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PREFACE

In these modern times the people have a fad for meditation
and it has become a money spinning business for the purveyors. " All
that people want is some peace or relief from stress and strain.
Preferably the means should not interfere with their other activities
includirg sense indulgence. Today the existence is characterised by
maddening pursuits of grab and indulge, no matter what the means
and the final consequences are. So vendors have emerged,floating
varieties of tailor-made techniques of meditation within the purview of
everyone's purse and catering to the individual whims and fancies of
the clientele. The present text is not one of such kinds. This is a
manual - based on Vedanta (Upanisads) - to unfold the highest type
of meditation as a means to accomplish the ultimate goal of life.

There are many in this world who remark about the Vedantic
(spiritual) pursuit as, “It is all metaphysics (mere theory), abstract or
mysticism”, with the air of an attitude that they have nothing to do with
it. According o them, Vedanta is meant for some strange people
called mystics. Perhaps they spell the word “mystic” with an “i" in the
place of “y" attributing to the word their imagined mist, clouds and
vapour. Mysticism is seeking unity or identity with or absorption into
the deity (updsya daivata) or the ultimate reality. There are definite
means like meditation with self-surrender or proper inquiry (Sravana)
supplemented with  reflection (manana) and contemplation
(nididhyasana). Whatever may be these labels that one may invent to
escape from one's prime duty or fool oneself, the fact remains that
Vedanta reveals what you are in reality or what your true nature is.
This knowledge cannot be dispensed with. The state of not knowing
oneself or dealing with the world under the deluded concepts about



oneself is like being a lunatic. The only redeeming feature is that
majority fall in this category. However, majority may be useful
elsewhere, but is not so in the search of knowledge and true purpose
of life.

This text, “OM BASED MEDITATION" (Adi Sankaricary a-krta
Paficikaranam  savartikam) supplements my commentary on Drk-
Drsya-Viveka (Vedantic Ways To Samadhi). The technique of
contemplation described here is meant for those serious seekers who
are intent on direct cognition of true “I" (2trma) rather than skimming
Vedanta with some curiosity. Paficikarana is the most brief and yet a
profound text composed by Adi Sankaricarya. Samartha Ramadas, a
great saint from Maharastra highlights the importance of Paficikarana
in his pithy Marathi statement : as suvarpa (the gold, i.e. money) in
wordly activity, so important is Paficikarana in spirituality (praparci
pahije suvarna, paramarthi paficikarana). Its importance can also be
gauged from eight commentaries written in Sanskrt on it.

Some scholars contend on not important or flimsy grounds
about the authenticity of the author and some of the content of this
text. To me their arguments appear to be born rather out of a lack of
clarity about what precisely is self-knowledge (atmajiana) in its true
nature. Perhaps they dabble more in the means without any keenness
of accomplishing the end. Knowledge of a thing is direct cognition
(vathartha anubhava/dar§ana) true to its nature and not any
assumption or imagination or inference or conclusion or merely a
verbal description or declaration or assertion, even if all are based on
sound ground. Direct cognition of 4tma in its true nature only can put
to rest all their doubts. | have commented on this text to meet the
requirement of seekers and not based on scholasticity.

Topics like “An auspicious introduction in the form of a prayer
(marngalacarana)”, “The nature of direct knowledge (aparoksa-jiana)”,
“The process of pancikarana (not the contemplation which forms the
subject of this text) during the actual Creation”, “The nature and the



role of akhandikara vrtti”, “The nature of samadhi”, “Samadhi not
necessary for liberation (videha-mukti)", “Samadhi is needed for
Jivanmukti®, “The nature of Jivanmukti" have been thoroughly
discussed in my following books.

i) Vedanta  Paicadasi -  Chapter-1, Tattva-Viveka
(Discovering Your Innate Greatness).

ii) You Are Absolute Happiness (Brahmanande Yoganandah
- Vedanta Paficadasi - Chapter-11).

i) Vedantic Ways To Samidhi (Drk-Drsya-Viveka).

These can be easily referred to as the books have detailed content
outlined. So,all the aspects of the above-mentioned topics are not
elaborated here except what is demanded by the context.

| bow down with reverential gratitude to all those gurus,
present and past, from whom | have learnt directly through their
teaching and indirectly through their books. | conclude by offering this
book to the ONE from whom all knowledge ultimately originates and to
whom alone it legitimately belongs.

“Oh Lord ! | offer verily unto you, your own thing”.

Mumbai Swimi S'uddhaboghﬁnanda Saraswati
November 23, 1998 W J[ESE< Tl
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of preceding vowel) written like the

L 2 P L U

Key to Transliteration & Pronunciation of Sanskrit Letters.

a (but)
a { master)

u (put)
G (pool)
r (thythm)*
e (play)
at (high)
o (loc)

au (loud)

m - Anusvara (nasalization

dot above 37 in 3731

preceding vowel) written like the
two dots after I in 33M:

ED
g

o 9 4 @ 49 o 9 4+

*

h - Visarga (aspiration of

k (skate)

kh (blockhead)*
g (gate)

gh (log hut)*
n (sing)

¢ (chunk)

ch (caich him)*
j (John)

jh (hedgehog)*
n  (bunch)

g & o oo

a|

M B oM Ao M o8 d g oA S

1t (starp)*

th (anthill)*
d (darn*

dh (godhead)*
n  (under)*

t (thirst)

th (thumb)
d (father)*
dh (breathe here)*
n (numb)*
p (spin)

ph (loophole)*
b (bin)

bh (abhor)*
m (much)

y (young)

r (drama)

1 (luck)

tongue
on

upper
palate

longue
on

tceth

v (in-between wilc and vile)

§ (shoe)

§ (bushel)
s (s0)
h (hum)
ksa
jia

There are no exact English equivalents for the letters listed with an usterisk.
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INTRODUCTION

A COMMON PROBLEM OF ALL SPIRITUAL SEEKERS

The majority of spiritual seekers - especially those who
pursue Vedantic inquiry - have a common complaint. They feel that
they have sufficiently exposed themselves to self-inquiry (Sravana)
and yet have no experience in conformity (yathartha) with the nature
of true “I" (atma) - pure awareness (caitanya). Obviously, such
seekers have only gathered information in terms of mere words of
what arma is  (i.e.paroksa jiana), but they have not got its direct
cognition - aparoksa jiiana. The nature of the mind is the root cause of
such a lacuna. To induce and keep the mind absorbed in arma - true
“I" - is a herculean task. Arjuna, the mighty archer and the exalted
man of his age also was no exception in this respect. On listening to
Lord Krsna’s teaching detailing the means and the mode to absorb
the mind in atma, Arjuna expressed his apprehension regarding the
feasibility of its actual practice. The mind is fickle (caficalam),
tormenting (pramathi), powerful (balavat),and firm (drdham) in its
nature. To handle it seems to be next to impossible.

THE TWOFOLD REMEDY TO CONTROL THE MIND

Lord Krsna prescribes a twofold remedy. The constant
practice (abhyasa) of appropriate means and the technigues, coupled
with resolute detachment (vairdgya) born of objectivity can certainly
hold the mind to get absorbed in one's true nature (svardpal/ atma)
(B.G. 6-35).

An impartial evaluation of worth of sense objects and sense



PANCIKARANAM

pleasures in terms of their capabilities to give happiness is an
essential prelude to developing detachment - vairdgya. Such a logical
analysis reveals the defective nature of sense objects and their
inability to give true happiness. Subjectively superimposed attributes
(i.e. Sobhaniadhyisa) are separated from the objects, beings and
events. Thereby they are reduced to their objective forms free from
the subjective attributes. The mind having discovered this fact, learns
to discard the crutches of sense objects and becomes independent
and self-sufficient in itself. Sense objects no longer fascinate a mature
mind. Such a mind can terminate all the desires with an ease. The
assimilated detachment (vairagya) leads to the absence of longing for
sense objects, called nisprha (B.G. 2-71). This disposition squashes
the distractions which the mind can indulge in otherwise in the seat of
meditation.

The scripture of course allows the pursuit of permitted desires
for those who are yet to develop a mature mind born of right
evaluation of sense objects. Desires necessary for a decent and
dignified living, but unopposed to dharma (i.e. the code of conduct
prescribed by the Vedas) are certainly consented to in general. The
unbridled desires which can never have any ceiling whatever are
however frowned at. This can be verified from Bhagavadgita too. Lord
Krsna while describing how the world is interwoven in HIM as I$vara
(the Creator principle), mentions : | am the desire (kdma) unopposed
to scripture (dharmaviruddha; B.G. 7-11).The adjective clause,
“Unopposed to scripture (dharmaviruddha)”, is worth noting. Lord
Krsna in this statement refers only to specific desires and not to any
one whatsoever. In contrast, he describes the unchecked desires by
themselves as the ruinous gateway to hell (B.G. 16-21).

To accuse Vedainta of creating a guilt complex by insisting on
detachment (vairdgya) is a misplaced criticism. It is vindicated by the
above analysis. Vedanta, while prescribing the means of durita-ksaya
- nullifying the results of past bad actions - does take into account the

2



INTRODUCTION

adverse unconscious (mind) of mumuksus - the aspirants of self-
knowledge (atmajiana). Prohibited actions perpetrated in the past
- either in this or previous lives - lead to sorrowful and unpleasant
experiences. They in turn produce the adverse unconscious. Vedanta
through its preparatory means like a life given to dharma, karma-yoga,
prayers and upisanis. aims at terminating the very cause of
unconscious instead of digging up the grave of unpleasant past
experiences. Its handling of unconscious is not confined to only that of
this life. It encompasses a much wider range of unconscious
belonging to past lives also. The psychologists and the psychiatrists in
their self-styled scientific orthodoxy may not accept rebirth, the
unconscious of past lives, the law of karma, I$vara and other relevant
things in this regard. Non-acceptance of these facts by those who
blindly believe what meets the eyes as the only means of knowledge,
is not going to vitiate the truth. Based on what we have seen so far, it
should be clear by now that the detachment (vairagya) as a right
perspective recommended by Vedanta is the outlook and the resultant
conduct of a healthy and mature mind. It is not the frustration of a
weak and sickly psyche. Notwithstanding this if a person feels guilty,
the only conclusion that can be drawn is : an immature person is
administered the dose of detachment (vairagya) without caring to
educate him or her. Such an individual has to be helped to discover
the limitations of desired objects, beings etc. even at their best. The
eligibility of the seeker is a very important aspect to be considered
while teaching Vedanta.

Let us consider now the role of constant practice
(abhyasa).There is almost nothing in this world that cannot
be accomplished by constant practice in the right manner. Even
the powerful mind is not an exception to this rule.Vedanta exhorts to
pursue repeatedly the self-inquiry (Sravana), reflection (manana)
and contemplation (nididhyasana) until one gains firm abidance
(nisthd) of mind in the clear and direct cognition
(aparoksajiiana/ aparoksanubhava) of our true nature - atma/ Brahman.

3
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Theoretically, $ravapa, manana and nididhyasana are considered as
distinct steps.to be followed in that order. However, in reality each of
them enhances the efficacy of the other two. Bearing this fact in mind,
Adi Sankaracarya - a doyen of Vedanta - recommends a synthesis. He
emphasises the necessity of practising all the three means collectively
for the fruition of self-knowledge (Brahma-jiiana). He cautions that
mere self-inquiry (Sravapa) is insufficient for the achievement of
unhindered self-knowledge (Br. U. 2-4-5 bhasya).

THE NATURE OF TRUE “I' (ATMA)

Atma3 is nothing but one’s own nature. Its ignorance hinders
our direct cognition of arma. For all practical purpose the true “I”
(atma) is covered as it were by self-ignorance and its effects.
Kathopanisad depicts the plight of a self-ignorant person by describing
atmai as gadhamanupravistam and gidhotma (Kt. U. 1-2-12 and 1-3-
12). It means arma - pure awareness - is covered by the knowledge
of empirical sense objects perceived through all the sense organs by
seeing, hearing, touching, tasting and smelling, besides self-ignorance
(avidya) and the Creative power (maya). Auna (pure awareness -
caitanya) in reality is totally free from all the characteristic attributes of
the individual (jiva) and the entire Creation (jagat) (aSesviSesa-rahitah
- Kt U.1-2-18 bhasya). Those attributes actually belong to the Creation
which includes all the embodiments. All the said attributes however
are falsely superimposed (adhyasta) on atma due to self-ignorance.
The self-knowledge therefore comprises the direct cognition of dtma in
its true nature (svardpapratisthall) as identical with Brahman - the
basis of the entire Creation. Atma is devoid of everything mistakenly
attributed to it (avidyadhyaropana-varjitah - Kt. U. 2-3-11 bhasya).

Kathopanisad describes the means of gaining self-knowledge
as acquision of adhyatmayoga (adhyatmayogadhigamena -
Kt. U. 1-2-12). Absorption of mind in 4tma is adhyatmayoga. As a
preparatory means to accomplish this, the mind has to be withdrawn
from its preoccupations without any exception whatsoever. The

4
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technique given in this text - Paicikarana - is relevant to such a
purpose. The withdrawal begins from sense-pursuits and culminates
in the mind getting absorbed in santa atma - in pure awareness
(caitanya) free from all characteristic attributes (sarva-visesa-
pratyastamita; Ki.U. 1-3-13). The direct cognition of arma (pure
awareness/caitanya) totally free from all the embodiments and their
attributes is as much indispensable in the finality of armajiana (self-
knowledge) as the recognition that the expanse of the entire Creation
has no independent existence apart from arma/Brahman. Lord Krsna
also pinpoints the consummation of this knowledge in his statement :
he or she knows me truly how great and who | am by the highest
devotion characterised by jidna-nistha (bhaktyd mam abhijanati yavan
yascasmi tattvatah, B.G.18-55). ‘How great | am’ (yavan asmi) refers
to Brahman having the multitudes of falsely attributed differences and
features effected by upddhis, viz. the entire Creation
(upadhikrtavistarabhedal)) whereas ‘Who | am’ (yal asmi) indicates
the non-dual pure awareness (caitanyamatram) dispossessed of all
upadhis with their distinct features (vidhvastasarvopadhibhedah - B.G.
18-55, bhasya). Jadna-nisthd is the absorption of the mind in the direct
cognition of 4tma by itself assuming the appearance in conformity with
the true nature of atma (B.G.18-50 and 55, bhasya).

Adhyatmayoga mentioned in Kathopanisad pointedly means
contemplation (mididhyasanam) itself. It takes for granted the
acquisition of self-inquiry (sravana) and reflection (manana) on the part
of a seeker already endowed with the fourfold qualifications
(sadhanacatustayasampatti) . A clear understanding of the process of
contemplation (nididhyisanam) is highly essential for such a pursuit.

MEDITATION OR CONTEMPLATION

The text - Pafcikarana - has its focus on meditation or
contemplation (nididhyasanam). It provides a thorough technique for

5
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constant practice (abhyasa) of contemplation. It is taken for granted
by the author that the seeker has already ascertained the nature of
true “I" (atma) through self-inquiry (Sravapna) and has reflected
{(manana) on it.

The words “meditation” and “contemplation” are synonymous.
In spiritual parlance both mean a state of mind engrossed
continuously in a preoccupation prescribed by the scripture. In Sanskrt
the words, “upasanam” (or upasana), “dhyanani" and “nididhyasanant’
are used for meditation or contemplation.

Upasanam or dhyana is maintaining for long a steady flow of
similar thoughts without any intermingling with dissimilar thoughts.
The object of attention has to be in accordance with the scripture. |t
cannot be anything else. The word updsanam is composed of upa and
asanam. The prefix upa - near - suggests the mental proximity of the
meditator with the locus of attention. Asanam - abiding - shows the
continuous stream of specific similar thoughts for sufficiently long
time. The pouring of oil from one vessel to another illustrates amply
the nature of continuous smooth flow of similar thoughts in upasanam
(bhasya - Tai.U1-3 and B.G.1 2-3).

What is meditated upon, i.e. the object of attention in
upasanam, is called upasya or dhyeya. It is generally of two types:

i) Isvara (the Creator principle) or a deity with attributes.
ii) Attributeless atma identical with Brahman (pure awareness
- caitanya).

The words upasanam and dhyana are used for both types of upasya
(meditated). But the word “nididhyasanam’ is used specifically when
meditation is on attributeless atma or Brahman. For our convenience,
using the word “contemplation” only for nididhyasanam will clearly

6
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INTRODUCTION

distinguish it from the meditation where the upisya (meditated) is
either [§vara or a deity with attributes. In nididhyasanam, there is a
repeated attempt to cognize arma/Brahman in its true nature by trying
to maintain Brahmakara or atmakara or akhandakara-vreei. It is a
unique thought (vrtti) which conforms itself to the true nature of
arma/Brahman.

WHATIS 3% (3TH) OM (AUM) ?

The text - Paficikarana - uses OM as an effective means of
mididhyasanam (contemplation). The Upanisads declare: Om is
Brahman and Om is all this - the Creation including its unmanifest
cause (Tai. U. 1-8; Ma.U.1,2). This syllable is the shortest and the
most direct name of the ultimate reality - Brahman. It represents all
the names of everything that is there in the Creation along with its
unmanifest cause. Om is the name of [$vara - the Creator. It is also a
symbol (pratika) of Brahman. In short, Om signifies the absolute
reality and serves as its means too.

The derivation of Om as a word can be viewed in two ways:
one as a compound (samasta) word and the other as an
uncompounded (vyasta) one. :

As a compound, Om is derived from a verbal root av (379)
having the various meanings like to protect, please, know, favour,
grow etc. According to a grammar rule - upadi sitra (1-142) a suffix
man (9 ) is added and it finally becomes Om - a noun in the sense of
one who protects (avati iti Om). So, Om refers to all-pervasive pure
awareness - Brahman - if this protection is taken in terms of lending
existence (saf), knowledge (cif) and 4nanda (absolute happiness).
Pure awareness (caitanya/Brahman) is the only source of these three
facets in the entire Creation. Om can mean I$vara - the Creator - to0
if the said protection refers to the sustenance aspect of the universe.

7
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The uncompounded (vyasta) Om is spelt as 3 (a), 3 (u),
H - (m)*. Phonetically 3 (a) is a guttural, 2 (u) and H (m) are labials.
One has to blow the air from the throat to pronounce i (a). 31 (a)
inheres in all the words. It is most prominent in Om. The
pronunciation of 3 (u) or § (m) requires a partial or complete closure
of lips. The vowel 31 (4) becomes 3 (o - a guttural and a labial
combined) in conjunction with 3 (u). Now consider closely the
phonetic mode of uttering 31 (2) and 3 (u) which have now become a
(o) together with the consonant H (m). You will find the A to Z of
efforts involved in the pronunciation of all the names or words that get
included in the utterance of Om. This proves that the names of all the
things in the Creation are phonetically included in Om. A name
(nama) is non-separate from what it indicates (nami). So the
uncompounded word Om incorporating all the names represents their
content: the Creation.The how of this is the theme of Maindiikya
Upanisad. Based on the fact that name (ndma) and what is indicated
by it (i.e. nami) are identical, the entire Creation (jagat) is totally
discarded on chanting of Om to appreciate the pure awareness
principle - Brahman (caitanya). This provides the rationale of the

technique of nididhyasanam (contemplation) spelt out in the text
Paiicikarana.

THE MODES OF PRONOUNCING OM

The ways of pronouncing Om depends on the context and the
purpose for which it is used. In general Om is pronounced as it is
without prolonging the vowel 3T (0). According to grammar (Om
abhyadine Pipiniya Sitra 8-2-87) the vowel 3T (o) in Om s
prolonged (p/uta) only when it is in the beginning (abhyadana)
of a sacred mantra - formula of prayer - or Vedic text. The prolonging

*Readers not conversant with the pronunciation of Sanskrt alphabets may reter to “Key
to Transliteration & Pronunciation of Sanskit Letters” given in the beginning.

8




INTRODUCTION

(pluta) continues for three matras - thrice the unit of time (one mat)
required to utter a single short vowel. The scripture however
sanctions the prolonging of Om even if not at the beginning
(abhyadana) of a sacred mantra, when it is used as a means to get the

mind absorbed in its basis (i.e. atma/Brahman). For this purpose the

prolonging can be for more than three mitras also. The Upanisads
like Varaha and Dhyina-bindu enumerate the different results of

pranava-japa-repetition of Om - with the chanting in one or two or

three or more matras. Ksurikopanisad and Amyrtanidopanisad (both

from Krsna-Yajurveda) recommend the prolonging of Om in twelve
matras (dvadasa-matra). In such cases Om is prolonged like the

resonating sound of a bell (dirghaghanta-ninadavat - V.U.5-69,
D.B.U.18) in a temple or a church.

