanti niryantyadha drdhvamuccaih svakarmadiitena javena nitah. (75)

75. Those thoughtless ones who are bound to these sense objects by the
stout ropes of attachment, so very difficult to cut asunder, come and go,
carried up and down by the compelling force of the convoy of the reactions
of their own past actions.

We know that the sense objects are innocent tanmatras which, in
another form become the sense organs and the gross body. Steam
cannot bind water, both being the same element in its subtle or
gross form.

A samsarin is under the persecution of sense objects
because of his attachment to them. These attachments are so strong
that they become almost unbreakable. Thus bound to the gross, the
ego ekes out its experiences and yearns for more. Every moment,
it perpetrates endless activities each providing its own reactions
to be enjoyed or suffered by the same ego. Thus repeatedly, the
same ego visits different fields of activities and in a variety of
environments. It again and again enters and leaves the arena of
existence, reaping its reaction and sowing new seeds through desire
prompted activities, which in their turn, compel it to come again
to reap the fruits of the new harvest.

In the last line of this verse are two innocent looking phrases
which, in an aphoristic form, give us the theory of karma as
understood by the Vedantin.
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According to the mimamsakas, God is the almighty power
omniscient and omnipotent. Just and true, He distributes the fruits
of actions according to the purity of motives, clarity of conscience,
sincerity of application, faithfulness and obedience to the eternal
prescriptions laid down in the immortal Vedas. But according to
Vedanta, much more intellectually satisfying is the theory that the
reaction of an action is not anything different from the action itself.

An action performed in a particular time and place may fulfil
itself, perhaps, in another place and in a future period of time.
A bud fulfils itself in its fruit and there is no need for a supreme
power’s intervention for the petals to fall off and the fruit to mature.
The life history of a thought expressed (action), is the immediate
action which is finally concluded only in its reaction. ‘Action and
reaction are equal and opposite’, one of Newton's laws, is perhaps
true even in philosophy.

So, actions undertaken and performed at the instance of its
delusory attachment with the sense objects, guide each egocentre
to its self dictated destinies of enjoyment or sorrow. Thought by
thought, wading through actions, the ego orders for itself a future
world wherein it can enjoy its demand, be it the life of a pig or
the life of a God-man. This is the burden of the term ‘carried up
and down’ the ladder of evolution and devolution. Through right
activity and discrimination when we develop detachment, the
sense objects cannot bind us and our activities become oriented
to end ignorance through discovery and knowledge of the eternal
and true principle of divinity in us.

In Vedanta $astra, the possible wombs, for taking births
from, fall under two distinct groups, the higher and the lower.
In the higher yonis, we are born only to enjoy the ethereal sense
objects which can provide, through the necessary instruments
of perception and enjoyment, a greater share of finite joys for a
longer period of existence. This is called the experience of
‘heaven’. The other type is called the ‘lower yonis’ which
comprise of existence in the form of animals and birds, plants
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and trees. These lower wombs introduce us to a plane of
consciousness wherein the individual egos, with their different
degrees of dullness come to experience an immense amount
of concentrated sorrow. These two groups exhaust all possible
future births and are indicated by the term, ‘carried up and down’.

When the reactions of the past actions tend neither towards
too much enjoyment nor too much suffering, that is, they are
almost equibalanced, then such an egocentre, with its slightly
predominant tendencies to be either good or bad, presents itself
in a human form. Every man in his lifetime has occasions to
smile and to sob, to enjoy success and to suffer failures but he is
also provided with a discriminative intellect with which he can
distinguish between the Real and the unreal. In this world, neither
are we dead drunk with happiness nor fully drowned in sorrow.
Thus a chance is given to everyone to consciously move either
up or down, or towards the infinite freedom of pure godhood.
Spiritual endeavour however, is possible neither in the heavenly
planes of experiences indicated by the term “up’ nor in the fields
of sorrows covered by the term ‘down’.

Each of us comes to gain the required field, appropriate
and forming a perfectly logical sequence with the motives, thoughts
and desires entertained in the past. Guided by the very instincts
created in us as a result of our past karmas, that is, ordered by our
own karmadtta, we reach our destinations sought by ourselves.
They are nothing but frozen past intentions now beginning to thaw.

S .
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18. Sense Objects a Trap — Man Bound
(76-82)
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sabdadibhih paficabhireva pafica paficatvamapuh svagunena baddhah,
kurangamatangapatangaminabhyrnga narah paficabhiraficitah kim. (76)

76. The deer, the elephant, the moth, the fish and the honeybee — these five
are annihilated because of their slavery to one or the other of the senses
such as sound and so on, through their own attachment. What then is
the condition of a man who is attached to all these five?

We are now discussing how attachment to the senses bind,
enslave and destroy the peace of mind and freedom of true
living. At this moment Sankara very appropriately, reminds
us of the various examples provided by nature where certain
species meet their death due to extreme attachment to one or
the other of the five senses.

These examples clearly show that Sankara was not living
in the state of a ‘Ganga stone samadhi’. He was very much alive
to the world of beauties and thrills, the world of incidents and
happenings around him.

The deer is always fascinated by melodious sound and the
deer hunter sings to charm the deer. Attracted by the melody of
sound, the deer has no awareness of the danger it is in and turns
in the direction of the music, the hunter soon makes it his target.
The elephants, especially in the mating season, become extremely
attached to the sense of touch, rubbing against each other and
walking without caution, they fall into the pits got ready to
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catch them. The moth is enchanted by form and attracted by the
brilliance of the flame. It flutters towards it with an agonising
impatience and gets burnt. The fish, ravenously hungry at all
times, in its gluttony, swallows the bait, is caught and thus meets
its end in the stomach of fish-eaters. The poor honeybee, attracted
by the fragrant smell of flowers, pursues its industrious vocation,
collects honey from the flowers and hoards it in its hive, until at
last, heartless man sets fire to the hive in order to loot the honey
wealth of the bee.

Thus, Sankara gives us five typical examples wherein each
has met its doom because of its attachment to one or the other of
the five senses. Most dramatic it becomes when Sankara concludes
with the exclamation, “What then is in store for a man who is
attached to all these five?’

When a man of ignorance, having neither discrimination nor
detachment, vulgarly runs after sense objects for his temporary
nerve tickling, he becomes a sad victim of his delusion and meets
a calamitous end for he has allowed himself to be bound by the
five strong ropes.!
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dosena tivro visayah krsnasarpavisadapi,
visari nihanti bhoktaram drastaram caksusapyayam. (77)

77. Sense objects are even more venomous in their tragic effects than
cobra poison. Poison is fatal to one who swallows it, but the sense objects
kill him who even looks at them with his eyes.

At this juncture, Sankara discusses how dangerous it is for a
seeker to be attached to the enjoyment of sense objects. He has

! the Sanskrit word ‘guna’ has two meanings — (1) rope and (2) mental tendency.
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already told us how tragic is the end of those living beings
who have but a single sense appetite. In order to emphasise
the virulence of sense poison, Sankara gives yet another verse,
which is very famous, inasmuch as, we often hear it being
quoted from all pulpits.