An eminent Vedanti Vidyaranya

Muni was a great
grammarian in his premonastic life.

He prescribes the chanting of
dirgha pranava - prolonged Om - as a means to control the vagrant

mind (P.4-62). For some specific persons this means has been
suggested as an alternative to astanga-yoga. Laxminrsimha - a
disciple of the famous grammarian Bhattoji Dixita - in his gloss on
Sivagita remarks about the prolonging of {_ (m) in Om, as follows :

“It should be understood that this is in accordance with the .
scripture (agama), though not in conformity with (Sanskrt)
grammar” (Yadyapi nedam

vydkarananugunam tathapi
agamanugunam astiti jiieyam).

The sound of an aeroplane passing overhead is a good
illustration to demonstrate the way of chanting the prolonged Om.
The pitch of that sound gradually increases at the approach of
aeroplane. As it recedes, the sound also decreases at the same rate
to finally fade away. The chanting of prolonged Om has to be
likewise. The duration can be three, six, twelve or more matras (units
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of time required to pronounce a short vowel). But while chanting
loudly, it has to be ensured that the silence which prevails after the
chanting of each Om, falls within the span of same breath. Otherwise
lengthening of Om beyond one’s capacity will make the person gasp
for breath immediately after each chanting. This becomes a distraction
by itself, which is best avoided.

THE TITLE - PANCIKARANA

" The process of paicikarapa actually forms a part of the model
presented by the Upanisads for the Creation. Brahman is satyam,
Jiianam and anantam - the limitless absolute existence and knowledge |
principle. From Brahman through the means of the Creative power
called maya the five nascent elements - space, air, fire, water and
earth - are ‘born first in their subtle nature. The sattva and rajas
aspects of these five elements individually and collectively constitute
- the subtle Creation. Their remaining content of tamas undergoes a
process of self-division and mutual combination, called parficikaranato
become the grossified elements. These in turn form the gross bodies
and the gross world. The Pairigala, Katharudra. Varaha. Chandogya
and Prasna Upanisads speak of pafcikarana process directly or
indirectly.

This text Paiicikaranam however is not meant for describing
the grossification process. Here the reversal or the regression of
paficikarapa and the mode of Creation are- used with Om for
nididhyasanam (contemplation). The text wherein the process of
paicikarana is used as a means to cognize Brahman directly is
therefore called Paficikaranam. Aided by self-inquiry ($ravana) and
reflection (manana), this technique serves as nididhyasanam to
maintain akhapdakara/Brahmakara vrtti - a unique thought conforming
to the true nature of atma/Brahman. The same technique becomes an
upasania - a simple meditation (and not nididhyasanam) - in the
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absence of proper self-inquiry (sravana) and reflection (manana). The
source of the technique contained in Paiicikarana being one and the
same, it serves as either nididhyasanam (contemplation) or updsana
(meditation) depending on the eligibility of the seeker. Such an
upasana (meditation) of attributeless Brahman (nirgupa-brahman)
serves as a means to gain self-knowledge also by suitably preparing
the mind beforehand. In fact Bharatitirtha, the co-author of Padcadasr
introduces the text Paiicikarana as a means of nirgupopisana -
meditation of attributeless Brahman (P. 9-64).

BASIS OF PANCIKARANA (TEXT)

Traditionally, Adi Sankaricarya is considered to be the author
of Pancikarana. Its vartika - poetic exposition - by his disciple
Sure§vardcarya, and a gloss by Anandagiri further justify this claim.
Anandagiri has commented on all the works of Adi Sankaracarya.

The method used in Paficikarana has its basis in many
Upanisads. The regression of paicikarana process to withdraw the
Creation as specified in this text is described in the third chapter of
Paingalopanisad belonging to Sukla-yajurveda. Interestingly the word
apaiicikaranamn is used in that Upanisad to describe the withdrawal
process. This name justifies the regression of pafncikarana
process utilised in this text. Amrtanadopanisad (2;3) of Krsna-
yajurveda figuratively describes the method of nididhyasanam
contained in this book.

Besides the two Upanisads mentioned above, Paricikarana
contemplation has its basis in Nrsimhottara-tapaniya (1-1).
Prasna (5-5), Katha (1-2-15 to 17), Taittiriya (1-8), Mundaka (2-2-3 to
6) and Mandikya Upanisads. The actual framework of this
contemplation is drawn from Mandiikyopanisad. The following
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metaphor coupled with -exhortation from Mundakopanisad describes
clearly what is aimed at by Pasicikarana contemplation.

“Wield the bow (of prapava-Om) widely described in the
Upanisads. It is a great missile. Fix on it the arrow (embodied
self - jiva) well sharpened by updsani (meditation). Having
pulled the cord (i.e. having withdrawn the senses and the
mind from the sense objects), with a single pointed attention,
pierce (i.e. make the mind absorbed in) the target which is
indestructible(Brahman). Prapava (Om) is the bow. The
embodied self (jiva) is the arrow. Brahman is the target. The
target is to be pierced by an attentive person to be one with it
(Brahman) like an arrow (with its target). .......... Contemplate
on atma with the help of Om ........... (Mu.U. 2-2-3 to 6)".

Vidyaranya Muni comments on these mantras in his text
Anubhitiprakasa (6-63). He recommends that the method adopted in

Paiictkarana be followed to pursue the contemplation with the means
of pranava-Om,

A sannyasi, totally committed to the pursuit of self-knowledge
'is exempted by the scripture from all the rituals. However, such a
person is advised by Aruni Upanisad of Samaved: to contemplate at
the dawn and dusk to get the mind absorbed in aima (sandhim
samadhau atmani acarel). For this purpose the technique given in this
book is traditionally considered as one of the standard means.

A method of contemplation similar to Paficikarana is also
found in the fifth sarga (canto) of uttarakanda in Adhyatmaramayana.
This canto is well known as Rama-gita - the teaching of Lord Rama to
his beloved brother [Laksmana. Adhyatmaramayana appears in the
uttarakhanda of Brahmapda-purana. This is one of the eighteen
puranas composed by the great sage Vedavyasa.

12

e e S



INTRODUCTION

Adi Sankaracarva has also mentioned aphoristically the
principle of  Pafcikarana contemplation in his masterpiece
Upadesasahasri (17-57) as follows :

“Having ascertained the gross external world to be not
different from its cause, merge the gross world in its cause.
Thereafter view the entire waking state and the world as not
different from its cause. the subtle impressions of antahkarana
(inner instrument) as a dream. Give up that also (as five
subtle elements and finally) in its cause the ignorance. Then
giving up the ignorance (by exposing its false nature) one
gains Brahman having directly cognized atma (free from the
embodiment ). Such a person has no rebirth”.

COMMENTARIES (IN SANSKRT) ON PANCIKARANA

There are as many as eight commentaries in Sanskrt
available on this text. That itself speaks of its importance. The
commentaries are :

i) Vartika by SureSvardcarya - a direct disciple of Adi
Sankaracirya and the author of magnum opus, Virtika on
Brhadaranyaka and Taittiriva Upanisads.

Vartika is a commentary that supplements, elaborates and
critically restates the thesis of the original.

ii) Virtikabharanam, a gloss on the above Vartika by Abhinava
Nardyanendra Saraswati - a grandguru of Sadasivabrahmendra
Saraswati.

iii) Vivarapam. a direct commentary on Paiicikarana by
Anandagiri.

iv) Tattvacandrika by Ramatirtha. Itis a gloss on Vivaranam.

v) Advaitagama-hrdayam. a direct commentary on  Paicikarana

by Santyananda Saraswati,
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vi) Paficikarana-candrika, a direct commentary by Gangiidhara-
kavi.

vii) Pafcikarana-bhava-prakasika. a direct gloss by Abhinava
Niarayanendra  Saraswali, the author of above
Vartikabharanam. This small work appears in

Vedintanimaratna-sahasram compiled by Paramasivendra
Saraswati, the guru of Sadasivabrahmendra Saraswati -
published by S$ri Kadchi Kamakoti Sankara Mandir,
Secunderabad (1969).

viii) Paiicikarana-Vartika  Vivarana-Deepika — of Sri Narayana
Tirtha, published by Thanjavur Maharaja Serfoji’s Saraswati
Mahal Library (1986).

The first six commentaries are available in the book -
Paficikarapam - published by Gujarati Printing Press, Bombay (1930)
and also the one by Chaukhambha Sanskrit Samsthana, Varanasi, with
a Hindi translation (1983). Mahesh Research Institute, Varanasi has
published only the first four commentaries (1978). There are a few
more manuscripts of glosses not published so far.

INTERPOLATION

There is an interpolated paragraph in the text Paficikarana.
Almost all commentators have not commented on it. Sﬁl]tyﬁllanda
Saraswati, the only commentator who has commented on that
paragraph had to struggle a lot to place it. Its content also is not
strictly in accordance with Vedanta. It is worth noting that the text
Paficikarana is complete in itself without the said paragraph. The
interpolated paragraph has not been considered in this commentary.

THE PRESENT (ENGLISH) COMMENTARY

This commentary is on the original Paiicikarana text
with its Vartika. It is based mainly on Vartikabharana, and Vivarana of
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Anandagiri. For the sake of convenience the complete original
Paiicikarana is given first along with its English translation. Thereafter
the portions of Pancikarana with its translation are once more
repeated in context with relevant Vartikas of Sure$varacarya.This is
to ensure the continuity of the topic in both the original text and its
Vartika. The English commentary follows Virtikas.






W(W)

PANCIKARANAM (ORIGINAL TEXT)

THE GROSS CREATION IN ITS ENTIRETY
3T (A) OF 3% (AUM-OM)

3% UHeAUIHEANT dhd @ W
fafemgead | waq wgeeriae: | giEdwgfa-
AfoesTay, | agwaraararer  fas: | waq
ATHAI: |

Om  paicikrta-pafica-mahabhitani  tatkaryam ca sarvam
viradityucyate. etat sthitlasariram atmanah. indriyairarthopalabdhir-
Jjagaritam. tadubhayabhimani - atma visvah. etat trayam akarah.

3% - Om (Aum) UHFHATIHER[NT - the grossified five

elements T - their product ¥ - and g4 - all faug - Virat 3fa -
as 3=40 - is called. UAd - this TH: - of arma $IAIIT - (is) the
gross body. 3Fd: - through the senses 3diUafsd: -perception of
sense objects (including actions) GiT"IﬁT-FL - (is) the waking state.
agwﬁmﬁ - (the one) identified with both 3TIcHT - atma (the true “I")
fam: - (is) Visva. TAq - this 99 - triad 3THR: - (is) the letter 3
(a) (of Aum-Om).

Om. The grossified - configured - five elements and their total
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(manifest) products constitute Virat. This is the gross body of dtma.
The perception of sense objects through the senses (including
carrying out of actions) is the waking state. Arma identified with both
of them (Virat and the waking state) is Visva (the waker awareness).
These three constitute the letter a (27) of Aum-Om (3%).

THE SUBTLE CREATION IN ITS ENTIRETY
3 (U) OF 3% (AUM-OM)

IS HAUTHTHAT UFAHANGT qeehred o
ug WU, ooy, A giedf qweve fog
Hifae fetuaTd sed | TacgRAVICATeH: |
FAUYUHRAY  TANRAEERs:  Jad:  |iaes:
WY TIAC | AgHATARITAT 991 | TAd,

AHATT:

apafcikrta-pafica-mahabhitani pafica-tanmatrani tatkaryam ca
paiica pranah, daSendriyani, mano buddhisceti saptadasakam lingam
bhautikam hiranyagarbha ityucyate. etat sidksmasariram-atmanal.
karanesipasamhrtesu jagarita-samskarajah pratyayah savisayah svapna
ityucyate. tadubhayabhimani - atma taijasah. etat trayam ukarabh.

AUHFAIIHIYANT - the five non-grossified elements

TFTHAINT - the five subtle and primary elements ThTd - their
product ¥ - and TF - five MIUT: - vital airs TUAMT - ten organs
H: - the mind  fg: - the intellect ¥ - and 3fd - thus HWCY -
the group of seventeen %lifdeh - elemental o7& - the subtle body
: - Hiranyagarbha 3fd - as 30 - is called. TAd -this

ST: - of atma GEITHRH_ - (is) the subtle body.  FXUUEEAY -

when the organs (of perception and action) are withdrawn from their
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(physical) functions SFIAESRRST: - born from the impressions of
waking state experiences HG¥d: - coupled with sense objects
qc9d: - cognition &H: - the dream 3fd - thus 394 - is called.
F@WBWH“T - (the one) identified with both 3TcHI - atma (the true “I”)
qog: - (is) Taijasa (the dreamer awareness). €dq - this 394 - triad
3 - (is) the letter I (u) of (Aum-Om).

The five non-grossified primary subtle elements and the
product made from them, namely the elemental subtle body
comprising the seventeen aspects - five vital airs, ten organs, the
mind and the intellect - constitute Hiranyagarbha. This is the subtle
body of atma. When the organs (of perception and action) are
withdrawn from their physical functions, the cognition of sense objects
(internally projected) born from the impressions of waking state
experiences is called dream or the dream state. Atma identified with
both is Taijasa (the dreamer awareness). These three constitute the
letter u (3) of Aum-Om (3%).

THE CAUSE OF THE GROSS AND THE SUBTLE CREATIONS
IN ITS ENTIRETY - § (M) OF 3% (AUM-OM)

YR GHRUTHIHTAT  ATTH AR Ao =ad |
TARITUTIRITATCH: |95 4 |, T, U |aHq,
T o=, s, mfu faenfas gafyq , 7 ey,
T "aad, v, o haesarisaaEIHE |
VATRTEFUEER 95 ®RUMETS T gyia: |
AG WA AT UTS: 1 Taq Fd HRI: |

Sariradvaya-karanam-atmajianam sabhasam-avyakrtam-
ityucyate. etat karapasariram-atmanah. tacca na sat, nasat, napi
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sadasat, na bhinnam. nabhinnam. napi bhinnabhinnam kutascit. na
niravayavam.  ha  savayavam, nobhayvam, kintu kevala-
brahmatmaikatva-jianapanodyam. sarva-prakara-jaanopasamhare
buddheh karanatmanavasthanam susuptili. tadubhayabhimanyitma
prajiiah. etat trayam makarah.

YRIGIHRUT_ - the cause of both the bodies AreTFA -self
- ignorance (ignorance of atma) | THH- coupled with the reflection of
pure awareness 3TAFAH - Avyakrtam (the unmanifest) 3fd - as
IS - is called. TWAq - this (is) T - of atma FOTIRT -
causal body. @ - it 9 - and ¥ - ever-existent 7 - (is) not 31Hq -
non-existent 7 - (is) not = 314 - nor even TCH - both existent and
non-existent fiTs - separate 7 -(is) not ¥ - identical T -(is) not
T 3 - nor even FTAIRT- both separate and identical Fferd, - on
any count FREFE_ - without parts T -(is) not |IFISH - composed
of parts ¥ - (is) not 394 - both = - (is) not f&=g - but

c - destructible only by the knowledge of the
identity of Brahman and atma. FAYHRETHTEER - when all types of
cognition end ﬂﬁ: - of intellect (i.e. antahkarana - the inner

instrument) FTOTHAT - in (its) causal form 3TF¥IEH - remaining
(abidance) [IRA: -  (is) sleep. TGIANAMI - (the one) identified
with both 3IHT - arma WIN: (is) Prdjna (the sleeper awareness).
T, - this TIH_ - triad ASR: - (is) the letter H (m) (of Aum-Om).

The ignorance of self (at the microcosmic level) which is the
cause of both the bodies, combined with the reflection of pure
awareness is called Avyakrtam (at the macrocosmic level). This is
the causal body of atma. It is neither ever-existent, nor non-
existent,nor both the existent and non-existent; it is neither distinct or
separate entity, nor identical with 4tma, nor both as the separate and
identical on any count; it is neither without parts, nor composed of
parts, nor having both facets concurrently; but it is destructible only by
the knowledge of the identity of Brahman and atma. The remaining
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(abidance or withdrawal) of antafikarapa (the inner instrument) in its
causal form when all types of cognitions (like perception, erroneous
cognition and memory) end is sleep. Atma identified with both is
Prajna (the sleeper awareness). These three are indicated by the
letter m (M) of Aum-Om (3%).

MERGE THE CREATION IN BRAHMAN TO ABIDE IN IT

IHN I&HR, IHN HER, HHR &R,
&Wﬁszﬁﬁlm et HaAfSAEEEy:,

“URTATG, STl “ITTATHT Fel’ genfagiasa:
3fa ufieTur wafa 113%11

akara ukare, ukaro makare, makara omkare, omkarohamyeva.
ahamatma saksi kevalascinmatrasvarGpall, najianam, napi tatkaryam,
kintu  nitya-Suddha-buddha-mukta-satya-svabhavam  paramanand-
advayam, pratyagbhiita-caitanyam brahmaivahamasmiti abheden-
avasthanam samadhih. “tattvamasi", "brahmahamasmi”,
"prajianamanandam brahma". "ayamatma brahma” ityadisrutibhyah.
iti paiicikaranam bhavati - om.

3HR: - the letter 31 (a) 3R - into the letter 3 (v) 3= -
the letter 3 (1) WFHR - into the letter § (m) THR: - the letter T (m)
3%FR - into the syllable 3% (Aum-Om) 3%&[: - the syllable 3%
(Om) 3% TF - ikewise into "I". 3TEH - 4" S - arma TER -
the (cognitive) illuminator &ad: - the only one ARIFEET: - of the

21



PANCIKARANAM

nature of mere pure awareness - - not 3 - ignorance 3t
- not even A - its (of ignorance) effect ﬁFﬁ - nevertheless
WWW - of the nature of eternally indestructible pure
knowledge principle free from bondage qHE<gd - the non-dual
absolute happiness Wﬂjﬁ'ﬂ:"‘i - the innermost pure awareness
¥& TI - Brahman itself 3% 3fH - | am gfd - so 3USH
HAIH[H_ - abidance in the identity guify: - (is) samadhi. < - that
(Brahman) k! 3G - you are & - Brahman 3@H A - 1am
Y 3= - pure awareness which is absolute happiness & - (is)
Brahman  3/@q - this oed - atma  §& - (is) Brahman
FACHT: - on account of such Upanisadic statements. gfd - thus
REIETUE Paiicikarana (contemplation) 9afd - is. 3% - Om.

_ Merge the letter 37 (a of Om ) into 3 (u), 3 (u) into T (m), A (m)
into 3% (Aum - Om) and likewise 3% (Om) into “I'. | am the
(cognitive) illuminator atma, the only one of the nature of nothing else
but pure awareness. | am neither the ignorance nor its effect.
Nevertheless | am Brahman itself. Brahman is of the nature of
eternally indestructible pure knowledge principle free from bondage. It
is the non-dual absolute happiness and the innermost “I" (called) pure
awareness. Such an abidance (of the mind) in (the direct cognition of)
the identity (of Brahman and 4tma) is samadhi. This is in accordance

with the  Upanisadic statements like “You are Brahman”, “ am
Brahman®, “The pure awareness which is absolute happiness is
Brahman" and “This auni is Brahman.”  So is Paiicikarana

(contemplation). Om.
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THE GROSS CREATION IN ITS ENTIRETY
31 (A) OF 3% (AUM - OM)

VIRAT : THE MACROCOSMIC GROSS BODY

3% UIFHAUIHEIYANS  dehrEd 9w
fatfseg=aa |

Om padcikrta-pafica-mahabhitani  tatkaryam ca sarvam
viradityucyate.

Om. The grossified (configured) five elements and all the
products born of them constitute Virat.

&I FdagHl UREENahTIE: |
o= famawmas guagen dwwEd 1Rl

omkarah sarva-vedanam sarastattva-prakasakah
tena citta-samadhanam mumuksipam prakasyate - (1)

3%FR: - the syllable Om WAATHI - of all the Vedas WR: -
the essence TEYHIIG: - the revealer of the ultimate truth (of
everything). @ - through its means fERIIRTEH - the absorption of
the mind (in Brahman) Jq&@T - for those who strive for liberation
(from samsara) Y193 - is brought out (taught). - (1)

1. The syllable Om is the essence of all the Vedas, that
reveals the ultimate truth (of everything). A method of making the
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mind to get absorbed in Brahman through the means of (Jm is being
taught. It is for those who strive for liberation (from samsara).

INTRODUCTORY PRAYER (MANGALACARANA)

As a starting exercise, the scripture recommends
marngaldcarana  to ensure a successful outcome of any noble
endeavour. Mangalicarapa is an auspicious introduction in the form of
a prayer at the beginning of any pursuit or a composition. An
invocation of this nature when is accompanied by intense devotion
and $raddhi (faith) in ISvara, gets the power to ward off any
obstructions or hinderances that can mar the successful end result.
Generally such prayers are expressly mentioned in the form of
salutations to I$vara. At times, just the name of the Lord or that of
Brahman is directly or indirectly linked in the very beginning for this
purpose.

Sure§varacirya, the commentator adheres to this sacred
precept. He begins these Virtikas - poetic exposition - with Om. The
word Om is primarily specified in this verse as a means to the goal
aimed at in the text Paficikarana. Yet, Om is also the direct name of
both Brahman and f$vara and hence its mention as the first word
serves the role of a marngalacarana too.

THE PURPOSE OF PANCIKARANA

The goal envisaged herein is citta-samadhanam - the
gbsorption of the mind in the knowledge of iuna (the true “I") being
identical with Brahman. It is the direct cognition of what the true “I" is
wherein the mind conforms itself to the true nature of arma devoid of
all the superimposed attributes. Akhandikara vrtti or Brahmakiéra vrtti
of amahkarana is another name for this state. This is not to simply
abstain from all the thoughts (citta-vrtti-nirodha) surfacing in the mind
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as described by Patanjala-yoga, wherein self-ignorance persists
unless it is eliminated by specific efforts.

Citta-samadhanam refers to what is defined as samadhi in the
original text Paficikarana. The abidance of the mind in the identity of
Brahman and auma as “I am Brahman itself” is samadhi. This will be
detailed later. The definition of samadhi given here is in accordance
with the sruti - Upanisads - and smrti. Annapirpopanisad (5-75)
defines the manifestation of knowledge (or cognition) that jiva (the
individual selfy and Brahman are identical as samadhi. This
perspicuous definition is also found in Skanda Purina. In short the
purpose of the present text Paficikarana is to teach (prakasyate) the

mode of manifesting self-knowledge (atmajiana) in the form of
akhandakara-vriti.

OM - THE MEANS TO THE GOAL OF CITTA - SAMADHANA

The word Om (Omkarah) is the means used in Paiicikarana to
gain citta-samédhana - absorption of the mind in the direct cognition of
atma/Brahman. The word “fena” (by that) in this verse refers to Om
as the means to the end sought. Om is described as tattvaprakasakal
- the revealer of the ultimate truth of everything - the truth that is the
basis of everything and can never be negated. In other words, Om is
treated as a mahdvakya - a phrase or a word that conveys the
knowledge of true “I" (atma) as identical with Brahman. Mandikya.
Mundaka, Katha and many other Upanisads bear testimony to this fact
of Om being equivalent to a mahavakya.

WHY OF THE MEANS - OM

The role of Om as a mahavakya is prominently evident in the
Upanisads. There are many other mahavakyas too in the scriptural
texts. Mahavakyas like tat-tvamasi  positively declare the truth of
atma and Brahman whereas the other statements like “neti neti”
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unfold it by negation of all that is falsely attributed to “I" or Brahm.a':'
Of all the mahavakyas Om is preferred here as a means to gain U”f‘n
samadhana because it is the essence of all the Vedas (sarva vedanal

sdrah).

h as

It has the same capability of unfolding the ultimate truth €
ul 1IN

that of the other mahavakyas. There is nothing additionally helpf
this respect of knowing the truth in comparison with the remaining
mahavikyas. But only some mahavikyas have inbuilt techniqu®
necessary to practise contemplation (nididhydsana) leading 1O the
absorption in dtma / Brahman. In the case of others, one has to take to
either Om or a mahavikya having an integral techniqué °©
contemplation in itself. The latter involves an added step. This can be
best avoided if Om is used as a means to citta-samadhana.

There is an additional advantage in resorting to Om. It being
the essence of all the Vedas (sarva vedanam saral), the recitation of
Om amounts to reciting all the Vedas. The recitation of Vedas
produces the effect of punya. This counteracts or eliminates the sins -
the adverse result of past prohibited actions done by the performer. It
also clears out any consequent obstructions in the path of gaining
self-knowledge. In all the recitaton of Om overcomes many
obstructions and produces self-knowledge speedily with abidance in it-
Many Upanisads also have preferred Om in this respect. That is why
the mode of citta-samadhana is being taught here by the means of
Om itself.

THE ELIGIBLE PERSON

- A mumuksu is the person eligible for the mode of making the
mind get absorbed in Brahman, as taught here. A mumuksu is the one
who has intense yearning to be free from samsara. He or she strives
for achieving that goal by all means. This pursuit necessarily
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presupposes suitably prepared frame of mind. It calls for having the
fourfold qualifications as envisaged in szidhzma-catu,s_taya-sa,?,pam
prescribed by Vedanta. Such preparation on the part of the seeke, is
indispensable to take to the means as recommended here. Thep, only
it fructifies into the promised resuilt.

THE CONTEMPLATION SCHEME IN PANCIKARANA

It is desirable that the reader understands clearly the schemg
followed for the actual technique of contemplation (nididhyasan a)
adopted in this text. The scheme is as follows.

Only those things which have attributes (visesas) can pg
perceived by the senses or the mind. Brahman being attributelesg
(nirviSesa) is totally imperceptible as an object (visaya) of cognition by
the senses and the mind. On the other hand the Creation (jagay) ig
entirely within the ambit of our perception. The Creation has attributeg
of name (nama) and form (riipa). It has no existence independent of
Brahman - caitanya (the pure awareness) and can be known only on
account of Brahman. Brahman is limitless (anantam) knowledge
principle (jidnam-caitanya). It is satyam - never subject to change or
destruction. In reality nothing can ever be born of it. Yet, the Creation
appears to be the intrinsic feature of Brahman. It is only due to our
ignorance of Brahman leading to our false attribution (adhyaropa) of
the Creation on it. As a result the basis (adhisthina) Brahman ig
erroneously considered to be the material world - the Creation - even
when it is not so. Adhyaropa is a false attribution on a given thing of
something other than itself (vastuni avastvaropah adh_yziropab)_
Apavada is the ascertainment or the termination of the falsely
attributed thing in its exclusive basis (adhyaropitasya adhisthanamatr,.
paryavaSesanam apavadah). It is like mistaking a rope as a snake in
the darkness. When the light is brought in the picture the basis
(adhisthana) rope becomes clearly visible and the erroneous shake
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gets negated. In the same vein the negation (apavida) of false
attribution (adhyaropa) of the Creation as an integral feature of |
Brahman, enables us to directly cognizé what Brahman is. This |
negation is carried out with the means of Om. The regression of the |

steps of the Creation is utilised for this purpose.

Adi Sankaricarya the author has used this method of |
adhyaropapavada - the negation of false attribution here. It is done
with the means of Om. It teaches the mode of directly cognizing
Brahman identical with the true “I" (atma). The author is brief and |
sticks to the method of contemplation. Having recourse to Upanisads
he has taken for granted the true nature of the basis (adhisthana) of |
the Creation and the actual Creation (srstf) of whatever that is falsely |
attributed. Therefore he describes in the beginning upto “etat trayam |
makaralf’, only the false attribution (adhydropa). The seeker is
expected to ascertain from other Vedantic texts the exact nature of
Brahman - the basis (adhisthana) - and the Creation of whatever that
is falsely attributed or superimposed. However Sure$varacarya, as |
expected, being a commentator, details whatever that is not
elaborated in the original text. The following vartikas (verses) explain
these two aspects. ' i

BASIS OF THE CREATION - BRAHMAN

First the nature of the basis (adhisthana) as viewed prior to the
talse attribution (adhy:iropa) is described.

ades W s fFreagwafatemag |
TRAHTTHTa g HeaTgRaretaq . 1111

asidekam param brahma nityamuktamavikriyam
tat-svamayasamavesad bijamavyakrtaitmakam - (2)
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T - only [~IYTH - ever free %fafaq - never changing
T - the most exalted & - Brahman 3TTH - was there. adq - that
tcll-llmt-l*-ilélwlq - due to superimposed (faisely attributed) identity with
its own maya (Creative power) 3ATRATHSH - unmanifest in nature
=919 - seed i.e. the material cause (319dd - became). - (2)

2. Only the ever free, never changing and the most exalted
Brahman was there (before the Creation). It became the unmanifest
material cause of the Creation due to its superimposed identity with
its own Creative power.

Brahman is the pure awareness principle (caitanya) free from
the limitations of space (desa), time (kald) and objects (vastu). This is
further described by the following terms.

Ekam - the only one:

It is totally free from all the divisions (bheda) arising from the
presence of other members belonging to the same species
(i.e. sajatiya) or to the different species (i.e. vijatiya). It is also
free from the divisions existing in itself (i.e. svagata). Such a
thing has to be non-dual (advaya) in nature.

Nityamuktam - ever free:

Irrespective of the presence or the absence of the Creation,
Brahman in reality is always free from the entire Creation and
all the sorrows therein. It is like the rope being totally
unaffected by the erroneous snake superimposed on it in the
darkness.

Avikriyam - never changing:

A limited thing has parts and exists in time and space. It has
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beginning in time or it is born and has the other changes
(vikriya - vikard). The ever existent Brahman is partless
(niravayava) and is never born. Brahman has none of the six
changes (sad - vikara) - birth (yayate), existence after the birth
(astr), growth (vardhate), transformation (viparipamate),
decline (apaksiyate) and destruction (vinasyatr) . It is free from
time and space. They actually abide in Brahman.

Param - the most exalted one:
It is absolute happiness (paramadnanda) in itself.

To sum up, Brahman is sat (ever existent), cit (the knowledge

principle) and itself dnanda (limitless happiness). Such Brahman was
there before the Creation. There are many Upanisadic statements
that declare this fact and define what Brahman is. A few of them are
enumerated below.

Sadeva somyedamagra asit - Oh dear (S vetaketu), only Sat
(Brahman) was there before the Creation (Ch.l/.6-2-1).
Ekamevadvitiyam (Brahma) - The only one non-dual
(Brahman) (Ch.U.6-2-1).

Atma va idameka evagra asit - Only atma (caitanya -
Brahman) was there before the Creation (A7 U.1-1-1).

Nanyat kificana misat - (Then) there was nothing else, active
in nature, other than atrma (Ar.U.1-1-1).

Vijaianamanandam Brahma - Brahman is of the nature of
knowledge principle (caitanya) and bliss (Br.U.3-9-28).
Satyam jianamanantam Brahma - Brahman is indestructible
(i.e. never subject to change), knowledge principle and
limitless (Tai. U.2-1).

In fact the word “was (asit)" is not strictly applicable to Brahman.
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Only a thing that is born in time can be related to the past or future.
Brahman is free from time and so it exists for ever. It is not in any
way linked with time. Yet, the Upanisads in general including the
present verse state the non-existing relation of time to Brahman for
the sake of clear communication through words. Language can
operate only in the realm of duality seen in time and space. Language
has no access to Brahman as an object of name (nama) and form
(rapa), unless the words are used in an implied way to the extent
necessary by utilising dual nature of the Creation.

BRAHMAN AS THE CAUSE OF THE CREATION (JAGAT)

Brahman is never changing (avikriyam) in nature. It is
limitless and non-dual. This rules out any intrinsic modification or
activity in it. Brahman cannot therefore be the material cause
(upadana) of anything. Then the question arises as to how the
Upanisads describe Brahman as the cause of the Creation (jagat).
For example consider, “From that Brahman identical with this artma,
the space was born, from the space the air was born etc.” (Tai. U.2-1).
The answer is given in the second line of this verse.

it is true that in reality nothing can be born of Brahman
transforming it into something else. Yet, on account of its Creative
power called midya, Brahman gains the status of the pseudo-material
cause without undergoing any intrinsic change in itself. The attributed
false identity of maya with Brahman (i.e. svamayasamavesa) ascribes
the semblance of the material cause (bijam) to Brahman. A rope
without transforming itself can be the material cause of a false snake
attributed to it. In the same manner Brahman gaining the status of the
pseudo-material cause of the Creation, without any intrinsic change in
itself is not incongruovus.

A material cause of the type of the seed (bijam) is possible
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only if the effect (karyam) abides in the cause (karana) in a subtle
- imperceptible - form. But Brahman is ever free (nitvamukta) from
either gross or subtle form of the world - the Creation. It cannot have
in itself even the subtle form of the Creation. Then is it possible for
Brahman to be the cause (bijam) of this world ? Yes, in a specific
way. It is true that the ever free (nityamukta) Brahman cannot be the

cause of anything including subtle aspects of the Creation. But the i

Creative power maya does carry in itself jagat (the Creation) in its
subtle form. And through the false attribution or superimposition of
mdya on Brahman, the latter is called the cause (hijam/seed)

comprising the unmanifest world. In this sense Brahman as the !

material cause of the Creation is justified.

THE MODE OF THE CREATION (JAGAT)

The modality of the birth of the Creation is described next to

enable thereafter its false attribution (adhyaropa) on Brahman.

TAEATETRTIT S FToqa-HTARUR T |
TR &Il SISt ©aeeh ad: 11311

tasmadakasamutpannam Sabdatanmatra-riapakam

sparsatmakastato vayustejo riapatmakam tatah - (3)
-

dHIq - from that (Brahman) IEAHTE®IHH - having the
nature of sound, in its nascent form  3TIYTY - space 3cJa - was
born. dd: - from that (space) TRIeHSh: - of the character of

touch &g - air dd: - from that (air) FIHSh - of the character
of form S - fire ........... (3)

3. From Brahman the space in its nascent form having the
nature of sound was born. From space the air having touch as its
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characteristic (and) from air the fire having form as its characteristic
(were born).

At first, all these elements were born in their nascent or subtle
form. The word tanmatra (nascent) in the phrase sabdatanmatra-
rapakam indicates that they have not yet grossified or configured
grossly (paiicikrta) themselves.

AT THIFCHRTEACARISE ATt T&t |
FRGHUMATHTRT  IEEERAON T&A 1181

apo rasatmikastasmattebhyo gandhitmika mahi
Sabdaika-gupamakasam Sabda-sparsaguno marut - (4)

dHIq - from that (fire) THICHF: - of the characteristic of

taste 3MT: - water % - from (water) TRICHEI - of the
characteristic of smell H&l - earth 313l - the space 3@\3»"‘1"”1'{ -
(is the one) having only sound as its characteristic =~ H¥®dq - the air
- (is the one) having sound and touch as its

characteristics. - (4)

‘4. From fire, the water having taste as its characteristic
(and) from water, the earth having smell as its characteristic (were
born). The space has only sound as its characteristic (whereas) the
air has (both) sound and touch.

TREIEROERIOT aF I |
R EUTOROLIAIIM: 11y

sabda-spar$a-ripa-gunaistrigunam teja ucyate
Sabda-sparSa-ripa-rasa-gunairapascaturgunah - (5)
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. - endowed with the characteristics of sound,
touch and form ow: - the fire U1 - (the one) having three
characteristics = - is said m - endowed with
sound, touch, form and taste 314: - water El?fi”ﬂ: - (the one)
having four characteristics. - (5)

5. The fire is said to have three characteristics of sound,
touch and form. The water has four of them, viz. sound, touch,form
and taste.

R EATET: UFIon wEt |
A: ANVERE A daieieh "Ed 1§11

Sabda-sparsa-riipa-rasa-gandhaifh paficaguna mahi
tebhyah samabhavat siitram bhiitam sarvatmakam mahat - (6)

WW: - endowed with sound, touch, form, taste
and smell Hal-the earth TTOM: -(the one) having five characteristics
TF: - from those (five subtle elements) % - the product of five
subtle elements Wl - the one abiding in al T8 - the exalted

3 - the macrocosmic subtle body ¥4 - was born. - (6)
6. The earth has the five characteristics of sound, touch,
form, taste, and smell. From those five subtle elements, their product

the exalted macrocosmic subtle body that abides in all was born.

There is an alternate reading having the word lingam - subtle

body - in piace of bhiitam (the product of five elements). It does not

alter the meaning of the verse in significance.

Any Creation presupposes the presence of the three features,
viz. knowledge, action and matter. The three constituents called gunas
of mayi - the Creative power of Brahman - account for those three.
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They are sattva. rajas and tamas gunas respectively. The five elements
(bhatani) also have the three gunas as their constituents as found in
the cause mdya. The individual sattvika (i.e. sattva aspect) contents of
the five elements give birth to the five sense organs or the organs of
perception (jAanendriyas) whereas their collective sattvika contents
produce the antahkarapa (inner instrument) comprising mana (mind),
buddhi (intellect), ahankara (erroneous “I" notion) and cittam (faculty
of recollection). In the same manner the individual rajasika (i.e. rajas
aspect) contents of the five elements give rise to the five organs of
action (karmendriyas). The collective rajasika content form the prana
(vital air) comprising five physiological functions (prapas). At times the
antahkarana (the inner instrument) is viewed as twofold having mana
(mind) and buddhi (intellect). In such a version the citta (faculty of
recollection) is included in mana (mind) and aharikara (erroneous “”
notion) in buddhi (intellect). The group of these seventeen aspects,
i.e. the five sense organs, the five organs of action, the five pranas, the
mind and the intellect is called lingam or siksma-Sarira - the subtle
body.

The macrocosmic subtle body is satram. Literally the word
siitram means the thread. As a thread inheres in and through the
individual flowers or beads in a garland, so is sitra present in all the
individuals (jivas) in the Creation. For this very reason sitra -
macrocosmic subtle body - is described as sarvatmakam. Brahman
conditioned by siitra is Hiranyagarbha - the presiding deity of
macrocosmic subtle body. This makes siitra the exalted (imahat) one.

The timasika (i.e. tamas aspect) contents of all the five
elements undergo a process called paificikarana resulting in the five
gross elements and the gross world.

ad: o g oF avn faey |
uSfgranta AT efeHiead g49: el
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tatah sthilani bhitani paica tebhyvo viradabhit

pafcikrtani bhiitani sthilanityucyate budhaih - (7)

Td: - from those (five subtle elements) TF - five el
“ET&T - gross elements (?ﬂT'lTﬁ - were born). dg: - from them (i.e.
five gross elements) ﬁ'{l{ - macrocosmic gross body 3¥q - was
born. U9 - those which have undergone the process of
paficikarana ﬂ@ﬁ - elements qarﬁr - gross 3fd - as qﬁ: - by
learned persons T - is called. - 7)

7. The five gross elements were born from the subtle ones
respectively. The macrocosmic gross body was born further from the
five gross elements. Learned persons call those elements as the
gross ones, which have undergone the process of pafcikarana.

The subtle five elements themselves become the gross ones
after the process of grossification (configuration) called paiicikarana.
This makes it clear that the gross elements are not born separately.
They are not distinct from the subtle ones. The gross body of an
individual and the gross bodies of all put together are born of five
gross elements. In fact Brahman conditioned by the macrocosmic
gross body is called Virat. Yet, both in the original text and the
vartikas, the macrocosmic gross body itself is described as Virat.
This is done so through implication considering the invariable
characteristic of macrocosmic gross body as the embodiment of Virat.
The same pattern is followed with regard to the macrocosmic subtle
body by naming it as Hiranyagarbha - the related deity itself.

The actual process of paficikarana is described in the next
three verses. The reader is reminded to bear in mind that this
process pertaining to the mode of Creation is distinct from the method
of contemplation (nididhyasana) which is the main topic of this text
entitled Paficikaranam.
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gfaeaEt ar+ Y& fassig fgan |
Ucheh WNMHE™ ogal fawsiaT: e
Theh WRTHGHENA GATEq AT |
TAITRTIIA WA UF Hata g 1%11
ATATEHTTIYER aRATCERaATIESI, |

U R TOTH AT g RITg Wrera 1 1ol

prthivyadini bhatani pratyekam vibhajed dvidha
ekaikam bhagamadiya caturdha vibhajetpunah - (8)
ckaikam bhigamekasmin bhiite samvesSayet kramat
tatascakasabhitasya bhiagah panca bhavanti hi - (9)
viayvadibhagascatvaro vayvadisvevamadiset
paiicikaranametat syadityahustattvavedinah - (10)

R - the earth etc. A - subtle elements & -
each fEHT - in two parts &SI - should be divided. THe - one by
one I - one part A - having taken Y: - again i@ﬂf - in
four parts fa¥Siq - should be divided. - (8)

TS - one by one ST - part THEA ¥d - in a (given)
element AT - in turn YAV - be joined @d: - thereby ¥ -
moreover JTHIRNAH - of the element space 919 - air AT - etc.
IEN: - four NI - parts (FAfSTET - having united with) 93 - five
qM: - parts Y&f< - are there. f@ - as is well known (in the
scripture). dg QY - in air etc. TH - in this manner anfewiq, -
be formulated Tdq_ - this YR - the process of paiicikarana
W - is 3fd - so WR@AfGT: - the knowers of truth 3T -
call. - (9) and (10)

8. Let each of the five subtle elements earth etc. be divided
into two equal halves. Pick up one half from each of the elements.
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Let that each half of respective elements again be divided into four
equal quarters (i.e. equal to one eighth of the original element).