Explaining the dangerous intensity of this poison, the
Acarya compares it with the venom of the cobra. If there is
some distance between a cobra and an individual, the poison in
the cobra cannot affect him. Nobody is known to have died of
poison because he merely saw a cobra in a zoo. The venom can
be fatal to a person only when he is bitten by a cobra. Compared
with this, sense objects are more virulent because they can
annihilate the individual who just looks at them. The organ
of vision mentioned in the verse, represents all the other four
sense organs and indicates a similar end when all other sense
organs, individually or collectively, run after their sense objects,
bringing about a total annihilation.
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visayasamahapasadyo vimuktah sudustyajat,
sa eva kalpate muktyai nanyah satsastravedyapi. (78)

78. He who has liberated himself from the terrible bonds of desires for sense
objects, (indeed), very difficult to renounce, is alone fit for Liberation;
none else, even if he is well versed in all the six schools of philosophy.

We have been told again and again that vairagya is an essential
and salient factor in the study of Vedanta. So, without total and
complete vairagya, the energy in us which is being spent in wrong
pursuits will not be conserved for greater purposes of self-culture
and ultimately of Self rediscovery.
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Indeed the Masters of Vedanta were not impractical men,
being ignorant of the ordinary man’s sense attachment. They
certainly realised that to control the sense organs and to avoid
their gushing forth into their respective sense objects is very
difficult for an ordinary man. And yet, where viveka has come,
vairagya is natural and he who has gained a certain amount of
freedom from the charms of sense objects is fit for Liberation.
The idea is that so long as the individual thirsts for anything,
his entire energy will be consumed in its acquisition and
possession and there will be nothing left in him to supply him
with the required dynamism for listening, reflecting and meditating
upon the contents of the scriptures.

That “such a one alone is fit for Liberation’ is a very positive
statement denying sensuous people any hope of success in
spiritual life. Not even men who are erudite scholars in all the
six schools of Indian philosophy are recognised by the $astras
as fit for total Liberation from ignorance and ignorance-created
misunderstandings in themselves. With mere book learning,
without the purity of the heart, tranquillity of the mind, the
application of the intellect and body’s self-denial, no progress
in spiritual life, which can take us towards complete Liberation
from our limitations is ever possible.
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patavairagyavato mumuksiin bhavabdhiparar pratiyatumudyatan,
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sagraho majjayate’ntarale nigrhya kanthe vinivartya vegat. (79)

79. Those who have only an apparent dispassion and are trying to cross
the ocean of change are caught by their throats by the shark of desire
which violently dragging them along, drowns them in the middle of
the ocean.
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In the last verse, we noticed how Sankara, with an enthusiasm almost
amounting to fanaticism, insisted that spiritual life can be claimed as
a birthright only by those who have a true spirit of dispassion. Here
the Acarya warns us that false vairagya cannot sustain us for long.

A spirit of detachment and a craving for dispassion may
be generated in us as a result of repeated tragedies. A tragic
bereavement, a shocking disappointment, a painful failure,
an agonising physical pain, all these have been found, either
individually or collectively, capable of creating a temporary
sense of vairagya, termed in Sanskrit as ‘émasana vairagya’ -
an aversion to life and its finitude which is usually generated
when one has occasion to visit a cremation ground. This passing
phase and temporary mood is not a solid capital upon which
a person can build his entire future in the spiritual world. No
doubt, these temporary mental moods may be capitalised in
training the mind and intellect to generate more and more sense
of discrimination, which will ultimately increase the intensity of
true vairagya.

True dispassion is a wise condition of the ego created from
a deep intellectual conviction, which in its turn, has its roots in
perfect discrimination. Only in the maturity of an individual’s
spiritual florescence, can one hope to gather the fruits of wisdom.

False vairagya has ruined more men than even atheism has
ever done. Hundreds and thousands of indiscriminate people, in
almost all the religions of the world, reach the sanctuaries of their
respective monasteries. In the long run, however, they discover
that they are not fit for a life of total renunciation and perfect self-
control. Many of them who find sufficient moral courage return
to the marketplace and the world of contentions to fight for and
acquire and enjoy material wealth. But many come to live a choking
life of frustrations and sorrows, with neither the capacity to live
the life of renunciation nor the daring to return to the world of
cut-throat competition. A few, though wearing the apparel of
seekers, surely live a sensuous life; they are the leprous ulcers on
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the world’s spiritual body that contaminate the serene atmosphere
and vitiate its salubrious climate.

The Acarya has briefly pointed out these dangers by
comparing men of insincere vairagya to those who are shipwrecked
on the ‘ocean of change” which is infested with ravenous sharks
of sensuous desires. These desires jump at the throats of the poor
victims and drag them down and drown them midway on their
pilgrimage to the Beyond.
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visayakhyagraho yena suviraktyasing hatah,
sa gacchati bhavambhodheh param pratyiihavarjitah. (80)

80. He who has destroyed the shark called ‘sense objects’ with the sword
of mature dispassion crosses the ocean of samsara unobstructed.

Continuing the idea, it is said here that he alone, who has destroyed
the shark of desire lurking in the ocean of sarmhsara, can safely
cross to the other shore. In order to kill the enemy we have no
other instrument save the sword of discriminative knowledge.
With viveka alone can we end our desires. Desires can come and
sabotage our happiness only when the discriminative faculties in
us have, as it were, gone to sleep. So long as the pure intellect is
awake, the whims and fancies of the mind cannot emerge to loot
and plunder the peace of the inner kingdom. Only in the darkness
of the bosom, when the illuminating intellect has disappeared
behind the cloud of ignorance, can the temptations and desires of
the heart walk out of their hideouts to steal the wealth of peace
and tranquillity which the individual enjoys.

Once in the grasp of these minions of the moon, the person
identifying with desires gets choked and drowned in the stormy
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sea of plurality. To live intelligently with discriminative analysis,
ever conscious of the fallacies in each thought and not getting
victimised by fanciful desires, is to live in viveka. Where viveka is
steady, the desires, however strong they be, will not dare to attack.
Sankara rightly says that with the sword of discrimination, the
seeker must destroy the shark of desire and make his way safely
across the ocean of sarhsara.
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visamavisayamargairgacchato’nacchabuddheh
pratipadamabhiyato mrtyurapyesa viddhi,
hitasujanaguritktya gacchatah svasya yuktya
prabhavati phalasiddhih satyamityeva viddhi. (81)

81. Know that mortality soon overtakes a foolish man who walks the
dangerous path of sense pleasures. Whereas one who sticks to the path of
divinity, according to the instructions of well-meaning and noble Guru,
constantly walks the path divine helped by one’s own reasoning faculty,
one achieves the end; know for certain this is true.

In Vedanta, meditation is the technique for gaining the final
experience of self rediscovery but meditation can be successful
only when the mind is not agitated by desires. In a sensuous life,
one is never without some desire or the other. Thus an individual
cannot have success, both in the life of meditation and in the world
of sensuousness. If one is fatigued after a long walk, one cannot
recoup if one continues walking. A diabetic cannot bring his sugar
down, even by taking saline injection daily, if he is continuously
consuming sugar.
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The human mind is disintegrated because of its desires and
it cannot be brought back to its state of healthy integration without
its renouncing the very germs of its present disease. So, in Vedanta,
great stress has been laid upon the necessity of avoiding the mind’s
running amok with its uncontrolled appetites.

This idea is explained again in a very powerful style. Sanikara
crisply repeats what the rsis have been continuously saying in the
pages of the scriptures that the path of sensuousness leads straight
to mortality while the path divine leads to immortality. Physiology
also, in a much more limited sense of the term, declares that
overindulgence impoverishes our vitality, bringing the physical
structure to doom and death. In Vedanta, however, the term ‘death’
connotes not only the condition of the body when life has ebbed
out from it, but includes the very principle of change and finitude.

Thus sensuous activities with motives of pleasure and
indulgence harden the animal impressions in our minds and
thereafter, thoughts begin to flow in that direction more and more
powerfully. Such a stupid man becomes increasingly daring in his
criminalities, until at last he becomes irredeemable and slips down
the ladder of evolution to be ultimately destroyed.

On the other hand, the way up the evolutionary ladder is
also open to man by climbing which he can slowly ascend to the
very pinnacles of total fulfilment. This path has been beautifully
described in the third line of the verse which insists that he must
follow the instructions given by reliable guides, the Gurus, on the
path of spirituality.

The Gurus must be well-meaning and worthy. These
epithets speak volumes of suggestions. They must be well-
meaning in the sense that they should not be mere gramophone
records repeating what the $astras say but must be men so well-
established in their own experiences and so familiar with the
path, that they can interpret it to different types of students
belonging to different times and of different ages.
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Also, the Teacher must be a worthy man (sujana). There are
many gurus all over the world who are scriptural in word but
cruel in actions. Like a tape recorder, they repeat what the rsis
have said but in their daily activities they follow faithfully what
the raksasas did. Such ones are not worthy to be guides for true
seekers on the path of God-seeking. The Guru must be perfect
in all his conduct; there is no excuse for him to be vulgar in any
aspect of his living.

Even if there be a sacred Guru and the disciples surrender
unto him, this in itself cannot bear any fruit unless they are
ready to actively cooperate with the Teacher and cultivate for
themselves the perfection indicated to them by him.

Each of the disciples must, all through his contact with
his Guru, bring into his field of enquiry his entire powers of
reasoning, bright and intelligent, independent and original. He
should not, on any score, allow himself to be overwhelmed by
the Master. No Teacher worth the name will allow the disciple
to choke his independent reasoning faculty. The best of Teachers
have always endeavoured to cultivate a better crop of reasoning
in the intellect of their disciples.

A student who has turned away from the tragic path of
sensuousness and has stepped on to the glorious highway of the
Divine, who is prepared to go forward under the guidance of a
true Teacher, with nothing but his independent discriminative
reasoning to supply him with mental agility and strength, will
surely reach his goal. In order to prove the validity of these
declarations, the last line ends with a powerful rejoinder, an
emphatic assertion, ‘Know this to be true’.
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moksasya kariksa yadi vai tavasti tyajatidiaradvisayanvisari yatha,
piyisavattosadayaksamarjavaprasantidantirbhaja nityamadarat. (82)

82. If you have indeed a craving for Liberation, avoid sense objects from
a distance, just as you avoid things known to be poisonous; and with
respectful reverence, daily cultivate the nectarine virtues — contentment,
forgiveness, straightforwardness, calmness and self-control.

So far, Sankara (through the Guru) was advising the seekers
in Vedanta on what they should do in order to realise the Self,
and thus end their misunderstandings and sorrows in life. He
has, so far, insisted upon the importance of viveka and vairagya.
Now he is slowly coming to a discussion to encourage the
development of the noble qualities of the head and heart which,
as we have earlier discussed, is the third item of adjustments to be
made by a student before a guaranteed success in Self-realisation
is assured to him.

Having known a thing to be poisonous, however thirsty
you may be, you will not be tempted to drink it: so too, however
tempting the sense objects may look, an individual who seeks
Liberation should totally renounce the idea that they contain even
a trace of potency to supply joy.

By withdrawing the sense organs from their field of activity,
we conserve a tremendous amount of energy which would
otherwise be wasted. If this new found energy is not immediately
harnessed to do special work, the chances are that we will spend this
dynamism in mentally dreaming of sense indulgence. This brings
about an ugly deformity in our personality. To remain physically
inert but mentally sensuous develops a distorted personality,
drained of all brilliance and beauty through suppressed desires
and unseen mental dissipations.

It is to avoid such dangerous consequences at the mental
plane that we should have the guidance of the Teacher. Fresh
fields have been discovered where the energy so conserved
could be used up to raise smiling crops of beauty and profit.
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We are told how an individual who has learnt to shun sense
objects must immediately take up the constructive scheme
of developing the positive qualities such as, contentment,
compassion, forgiveness, straightforwardness, calmness and
self-control. When we analyse them we find that each one of
these qualities is in itself an attitude of the mind which will
not suffer even the least disturbance in itself. As we diligently
practise them, necessarily will we seek and establish our identity
with our fellow beings and enjoy the intimate brotherhood
of man and the divine fraternity of the soul.
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19. Fascination for Body Criticised
(83-86)
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anuksanam yatparihrtya krtyam anddyavidyakrtabandhamoksanam,
dehah parartho’yamamusya posane yah sajjate sa svamanena hanti. (83)

83. This body is essentially an instrument for realising the Paramatman. He
who does not constantly use it for liberating himself from the bondage born
of beginningless ignorance but struggles to nourish it, is destroying himself.

Every physical sheath, be it in the human, plant or animal life, is
an instrument for its ‘mind and intellect’ to eke out from the world
of situations a definite quota of experiences. The body provides
for the time being, as it were, a locus for the mind and intellect
to function from. Identifying one’s Self with the body because of
ignorance, one may behave as if one was the doer and the enjoyer
and use the physical body to its own damnation.

A drunken driver, identifying himself with his drunken
hallucinations, may use his vehicle to drive recklessly and crash
into a wayside tree. The very same physical body could be made
use of properly by a discriminating intellect when it serves the
ego as a vehicle to take it to its supreme goal. A sensible driver
with his wits about him can drive his vehicle easily with speed
and comfort, straight to his destination.

Sankara thus reminds the students that the body is not meant
merely for gross activities and indulgence in sensuous enjoyments
but having experienced the imperfections of the world, it is also
meant for striving hard for self redemption. Having gained this
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wondrous instrument, if a person does not make use of it properly,
he is, in effect, committing suicide.

The meaning of the verse pivots around the crucial word,
‘pararthah’. This word can be milked to yield two different and
distinct meanings of which the nobler and more spiritual has
already been discussed. From the same word we can coax out
another meaning, ‘an object that is meant for others to enjoy’, is
also pararthah. In this sense, we get in the single term, a beautiful
summary of the biography of the body.

In the womb the body grew, nourished by the mother’s
assimilated food; the body born in the world was fed by the milk of
the mother and it grew to childhood. Till its death it is being fed, from
within and without, with various nutritive diets and oil massages. But
after death the very same body, so laboriously tended, so carefully
nourished, so lovingly fattened, becomes a substantial meal for the
worms of the earth, if it is lucky to be buried deep enough! Else it
becomes food for the wolves and dogs, the vultures and crows. This
is a timely reminder for discriminative spiritual students to realise
the futility of paying court to their bodies and living a life dedicated
to the health and comforts of this disgusting bundle of matter.
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Sariraposanarthi san ya atmanam didrksate,
graham darudhiya dhrtva nadim tartum sa gacchati. (84)

84. Whoever seeks to rediscover the Self by devoting himself to the care
of the body is like one who proceeds to cross a river, holding on to a shark
which one has mistaken for a log of wood.