9-10. Each of these latter four quarters of each element in turn be
joined with the remaining half of the other four elements respectively.
Thereby the gross space has five parts, (one half of the element
space and one eighth of the original element from the remaining four
elements, air, etc). Let this manner (of grossification or configuration)

be formulated in the case of air and the other elements. The knowers :

of truth call this as the process of paiicikarana.

The subtle elements had their exclusive nature before the

grossification. But each of the five elements is mixed with the
remaining four after the process of paficikarana. Paingala, Katharudra

and Varaha Upanisads speak of this grossification.
proved based on Chindogya and Prasna Upanisads.

It can also be

Thus the nature of Brahman and the mode of the Creation are ‘

described by Suresvaracarya as an introduction. The created world is
the product of maya - the Creative power. Its nature is false. It is
wrongly attributed to Brahman. In order to negate the Creation
easily,to directly cognize Brahman with the help of Om, it is proposed
to divide the creation into three groups - gross, subtle and causal.
Keeping this point in view, the first statement of Adi Sankaracarya
from the original text of Paficikarana is repeated in the form of next
half of the verse (vartika).

Ui A Akt o foRg, waq 1120
paficikrtani bhitani tatkaryam ca virad bhavet - (10 % )

T i - the grossified elements @hE - their
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product I - and falIg - Virat %94 - is. - (10 %)

10 ¥%2. The grossified elements and the products made from
them constitute Virat - the macrocosmic gross body.

One may mistake this Virat itself to be the true “I" (atma). To
dispel such doubt the nature of Viratis described as follows :

A RIS IR AT |

etat sthila-sariramatmanah.
This ( Virat) is the gross body of atma.

O TRTHARETEITITE == 112211

sthilam Sarirametat syadaSarirasya catmanah - (11)

TAq - this (Vira) ST - of bodiless ;- of atma
e - the gross I - body ¥ - is. - (11)

11. This (Virat) is the gross body of the bodiless atma.

The above statement refers to both the microcosmic (i.e. the
individual) and the macrocosmic (the total) bodies collectively put
together as the body of atma or Brahman. But Upanisads
unequivocally declare that atma/Brahman is totally free from the
embodiment (Br. U. 3-8-8 ; I U. 8 etc). Then the question arises :
how can it have Virit as its gross body ? The description of atmad as
bodiless (asarira) states that in reality atmi has no association
whatsoever at any time with any body.And yet, if it appears to have an
embodiment, it proves that ascribing an embodiment to atma is only a
false attribution (adhyaropa) born of self-ignorance of the individual.
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JAGARITAM - THE WAKING STATE

The bodiless arma has no use of the gross body. Then where,
how, when and for whom is this body useful ? The answer follows.
The one who is identified with the gross body derives through the
same embodiment the waking state experiences.

s iU eerstian |
indriyairarthopalabdhirjagaritam.

The perception of sense objects through the sense organs
(including the actions by the organs of action) is the waking state.

THE HOW OF PERCEPTION AND ACTION

The non-dual atma is free from all the sense organs and the
organs of action. Atma being totally unconnected (asangah) to
everything in the Creation, does not prompt anything to its function.
The organs of both types even if falsely attributed to dtma are inert by
Constitution. They cannot perceive or act independently. The
following two verses explain the how of perception and action.

rfaemaeaTermtarsyafata rem |
T o fawre sosfa 9 aw9a: 1gRn

sf=Eeffas  SaagaeTi-ad: |
VEIcfaad JH  desiTadgead 11e31

adhidaivatamadhyatmamadhibhitamiti tridha
ekam brahma vibhagena bhramadbhati na tattvatah - (12)
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indriyairartha-vijaanam devatanugrahanvitaih
Sabdadivisayam jnanam tajjagaritamucyate - (13)

T - the non-dual SI& - Brahman ¥HIA - erroneously
Afeaay - the presiding deity 3T - the senses etc. MUY -
the objects cognized &fd - as & faFH - ini triple division Wi -
appears dwd: - inreality 7 - not. -(12)

iﬁﬁﬁﬂ%ﬁﬁ: - having the favour of or empowered (made
able) by the presiding deities S'I‘E?\I - through the organs of
perception VICIfGfdsd - related to the objects perceived by the
senses - sound etc. 3T - knowledge of objects (SRI- is
produced). T - that F9 - knowledge SFIRGH - the waking state
3fd - $0 3294 - is called. - (13)

12. Erroneously the non-dual Brahman appears as three
distinctly separate entities in the form of the presiding deity, the
senses etc. and the objects cognized; but that is not true in reality.

13. The knowledge of the objects such as sound efc. is
obtained through the sense organs empowered by the presiding
deities. That state where this kind of knowledge (including the
actions) takes place is called the waking state.

The words adhidaivatam, adhyatmam and adhibhiatam are
adverbial compounds denoting the location.  Their final meanings are
derived as follows.

Adhidaivatam : The one present in the presiding deities
(devatasu vidyamanam), i.e. a presiding deity itself.

Adhyatmam : The one present in atma (here atma refers to
the embodiment of an individual) (atmani Sarire vidyamanam
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adhyarmam), i.e. the organs of perception and action, inner
instrument (antahkarana) and the causal body (kdrana sarira)
at the individual level.

Adhibhitam : Those that are present in the five elements
and all the other living beings excluding oneself
(bhatesu vidyamanam $abdadikam) i.e.the objects (visayas)
like sound etc.

Due to error one and the same Brahman appears as if it has
been divided into these three distinct things. The actual Creation of
five elements (bhiitani) and the senses (indriyas) was clearly told in
verses three and six. The manifestation of the organs of perception
and action located in the siitra (the macrocosmic subtle body) implies
though not expressly told, the Creation of their sentient counterparts
at the macrocosmic level, called the presiding deities (adhisthana
devatds). This demonstrates that the five elements having
characteristics of sound etc., both types of organs and the presiding
deities are falsely attributed to auma/Brahman. Yet, the one who is
ignorant of the true nature of Brahman mistakes all the three as the
integral features of Brahman.

The inert organs of perception and action are enabled to
function by the presiding deities - their corresponding complementary
sentient counterparts at the level of the macrocosmic Creation.
Cidabhasa - the reflected pure awareness - is present in the
macrocosmic subtle body (sitra). It makes it possible for these
organs to engage in their respective functions in the macrocosm. This
is how coupled with the presiding deities (devatanugrahanvitaih) the
organs of perception and action are capable of producing knowledge
and actions.

The words vijiana and jiana, both in the verse 13 mean
knowledge. As a first step we have to form a sentence to mean that
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the knowledge (vijiiana) is produced by the sense organs empowered
by the presiding deities. Then a separate sentence, viz. that
knowledge (jianam) is called waking state (jagaritam), is to -be
framed. Or the vijiianam is to be treated as the knowledge produced
by the senses and jiiinam as the knowledge gained through scripture,
inference etc. Then both the types of knowledge put together is to be
defined as the waking state (jagaritam).

The knowledge specified by the words vijianam and jAanam
in the verse 13 or the one described by arthopalabdhif in the original
text include the actions by implication. Failing to do so would mean
the actions performed through the organs of action, forming a major
significant exclusive aspect of the waking state will be excluded. This
would leave the definition of the waking state incomplete.

The definition of waking state (jagaritam) is very precise. The
roles of the words artha and indriyaih have a special significance as
follows.

Artha (sense object) :

The words upalabdhi (knowledge) in the original text or
vijiiana (knowledge) in the verse 13, can also mean the
knowledge of atma4, the true “i*. To avoid such an overlap, the
word artha is used by both the author and the vartikakara with
the specific restricted meaning of knowledge related to only
the sense objects (visayas). To avoid the possibility of
including the ignorance in sleep as the object (visaya) known,
the phrase $abdadi-visayam - pertaining to sound etc. - is
clearly mentioned (in the verse 13).

Indriyaih (through the sense organs etc.):

To exclude the possibility of the sense objects in the form of
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impressions experienced as in dream being included for artha
or sabdadi-visayam, whereby the dreams would become part
of the waking state, the word indriyail - through the senses
(ie. sense organs or organs of action) - is specified to
complete the definition of the waking state. The sense organs
and the organs of action that appear to be operative in the
dream are not the actual functional ones. Their operation in
the dream is only in the form of impressions as obtained for
the other sense objects experienced therein. In order to avoid
mistaking such pseudo organs of perception and action seen
to be operative in the dream for the actual indriyas (senses)
as referred in the definition, these organs are described in the
verse (13) as devatanugrahanvitaifi - favoured or empowered
by the presiding deities.

ADHYATMA. ADHIBHUTA AND ADHIDAIVATA DIVISIONS

The following fifteen verses (i.e. 14 to 28) distinctly describe
the division of the Creation into the presiding deity (adhidaivatam),the
senses etc.(adhyatmam)and their corresponding objects(adhibhiitam),
SO as to grasp their nature clearly. That proves the erroneous
manifold appearance of non-dual Brahman due to the ignorance.

HHLATH TR FIded JTEH U |
s dfcegwh  feyrasmadaan nexsi

Srotramadhyatmamityuktam Srotavyam Sabdalaksapam
adhibhitam tadityuktam disastatradhidaivatam - (14)

’5fﬁ"1[ - the ear 3TAHY - adhyatma 314 - as 3% - is called.
% - that YA - having the name sound ST - what is fit to
Ee heard YT - adhibhita 30T - as 3% - is called. I - for that
@ - (presiding deities called) digdevatas 3@3\331'{ ~ (constitute)
the presiding deity. - (14)
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14. The ear is called adhvatma. Its object, (visaya) the
sound is adhibhata. Digdevatas constitute the presiding deity of ears.

AT With TP TYie &I |
sfaqd  afdeqch  STEEATIAE Ul

tvagadhyatmamiti proktam sprastavyam sparSalaksanam
adhibhatam tadityuktam vavustatradhidaivatam - (15)

% - the sense of touch 3TATHA_ - adhyditma 314 - as Th
- is called. 9 - that W&TUT{ - having the name touch Wy -
what is fit to be touched 3If¥¥« - adhibhiita 3fd - as 3% - is called.
T - for that 1F: - Lord Vayu (the presiding deity of air) 3Tfacaay
- (is) the presiding deity. - (15)

15. The sense of touch is called adhyatma. Its object, the
touch is adhibhata. Lord Viyu is the presiding deity of the sense of
touch (the skin).

In Aitareyopanisad we find indirectly osadhi-vanaspatayah - the
plant kingdom - as the presiding deity of the sense of touch. But the
plant kingdom as the presiding deity is not a known fact. So Lord
Viyu who is the presiding deity of plant kingdom is to be taken as the
presiding deity of tvak ‘(the sense of touch). Lord Viayu as the
presiding deity of trees is a well known fact in the Vedas.

TLEATAT I ST UG |
Ffayd afegmaiqals Afadaad 1181

caksuradhyatmamityuktam drastavyam rapalaksanam -
adhibhitam taditvuktamadityotradhidaivatam - (16)

T: - the eye A - adhyatma i - as I - is called.
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Tq - that ®IGRIVI - having the name form E¥sH - what is fit to be

seen YA - adhibhita 3fd - as 31h - is called. 37 - for this
[

AMEH: - the Sun SIFUTTAY - (is) the presiding deity. - (16)

16. The eye is called adhyatma. Its object, the form is
adhibhita. The Sun is the presiding deity of eyes.

Togrs earey qans s@remfayd s |
TN AT ax  TSgrEmiadedaT 1gel

Jihvadhyatmam tayasvadyamadhibhiitam rasatmakam
varuno devata tatra jihvayamadhidaivatam - (17)

fS@T - the sense of taste (tongue) 3TEATH - (is) adhyatma.
Tl - by that THITHY_ - of the nature of taste 3T - what is fit to

be experienced 3fd - adhibhata 3 STEMET - for that tongue
F®UT: 54T - Lord Varuna 3fUSHT - (is) the presiding deity. - (17)

17. The tongue (the sense of taste) is adhyatma. The taste
experienced by the tongue is adhibhiita. Lord Varuna is the presiding
deity of tongue.

The taste is perceived only in aqueous medium. This can be
verified from the necessity of saliva to taste anything. Lord Varuna is
the presiding deity of water. It is so for the taste too.

HIUTEATATURh HTded TS 8IuTy |
Afayd  AfqgwmaiETaiaRaay 1%l
ghranamadhyatmamityuktam ghratavyam gandhalaksanam

adhibhiitam tadityuktamasvinavadhidaivatam - (18)
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HTUTH- the nose(the sense of smell) 3T~ adhyatma 3 -
as 3t - is called. g - that T-HRIUI - having the name smeli
HTdeH - what is fit to be smelt 3fd - adhibhiita 30 - as IF - is
called. 31l - Agvinikumaras 3If¥daaq - are the presiding
deities.- (18)

18. The nose (the sense of smell) is adhyatma. Its object,
the smell is adhibhita. The twins (called) A$vinikumairas are the
presiding deities of nose.

According to Pairigalopanisad (2-3) of Suklayajurveda and
Varahopanisad (1-14) of Krsnayajurveda, ASvinikumaras are the
presiding deities of nose. As a sidenote it may be mentioned that they
are the physicians and surgeons in the heaven. It is interesting to
note that they had successfully done twice the mutual head transplant
between sage Dadhyan Atharvana and a horse (Br.U.2-5-16 and 17)!

A statement from Aitarevopanisad gives an impression that
Lord Vayu (the presiding deity of air etc.) is the presiding deity of
nose. Because air (vdyu) serves as a carrier of smell, the meaning of
this statement is to be taken only in a secondary sense i.e. indirectly
Lord Viyu can be considered as the presiding deity for the nose.

There is an alternate reading of this verse with Prthivi as the
presiding deity of nose (prthivyatradhidaivatam). But the reading with
ASvinau as the presiding deities seems to be correct. It is in
accordance with the Upanisads.

INTEATHATHIA With axhed ITEHEIUT |
Afayd  afgegrAfawETiadea 18RI

vagadhyatmamiti proktam vaktavyam Sabdalaksanam
adhibhitam tadityuktamagnistatradhidaivatam - (19)

47



PANCIKARANAM

g1 - the organ of speech 3TRATEHH, - adhydtma 3fd -as T -
is called. @€ - that GV - having the name word Svhed- what is
fit to be spoken 3 - adhibhita d - as IFHH - is called. 7T - for
that 31f: - Lord Agni 2IfSadq - (is) the presiding deity. - (19)

19. The organ of speech is called adhyatma. Its object, the

word is adhibhita. Lord Agni is the presiding deity of the organ of
speech.

TG EATH R AR o A, |
AfHefd AR ITEEET g e R0

hastavadhyatmamityuktamaidatavyam ca yadbhavet
adhibhiatam tadityuktamindrastatradhidaivatam - (20)

Bl - the two hands 3TWATTH - adhyatma 31 - as SH. -
called. I, 3G Haq - which is fit to be taken ¥ - and g - that
Afaqd - adhibhiata 3fd - as ST - is called. T - for them =% -
Indra 3If43aay, - (is) the presiding deity. - (20)

20. The hands are called adhyatma and that which is fit to be

taken (by the hands) is adhibhita. Indra is the presiding deity of
hands.

UIETEEATH R e a Jakad |
siftegd e fseETfadeET 1R

padavadhyatmamityuktamn gantavyam tatra yadbhavet
adhibhatam tadityuktam vispustatradhidaivatam - (21)

TS - both the feet AT - adhyatma 3 - as 3 - is
called. 3 - for them I T<1&4 Y& - which is fit to be approached
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TG - that RN - adhibhita 31d - as 3 - is called. T - for them
fawy: - Visnu fg<aad - (is ) the presiding deity. - (21)

21. The feet are called adhydtma. That which is fit to be
approached is adhibhita. Visnu is the presiding deity of feet.

UrgRisgaeaT fawias 9 wadq |
ArfEefd afeeh gogeaanaeaad IRRII

payurindriyamadhyatmam visargastatra yo bhavet
adhibhatam tadityuktam mrtyustatradhidaivatam - (22)

g 3f=T9 - the excretory organ €T - (is) adhyatma. T3
- in that ¥: fag: ‘qaﬂ - which is excreta Tg - that U -
adhibhata 3 - so 3% - is called. TF - for that §&J: - Lord Death
fydee - (is) the presiding deity. - (22)

22. The excretory organ is adhyatma. Its object, the excreta
is called adhibhuta. Lord Death is the presiding deity of the excretory
organ.

ITRAFATEATH RS HRUH,
Afaed afqewmaiaRs  Tsmara:  11R3

upasthendriyamadhyatmam stryadyanandasya karanam
adhibhitam tadityuktamadhidaivam prajapatih - (23)

TSI - the genital 3TEATHH - (is) adhyatma. g - that
G - woman S - etc. < - of pleasure HNUF_ - the means
AR - adhibhita 3G - as  I®A - is called. S -
Prajapati 3I4Sd - (is) the presiding deity. - (23)

23. The genital is adhyatma. (lts object), the means of
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pleasure, the woman etc. is adhibhiita. Prajapati is the presiding deity
of the genital organ.

The word adi (etc.) in the phrase stryadi (woman etc.)
includes the man as the counterpart for a woman.

LS eetaia Witk Weded aF Tgad, |
AT afgegwh a=swEmaaaad 1%l

manodhyatmamiti proktam mantavyam tatra yadbhavet
adhibhitam tadityuktam candrastatradhidaivatam - (24)

T9: - the mind ST - adhyatma ¥ - as Mth - is called.
T - for that Ig A=IA Taq, - which is fit to be thought of ag_ - that
AT - adhibhiita 3G - as 3 - is called. 93 - for that I=: -
Lord Candra (Moon) 3iféeaad - (is) the presiding deity. - (24)

24. The mind is called adhyatma. (its object), which is fit to be
thought of is adhibhiita. Lord Candra is the presiding deity of mind.

HfgearaiacgTh alged a dxad_ |
Afayd afegmafted gewia: 11 kI

buddhiradhyatmamityuktam boddhavyam tatra yadbhavet
adhibhitam tadityuktamadhidaivam brhaspatih - (25)

f&: - the intellect UARHH - adhyatma §fd - as 3 -
is called. @ - for that Ig TEHA AT - which is fit to be known by
decisive faculty T - that T - adhibhata ¥fd - as I - is
called. §gEf: - Brhaspati 31U - (is) the presiding deity. - (25)

25. The intellect is called adhyatma. (lts object), which is fit to
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be known by decisive faculty is adhibhiita. Brhaspati is the presiding
deity of intellect.

FEHRIEAATS TG EdTH F |
Ifayd dfqeTh SxwETadaad 1R

ahankarastathadhyatmamahankartavyameva ca
adhibhatam tadityuktam rudrastatradhidaivatam - (26)

TYT - so also 3EHN: - ego (erroneous “I") HLAH - (is)
adhydtma. T - that 3gSdeaq - what is fit to be mistaken as “I" T
T - expletives 3EYH - adhibhita 3fd - as I - is called. T -
for that ¥%: - Rudra 3McaaH - (is) the presiding deity. - (26)

26. So also the ego (the erroneous “I') is adhyatma. (lts
object), which is fit to be mistaken as “I" is called adhibhita. Rudra is
the presiding deity of aharikara (the ego).

The objects of aharikara (ego) are the gross body, vital
airs(pranas), mind, intellect and their modifications.

TommeTrfie® dqed a3 aSadq |
fayd dafeegsh gamisAMadaay 1ol

cittamadhyatmamityuktam cetavyam tatra yadbhavet
adhibhatam tadityuktam ksetrajiotradhidaivatam - (27)

fa?r{ - the faculty of memory 3¥ATHH - adhyatma gfd - as
3% - is called. @F - for that Ig =ded 9aq - which is fit to be
remembered TG - that 3T - adhibhita 3 -as 3t - is called.
3M-for this 8F: - Ksetrajia 32Ty -(is) the presiding deity. - (27)
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27. The faculty of memory is called adhyatma. (its object), ‘;

which is fit to be remembered is adhibhiita. Ksetrajia is the presiding
deity of memory.