Sankara here strikingly brings out how dangerous and suicidal is
the attempt of the individual to perfect himself through physical
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indulgences and enjoyments. Anxiety for the body is an expression
of our identification with it. This can come only when, in our
delusion, we have totally forgotten our essentially divine nature.

Ignorance and knowledge cannot exist at the same place
and the same time. Where the ghost is recognised, there the post
is non-existent, and one who recognises the post, to him the ghost
is not available at all. Similarly, one’s beloved in a dream is non-
existent in the waking state.

So, he who is attached to his body and is wasting his time
and energy nourishing and fattening it is indeed a fool. He is as
far removed from the goal as the recognition of the rope is from
one who is dying in delusion of being bitten by a serpent.
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moha eva mahamrtyurmumuksorvapuradisu,
moho vinirjito yena sa muktipadamarhati. (85)

85. For a student seeking Liberation, infatuation with the body and so
on, is a ‘tragic death’. He who has totally conquered this attachment
deserves the state of Liberation.

To him who is aspiring to rise above the fascination of the sense
organs for the sense objects and the calamitous confusions of
emotions and thoughts, it is indeed a dire tragedy, if he were
to allow himself to be tempted, by the fields of immediate
pleasures which the body experiences in the midst of objects.
To turn our attention away from the sense world and to seek
diligently the experience of the Transcendental is the path by which
the Higher can be unfolded. Prompted by his vasanas, the individual
might meet situations and moments when he is irresistibly jerked
out of his contemplative moods to fulfil the demands of the world
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around him. This will destroy the equipoise of the seeker and so
Sankara characterises it as a ‘dire death’ (maha mrtyu).

On the other hand, he who has won a victory over his
own delusory misconceptions (moha) and is not tempted by the
outer world, discovers in himself a steadiness of contemplation
with which he can certainly learn to withdraw himself from the
whirlpools of matter and come to experience the pure Self. This
is the condition of utter liberation from the entanglements and
fascinations of one’s matter vestures.
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moham jahi mahamrtyurir dehadarasutadisu,
yarit jitvd munayo yanti tadvisnoh paramari padam. (86)

86. Conquer this great infatuation for your body, wife, children and so
on. By conquering these, sages reach the supreme state of Lord Visnu.

Explaining the great ‘tragic death’ of the seeker, Sankara
pinpoints what exactly this death is. Infatuation with the body,
no doubt, makes the seeker constantly search for more and more
sense objects in the world outside, so that he may discover a
greater fulfilment and happiness in life. The body here may be
considered as indicating all the layers of man’s gross as well as
subtle personality.

Wife (dara) is to be understood as not only the wedded
partner in life. In philosophy, the word often indicates all those
on whom you depend for your happiness and sons (suta)
stand for all those who depend on you. In the world of mutual
relationships, each individual is but a link, holding all the
other parts of the chain in position. As an individual I exist in
society looking up to people who make me happy and look after
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those who are looking up to me for their comforts. In the language
of the spiritual Masters, ‘wife and children’ is an idiom that
includes all these relationships.

In the midst of all these webs of relationships an individual
exists, maintaining different types of intimate attachments which
have a knack of expanding their thralldom. Suffocated by these,
he gets exhausted. This is the death of all spiritual aspirations of
the seeker.

Men of reflection (munayah) conquer this meaningless
infatuation; victoriously rise, above the hungers of the flesh and
come to experience the bliss of the supreme state. Here the word
‘Visnu’, the ‘long strident’ stands for the ‘all-pervading’.

A spiritual seeker has a healthy attitude towards things
and he keeps a balanced relationship with every thing around
him in life. He loves all and he fulfils his duties towards them.
But he never allows the world of relationships around to bind
him and loot him of his freedom to grow. He keeps ample
elbowroom to wage war against his own lower nature. Such
an individual, intelligently organising his connections with the
world will certainly run fleet footed towards the goal to enter the
state of freedom and experience supreme Visnuhood.
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20. Gross Body Condemned
(87-91)
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plrnam mitrapurisabhyarin sthiilari nindyamidam vapuh. (87)

87. This gross body is most offensive as it is composed of skin, flesh,
blood vessels, fat, marrow and bones and also it is ever filled with urine
and faecal matter.

In order to create the necessary sense of detachment from and
in order to wean the mind from all its infatuation with the
body, Sankara brings the seeker’s scientific attention to focus
completely on the composition of his own physical body.
Infatuation can arise only through hasty, immature observations
but when the nature of the thing becomes fully evident through
close scientific study, this infatuation must lift and right
understanding dawn. For this purpose, the human physical
body is fully dissected in its biological composition in this verse.

The body is made up of unholy things which by
themselves cannot endanger any fascination in a thoughtful man.
Sometimes, it happens that the container may be ugly yet the
contents can enrich it. Even this is not the case for our physical
body, a filthy container containing nothing but gallons of filth.
It is this filth packet that man hugs to himself, panting to experience
peace and happiness through it. When we realise the folly of
loving a thing which is so abominable, our endless attachment and
attraction for it will cease.
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In the following verse the body is analysed in more detail
for the purpose of observing closely its contribution to the total
experience of the individual -
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paficikrtebhyo bhiitebhyah sthiilebhyah pirvakarmana,
samutpannamidari sthitlari bhogayatanamatmanah,
avastha jagarastasya sthillarthanubhavo yatah. (88)

88. Made up of the gross elements formed by the combination of the
subtle elements and ordered by past actions, this gross body is the seat
of experience for the Self. The state in which it perceives gross objects is
its waking condition.

Anything gross must necessarily rise from a previous condition
of subtle existence. The five gross elements that can be perceived
by the sense organs must have risen from their previous
condition of subtlety in which they were not perceivable, in this, their
nascent state, they are called tanmatras. The theory that explains
how these five subtle elements from their nascent condition have
grossified is called ‘paficikarana’, as has already been explained.

The five elements that have undergone this process are the very
material with which all gross bodies are made. They are fashioned
out according to the result of the actions done in the past by
the ‘indweller’ of a given body. The gross body so formed is
the hutment of experiences, the temple of joy and sorrow. The
indweller of the body experiences his joys and sorrows only
through his physical body. The state in which the ego making use
of its physical body comes in contact with the world of objects
and ekes out its joys and sorrows is the waking condition of the jiva.
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bahyendriyaih sthiilapadarthasevam srakcandanastryadivicitraripam,
karoti jivah svayametadatmand tasmatprasastirvapuso’sya jagare. (89)

89. The individualised ego identifying itself with this body, enjoys gross
objects such as garlands, sandal paste, women and so on, of an endless
variety by means of the sense organs. Therefore, this body has the greatest
play in the waking state.

The Self identifying with the gross body expresses Itself as the
perceiver and thereafter recognises the world of objects as being
other than Itself. Expressing through the physical body and its
sense organs, the jiva gathers its quota of pleasures by indulging
in sense objects. The endless varieties of objects that cater to man’s
sense gratifications are comprehended by the idiom, ‘garland,
sandal paste, woman’ (strak-candana-stri) and even these are
enjoyed by the individual according to his whim and fancy in a
thousand variegated combinations and arrangements.

Thus to the jiva, the gross physical body is the vehicle
by which it comes in contact with and indulges in the world of
objects. When a person is not conscious of the physical body,
he cannot perceive the world of objects around him. The world of
waking experiences is available only when we are conscious of the
physical body and when we express ourselves through its sense
organs. Therefore, it is that the waking condition is the fullest
expression of the gross body.
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sarvo’pi bahyasarisarah purusasya yadasrayah,
viddhi dehamidam sthiilam grhavadgrhamedhinah. (90)
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90. Know this gross body to be the ‘shelter’ for the individual to conduct
all his dealings with the world outside just as a house is to a householder.

Man dwells in his house and goes out daily in the world to
strive for his livelihood. After earning his means of existence,
he returns home to enjoy what he has earned and to rest awhile.
Rested and refreshed under the security of his house, he moves
out again the following day, full of energy, to meet the challenges
of a new day. In the same way, the ego moves out of the physical
body to contact the sense objects and returns to it to savour its
joys and sorrows.

The joy or sorrow resulting from conducive or unconducive
environments is not felt outside ourselves. They are always felt
within, though indeed the objects are always outside. Therefore,
the mind has to go out to contact the objects, but having contacted
them, it returns to the individual’s own heart to experience the
consequent joy and sorrow.

Thus the physical body is not only an instrument for
experiencing the world outside but also it is a shelter for the
experiencer to return to.

TAETHFAIERITHET ferm: 0 g
sthiilasya sambhavajaramaranani dharmah
sthaulyadayo bahuvidhah sisutadyavasthah,
varnasramadiniyama bahudha’mayah syuh,

pijavamanabahumanamukha visesah. (91)

91. Birth, decay and death are the essential properties of the gross body;
fatness and so on, childhood and so on, are its different conditions: it
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has rules of caste and orders of life; it is subject to a variety of diseases
and it is this body that meets with different kinds of treatment such as
worship, dishonour, honour and so on.

In order to make the student focus his entire attention on the
physical body, the author enumerates the characteristics, the various
conditions, the different rules of conduct and so on, of the gross
body. Change is the characteristic of all things finite and the body
has its essential property (dharma), of undergoing modifications
such as birth, growth, decay, disease and death. It is again the nature
of the body to express itself as stout, lean, tall or short. The human
form goes through stages of growth such as childhood, youth and
old age, when the body gathers to itself new dimensions and looks.

It is with reference to the physical body and its relations
with the world around that the social codes of behaviour are
prescribed and strictly followed in society. The various regulations
of communal living and standards of behaviour laid down for the
various orders of life (asramas), are all prescribed for the discipline
of the body and they have a sanction only with reference to the
embodied. The body is the seat of the diseases. To the body, indeed,
is all worship (ptja) offered, all honour (mana) given, all dishonour
(apamana) shown.

These are all indicative strokes which bring the student’s
mind to focus upon the gross physical body which is the abode of
the ego, the seat of all its experiences in the world.
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21. Organs of Perception and Action
(92)
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buddhindriyani sravanar tvagaksi
ghranam ca jihva visayavabodhanat,
vakpanipadam gudamapyupasthah
karmendriyani pravanena karmasu. (92)

92. The ears, skin, eyes, nose and tongue are organs of knowledge, for
they help us to gain knowledge of objects (stimuli, visayas). The organs
of speech, hands, legs, the anus and the genital organ are the organs of
action since they have a tendency for work.

Here, the Teacher undertakes to enumerate the different faculties
of our personality that together constitute the subtle body. These
faculties, in their aggregate, express through the gross body
and establish the individual’s contact with the world of objects
around, from where he gains his own experiences of the world. The
Teacher points out the five organs of knowledge (jiiana indriyas),
and the five organs of action (karma indriyas). To perceive the
stimuli reaching us and to respond to them, together constitute
the expression of life through us.

The inlets that allow the stimuli to reach us are called the
organs of knowledge because they perceive the world around us.
These, the sense organs, are the ears, skin, eyes, nose and tongue.
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When the stimuli are received, we respond to them through
our motor organs which are also five in number. These are called
the organs of action, as our responses expressed at the body level
are our own reactions to the stimuli received. They are the organ
of speech, the hands, the legs, the anus and the genital organ. Since
these are points at which the individual explodes into action while
expressing his responses, they are called the organs of function

or action.
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22. Inner Instruments
(93-94)

eI ST A A STt et |
g HgeheTATg: Jfe: TErmeaErEaHa: | <}

nigadyate’ntahkaranarihn manodhih
ahankrtiscittamiti svavrttibhih,

manastu sankalpavikalpanadibhih

buddhih padarthadhyavasayadharmatah. (93)
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atrabhimanadahamityahankrtih,
svarthanusandhanagunena cittam. (94)

93 — 94. The ‘“inner organs’ are called, according to their functions as
mind, intellect, ego and citta; mind, from its doubts and hesitations;
intellect, from its function of determining the truth of things; the ego, in
its identification with both these; and citta, from its function of constantly
illumining the things of its interest.

After the description of the instruments of perception and action,
we logically proceed to the subtle factors that constitute the ‘inner
equipment’ (antahkarana). It is evident that the eyes do not see by
themselves, the eyes are the instruments of seeing for the ‘inner’
person. The inner equipment has different names but they indicate
only functional differences. In fact, one and the same mental stuff,
the inner equipment, has different functions and so different
names, of course, they are all constituted of thoughts only.
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When the thoughts are in a state of chaos and agitations,
with doubts and despairs, they constitute the ‘mind’. When
the mind has determined its perceptions with reference to its
memories of similar or dissimilar experiences in the past, in
that condition of relative quietude caused by such determination,
it is called the ‘intellect’. Willing, wishing, desiring, judging and
so on, are the functions of the intellect.

To have a doubt regarding any outer phenomenal factor
and to come to a decision about it, are the two equal yoke-fellows
in the process of intelligent living. The continuous process of this
dual function gives us the experience of intelligent living, which
man alone is capable of. In this process, it is not very difficult for
us to detect that the doubts and the decisions must belong to one
and the same individual, in order to create in him the experience of
intelligent living. That is, the doubt must be mine and the ultimate
understanding must also be mine so that I may experience the
disappearance of my doubt. This vanity of the individual that
arrogates to itself both the doubts and the decisions as its own is
called ‘the ego” which expresses in terms of 'I” and ‘mine’.

Our doubts and our decisions constantly singing their
breathless duet constitute an unbroken experience of intelligent
living and this is not possible unless we are continuously aware
of our doubts, conscious of our decisions and unless we fully
experience them as our doubts and our decisions. In short, we must
be aware of the mind, the intellect and the ego. This awareness
or consciousness playing upon the mind-intellect ego is called
‘citta’. In its pure state, unconditioned by these three, the citta
becomes the pure Consciousness, the Infinite (Cit). Citta is that
which constantly illumines my personality constituted of my
ego, my mind and my intellect (svarthanusandhana).