TS eI ik fasEs @ wad |
Ay afqegmstglETaReds, 1Rell

tamodhyatmamiti proktam vikirastatra yo bhavet
adhibhitam tadityuktamisvarotradhidaivatam - (28)

@H: - the causal body  ST¥ATCHH - adhydima  ¥d - as
S - is called. T - inthat ¥ f9EE: WA - which is effect TG - |
that YT - adhibhia 3 - as IHH - is called. @ - for that
U - Isvara Afgay - (is) the presiding deity. - (28)

28. The causal body is called adhyatma. That which is its
effect is adhibhata. Isvarais the presiding deity of causal body.

CONCLUDING REMARKS ON THE WAKING STATE

It has been brought out so far that due to the ignorance of true
nature of oneself Brahman appears as the manifold Creation to an
individual in the waking state. In that state Brahman appears in
distinct threefold divisions as adhyatma, adhibhita and adhidaivata.
The description of waking state is concluded now.

AR ShTURE  Serargaeti-ad: |
W W 9 fawage aeemiagsaa 1311

bahyantahkaranairevam devatanugrahanvitaih
svam svam ca visayajiianam tajjagaritamucyate - (29)
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wd - thus éa?lﬂ'ﬂ'aﬁi‘?:ﬁ - empowered by the presiding
deities a@mz’cmﬁ: - by the external organs and the inner
instruments (I - which) ¥ ™= I {9993 - the knowledge of their
corresponding objects (@ﬂ?T?f - is produced). dg - that SIIRGH -
the waking state 3fd - as 3=9d - iscalled. - (29)

29. Thus empowered by the presiding deities, the external
organs and the inner instruments produce the knowledge of their
corresponding objects. The state during which that knowledge is
produced is called the waking state.

It was already pointed out that the word “knowledge” here
includes the actions on the part of all the organs of action.

VISVAH - THE WAKER AWARENESS

Atma is, in fact, not at all connected (asarigah) to anything in
the Creation. Yet, due to ignorance based false attribution
(adhyaropa), dtma appears to identify with the macrocosmic gross
body (Virat) as “I" (ahanm) and treat the waking state as mine (mama).
The following term is used to describe armi when it seems to have
taken such identification (falsely).

HATATHT : ATHDRI:
Ag e o fas:) waq |
tudubhayabhimanyatma visval. etat trayam akarah.

Awma identified with both is Visva (the waker awareness).
These three together are represented by letter a (3f) of Aurn-Om (3%).

The definition of Vis§va (the waker awareness) is elaborated in

the next verse. First, the meaning of the word “both” (ubhaya) is
specified.

53



PANCIKARANAM
B4 SRR TR SIS |
JEARiuaT Wy sfasiaa t3oll

yeyam jagaritavastha Sariram karapasrayam
yastayorabhimani syadvis§va ityabhidhiyate - (30)

7 34 - this (is) what (is) SPATERAT - the waking state. IR
- the gross body &TTHIH_ - (is) the abode of subtle body. I: - the .

one (who) qat: I HIq - takes those two as oneself (9: - that |

one) fa%:- Vigva 30 - as APTHTA - is called. - (30)

30. This is the waking state . The gross body is the abode of |
the subtle body.The one (i.e. atma) identified (having tidatmya) with

both of them (i.e. the gross body and the waking state) is called Visva.

The identification of dtmna with the gross body and the waking

state means falsely attributing or superimposing both of them on arma.
Thereby both the gross body and the waking state are mistaken as
the characteristic features of atma.

During the waking state, besides the gross body, the subtle
and the causal ones are also mistaken to be oneself. The phrase
karapasrayam - the abode of the subtle body - is used in the present
verse to highlight this particular aspect . The mention of causal body
by the word tamah in the verse 28 is also for this purpose; otherwise
the reference of causal body in the context of waking state becomes
irrelevant. The inclusion of causal body as the one mistaken as “I" in
this verse is to be taken for granted by the use of the word $arira.

VISVA AND VIRAT ARE IDENTICAL

It was told in the verse 11 that the grossified elements and
their products constitute Virat - collectively taken as the macrocosmic
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gross body. So Virat in this sense includes the individual gross bodies
of all the beings. Atma identified with macrocosmic gross body is
called Vaisvanara or Virat in contrast to Visva where the identification
is with the individual gross body. To dispel the doubt whether Visva
and Virat are the same or different from each other the
following verse is given. |t clarifies the sense in which the word Visva
is used here.

fad dTsrEUTT usaSEagad 1130 %=1

visSvam- vairdjariipena paSyedbheda-nivrttaye - (302)

Y9 - to eliminate the distinction fa% - Visva
FUSEITT - in the form of Virar 933 - has to be seen. - (30 %)

30 %. Visva has to be seen as Virat to eliminate the
distinction (between them).

A macrocosmic entity necessarily includes its microcosmic
components. And yet why should there be a separate mention so as
to look upon Visva as Virat ? This is done to give a basis and a
distinct status to Visva to which a mumuksu is very familiar and from
where he can start his inquiry. It facilitates the ascertainment of the
true “|” (4tma) by focussing the investigation on Visva at the individual
level. For this purpose taijasa (the dreamer awareness) has to be
seen as identical with Hiranyagarbha and prajia (the sleeper
awareness) as one with jagatkarana - the cause of the entire Creation
(vide verses 39 and 43).

One and the same pure awareness (caitanya) seemingly
appears to be different. It is due to its identification with the
microcosmic and the macrocosmic bodies. For the same reason the
erroneous notion that all the individuals (jivas) are distinct from one
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another prevails till the individuals continue in the realm of self-
ignorance. Sruti negates such wrong notion as it is based on the
identification of each individual with one's embodiment. The identity
(taditmya) between the macrocosmic (samasti) and the microcosmic
(vyasti) gross bodies can be appreciated if one studies their gross
features and the common constituents, viz. the five gross elements.
On elimination of distinction between the individual and the entirety,

the demarcation disappears and the identity between Visva and Virat

becomes clearer. Both of these are nothing but pure awareness
(caitanya) on which is imposed the false attribution of gross
embodiments which are equally ialse in nature.

THE GROSS CREATION IN ITS ENTIRETY

For practical purpose there is apparent distinction among
Virat (the macrocosmic gross body), the waking state (jagarita) and
Visva (or Vaisvanara). But when understood from the ultimate reality
they all have one common basis (adhisthina) and that is pure
awareness (atma). It is a case of one atma falsely appearing as if it
has three distinct features. This is the conclusion on the nature of the
gross Creation including its all aspects. A (37) of Om (Aum - 2%)
represents these three facets of the one entity - the gross Creation.

A name (nama) is inseparable from what it conveys (nami) or
stands for. So is the letter “A” (37) of Om (AUM-3%) inseparable from
the gross Creation in entirety. The seeker has to blend “A” (37) of Om
(3%) with the entire gross Creation. This is the first step towards
Paficikarana contemplation.
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3 (U) OF 3% (AUM - OM)

HIRANYAGARBHAH : THE MACROCOSMIC SUBTLE
BODY

The gross Creation (sthala prapaiica) represented by the A
(37) part of Om (3%) was described in the earlier chapter. The
present chapter deals with the subtle Creation (siiksma prapanca) and
all its aspects. It is indicated by the U (3) of Om (3%). This aspect is
presented now.

AU FAUTHEIHAN TFaHENUT qehtd o
U WO, SRitEator, T ghRedfa wweve fog
sdifaes fetoamsd so=ad | TARgEWIRIHTEA: |

apancikrta-pafica-mahabhitani pafcatanmatrani tatkaryam ca
pafica pranah. dasendriyani. mano buddhisceti saptadasakam lingam
bhautikam hiranyagarbha ityucyate. etat siksmasariramatmanah.

The five non-grossified (non-configured) primary subtle
elements and the product made from them, namely, the elemental
subtle body comprising the seventeen aspects - five vital airs, ten
organs, the mind and the intellect - constitute Hiranyagarbha. This is
the subtle body of atrma.

Sure$varacarya details the constituents of the macrocosmic
subtle body (termed here as Hiranyagarbha).
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FRf=aur uSa 9 HH=AN0T 9 113911

JAanendriyani paiicaiva parica karmendriyani ca - (31)

FAFEAMT - sense organs TF - five TF - exactly (Waf< -
are) U - five HHKAMNT - the organs of action T - also (WA -
are). - (31)

31. The organs of perception (or the sense organs) are five in
number. The organs of action are also five.

AATEAATHONGT  effsaugesy |
TR HHCETEET, 13311

Srotra-tvak-nayana-ghrana-jihva dhindriyapaficakam
vak-pani-pada-payipasthah karmendriya-paiicakam - (32)

aﬁmmﬁa: - the ear, the sense of touch (skin), the
eye, the sense of smell and the tongue (sense of taste) W -
(is) the pentad of sense organs. SEFIIUTIIEYTIUEAT: - the organ of
speech, hand,feet,the excretory organ and the genital m -
(is) the pentad of organs of action. - (32)

32. The five sense organs are the ear, the sense of touch
(skin), the eye, the sense of smell and the tongue (sense of taste).
The five organs of action are the organ of speech, hand, feet, the
excretory organ and the genital. :

Yeheure TR g@ﬁmmﬁ 133N

mano buddhirahankarascittam ceti catustayam
sankalpakhyam manordpamn buddhirniscayaripini - (33)
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A AR EIgEEhI: Fehildd:
IqEUEY ¥ femftreatuefitad ||3xu

abhimanatmakastadvadahankarah prakirtitah
anusandhanaripam ca cittamityabhidhiyate - (34)

;- mind Ff&: - intellect 3@ - ego (the erroneous “I"
notion) fexi - memory ¥ - and 3fd - so IqEAH - a group of four
HHeUred - (is) named consideration HAEY - the nature of mind
9fa: - intellect FIEASMTR - namely the faculty of decision. - (33)

T6q - likewise 3TFHR: - the ego UHMTGTH: - of the nature
of erroneous identification ¥eifdd: - is said. FEYART -

characterised by the faculty of remembering ¥ - and fvﬁl’{ -
memory 3fd - so T - is called. - (34)

33. The quartet of mind, the intellect, the ego (the erroneous
notion) and the memory constitute the inner-instrument
(antahkarana). The mind (mana) is of the nature of consideration. The
intellect (buddhi) is the faculty of decision.

“'"

34. Likewise, the ego (aharikara) is to have the erroneous

identification (with not self). The memory (cittam) is characterised by
the faculty of remembering.

TONS UFEAST 9 SRS a o |
TuEAfa aFan: Sifdan: woEeE: 13wl

pranopanastatha vyana udanakhyastathaiva ca
samanasceti paiicaitah kirtitah prapavrttayah - (35)

HIUT: - the respiration 39I: - the faculty of excretion T4l- so
also SM: - the circulation of blood 3QFARA: - called the faculty of
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ejection A4l Td ¥ - in like manner ¥9: - the digestion ¥ - and 3fd

- so Udl: - these U - five HUIGWd: - the functions of vital airs
FHifddr: - are said. - (35)

35. The respiration (prdna), the faculty of excretion (apana).
the circulation of blood (vyana), the faculty of ejection (udina) and the
digestion (samana) are the five functions of vital air (the main prapa).

Udana - the faculty of ejection - comes into full action only at
the time of death. It is an ascending vital force which at the time of
death expels or throws out the subtle body from the gross one.

Vomiting and rolling down of tears are also subsidiary functions of
udana,

T AT JAgehT ug 7 |
Afgemsmmeaion fog gdes fag: 13sn

kham vayvagnyambuksitayo bhiitasaksmani paiica ca
avidyakamakarmani lingam puryastakam viduh - (36)

T - the space FETIHEAY: - the air, fire, water and the
earth ¥ - and TF - the five YGYEANUT - subtle elements,
SfTETRTFANT - the ignorance (in the form of impressions born of

past errors), desire and the results of actions ‘}{&ET:F - consisting

of eight cities f&% - the subtle body called lirgam fag: - they
consider. - (36)

36. Space, air, fire, water and earth are the five subtle
elements. The ignorance (in the form of the impressions born of past
errors), desire and the results of actions (are the other three aspects).
(This) group of eight cities is considered as lirgam.

The enumeration of different components that go to form the
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entire macrocosmic subtle body had begun from the second line of
verse 31. These can also be viewed as the five sets each comprising
either five or four members as follows.

i) Five sense organs (jAdnendriyas).

ii) Five organs of action (karmendriyas).

iii) Five vital airs (prapas).

iv) Five subtle elements (aparicikrta pafica mahabhatas).

V) The inner instrument (antalikarapa) comprising mana (mind),

buddhi (intellect), aharikara (ego) and cittam (memory).
To the above list the following three constituents are added.

vi) The ignorance (avidyd) as the impressions born of errors
prevailing in the past innumerable births having no beginning.
Here the ignorance refers to a manifest part of the subtle
body. This is not the original or primary ignorance which is
prevalent as the causal body.

vii) Desire (kama). '

viii) The results of actions (karma).

These eight constituents together form lingam which is
pointed out in the next verse as the subtle body of atma. Puryastakam
- consisting of eight cities - is a figurative expression. The simile is
based on the cities built like a fort by kings in olden times for
protection. Such cities used to be the abodes of the kings and they
had adequate avenues for the enjoyments. Similarly the eight
constituents of subtle body mentioned here serve as the means of
enjoyment - experience - and the abode of individual (jiva).

There is a specific reason as to why the subtle body is called
lingam - a mark. Generally that which makes one cognize an invisible
or imperceptible thing (/inam artham gamayati iti) is defined as
lingam. The word “imperceptible” is in the sense of “not cognized in
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general” and not necessarily “never perceivable one” or “what is never
available for cognition”. To explain it let us consider an example. The
smoke is said as /ingam for the fire because we can infer the unseen
fire from the mark of smoke. Likewise the subtle body indicates the
presence of all-pervasive auma through the mark of perceptions and
actions seen in the inert inner instruments (antahkarans) and the
organs of perception and action (indriyas).

In some Vedantic texts the impressions of past errors (called
here as avidyd), desire (kama) and the results of actions (karma) are
not incorporated in the components of the subtle body as defined
here. But they are implied in those definitions too. If not, the
impressions, desires and the results of actions will linger when the
three bodies (gross, subtle and causal) are negated for the purpose
of discarding the entire falsely attributed (superimposed) Creation.

TAHEAIRI W TR TeiTed: 113§ %=1

etat siksmasariram syanmdiyikam pratyagatmanah - (36 %2)

Udq - this (lingam) Yeamedd: - of auna mifask - false
& I - subtle body ¥Tq_ - is. - (36 2)

36 Y. This lingam is the false subtle body of arma.

The pronoun “this” refers to /irigam described as puryastakam
in the earlier verse. The adjective “false” (mayikam) shows that the
subtle body is not a real characteristic of arma. So it can be negated.

SVAPNAH - THE DREAM STATE

The dream state is now described. Therein the subtle body

becomes the exclusive abode of arma while undergoing the
experiences.



THE SUBTLE CREATION IN ITS ENTIRFTY
FOOYUEEAY  SNIRAEhRS: I
qfawa: @w gegead|

karapesapasamhrtesu jagaritasamskarajah pratyayah savisavah
svapna ityucyate.

When the organs of perception and action are withdrawn from
their physical functions the cognition of sense objects (internally
projected) born from the impressions of waking state experiences, is
called a dream or the dream state.

FHIONUIH AR Tagad 11301

karanoparame jagratsamskarottham prabodhavat - (37)
m THIUT &Y I==q 1139 I

grahyagrahakardpena sphuranam svapna ucyate - (37 Ye)

FONTE - when the organs are withdrawn STHCHEHRRIE -

born from the impressions of waking state experiences Ha}lﬂ?ﬁ\ - like
the waking state. - (37)

IREGHEUT - in the form of perceiver and the perceived
WUT - the cognition &H: - the dream 3=d - is called. - (37 %)

37-37 %. As in the waking state the cognition in the form of
perceiver and the perceived, based on the impressions of waking
state experiences when the organs are withdrawn from their external
functions is called the state of dream.

The phrases “Coupled with sense objects or of sense objects”
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(i.e savisayah in the original text) and “In the form of perceiver and the
perceived” (i.e. grihya-grahaka-rapena n the verse 37 '2) exclude the
possibility of this definition being applicable to the deep sieep state-
The cognition in the deep sleep is that of ignorance of everything.
There is no division as the perceiver and perceived.

The phrase “When the organs are withdrawn” (i.e-
karanesiipasamhrtesu or karanoparame) excludes the waking staté
from the purview of the given definition. It is a well known fact that the
organs of perception and action function only in the waking staté
complemented by the corresponding external objects.

TAIJASAH - THE DREAMER AWARENESS

As in the case of the gross Creation (i.e. the macrocosmic
gross body, the waking state and the waker awareness) the subtle
body irrespective of microcosmic or macrocosmic and the dream state
cannot be the characteristic features of drma. Yet similar to the gross
body and the state of waking, both the subtle body and the dream
State are falsely attributed to atma due to self-ignorance. The name
that is ascribed to :tni based on such false attribution
(superimposition) is as follows.

=
G WA HHIATCHT dSTH: | T TIHRTL: |
tadubhayibhimanyatmd taijasah. etat trayam ukaral.

Atma identified with both is Taijasa (the dreamer awareness)-
These three constitute the letter u (3) of Aum-Om (3%).

HETT qarEe] aeE: gfiehifdd: 113¢11

abhimani tayoryastu tatjasal parikirtitah - (38)
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. - the one (who) q - and or expletlve T4l AT - takes
those two as oneself (J: - that one) O9T®: - Tujjasa UTEHTA: - is
called. - (38)

38. The one (i.e. atma) identified (having tadatmya) with both
of them (i.e. the subtle body and the dream state) is called Taijasa.

feroandenT a5 ﬁaﬁga: TEYAR]

hirapyagarbhardpena taijasam cintayedbudhah - (38 %z)

9 - a person of discrimination deret - Taijasa ferogmfEgor
- in the form of Hiranyagarbha fa=i3q - has to consider. - (38 2)

38%. A person having discrimination (viveka) has to
consider Taijasa in the form of Hiranyagarbha.

Taijasa has to be looked upon as Hiranyagarbha for the
same reasons as enumerated in the context of establishing the
identity between Visva and Virdat. The word Hiranyagarbha is used
here as the presiding deity of macrocosmic subtle body and not for
the body itself.

THE SUBTLE CREATION IN ITS ENTIRETY

The macrocosmic subtle body (called Hiranyagarbha) the
dream state (Svapnah) and the dreamer awareness (7aijasa or the
presiding deity Hiranyagarbha) are three facets of one and the same
subtle Creation. “U" (3) of Om (AUM-3%) represents all these three
facets constituting the subtle Creation in its entirety. Like "A" (3) of
Om (3%), the seeker has to blend the letter "U" (3) of Om (3%) with
the entire subtle Creation as the name is inseparably connected
together with what it conveys. This is the second step towards
Pancikarana contemplation.




THE CAUSE OF THE GROSS AND THE
SUBTLE CREATIONS IN THEIR ENTIRETY

O

H (M) OF 3» (AUM-OM)

AVYAKRTAM : THE MACROCOSMIC CAUSAL BODY

The gross and subtle bodies are not real. Their false nature

is being established by pointing out their cause which itself is false in
nature.

IR EIRRUTHIHTIN AT THAeTh A egead |
TAHTLUTYTR AT |

Sariradvayakaranamatmadjianam sabhasamavyakrtamityucyate,
etat karana-$§ariramatmanah.

The ignorance of self (at the microcosmic level) which is the
cause of both the bodies, combined with the reflection of pure

awareness (in it) is called avyakrtam (at the macrocosmic level). This
is the causal body of atma.

Ja-TEEad YRIGIRIU 13311

caitanyabhadsakhacitam Sariradvayakaranam - (39)

AT AESARHSTRATAGD 113R el

atmajfanam tadavyaktamavyakrtamitiryate - (39 )
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(I - the one which) 3THIE - (is) the ignorance of self
JAATEEEd - endowed with the reflection of pure awareness
YRIGEIHIUT - the cause of both (gross and subtle) bodies  dg -
that 3TThH - avyakia (unmanifest) AAPAY - avyakrta (not
modified) 3G - so $dd - is called. - (39 and 39 ¥2)

39-39%2. The ignorance of self endowed with the reflection of
pure awareness (in it) is the cause of both gross and subtle bodies
and it is called Avyaktam or Avyakrtam.