These four factors, manas, buddhi, ahankara and citta,
constitute the inner equipment whose play through the organs
of perception and action makes it possible for a person to come
in contact with the world around him. Therefore, as a contrast to
the outer equipments (bahis-karana), these are called the inner
equipment (antah-karana).
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23. The Five Pranas
(95)
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prandpanavyanodanasamand bhavatyasau pranah,
svayameva vrttibhedadvikrtibhedatsuvarnasaliladivat. (95)

95. One and the same prana becomes prana, apana, vyana, udana and
samdna, according to its functions and modifications, like gold, water
and so on.

Prana is very often misunderstood as breath. In philosophical
terminology, prana stands for the manifested life energy which
expresses itself in the various physiological functions such
as perception (prana), excretion (apana), circulation (vyana),
digestion (samana) and the thinking of thoughts (udana). These
varying names are given to one and the same vital energy of life
only because they are its various modifications. They are only
functional names.

As an individual grows older we find that these departments
of activities become weak and shattered and ultimately, at the
time of death, all of them cease. For easy comprehension, we can
recommend the reader to consider these five as constituting the
physiological systems in the body.

The prana layer of the personality is that which holds the
gross physical body and the inner subtle body together. The
sense organs must be in contact with the inner equipment and it is
the prana that maintains this vital connection. Since the prana holds
the gross and the subtle together, some commentators consider it to
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belong to the gross body while others, to the subtle body. Both are
right since one aspect of prana has intimate connection with the gross
while the other aspect of it has an equally intimate relationship with
the subtle. Just as the same gold is called bangle, chain, earring and
so on, depending upon its function and the same water as ice, steam,
foam, bubble and so on, so too, the same life is called by different
names according to its manifestation in the world.
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24. Subtle Body - Effects
(96-101)
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vagadi pafica Sravanadi pafica

pranddi paficabhramukhani pafica,
buddhyadyavidyapi ca kamakarmani
puryastakam sitksmasariramahuh. (96)

96. (1) The five organs of action such as speech and so on, (2) the five
organs of perception such as ears and so on, (3) the five pranas, (4) the five
elements starting with space along with, (5) the discriminative intellect
and so on, and also (6) ignorance, (7) desire and (8) action — these eight
‘cities’ together constitute the subtle body.

Sankara here sums up all the factors that constitute the subtle
body. The organs of perception, the organs of action and the five
pranas have already been discussed. The five elements in their
mutual combination become the material cause for the world of
objects and in their subtle form, the very same elements form
the subtle body.

The “discriminative intellect’ is the term used to include all
the factors constituting the inner equipment. All these can express
themselves only when there is non-apprehension of Reality and
this ignorance of the spiritual Truth in the subjective personality
is called ‘avidya’.

When the true nature of a thing is not known, the human
mind imagines things which are not there and an individualised
ego sense arises when the universal oneness is not cognised. This
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individuality experiencing its own limitations comes to suffer a
gnawing sense of restlessness and discontent. The human intellect
conceives and plans various possibilities by which the confused
ego can experience its unlimited true nature of perfection. These
plans suggested by the intellect are called ‘desires’.

Thus avidya generates desires and desires expressed at the
body level are called ‘actions’, these eight factors called here the
‘eight cities’, in their totality, constitute the subtle body.

I FHESTGAES FATAAISATCEATRRICE: 1| e I
idam sarirarih Synu stiksmasarjfiitar
lingam tvapaficikrtabhiitasambhavam,

savasanar karmaphalanubhavakam
svajfignato’nadirupadhiratmanah. (97)

97. This subtle body, listen carefully, also called the linga sarira, produced
from the subtle elements is possessed of the inclinations (vasands) and
it causes the individual to experience the fruits of his past actions. It
is the beginningless conditioning on the Self brought about by its own
‘ignorance’.

The body described earlier as consisting of the ‘eight cities’
constitutes the subtle body which is also called the ‘linga body’.
‘Linga’ is a symbol of ‘something that is not yet revealed’. The
subtle body contains the latent urges in an individual and is,
therefore, called the ‘linga $arira’. This body made up of thoughts
and their functions is composed of the five subtle elements which
have not yet undergone the process of division and combination.

The subtle body along with its vasanas becomes the
conditioning on the Self to create the sense of an imperfect
individualised ego. Vasanas are the footprints of past thoughts
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and actions left upon the personality. These impressions of the
past provide the conditioning for our present thoughts by giving
them their specific texture, quality and fragrance.

The vasanas erupt thoughts similar to the very thoughts
that created them which, flowing out from us, prompt our
endless activities. Along with the vasanas, the subtle body
causes the jiva to experience the joys and sorrows of the world
which are the rewards or punishments of actions, good or bad,
right or wrong, performed in the past.

Time itself is a concept of the antahkarana, of the intellect.
The intellect expresses itself only when thoughts are flowing
in a continuous unbroken chain. Therefore, when the ‘first
thought’ arose in the Infinite, there was no concept of ‘time’.
Identifying with the first thought, the Self allowed the second, third
and fourth thoughts in a continuous procession, thus generating
the concept of the intellect and its perception of “time’ and “space’.
It is quite evident that in the nascent intellect, that is, at the time
when the first thought arose, time was not yet born. So it is said
that the conditioning of thoughts upon the Self is before time, is
without beginning (anadi).

—
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svapno bhavatyasya vibhaktyavastha svamatrasesena vibhati yatra,
svapne tu buddhih svayameva jagrat kalinananavidhavasanabhih. (98)

FATGIE TfITa T I T Wil T AT |
HAERITRRRITAE 7 f5wd deparreal: |
TEHIEEEAT T FHAT: 7 f5ead RRfbgamimT $d: 1 <00

156



Subtle Body - Effects

kartradibhavari pratipadya rajate yatra svayam bhati hyayam paratma,
dhimatrakopadhirasesasaksi na lipyate tatkrtakarmalesaih,
yasmadasangastata eva karmabhih na lipyate kificidupadhina krtaih. (99)

98 — 99. Dream is the state when this (subtle body) is distinctly in
expression, where it expresses all by itself. In dream, the intellect by
itself revels as the agent of experiences due to the various impressions
gathered by it in its waking state. In this condition, the supreme Self
shines in its own glory, with the intellect as its only conditioning, witness
of everything, and it is not contaminated in the least by the activities
of the intellect. Since it is entirely unattached, it is not twined by any
action that its apparent conditionings may perform.

Dream is the state of Consciousness when the Self functions
exclusively through the subtle body. In the waking condition,
Consciousness expresses through the gross and the subtle bodies.
But the subtle body has its exclusive expression in the dream state of
Consciousness, that is, it is the body in which we are when we dream.

Describing the dream, the Acarya says that it is the mind
recognising its own agitations at a time when the discriminating
intellect is partially doped with fatigue and sleep. What we see in
our dreams is the expression of the latent impressions (vasanas),
gathered by suppressions and repressions during our waking
condition and the vivid experiences lived by us.

In this great inner drama, the mind tickled by its own
memories, projects a world of objects wherein the dreamer
lives his joys and sorrows and the Self, the pure Consciousness
stands apart as a mere witness, illumining everything. This light
of Consciousness apparently conditioned by the intellect is the
dreamer, seeing its own dream. Since It is ever a witness, It is not
contaminated by the activities and agitations of the mind-intellect
equipment.

The Atman is thus untouched in all states of our experiences.
In all the three, the waking, dream and deep sleep conditions, the
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Consciousness is an unattached witness of all that is happening
within and without us. Since It is a mere onlooker, It is not
involved in the joys and sorrows of anyone of these three levels
of experiences.

To summarise, none of the activities of the equipments of
body, mind and intellect can ever bring about any contamination
upon the immaculate Reality, the Self. The Atman, though it
lends Its existence and energy to the whirls of matter around It for
their activities, is never Itself involved in the imperfect partings
of the inert matter conditionings.
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sarvavyaprtikaranam lingamidam sydccidatmanah purisah,
vasyadikamiva taksnastenaivatma bhavatyasango’yam. (100)

100. As the tools of a carpenter are his instruments, so is this subtle
body an instrument for all activities of the Atman, which is Knowledge
Absolute. This Atman, therefore, is perfectly unattached.

Here the description of the subtle body is being continued.
Consciousness identifies with the instrument of the subtle body
when It, as it were, comes in contact with the objects of the world
outside. The ego gathers to itself all its daily experiences of joy
and sorrow. The mind-intellect equipment has no capacity, all by
itself, to contact the world outside since it is inert in itself. Only
when presided over by the Life Principle, the Consciousness, does
it function in the manifested world.

The mind and intellect which constitute the subtle body can
be compared with the instruments of a carpenter - the chisel, pliers,
hammer and so on. These instruments have no capacity to do any
work unless the carpenter uses them. But the carpenter himself
is not an instrument. Similarly, the Consciousness is something
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other than Its instruments — the mind and the intellect. Again, the
wear and tear caused by their use affect the instruments only and
not the carpenter. Similarly, all the activities of perceiving, feeling
and thinking belong to the subtle body and not to the Atman, the
Self. The Self has neither enjoyments nor activities.
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andhatvamandatvapatutvadharmah
saugunyavaigunyavasaddhi caksusah,
badhiryamitkatvamukhdstathaiva
srotradidharma na tu vetturatmanah. (101)

101. Blindness, weakness or keenness of the eye are conditions merely due
to its defect or fitness. So too, deafness, dumbness and such defects belong
to the ear and such others organs. These attributes can never belong to
the Atman, the all-knowing principle, the Consciousness.

The gross imperfections of the organs belong to the respective
parts of the gross body. The Atman, the Self is not involved in
the imperfections, because It is immaculate and absolute in Itself.

If an instrument is defective, one cannot use it efficiently.
But the defect belongs to the instrument and not to the man. If
the eye is defective, he cannot see clearly. If it is keen, he can
see even minute things. Similarly, if the ear is deaf, one cannot
hear anything. If a man be dumb, he cannot talk. These are
conditions of the respective organs of the gross body in which
the Atman, the Self, who is the knower of all these imperfections,
dwells. The Atman is perfect everywhere and is the knower of
everything. The Atman is behind the eye, ear, tongue and so on, as
the Awareness that illumines all the conditions of these instruments.
Itis present at all times, without being affected by any of the things
It illumines.
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So far, the construction of the gross and subtle bodies and
their dharmas has been discussed. Now the Acarya says that the
conditions and arrangements of your different sense organs belong
to the gross and subtle bodies only. You are unaffected by them.
‘Thou art the Self.’

The development of thought leads us to analyse and
discriminate between the Self and the not-Self and to know
their respective dharmas. This discriminative analysis (viveka),
is in fact, the theme of this work of Sankara’s, so aptly entitled
‘Vivekacidamani’.
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25. Functions of Prana
(102)
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ucchvasanihsvasavijrmbhanaksut praspandanadyutkramanadikah kriyah,
pranddikarmani vadanti tajjfiah pranasya dharmavasanapipase. (102)

102. Experts call inhalation, exhalation, yawning, sneezing, secretion,
death and so on, as functions of the pranas, while hunger and thirst are
the dharmas of the main prana.

Experts, who have an exhaustive knowledge of physiological
activities in the anatomical structure, say that inhalation,
exhalation, yawning, sneezing, secretion and death are functional
properties of the pranas, meaning, they are merely physiological
functions. They are called the ten upa-pranas —subsidiary pranas.
So too, hunger and thirst belong to the prana.

You are the illuminator of all the conditions of the pranas.
You say, ‘I am conscious of my hunger and thirst. I am aware
of the demands of my body.” The pranas function in the body
so that the anatomical structure may continue to exist and act.
The Atman illumines their conditions, their demands and their
functions. Therefore, It is something other than the prana. It is
ever-present and can never be affected by the pranas, It is the
changeless Awareness.
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26. Ego Discussed
(103-105)
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antahkaranametesu caksuradisu varsmani,
ahamityabhimanena tisthatyabhasatejasa. (103)

103. The inner equipment has its seat of expression in the sense organs
such as the eye and so on. Identifying with them, it exists, clothed in
just the reflection of the Atman.

The mind functions through the five organs of perception. When
the mind is controlled, the sense organs are controlled. The sense
organs are the platforms upon which the mind functions and
they can only function when the mind enlivens them. When I
say, ‘I am seeing,” what exactly happens within me? The light of
Consciousness functioning in the mind is ‘I’. This mind, thrilled
by the Consciousness and functioning through the sense organs,
becomes the seer. Therefore, the Atman Itself is not the seer, nor
the hearer, nor the smeller, nor the taster, nor the toucher. Only
when It functions through the mind, does It become the Illuminator
of what the senses are doing. For, in the pure Consciousness there
are no objects at all, It is one without a second.

It is just like the play of sunlight, only when it is reflected
upon an object it is perceived. Pure light is not perceptible.
Similarly, when Consciousness is reflected upon a thing, one
becomes conscious of the thing.

If a dark room is found to be illumined by a reflected beam
of light from a bucket of water in the veranda the illumination in
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the room will remain as long as the bucket of water remains in
the veranda. When the reflecting medium is removed, the light in
the room too, must depart. If the reflecting medium is disturbed,
the light in the room is also disturbed and the intensity of the
illumination gets reduced. Thus, the water in the bucket is the
source of light for the dark room. Similarly, when the mind is
agitated, the light of intelligence in an individual becomes dull.
When the mind is quiet, the intellect is bright and efficient. Quieter
the mind, brighter the intellect. Hence, the Self remaining the same,
the light of intelligence in an individual is directly proportional to
the quietude of his mind. The sun and its illumination remaining
the same, the illumination in the dark room depends upon the
stillness and clarity of the water in the bucket.

Itis not the Self, the pure Consciousness, which is functioning
as ‘I’ (aham), but it is Its reflection (abhasa caitanya), otherwise
called the ‘ego’” which functions as ‘I-I-I’, at all moments of the
waking and dreaming states of our expression.