Ignorance being inen, it cannot be the cause of anything. So
the phrases “Combined with the reflection of pure awareness”
(sabhasam) and “Endowed with the reflection of pure awareness”
(caitanyabhasa-khacitam) are used. The ignorance of self, avidya,
avyaktam. avyikrtam and maya are synonyms.‘ Some of these
words are used at microcosmic level whereas the others at
macrocosmic level. The text uses them without such distinction to
stress the oneness of both levels. '

Can avyakrtam be real since it is the cause or the producer of
both the bodies ? If yes, will it not cast duality on non-dual Brahman ?
It is not so. This will be clear from the description of the true nature of
avyakrtam that is going to follow now. Merely appearing to be the
cause of something is not the criterian of reality. A thing that can
never be negated is called real. Avyakrtam or ignorance of self
(atma) gets negated by the knowledge of its basis (adhisthana). As a
result, it is not real. Only a real thing can impute duality to Brahman,
but there is none that can do so.

wed 7 9q, TG, WY geEq, 7
oifs, wu ety gatsa, 1 fegg, =

g, M9, T FaosarisaaHa-eT |
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tacca na  sat, nasat. napi sadasat. na bhinnam. nabhinnaft
i 3 - # e 2. 1 v . - 1.
napi  bhinnabhinnam kutascit. na  niravavavam. na  savayavanl
nobhayam. kintu kevala-brahmatmaikatva-jianapanodyan.

It is neither ever-existent, nor non-existent. nor both th€
existent and non-existent; it is neither distinct or separate (entity) nor
identical (with atma), nor both as the separate and identical on any
count; it is neither without parts, nor composed of parts, nor having
both facets concurrently; and it is destructible only by the knowledge
of the identity of Brahman and zrma.

T GHET GeHlSaAT oS 7 =eH: 11%0 11

na sannasanna sadasadbhinnabhinnam na catmanaly - (40)

A 94t 7 faul 7 s vaensd |
SEcHe A d THLATERTIUT 18211

na sabhagam na nirbhagam na capyubhayariipakam
brahmatmaikatva-vijianaheyam mithyatvakaranat - (41)

(TAFAY - avyakrta) Hd - ever-existent 9 - (is) not 319
- non-existent T - (is) not H&Hd - both the existent and NoN-
existent J - (is) not 3MEHA: - from auma [aTMdH - separate and
non-separate (identical) = - (is) not ¥ - indicates the negation of
being separate and non-separate simultaneously. - (40)

TN - with parts 7 - (is) not A9 - free from parts T ~
(is) not 3YFwUHA - of both nature T - also F - (is) Not

SRIICHE a3 8d - can be destroyed by the knowledge of identi’.ty
between Brahman and atma A9 &&R0Td - because it is false IN

nature. - (41)
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40-41. (Avyakrtam or the ignorance of self) is neither ever-
existent, nor non-existent, nor both as the existent and non-existent.
It is not separate or non-separate (i.e. identical with) from atma, nor
both separate and non-separate (from atma) at the same time. It is
neither having parts, nor it is without the parts, nor of the nature of
both having and not having parts simultaneously. Being false in
nature, avyakrtam can be destroyed by the knowledge of identity
between Brahman and atma.

The ignorance of self (avyakrtam) is directly experienced by
everyone as “l am ignorant”. Therefore the statement “Iit is not ever-
existent (na saf)”, does .not mean that it is totally non-existent
like the horns of a rabbit. Though it is experienced, like the dream,
the ignorance is not real. A given thing cannot have simultaneously
two mutually opposite features integral in it. That is why avyakrtam
(or ignorance) is not both the existent as well as non-existent at the
same time.

Ignorance cannot be distinct from anma because atmi/
Brahman is non-dual in nature. Nothing else can therefore exist in
atmain reality. Self-knowledge eliminates the ignorance. If ignorance
were to be identical with atma, the ever-existent atma also will be
negated by self-knowledge. This is absurd. So the identicalness of
the two is not possible. The possibility of ignorance being
simultaneously both separate as well as non-separate from atma is
impossible as both the features are diametrically opposite in nature

That it (ignorance) cannot be separate and identical (non-
separate) at the same time is implied by the word ca of verse 40,
though not expressly told. Na cobhayam - nor both - is an alternative
reading in the place of na catmanah. In this reading the phrase points
out directly that the ignorance cannot be simultaneously separate and
non-separate from arma.
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The ignorance of self is beginningless (anadi). It 1s not born
of something. Such a thing cannot have parts in it. Yet the Creation
which is the product of ignorance is nothing else but
assemblage of parts. The parts seen in the effect must be inherently
present in the cause. So the ignorance cannot be without having
parts either. To have both the facets together is not possible for the
reason already given.

The nature of a thing cannot be understood properly unless it
is well defined. If the ignorance of self cannot be defined
categorically, how is it ever possible to know its exact nature?’
Though the ignorance evades all the definitions as shown above, lft
can be known precisely through the means of its annihilation. It is
something that can be totally terminated by the knowledge of identity
between Brahman and atma. In other words, the direct cognition of
true “I” ends the ignorance of self (atmi) once forever. This fact also
makes it clear that the ignorance of self is the root cause of the grave
human problem called samsira.

Still another doubt is possible. How can the knowledge of B
given thing destroy something else distinct from it? The answer fS
found in the |ast phrase of verse 41. The ignorance of self is false IN
nature. So the knowledge of its basis (adhisthana) i.e. - aunad, can
certainly end the ignorance of atma. It is a well known fact that the
knowledge of g thing removes ignorance of the thing.

SUSUPTH_I-THE DEEP SLEEP STATE

Prior to its origin the unmanifest condition of the Creation is
the state where avyakrtam exclusively prevails at the macrocosmic

level. Its corresponding state at the individual level, the sleep, is now
described.
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ATHRAFITHER  §a8:  HIOTHTS T
Tyfaa: |

sarvaprakarajianopasamhare buddheh karapatmanavasthanam
susuptih.

The remaining (abidance or withdrawal) of antahkarana (the
inner instrument) in its causal form when all type of cognitions (like
perception, erroneous cognition and memory) end is sleep.

FEAFTUEERT §3: SIuaneeia: |
gl gewd gEiauweiEad 18RI

Jjhananamupasamharo buddheh karanatasthitih
vatabije vatasyeva susuptirabhidhiyate - (42)

FAFPIEEN: - withdrawal of all type of cognitions FeE -
in the banyan seed 9c¥ %9 - like the banyan tree ?1'3: - of
antahkarapna SRUTAAfd: - abidance in the form of its cause (i.e.
ignorance of self) guf: - the deep sleep 3T - is called. - (42)

42. Like the banyan tree in its seed, the abidance of
antahkarana (inner instrument) in its cause the ignorance, when all
type of cognitions are withdrawn is called sleep.

The sleep is a state wherein all the specific type of knowledge
possible in both the waking and the dream states is absent.
These include perception, erroneous cognition and memory. There
are no thoughts (vrttis) that make us cognize the varied things as
distinct and separate with names and forms. This happens because
antahkarapa ceases to operate. That does not mean that antahkarana
(the inner instrument) gets totally extinct in sleep. It is verily there
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but functionally withdrawn to its cause, the ignorance. It rises UP

cyclically for functioning by changing over to the dream and/or the
waking state.

The absence of specific cognitions consisting of perceptions -
either correct or erroneous - and memory is also prevalent when lhe
mind is absorbed in the knowledge of Brahman or when the mind IS
directly cognizing atma/Brahman. The phrase “The abidance Of
antafikarapa  in its cause” (buddheh karanatmanavasthanam 0
karapatasthitih). is added to avoid the applicability of the definition of
sleep to the state of self-knowledge.

An effect remains integral in its cause whether the cause iS
manifest or not. So antahkarana  does abide in its cause in the
waking or the dream state. The phrase, “Withdrawal of all type of
cognitions” (sarvaprakarajiianopasamhare or Jiananamupasamharal), 1
Supplemented lest the definition can be extended to the waking and
the dream states.

The vivid features of a gigantic banyan tree are unmanifestly
Present in the tiny seed from which it sprouts. Similar are the
Projections of antafkarana found dormant in its cause, namely the
ignorance.

PRAJNAH - THE SLEEPER AWARENESS

The name that is falsely ascribed to armi, on account of
mistaking the causal body and the deep sleep state as the inherent
feature of atma, is as follows.

TEHATHATATHT WTH: | Taq 5 7 |

tadubhayabhimanyatma prajiah. etat trayam makarah.
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Armd identified with both (the causal body and the deep sleep
state) is Prijna (the sleeper awareness). These three (i.e. Avyakrtam
- the causal body - sleep and Prijia) are indicated by the letter m )]
of Aum-Om (3%).

TR qEE W gefeiad 11%R vl

abhimani tayoryastu prajia ityabhidhiyate - (42 2)

g: g - whereas the one who da: - with both of them
JMAHEL- the one who has identification 9I¥: - the sleeper awareness

Tfd - so AR - is called. - (42 %2)

42 Y. Auna identified with both of them (i.e. Avyakrtam - the
causal body - and sleep) is called Prajia (the sleeper awareness).

Prajiid (not prajiia) means pure awareness (caitanya). The
one who is predominantly prajia (pure awareness) is called prajia.
The locus of identification, viz. avyikrtam or the ignorance of self
(pure awareness), is secondary to pure awareness. It (avyakrtam or
the ignorance) is illumined - made known - by pure awaréness
(prajia).

TR IUTEAUT Wi fafaaaq 11311

Jjagatkdranardpena prajiatmanam vicintayet - (43)

YIS - the one whose nature is prajia FIHIUTEATT - as
the efficient cause of the Creation i.e. [§vara fafa=iad - has to be
considered. - (43).

43. Prajiia (the sleeper awareness) has to be considered as
Iévara (the efficient cause of the Creation).
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The identity of microcosm and the macrocosm was seen at
the levels of the gross and the subtle Creations. Similar identity exiSt_S
at the causal level also. To appreciate this oneness the seeker 1S
asked to consider the fact that Prijia is identical with [§vara who
presides over avyakrtam or ma ya.

THE CAUSE IN ITS ENTIRETY

The causal (ajfiana) body of an individual or of the total
Creation (i.e avyakrtam), the deep sleep state (susuptih) and the
sleeper awareness (prajiia or I§vara) are the three facets of one a(\d
the same cause of the Creation. “M” ({) of Om (AUM-3%)
represents all these three aspects constituting the said cause. Like
“A”(30) and “U” (3) of Om (%), the seeker has to blend the letter
"M” (%) of Om (3%) -as the name- with the cause of the Creation in

entirety as what it (the name) conveys. This is the third step towards
Paiicikarapa contemplation.
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3 (A), 3 (U), U (M) OF 3% (AUM - OM)

THE CREATION AS A WHOLE

The gross, the subtle and the causal aspects of the Creation
are described individually so far. Taking recourse to Upanisads, Adi
Sankardcirya has already represented these three aspects by the
letters “A" (31), “U" (3) and “M" () of Om (3%). But the
commentator Sures$varicarya has yet to establish the connection
between the three facets of the Creation and the three constituent
letters of Om. He begins first with the Creation as a whole and its
name Om. Then the association between the corresponding
constituents of the two will be pointed out.

TS O AT T |
Tafiafie dweRes = oy, 1wl

‘vi§va-taijasa-sousupta-virat-satraksaratmabhih
vibhinnamiva sammohadekam tattvam cidatmakam - (44)

T& - non-dual faqeAsy 9w - the principle of pure
awareness fAHASTEHITTIGUEIRITAN: - in the form of  Visva,
Taijasa, Prajia, Virat. Satra, Avyakrtam faf=dq 39 - as though
manifold THIE - erroneously (SR - appears). - (44)

44. The non-dual principle of pure awareness (Brahman)
appears as though manifold in the form of Viéva (the waker
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awareness), Taijusa (the dreamer awareness), Prijia (the sleeper
awareness), Vi (the macrocosmic gross body), Sutra (i.e.
Hiral,iyugarbha/thé macrocosmic subtle body) and Avyakrtam (the
macrocosmic causal body).

We have already seen the meaning of the specific terms
used for the different aspects of the Creation. The waking, the dream
and the deep sleep states get included by implication in the
Corresponding facets because these three states make the statuses
of atmi as Visva, Taijasa and Prijia possible. The terms Visva,
Taijasa ang Prijiia also include their macrocosmic counterparts -
Viray, Hiranyagarbha and [Svara. The words Virat, Sauatma (i.e.
Hiranyagarbha) and aksaritma can even mean the respective
Presiding deities at the macrocosmic level instead of the
macrocosmic bodies. The reader is reminded that the names Virat
and Hirapyagarbha basically mean the presiding deities though these
WO words are ysed here by implication for the macrocosmic bodies.
Thus Visva, Taijasa, Prajia, Virat, Sutra (i.e. Hiranyagarbha) and
Avyakrtam (called here as aksaratma) including the waking state
(agaritam), the dream state (svapnah) and the deep sleep state
(susuptif) represent the entire Creation as a whole.

The manifold appearance of only one and the same non-

dual pure awareness (cir/Brahman) is due to different upadhis - the
false embodiments,

The cause for such varied appearance as the Creation is the
érroneous notion - sammoha. It is born of ignorance or not cognizing
directly that pure awareness (cit/ Brahman) is one and non-dual.

While detailing the Creation separately at the gross, the
subtle and the causal levels, the different aspects like the waker
awareness (Visva) etc. were described in the individual -
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microcosmic - forms. The respective macrocosmic counterparts
were to be included by implication. As already explained,"this was
done so to stress the necessity of beginning the inquiry of knowing
the true “I" at the individual level and then to bring out the truth of its
identity with Brahman - the basis of the entire Creation. After these
preliminaries the stage is being set to negate through the means of
Om the entire Creation as a whole in one stroke to cognize directly
one's true nature - dtmd - being identical with Brahman. In order not
to omit any aspect from the Creation during such negation, the
oneness of microcosmic and macrocosmic counterparts is reiterated.

foaTfeewaa aemgasTieaTTeRy |
THAd  HUESEaHEadfasa |18yl

visvadikatrayam yasmad vairdjaditrayatmakam
ekatvenaiva sampasyedanyibhivaprasiddhaye - (45)

T - because fTUICHFIG - the triad of Visva etc. (ie.
Visva, Taijasa and Prajiia) SUSTGIATTARY - (is) of the nature of triad
constituting Virat etc. (i.e. vird, sitrdtma and uk._s'arzimlé)
AT EA-for accomplishing the absence of any division T
TF - indeed with identity §9¥3q - should be understood. - (45)

45. Since Visva, Taijasa and Prajia are of the nature of
Virat, Satritma and Aksaratma respectively, both triads should be
understood as identical.

The verse points out the identity between the microcosmic
and macrocosmic levels of the Creation in respect of gross, subtle
and causal bodies, as well as that of waker awareness, dreamer
awareness and sleeper awareness.
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OM (3%) AS THE NAME OF EVERYTHING

SHTAEHES faguiceTaony |
AreAaTh AT HETRQATICTI&Nd: 11%& 11

omkaramatramakhilam visvaprajiiadilaksanam
vacya-vacakatabhedad bhedeninupalabdhitah - (46)

ﬁmﬁaw - characterised by Visva, Prajia etc. 3f@d
(S - the entire (Creation) 3HFTHE - (is) nothing but the word
“Om”. Wﬁm‘iﬁﬁ[ because a name and what it conveys are
identical ¢ Wﬂf&ﬁ - because they are never separate from
each other. - (46)

46. The entire Creation characterised by Visva. Prajia etc.
is nothing but the word Om (3%). The reason (for this) is that a
name and what it conveys are (always) identical, as they can never
be separate from each other.

The inseparable relation between a name or a word and
what it conveys is a well known fact. One cannot conceive a name
apart from the thing it indicates or stands for nor can the thing be
conceived separate from its name. The word Om (3%) is also the
name for the entire Creation. The inseparable relation between a
word (name) and what it conveys is utilised here. With the name
Om, the false Creation that it stands for is going to be negated. This
is done in order to appreciate its basis (adhisthana) i.e. Brahman.

THE MANDUKYOPANISAD AS THE BASIS

As stated in the introduction, the validity of all that is said so
far is found in many of the Upanisads. For example, in brief the
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salient features from Maindiikyopanisad are cited to corroborate the
facts stated here.

i)

“The syllable Om (3%) is all this. All that was in the past,
whatever that exists in the present and everything that will
be in the future is nothing but Om. The timeless
unmanifest cause of the Creation is also the word Om
itself"(Ma.U.1).

The phonetic construction of word Om is such that it can
encompass in itself the names of anything and everything of
all times including that of the unmanifest Creation. The entire
spectrum of phonetic efforts is included in pronouncing Om.
This was shown in the introduction. The pronunciation of
letter “31" (pronounced like “u" in the word “but”), constituting
the first in its spelling 3, 3, ¥ (AUM) requires the blowing
of air from the throat as it is a guttural in nature. (The letter
“A” in English is simultaneously guttural and palatal). This is
the basic effort in pronouncing all the letters and the words.
But an additional effort is required for articulating the other
letters. They are with the means of palate (talu), roof of the
hard palate (with tongue - mirdha), teeth (dantah),lips
(osthau) and the nose (ndsika), corresponding to palatals,
linguals (or cerebrals), dentals, labials and nasals
respectively. Some other letters need a combined effort by
the two of the above parts. The least effort of blowing the air
out from the throat required for “3" which is common for
pronouncing everything makes “37" permeate all the letters
phonetically. Sruti (the Vedas) also points out this fact when
it says “The letter “31" forms indeed all the words” (akaro vai
sarva vagiti $ruteh - Ch. U. 2.23.3, bhasya). This nature of
letter “3T" and the inclusion of first to the last phonetic efforts
in pronouncing Om, makes Om interwoven with all the
names/words which collectively convey the Creation.
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Chandogya Upanisad has told this with an illustration. “Just
as all the leaves are filled with their fibres, so are all the

words/names by Om.  All this is really the word Om"
(Ch.U. 2.23.3).

“All this (i.e. the Creation that was named by Om) indeed is
Brahman. This (self-evident) atma (the true “I) is Brahman.
The same atma has four quarters or parts (padas)"(Ma.U.2).
The first three quarters serve as the means to know -
directly cognize - Brahman/atmai. The fourth one is
Brahman/atma itself that is to be known in its true nature by
negating the first three quarters which are false in nature.

The first quarter (pada) is described as follows (Ma. U. 3).
Jagaritasthanah - The one who has the waking state
as its field of identification (or experience).
Bahisprajfiah - The one who is aware of external things or
the one whose awareness is qualified by the externally
cognized things.

Saptangah - The one who has the entire gross world grouped
in seven categories as its physical body.
Ekonavims‘atimukhab - The one who has nineteen facets
consisting of five sense organs, five organs of action, five
vital airs (pranas), the mind (mana), the intellect (buddhi), the
€rroneous “I” notion (aharikara) and the faculty of memory
(cittam) as its means (mukha) of knowledge and actions.
What is described here is actually the subtle body. It is also
required during the waking state.

Sthilabhuk - The one who experiences the gross objects
with the means specified above in (d).

Vaisvanarah - The status of being the presiding deity of the
Mmacrocosmic gross body is one of its features. This is called
the first quarter (prathamah padah) because it is the means
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to know the subsequent ones. It is to be noted that the
macrocosmic features are included when the first quarter is
described at the individual - microcosmic - level. The
purpose in doing so is to emphasize the oneness between
both of them.The same practice is followed for the second
and third quarters.

The description of second quarter (pada) is as under
(Ma.U. 4).

Svapnasthanah - The one who has the dream state as its
field of identification (or experience).

Antahprajiiah - The one who is aware of internal things,or
the one whose awareness is qualified by the internally
cognized mentation. ‘

Saptangalh - This is the same as in the case of first quarter
(ii-c). The physical body is essential for the dream state as it
is projected by the impressions born of waking state
experiences.

Ekonavimsatimukhah - The one whose body is the subtle
one constituted of nineteen aspects. This also is the one
described as regards the first quarter (jii-d).

Praviviktabhuk - The one who experiences the subtle things
depicted by mental impressions without the corresponding
gross objects, present in the external world.

Taijasah - It is the dreamer awareness having the cognition
of mere mental impressions (called tejas) in the absence of
corresponding gross objects.

The third quarter (pada) has the following features
(Ma.U 5-6).

Susuptasthanal - The one who has the deep sleep state as
its field of identification (or experience).

Ekibhiitah - The one in whom all types of duality is unified.
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Prajiianaghanah - The one who has undistinguishable
knowledge or all kinds of knowledge solidified as it were
into one.

Znandamayal) - lts nature is predominantly happiness,but
not the limitless one in its true nature.

Anandabhuk - The one who effortlessly experiences
happiness, being totally at ease.

Cetomukhah - It is the source of knowledge in the waking
and the dream states. Or the one whose awareness is the
means towards the waking and the dream states.

Prajiiah - It is the sleeper awareness in whom the status of
becoming the knower of the past, future and in fact
everything is dormant in a causal form.

“This prajia abiding in its true nature is the overlord of
everything (sarvesvarah), omniscient (sarvajfiah) and abides

in all the beings to make them function (i.e. antaryani).

Prijiia is also the cause for the entire Creation” (Ma.U.6).

These statements point out the oneness of Prajia with
Isvara.

The first three quarters (pidas) were described in terms of
their attributes (visesas). The fourth quarter (pada) is the true
nature of arma. It is totally attributeless (nirvisesa). As a
result, the words fail to describe it. The only alternative left
out is to negate the falsely attributed (superimposed)
features to arma (the true “I"/pure awareness). These
attributes make atma appear as though it is intrinsically the
first three quarters. By negating the attributes, the basis
(adhisthana) of the first three quarters (padas) which itself is
the fourth quarter (i.e. the true nature of atrma/Brahman) can

be directly cognized. This of course needs a suitably
equipped mind.

Here is the description of the fourth quarter (Ma.U.7).
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Na antah-prajiah - It is not dreamer awareness (taijasaj. It is
totally free from the cognition of dream experiences and the
dreamer projected by the mind.

Na bahisprajiah - It is not waker awareness (visva). It is
completely free from the cognition of waking state
experiences and the waker. :

Na ubhayatahprajiiah - It is free from the cognition of the
hazy experience that occurs at times during the intervening
stage of termination of waking state and the beginning of
sleep.

Na prajiaanaghanah - It is not sleeper awareness.

Na prajiah - It is free from the simultaneous cognition of
everything.

Na aprajiiah - It is not inert (jada).

Adrstah - It is not perceived by sense organs (jiianendriyas).
Avyavaharyah - It is not available to deal with.

Agrahyah - It is not accessible to the organs of action
(karmendriyas).

Alaksanah - It is not an object of inference.

Acintyah - It is not an object of mind.

Avyapadesyah - It cannot be described by the words.
Ekéatmapratyayasarah - It is the one who is experienced
as the common “I” during the waking, dream and the deep
sleep states.

So far all the features of pure awareness (atma) who is
mistakenly identified with the gross, subtle and causal
embodiments and therefore the experiences therein were
negated. Now it is being shown that the embodiments
during the waking, dream and deep sleep states with all
their features themselves are absent in arma (pure
awareness).

Prapaficopasamah - It is the one in whom there is the
total absence (upasama) of the gross and subtle Creations

83



viii)

0)

P)

)

PANCIKARANAM

with their unmanifest cause.

A thing described as above which is not inert and is always
experienced as “I" necessarily has to be pure awareness
(caitanya). Because it is totally free from all the attributes
mentioned so far, its nature is further described by the
following words.

Santah - The one that is all the time same (kitastha) and is
free from modifications such as likes, hatred etc.

Sivah - The one that is limitless happiness and itself the pure
knowledge principle free from even the minute trace of
sorrow and ignorance.

Advaitah - 1t is free from all kinds of duality.

Caturthah - or turiyah - It is considered as the fourth quarter
(pada) only because the eatrlier three of them appear to be

different facets of datma due to false attribution. In reality, only

the ever existent armai is there without any of these falsely

superimposed quarters. This is the true nature of atm: which

is identical with Brahman.

The first three quarters (pddas) describe the falsely
superimposed (attributed) Creation whereas the fourth one
negates those three to reveal the true nature of
atma/Brahman. This is known as a method of adhy:iropa
(false attribution) and its apavada (negation). A seeker
having a suitably prepared mind is in a position to cognize
directly atma by what is unfolded so far. But for those who
are unable to do so due to the lack of the prepared mind, the
Upanisad presents Om to be used in a specific way
as a means to overcome the deficiencies of the mind. For

this purpose, datma is introduced as the one who has its
name Om.

“The same arma described so far is inseparable or identical
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with syllable Om (3%). The word Om is centred in its
constituents called matras (parts). The quarters (padas) of
arma and the parts (matras) of Om are identical with one
another. The parts (indtras) are the letters 31 (A),3 (U), and
T (M)" (Ma. U. 8).

Actually Om has four parts (matris) corresponding to the
four quarters (pidas) of atma. But only three of them are
enumerated above excluding the fourth one called amadtrah
omkarah - the word Om which has no parts or letters. It is
also called ardhamatra. This fourth part (matra) indicates the
fourth quarter (pada) which is totally distinct from the earlier
three.

“Visva (identical with Vai$§vanara) having the field of
identification as the waking state, corresponds to the first
part/letter (matra) called “3" (A)" (Ma.U.9). “Taijasa
(identical with  Hiranyagarbha) having the field of
identification as the dream state corresponds to 3 (U), the
second part/letter (matra)” (Ma.U.10). “Priajiia (identical
with I§vara) having the field of identification as the deep
sleep state corresponds to H_ (M), the third part/letter
(matra)” (Ma.U.11). “The word Om which has no parts
(amatrah omkarah) is turfya - atmain its true nature. It is not
available for dealing with and is totally free from the entire
Creation. It is also limitless happiness and non-dual in its
nature. Thus the word On! has to be understood as atma
itself” (Ma.U.12).

CONSTITUENTS OF OM WITH WHAT THEY CONVEY

Sure§variacarya in his commentary is yet to tell us the
constituents of Om and what they indicate as per the Vedas. Having
introduced in the verse 46 the word Om as the name of the
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Creation in general, the identity between 3 (A), 3 (U), and H (M)
of Om and the three facets of the Creation is shown now.

ST fog: EgsrRws™: 9 |
UE WAER TEE  URUIAGHAUT G (1%l

akaramatram viSvah syadukarastaijasah smrtah
prajio makara ityevam paripaSyetkramena tu - (47)

fag: - the waker awareness (visva) 3THRHTF - only the letter
“37" or the part (matra) “3" HIIq - is. TS:- the dreamer awareness
(taijasa) is IH: - the letter 3" TG - is mentioned.  TTF: - the
sleeper awareness (prijia) "I - the letter “I" 3fd-as TH -in
this manner  %WUT - in due order q - expletive qRa¥a - should
be understood. (47)

47. Visva is the letter “31" (of Om). Taijasa is mentioned as
3. Prijia is “T’. In this manner the seeker has to view (the
Creation) in due order.

THE FINAL READINESS

aEETeemE  fafaanfareea: |
e AT uTTd Toera faosmag  1sen

samadhikalatpragevam vicintyatiprayatnatah
sthalasiksmakramatsarvam cidatmani vilapayet - (48)

FHIYHIGN 91 - before starting the actual contemplation
HTITE: - with intense perseverance Td - as told so far  fafa=d
- having determined or discovered gd (STd) - the entire
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Creation ¥JFH&HFHATT - in the order of gross to the subtle faarHA
- into pure awareness :tmi faelT&q - should be dissolved (or made
to disappear). - (48)

48. One has to determine (or discover) with intense
perseverance what is told so far before starting the actual
contemplation. (Thereafter) the entire Creation should be dissolved
(or made to disappear) into pure awareness atma in the order from
gross to the subtle. The seeker has to be very clear about what is
told so far in its totality. It is indispensable. Only then is it possible to
actually pursue Parcikarana contemplation that is going to be
described now. The phrase “with intense perseverance
(atiprayatnatal1)”, shows that it is not easy to either appreciate the
identity of microcosm and the macrocosm at the Creation level or
blend the constituents of Om - 3 (A), 3 (U), ¥ (M) - with what they
convey. A commitment to the pursuit supplemented by sraddha
(faith), maturity of mind, repeated industrious effort and a life in
pursuance of dharma (prescribed code of conduct by the scripture),
is very essential. The stage is now set for Paiicikarana contemplation
having put in this much of effort.
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THE MODE OF PANCIKARANA CONTEMPLATION

The gross, the subtle and the causal aspects of the Creation
in their entirety are conveyed by the names 37 (A), 3 (U), H (M)
constituting the word 3% (Om). The word 3% (Om) as a whole
indicates the entire Creation in its vividness. For practical purposes,
the microcosmic and the macrocosmic features of the Creation at the
three levels appear to be different from one another. But their mutual
identity was established. The seeker has to bear all these details duly
discovered by himself foremost in his mind. The rest of the book deals
with the basics of the practice of Paiicikarana contemplation.

JAFR IFR, IHA THR, HHEN &R,
SHHFRSTAT |

akara ukire, ukiro makare, makara omkare, omkarohamyeva.

Dissolve (or merge) the letter 3 (a of Om) into 3, 3 (v) into {
(m),H (m) into 3% (Aum - Om) and likewise 3% (Om) into “I".

This practice of contemplation was briefly told in the second
line of verse 48. It is now explained in the next one and a half verses.

&R ged fagqanr  ufasmaq |

IHR doTH e HEHR WfaSTUaq 11¥R11
akdram purusam vi§vamukare pravilapayet

ukdram taijasam soksmam makare pravilapayvet - (49)
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Heh HIUT UTH TR faouaq 1% il

makdram Kkarapam prajiam cidatmani vilapayet - (49 %)

IFR - the letter “31" of Om (identical with) &8 a4 - the
waker awareness having the gross embodiment 3FR - into the letter
“F (of Om) FESIAG - should be dissolved (merged or made to
disappear). 3FR - the letter “3” of Om (identical with) &H A5 - the
dreamer awareness having the subtle embodiment TR - into the
letter “q” (of Om) IfSSTIAT - should be dissolved. - (49)

HHR - the letter “T" (of Om, identical with) HRUT XA - the
sleeper awareness having the causal embodiment  fe&Ie™ - into
atma, the pure awareness ﬁEWaF[- should be dissolved. - (49%:)

49-49 ¥%. “3T" (A) identical with the waker awareness having
the gross embodiment should be dissolved into “3" (U). 3" (U)
identical with the dreamer awareness characterised by the subtle
embodiment has to be dissolved into “q’ (M). “H' (M) identical with
the sleeper awareness having the causal embodiment should be
dissolved into atma, the pure awareness.

The verbs pravilapayet (should be dissolved) and vildpayet
(should be dissolved) are in the potential mood. They are derived
from the original verb /i in its causal form. The causal verb means: to
dissolve, to merge, reduce to and make (or cause) to disappear. The
prefix pravi or vi indicates the intensity of such action.

What exactly is meant by dissolving, merging, reducing to or
causing to disappear in this context has to be properly understood.
There is no question of physical dissolution involved here. Dissolving
etc. is the appreciation of effect (karya) being not different from its
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immediate cause (karapa). The mental preoccupation in the effect is
withdrawn and the entire attention is focussed on the cause of the
effect. As a result the effect gradually fades away from the mental
§creen and finally disappears from the cognition when adequate
intensity of such a practice is reached. For instance consider the
golden ornaments of different designs. They appear to be distinct
from one another having a definite name, form and use. When the
attention is shifted from the ornaments to the metal gold, what comes
to cognition in and through all the ornaments is only gold. Their
different names and forms are no longer in purview notwithstanding
the presence of ornaments. So is the case with mud pot and the
mud, cotton clothes and the cotton, the waves and the oceanic water,
the mistaken silver and its basis the shell on the beach etc. The
Flissolution or the merging Of making the effect disappear into its
IMmediate (preceding) cause as recommended here is not an
Imagination. It is setting right our vision by cognizing the cause at all
the levels of the Creation. Beginning from the grossest world, such a
Practice proceeds to the subtler levels. The final aim is to cognize the
ultimate cause - a¢ma/Brahman - in its true nature which forms the
basis (adhisthana) of the entire Creation. That cognition in turn
enables tg appreciate the Creation as nothing but the manifestation of
Brahman ang that it is false in nature.

This kind of dissolution or making the Creation disappear into
the direct cognition of Brahman is  called pravilapanam. The

following three iflustrations can help one to understand some of its
facets Clearly.

The food before eating is different from the body of the eater.
The same food after eating is regarded as the individual itself.
In the same way, the world mistaken as distinct from oneself
is seen as nothing but oneself after gaining self-knowledge.
This is an instance of pravilapanam descriped Dby
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Sureévaricarya elsewhere (Manasolldsa, 1-15). It describes

sarvatmabhiva - the cognition of atma in everything.

i) According to the Puranas, the whole earth gets submerged in
water at a certain stage of the Deluge (pralaya). What is seen
everywhere is nothing but water. Pravilapanam is merging all
the known (drsyas) in the direct cognition of non-dual all
pervasive pure awareness (cidriparnava). A sage called
Kacha describes his observation after such direct cognition as
_ “What can | do ? Where can | go ? What can | accept ?
What can | reject ? The entire Creation is filled up by arma
(pure awareness) like the world by the water of the Deluge

(pralaya)”.

iii) Pravilapanam is the disappearance of the perceptible world
(dr§ya-prapaiica) into atma like that of water thrown on red hot

iron ball.

Before proceeding with the actual details of this
contemplation, it is desirable that we refresh our memory regarding
the constituents of the Creation at the three levels with their
corresponding symbols in the syllable Om.

i) The letter 37 (A) of Om corresponds to the gross Creation in
its entirety. Its constituents are three in number.

a) The first is the gross body - being both microcosmic and
macrocosmic in nature. It is made from the five gross
elements (sthiila bhitas) born of the grossified (pafcikrta)
tamasika content of five subtle elements (suksma bhitas). For
practical purpose the gross Creation is available in the form of
three divisions namely adhyatma, adhibhita and adhidaivata
(vide verses 14 to 28). These do contain some aspects of the
subtle Creation like antahkarana which will be accounted at
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the subtle and the causal levels. But we consider only the
grossly perceived things (sthiila drsya) at this level.

The second is the waking state (jagaritam). This includes the
perception of gross objects through the sense organs and the
actions at the physical level by the organs of action. The
waking state (jagaritam) along with the gross body forms the
field of identification (i.e.sthana) for atma at the physical
(sthiila) level.

The third is the waker awareness called Visva
microcosmically and Vaisvanara or Virat (as the presiding
deity) macrocosmically. This is sthani - iduna, identified with
the gross body and the waking state - at the physical level.

All these three facets together are indicated by the letter "3

(A) of Om.

i)

b)

The letter 3 (U) of Om corresponds to the entire subtle
Creation. The following are its three constituents.

The first is the subtle body - both of the individual and the
total. Its constituents are the five vital airs (pranas), five sense
organs, five organs of action, the mind, intellect, erroneous “I"
notion and the faculty of memory. All of these are created
from the sartvika and the rajasika contents of five subtle
elements (saksma bhatas), prior to the grossification
(pafncikarana process).

The second constituent is the dream state (svapnah). This is
the experience of subtle sense objects projected by the mind
when the organs of perception and action cease to function.
The impressions generated during the waking state by the
éXperiences therein provide the basis for the dream. The
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dream state (svapnah) and the subtle body together form the
field of identification (i.e. sthana) for atma at the subtle
(saksma) level.

The third is the dreamer awareness called taijasa and
Hiranyagarbha (as the presiding deity) respectively at the
microcosmic and macrocosmic levels. This is sthani - atma,
identified with the subtle body and the dream state - at the
subtle level.

These three facets together are symbolised by the letter ‘3"

(U) of Om.

i)

a)

The letter I (M) of Om corresponds to the cause of both the
gross and the subtle Creations in their entirety. its
constituents are as follows.

The first is the causal body in the form of ignorance of self at
the microcosmic level. It appears as avyakrtam (the
unmanifest cause) at the macrocosmic level.

The second is the deep sleep state (susuptif) at the individual
(microcosmic) level. It is in the form of total dissolution of the
Creation at the totality (macrocosmic) level. The causal body
and the deep sleep state form the field of identification (i.e.
sthana) for atma at the causal level.

The third is the sleeper awareness called prajiia and Isvara
depending on the level referred to, viz. microcosm orf the
macrocosm. This is sthani - atma identified with the causal
body and the deep sleep state - at the causal level.

These three facets together are indicated by the letter T (M)
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of Om. Thus the word Om indicates in its literal sense the Creation. It

does this through its constituents representing the three aspects of
the Creation.

A word (vak) is always inseparable from its meaning (artha -
what it conveys). The word and its meaning are blended (samprkta)
with each other. By considering the one of the two, the other flashes
in the mind. The letters 31 (A), 3 (U), and H (M) of Om are no
exception. When considered individually or uttered as Om, they
convey the meaning as detailed here.

DISSOLVING OR MERGING 21 (A) INTO 3 (l/)

To dissolve or merge (to make disappear) 3 (A) into 3 (U) is
to cognize the gross 31 (A) as nothing else but its cause the subtle 3
(U). This may not be possible in one stretch. One has to proceed
Painstakingly step by step with even some intermediary steps
wherever required. To start, reduce the entire gross Creation (i.e. 37
- A) to its immediate cause the five gross elements. Cognize the
gross elements constituting the gross Creation. If there is difficuity in
appreciating even this fact immediately, consider first your own
physical body. It has many parts including the external gadgets in the
form of the sense organs and the organs of action. All of them are
made from the five gross elements. In your cognition, let all
Components of the body not be treated as the individual parts any
more, but see them only as the five gross elements. This is dissolving
the physical body into its immediate cause. This mode of appreciating
the cause can be applied with respect to everything that is gross, and
is to be seen as made up of the five gross elements. It can also be
done to start with any gross things of one’s choice, to cultivate the
ability of cognizing the entire gross Creation as only the five gross
elements instead of variegated names and forms. It is like seeing the
gold in all the golden ornaments.
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By such an appreciation, all the sense objects. the physical
bodies with the external sense organs and organs of action therein,
are cognized as the five gross elements, instead of being appreciated
as distinct entities. This is not to hypnotize the mind by giving some
suggestions. It is appreciating the subtler reality related to the cause
of the Creation (jagat). Itis a fact and not any figment of imagination.

Thus the entire gross world is dissolved into or reduced to the
level of five gross elements. When the sense objects and both types
of organs are not available, the experience of waking state is not
possible. In the absence of the gross body, gross world and the
waking state, no field of identification at the gross level is available for
atma. So the waker awareness (Visva and Vai$vanara) gets
withdrawn. 37 (A) that stands for the five gross elements, the waking
state and the waker awareness, is dissolved into the five subtle
elements - a facet of 3 (U). In other words, 3T (A) gets cognized as 3
(U), the subtle Creation.

At this juncture, the undoing of grossification process
(paficikarana process) of the five gross elements is presupposed. The
five gross elements thereby are no more seen as the gross ones.
They are now cognized as the tamasika content (i.e. tamas aspect) of
five subtle elements. This completes the first stage of dissolving or
merging of the gross Creation in its entirety into the subtle one, ie. H -
(A) into 3 (U) at the cognition level. It would be clear to the reader by
now that the steps that are followed here are in the reverse order of
the process of creating the world. It is as if retracing the Creation
(jagat) at the cognitional level in order to appreciate its final basis
Brahman.