S masm Elrcrrwﬁmmq\n
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ahankarah sa vijiieyah karta bhoktabhimanyayam,
sattvadigunayogena cavasthatrayamasnute. (104)

104. Know that it is the ego which, identifying with the body, becomes the
doer or the experiencer; and in union with the gunas such as sattva, this
ego assumes the three different states (of waking, dreaming and deep sleep).

In each one of us, the vanity of feeling that ‘I am the doer, I am
the enjoyer’, that ‘I am the seer, the hearer and the smeller’, that ‘I
am the feeler and the thinker’, is called the individuality, the ego
(jiva), the perceiver-feeler-thinker entity. He who arrogates actions
to himself by saying, ‘I am the doer (karta)’ and ‘I am the enjoyer
(bhokta)’, he is the experiencer of joys and sorrows — the little ego.
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This sense of individuality, when it identifies with the three
gunas — sattva, rajas and tamas — which are the three modes of the
mind, comes to express itself in the three states of Consciousness
— waking, dream and deep sleep. Thus, roughly we may say, the
ego conditioned by sattva is the ‘waker’, conditioned by rajas is
the ‘dreamer” and conditioned by tamas is the ‘deep sleeper’. The
same ego, according to the condition of the mind, experiences itself
as the waker, the dreamer and the deep sleeper and in all these
states, naturally, it claims to be the ‘doer” and the ‘experiencer’.
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visayanamanukiilye sukhi duhkhi viparyaye,
sukham duhkham ca taddharmah sadanandasya natmanah. (105)

105. When the sense objects are conducive, the situation is happy.
When they are non-conducive, it is miserable. Happiness and misery
are, therefore, the dharmas of the ego and do not belong to the Atman,
which is ever blissful.

Each individual is attracted to those patterns in the world
around, which are conducive to his own existing vasanas. As long
as your wife and children are in harmony with you, you are happy.
But if they misbehave, you become miserable. Happiness is often
born of self gratification. A drunkard feels happy in the dirty toddy
shop. Others may feel miserable there because of the difference in
their attitudes or vasanas. When in the outer world, things happen
against one’s intentions and purposes, one becomes unhappy.
Therefore, as long as one has vasanas, one has to experience joys
and sorrows in the world, since the world is ever-changing and
things and their arrangements will never remain the same. If the
vasanas are ended, one is in harmony with whatever conditions
are available outside. So it is wrong to say that happiness is in
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the outer world. It is not. Happiness is within and solely depends
upon the mental condition of the experiencer.

If a person knows the secret of finding his balance in
whatever conditions that arise, he becomes totally independent
of the outer world for his inner happiness.

Thus happiness and sorrow are conditions of the ego. When
the ego is in a conducive atmosphere, it is happy, when it is not, it
is sorrowful. I am the illuminator of these joys and sorrows at all
times as I am not the ego. But when ‘I’, the Self, function through my
mind, I apparently appear as an ego (abhasa matram). My reflection
in the mirror depends upon the curvature of the reflecting surface.
If it is concave, my reflection is short; if it is convex, it is long and
if it is plain, it is my normal, natural shape and size. The reflected
image in a pond is steady, when the waters are undisturbed. When
they are disturbed, the image becomes distorted but I myself
am unchanged. The shortness or the longness, the clarity or the
crookedness are of the image, not mine at all. Similarly, happiness
and sorrow do not belong to the Atman, the Self. The nature of the
Self is ever blissful (sadananda) so happiness and sorrow belong
to the ‘reflection’ — the ego alone.

Thus, when you identify with matter, the ego arises, and
then you, as the ego, feel happy or unhappy. The Spirit, the Self, is
ever blissful, joyous. Indeed, perfection is your real nature but as

an ego, you delude yourself that you are imperfect and unhappy.
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27. Infinite Love - the Self
(106-107)
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atmarthatvena hi preyanvisayo na svatah priyah,
svata eva hi sarvesamatma priyatamo yatah
tata atma sadanando nasya duhkham kadacana. (106)

106. Sense objects are pleasure giving only because of the Self
which manifests through them and not independently, for the Self
is, by Its very nature, the most beloved of all. The Self, therefore,
is ever blissful and can never suffer any grief or misery.

The sense objects of the world are pleasurable, no doubt, but
only when they are illumined by the Atman - the Life. Things
are pleasurable only when I am alive. If I am dead, nothing is
pleasurable. A thing in itself has no joy; the happiness that we
seem to gain from the objects outside is in fact due to the nature
of the Atman, which is happiness Itself. The most enjoyable thing
in everyone of us is our own Atman.

A man learning that his house is on fire runs to the house.
When he comes to know that his only child is sleeping inside the
house, he announces a large cash award for whoever will go and
bring the child out to safety. When there is no response, he increases
the sum of his award and at last, he offers all his wealth for his
child. But he himself does not risk the blazing fire and the burning
rafters to bring the child out. This is because he loves himself more
than anything else — his wealth and even his only child.
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The wife is dear to a man not for the sake of the wife, but
for the sake of the Self.! Man loves himself only. His attitude
universally is, ‘So long as you contribute to my happiness, I love
you.” When a father chides his son and asks him to get out of his
house, he only means to say, ‘You are bringing more sorrow to
me. Therefore, I do not want you in the house.’

The Atman, at all times, is indeed blissful (sadananda),
never is there any sorrow in the Self. When I have a vasana for
smoking, the agitations created in my mind due to that vasana
are temporarily quietened by smoking and, therefore, I say, ‘I feel
happy when I smoke.” I foolishly consider that the happiness is
in the cigarette and I run after such objects of pleasure in order
to repeat the experience of happiness. A dog gnawing at a bone
enjoys it more and more, not because there is any meat on it. It
is because the sharp ends of the bone scratching its lips, tongue
and inner mouth, draw out its own blood. The dog sucks it and
feels that the enjoyment is in the bone. Thereafter, its mouth gets
lacerated and it cannot eat for days together. Again, a camel often
runs after a kind of thorny grass. The sharp grass cuts the mouth of
the camel and it enjoys its own blood. The result is that its mouth
gets scratched and it cannot eat for months afterwards. That is why
the drivers prevent their camels from running after this particular
kind of desert grass.

Similarly, the human mind runs after sense objects like the
dog after the dry bone. In fact, the joy content is not in the object. It
is the Consciousness, the Atman, the pure bliss of the Self, arising
in us when the object is acquired and the mental agitation for that
object ceases. You may consider a thing to be pleasant but if it does
not bring me an expansion of myself, I would not consider it so.

This great joy of the Self is not readily available because
of mental agitations at all times. These become, as it were, a wall
between the happiness which is inherent in the Self, and the world

! Brhadaranyaka-upanisad — 2.4.5
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outside. The acquisition of a desired object ends the disturbances
created by the desire, and the light of Consciousness beams out
from behind the mind. In our lack of discrimination we understand
that the joy is in the object secured. In fact, the joy is not in the
object at all, but it makes me joyful if it brings me a contact with
myself. It is only because of the Atman, the Self, that each one of
us ekes out for himself the maximum joy.

Universally, everybody wants joy, but nobody seems to know
where exactly is the source of happiness; hence, everyone runs after
sense objects. Here the Teacher is asking us to pause for a moment
and to reflect upon the location of the fountainhead of joy. Indeed,
the Atman is o