DISSOLVE OR MERGE 3 (U) INTO H (M)

To dissolve or merge (to make disappear) 3 (U) into § (M) is
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to cognize the subtle 3 (U) as nothing but its cause the causal §
(M).The subtle body - both of an individual and of the total is made
tfrom the rijasika (i.e. rajas aspect) and sattvika (i.e. sattva aspect)
contents. of five subtle elements. It is dissolved or merged in terms of
cognition into its constituents, i.e. the subtle elements. If required,
each component of the subtle body can be seen in the form of its
cause the subtle elements, individually or totally as the case may be.
It is possible to cognize this way because any effect is inseparable or
has no independent existence from its cause. So the entire Creation
(jagat) has no existence without its basis - Brahman (Br.Sa. 2-1-14 to
20 - arambhanadhikarana). The gross Creation 31 (A) has already
been merged into the subtie elements. The subtle body is cognized
as the ensemble of the five subtle elements. When the impressions of
the waking state experiences and the distinct subtle body are not
available, the dream state has no basis to get projected. In the
absence of subtle body and the dream state, no field is available for
atma to identify with at the level of subtle Creation. So the dreamer
awareness (Taijasa and Hirapyagarbha) is no more possible. Thus 3
(U), the subtle Creation, now cognized in the form of five subtle
elements along with the dream state and dreamer awareness has to
be dissolved into its cause H (M). This cognitional merging becomes
easier provided the subtle elements are merged in the reverse order
of their creation. That means the earth onwards the subtle elements
aré successively merged in their immediate causes. The earth is
merged in water, the water in fire and likewise upto space which is
born first. It is the most subtle among the five subtle elements. Thus
all the subtle elements are cognized as space from which they are
born in succession. The entire subtle Creation 3 (U) - reduced to
Space as shown now - is further dissolved into H (M), its cause, i.e. 3
(U) is cognized as H (M), viz. ignorance of self or avyakrtam having
reflection of pure awareness in it. This completes the dissolving or
merging of the subtle Creation in its entirety into its cause i.e. 3 (U)

into 7 (M)

96



PANCIKARANA CONTEMPLATION

DISSOLVE OR MERGE H (M) INTO CIT/ATMA/BRAHMAN

To dissolve or to merge (to make disappear) H (M) into pure
awareness - cit/atma/Brahman (the true “I") - is to cognize the cause
H (M) as having no existence apart from pure awareness -
atmal/Brahman. Ignorance of self or avyakrtam is the causal body at
both microcosmic and the macrocosmic levels with regard to the
subtle and the gross Creations. Thereby it gives rise to the deep
sleep state (susupti) and dissolution (pralaya) and the sleeper
awareness (Prajiia and [$vara). But this ignorance of self or avyakrtam
is not real, because it has no independent existence apart from its
basis (adhisthana) pure awareness (cif) - Brahman (the true “I"). By
the cognition that the ignorance in reality is its basis - cit (the true “I") -
the deep sleep state (or pralaya) is no more possible in cit (pure
awareness/atma) . In the absence of causal body and the deep sleep
state (or pralaya) atma has no field of identification left at the causal
level. So, itma loses the status of sleeper awareness (Prajna and
Isvara). Thus 9 (M) consisting of the causal body, the deep sleep
state (and pralaya) and the sleeper awareness (Prajia and I$vara) is
finally dissolved or merged (made to disappear) into cit (pure
awareness/atma/Brahman).lt is turiya or the fourth quarter (caturtha
pada) of atma. This completes the dissolving of H (M) into cit. This
itself is making the entire Creation disappear in its basis Brahman.
What remains is the cognition of only the self-evident (svaprakasa) cit
(pure awareness); this is atma; this is Brahman, this is the true “I”.
There is no cause of Brahman - the true “I".

In the original text there are two alternate readings as follows.

i) Makara omkare, omkarohamyeva - (Dissolve or merge) the
letter H (M) into Om and (then dissolve) Om into the true “”
(cit). In this case the syllable Om is to be considered as the
one wherein the gross Creation 37 (A) and the subtle Creation
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3 (U) are already dissolved into their cause J (M), i.e. Om as
specified here is equivalent to ¥ (M) wherein 3 (A) and 3 (U)
are already dissolved. Such an Om is finally dissolved in the
true “I" - cit (pure awareness).

ii) Makara omkarohamyeva - (Dissolve or merge) the letter T
(M) in Om which itself is the true “I" - cit (pure awareness).
This appears to be a more appropriate reading because,
Suredvaricarya’s vartika (poetic commentary - verse 49%) is
in accordance with this reading.

There seems to be a third reading also with the final phrase
as Omkarohameva - the syllable Om is the true “I". This reading is
considered as not an authentic one.

A close scrutiny of dissolving | (M) in cit (pure awareness)
%hows that at the final stage of direct cognition of cit (atma/Brahman)
Isvara also loses that status and merges in Brahman. The status of
Brahman as [svara is with respect to the Creation. So that status
lasts till the Creation continues to exist. Nrsimhottara tapaniyopanisad
(1 and 2) confirms this fact in its statements “I$varagrasah turiyah”
and “Turiyah Isvaragrasal? - turiyah or the fourth quarter (éaturtha
pada) of atma terminates [évara. In fact all the statuses viz. Visva,
Tajjasa, Prajna, Virat (as the presiding deity), Hiranyagarbha (as the
Presiding deity) and [$vara dissolve into atma/Brahman on dissolving
their Corresponding embodiments (upadhis). This and many other
aspects told here in the technique of contemplation can also be
verified from Pairigalopanisad (Ch.3 - 4 to 7).

The following passage from Visnupurapna too has a direct
bearing on Paiicikarapa contemplation.

“O Devarsi (Narada), the earth that supports all this world
merges into water. The water merges into fire. The fire merges into
air. The air merges into space. The space also merges into the

98



PANCIKARANA CONTEMPLATION

unmanifest cause (avyakta/maya). The avyakta merges into the all-
pervasive Brahman called Purusa. It is pure - free from the falsely
superimposed Creation. There is nothing more exalted than Purusa.
That is the final goal. That is the resornt”.

The technique recommended here is for those who are
unable to cognize directly the true nature of arma and abide in it
notwithstanding their efforts of self-inquiry (Sravapa). This is an
indication of unprepared mind. To such a person mere understanding
of this technique by itself is not a complete remedy. A constant and
consistent practice (abhydsa) of contemplatio:: is necessary to enable
the mind to cognize atma directly. This expects a leisure from the rest
of the preoccupations in life and a disposition of dispassion (vairagya).
Constant practice (abhyasa) and dispassion (vairagya) can tame the
mind, however unruly it may be (B.G. 6-35).

THE NATURE OF TRUE “I"- CIT

3 (A) was dissolved into 3 (U), 3 (V) into { (M) and finally {
(M) into aham - the true “I” (atma) . The true “I" is cit (pure awareness
- caitanya). But the one who knows this not, may wonder as to which
of the gross body, senses, mind, intellect, vital air, erroneous “I" notion
(ahamkara) and avyakrta (ignorance) is the true “I". The answer to this
is given in the following passage. Or the nature of cidatma - cit (pure
awareness) the true “I" - referred in verse 49%z is now described.

IFEHT Wight  FacHHAEREE:, THHE,
T qed, fay  FevegEmEEaEd
THARTES ST Sl aeraear
Tify: | A, CTRIRATT, CqRmaE
T, ST s’ Wﬁ'{{!ﬁw‘ |
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ahamatma saksi kevalascinmatrasvarupah, ndjiinam. napi
tatkaryam. kintu nitya - suddha - buddha - mukta - satya - svabhivam
paramanandadvayam, pratyagbhita-caitanyam brahmaivahamasmiti
abhedenavasthanam  samadhih.  “tattvamasi®,  "brahmahamasmi”,
"prajaianamanandam brahma", "ayamatma brahma" ityadisrutibhyah.

| am the (cognitive) illuminator arma, the only one of the
nature of nothing else but pure awareness. | am neither the ignorance
nor its effect. Nevertheless | am Brahman itself. Brahman is of the
nature of eternally indestructible pure knowledge principle tree from
bondage. It is the non-dual absolute happiness and the innermost “I”
(called) pure awareness. Such an abidance (of the mind) in (the direct
cognition of) the identity (of Brahman and atma) is samadhi. This is in
accordance with the declarations in the Upanisads, like “You are
Brahman”, “I am Brahman”, “The pure awareness which is absolute
happiness is Brahman” and “This 4tma is Brahman”.

The physical gross body cannot be the true “I” for the
following reasons.

i) The physical body is known or cognized as “this” (drsya). “I” is
always the one who cognizes or knows (drk) and never
becomes a known object. It illumines - makes known - all that
can be known as “this”.

if) The body by itself is inert whereas “I" is always sentient. The

true “I” can never become inert.

The body is limited by space, time, and objects. The true “/”

which is subtler than even the subtle space, is free from all

kinds of limitations.

iv) The body has a birth and an end. It is subject to the rest of the
changes in between. The true “I' has no birth or death. It
never changes.

v) The body is something that belongs to me. The possessed

body cannot be the “I” who possesses.
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Due to the same reasons the senses (indriyas), vital air
(prana), the mind (mana), the intellect (buddhi), the memory (cittam),
the erroneous “I" notion (ahankara) cannot be the true “I". Avyakrtam
or the ignorance of self also cannot be arma. the true “I” as it is inert
and is known as “this" (drsya). It is destructible too. The true “I” (atma -
aham) is the illuminator (saksr) of avyakrtam (ignorance) and its
products from ahankara upto the gross body and the gross objects in
the world. Atma (“I") is cit (pure awareness). It has no characteristics
whatsoever of any sense objects as indicated by the word kevalah
(unmingled with anything else). The suffix matra in cinmatra points out
that atmais nothing other than caitanya - pure awareness.

To exclude the doubt that atma (true “I") is distinct from
Brahman, or to show the identity between itma and Brahman, the
nature of atma as identical to Brahman is described first in the
following terms.

i) Nitya - The one who always exists (everlasting) or free from
time (KtU. 1-2-18; 1-3-15; 2-2-13). Nitya can also be an
adjective to the rest of the words used to describe the nature
of atma except paramananda.

i) Suddha - Pure ie. not mixed with the sorrows, the
conspicuous feature of the world (I U.8). This shows the
Creation as not its intrinsic characteristic.

iii}) Buddha - Always the knowledge/cognitive principle. The
phrase  “Prajiana-ghanah - the all pervasive knowledge
principle (Br.U. 4-5-13)" told in an Upanisad proves this
nature. It also suggests that avyakrtam or ignorance (which is
inert) is not the feature of atma/Brahman.

iv) Mukta - Free from bondage (vimukta - Kt. U. 2-2-1). That
which is free from bondage is free from the ignorance of arma,
desires and the results of actions. So avyakrtam is not its
feature.
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V) Satya - Indestructible; never subject to change (7. U. 2-1;
Br. U. 2-1-20).

vi) Paramananda - Absolute/limitless happiness (Br. U. 3-9-28;
Tai. U. 3-6).

vii) Advaya - Non-dual in nature (Kaivalyopanisad, 19).

The description given above indicates the oneness of the true
“I" (pratyak-bhata-caitanyam) with Brahman. This identity is shown by
“Aham Brahma eva asmi - | am Brahman itself".

The mind abiding or getting absorbed (avasthanam) in the
direct cognition of atma identical with Brahman as shown now is
called samadhi. It is worth noting here that Annapiirnopanisad (5-75)
has defined samadhi as bringing about the knowledge with respect to
the identity of Brahman and Jjiva, i.e. the individual self(samadhih

samvidutpattili parajivaikatam prati). This definition is also found in
Skanda-purapa,

The following quotations cited in the original text prove the
oneness of the individual self (jiva) and Brahman.
i) Tat tvam asi - You are that Brahman (Ch. U. 6-8-7 to 6-16-
‘ 3, in all nine times).
Brahmahamasmi - | am Brahman (Paramahamsopanisad - 4,
from Sukia yajurveds). This statement itself with the
placement of words interchanged is found in
Brhadarapyakopanisad as* Aham Brahma asmi”(Br.U. 1-4-10).
Prajianamanandam Brahma - Brahman is the knowledge
principle (pure awareness) and itself is happiness. This
appears to be a combination of “Prajdanam Brahma -
Brahman is the knowledge principle (Ai. U. 3-3)" and
“Vijiianam dnandam Brahma - Brahman is the knowledge
principle and itself happiness (Br.U. 3-9-28)".
Ayamatma Brahma -This dtmais Brahman(Ma. U.2; Br. U. 4-5).

ii)

iii)

iv)
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There appears to be either an interpolation as regards these
quotations or a mistake which has crept in while copying the
manuscript. Anandgiri in his commentary refers only to “Ayamatma
Brahma', as the cited quotation. For the phrase “ityadi - etc”, he
suggests to refer to “Tur tvam asi " etc. and other statements from the
Upanisads which unfold the true nature of “Tat - Brahman” and “ Tvam
- you jiva (the individual)”. This gives a clue that only one mahavikya,
viz. “Ayamatma Brahma" was originally quoted. Sure$varicarya is
totally silent on this issue in his virtikas (verses). Perhaps he did not
feel the necessity of referring to the solitary quotation cited. It was a
well known statement from the Upanisads and quite clear in its
meaning. Whatever may be the original text in this regard, it is certain
that all these four quotations referred are strictly in accordance with
the Upanisads.

SureS§vardcarya has commented in the following verses on
the aforesaid passage of the original text beginning from “Ahamatma
saksi" etc.

Taaansg  MeagEae macsd: 11 yo 1|

cidatmaham nitya-Suddha-buddha-mukta-sadadvayah - (50)

3% - | (am) fagem - auma the pure awareness

o3[ g<IHaesd: - everlasting, pure, the knowledge principle,

free from bondage, indestructible and non-dual. - (50)

50. | am atma the pure awareness that is everlasting,pure,
the knowledge principle, free from bondage, indestructible and non-
dual in nature.

These words have been commented upon already. Sat
mentioned in this verse corresponds to satya from the original text.
Nitya (everlasting) can also be taken as an adjective to the rest of the
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words as nityasuddhah, nityabuddhah, nityamuktah, nitvasadrapah and
nityadvayariipah. Thereby the nature of atma is pure (suddha) etc. is
shown to be so forever and not temporarily.

Why should one directly cognize the true nature of oneself?
The answer follows .

T H< gargeals gaitafd |
Fren fadees fod aefafor faemaa. 1 s

paramanandasandoha-vasudevohamomiti
JAatva vivecakam cittam tatsaksini vilapayet - (51)

-~

3 - Wm - the mass of absolute
happiness abiding everywhere as the knowledge principle ?ﬂﬁTL - Om

@ - thus W@ - having known faEEe fed - the
discerning/ascertaining intellect T - in its illuminator fETRT,
- should be dissolved. - (51)

. 51. Having known that | am the mass of absolute happiness
abiding everywhere as the knowledge principle (which itself is) Om,
the ascertaining intellect has to be dissolved in its illuminator.

The nature of true “I" (aham-atma) is absolute happiness
(P?Faménanda). All do seek happiness but through the sense objects
Which s fleeting in nature. The original source of all the sense
Pleasure is only atma/Brahman. All the happiness gained through the
Sense objects experienced by all the beings having varied
emb?dimen’ts - heavenly or ordinary - is just an infinitesimal part of
happiness that atmaBrahman is. Sandoha is a mass. So,
Patamananda-sandoha describes the true “I" as nothing but mass of

absolute happiness in its true nature totally unsullied by even the least
trace of sorrow.
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The “I" which is paraminanda-sandoha is itself Visudeva.
Generally Vasudeva is known to be the name of Lord Visnu. But its
following derivations will reveal its subtler meaning, the perspective
_ which is used here.

i) The one who abides in all is called Viasuh (vasati sarvasmin
itty. The resplendent knowledge principle is devah
(dyotanatmakatvat) . The one who is both Visuh and devah is
Vasudevah. Thus the word means itmi - the pure awareness
principle abiding in all.

ii) Visnu-purana describes the word Vasudeva as the one who
abides everywhere all the time in the same way without
undergoing any changes whatsoever (sarvatrasau samatvena
vasatyatreti). Such a principle can only be the true “I", atrma/
Brahman - Sat, cit, ananda. This shows the fuliness (pirnatva)
of absolute happiness (paramainanda) that “I" is.

Vasudeva described as above is Om itself since Om indicates
atma/Brahman. The phrase “Iti jiatva - having known thus” speaks of
the direct cognition of dtma one with Brahman. It corresponds to the
statement “Mind abiding or getting absorbed in the direct cognition of
arma identical with Brahman” given in the original text . In fact this
Paiicikarana is Sabdanuviddha contemplation i.e. a contemplation
mixed (or associated) with a scriptural word that unfolds the true
“I"/Brahman. Here the word used is Om, the most exalted in such a
category (vide Drk Drsya Viveka).

What is to be done after making the mind absorbed in the
direct cognition is told next. Before proceeding ahead with it let us
consider another way of looking at the word Om contained in the first
line of this verse (51). In Vedic parlance the word Om is used in a
secondary sense also to indicate a consent. Accordingly, Om in this
verse can be interpreted as the consent of a contemplator after
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verifying by one's own direct cognition the truth of what is told in the
first line (of verse 51).

THE FINAL INSTRUCTION TO THE CONTEMPLATOR

Consider the contemplator (dhyatad) contemplating (i.e.
practising dhyana) on the true “I"atma (dhycya), in the manner
detailed so far. With conscious efforts the contemplator dissolves or
merges 3 (A), 3 (U), and J_ (M) into the true nature of “I". The aim
is to dissolve everything including antahkarana - a part of the subtle
body - and the causal body into “I". Yet the ascertaining intellect or
amtahkarana, playing the roles of the contemplator (dhyati), the
contemplated (dhyeya) and the contemplation (dhyana) still persists.
That is called vivecakam cittam. It is not the ordinary intellect, but the
one which is eligible to take to this dissolving (pravilipanam). It still
lingers notwithstanding the efforts of dissolving everything. That
means the dissolving is incomplete as some aspect of subtle body is
present. But the fact is, the contemplation is not possible without the
functioning of such an intellect. How can one get rid of it after its
function is over ? Simply by asking it to go, it does not.

Here is a tip given to the contemplator to get rid of the final
straw of ascertaining intellect (vivecakam cittam). Merge or dissolve it
into its illuminator (saksi) - the pure awareness. This is possible by
regular and consistent practice of contemplation for a sufficiently long
Period varying with the individual seeker's calibre and the degree of
readiness of the mind. As a result of sustained practice of
contemplation, the vrttis (thoughts) corresponding to the contemplator
(dhyata) and the conscious contemplation (dhyadna) drop off. What
rémains is only the vrtti (thought) of the contemplated (dhyeyaika-
8ocara-vriti). Unlike other thoughts (vrtti) this has no specific attribute
(visesa). This vreti (thought) is called akhandikara or Brahmakara or
atmakara v, It conforms to the nature of 4tma/Brahman as no
thought (vrtti) can ever objectify the self-evident (svaprakasa)
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knowledge principle- dtma/Brahman. When the ignorance of self gets
eliminated, the direct cognition of atma in its true nature is possible. It
is well known that the knowledge of a thing is the cognition in
conformity with its true nature.

At this stage, as pointed out earlier the vrttis (thoughts) of
contemplator (dhyvata)and contemplation (dhyana) are no longer there.
Akhandakara vrtti or dhyeya vrtti is the final form of the ascertaining
intellect (vivecakam cittam) during contemplation. By continuous
practice at this stage what is focussed on is the self-evident
atma/Brahman in its true nature. Since the true “I" (atma) free from all
the falsely superimposed things is directly cognized,this akhandakara
vrtti as a thought is as good as absent for practical purpose.

Adi Sankaricirya has given an illustration to this effect in
another text: “Like the kataka nut powder (acting like alum) purifying
the water, the jiana vrtti by its repeated practice, having purified jiva
who is distorted (as it were) by ignorance, gets itself destroyed”
(Atmabodha - 5). Such an appreciation of atma for a sufficient period
eliminates the habitual errors of mistaking the embodiment as “I” and
the world as real. In light of clear cognition of what true “I"/Brahman is,
the false nature of the Creationworld becomes clearly evident.
Thereafter there is no need of even contemplation
(nididhyasanaldhyana).

The state of mind wherein it is absorbed in the cognition of
atma with the awareness of presence of contemplator (dhyatd),
contemplated (dhyeya) and contemplation (dhyana) is called savikalpa
samadhi. It becomes nirvikalpa samidhi when the notions of
contemplator and contemplation no more persist. In yogic parlance,
the state of absorption of mind with or without the contemplator
(dhyata) and the contemplation (dhyana) is called samprajiiata or
asamprajnata samdadhi respectively.
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What is to be done next once the ascertaining intellect or the
mind is totally absorbed in its illuminator (saksi) cit (pure awareness)

is told now.

Terereaf faeid amfead da Aroad |
quisigrs SHid  quiEeagsad 11 4R |

cidatmani vilinam cel taccittam naiva calayet
pirna-bodhatmanasita piirnicalasamudravat - (52)

. f<d - the mind QI - in atma, the pure awareness fa@H
Hq - if absorbed @q - that (mind) e @AY - should never be
disturbed. tmfafmw - like the full and steady immovable ocean
‘IUfEﬁHTam - as the limitless knowledge principle 3THTd - one should
continue to be. - (52)

' 52. The mind should never be disturbed when it is absorbed
!n atma, the pure awareness. The contemplator should continue to be
In the state of absorption as the limitless knowledge principle like the
full and steady ocean.

Disturbing the mind is to initiate thoughts afresh about
af?ything that is not self (anatma). Lord Krsna also has exhorted to
this effect in his statement, “Having made the mind abide in atma, one
should not think of anything else” (B.G. 6-25). Dhyanabindipanisad
(94) too has emphasized this instruction.

The one and the non-dual 4tmi (cit - pure awareness)
appears as manifold due to ignorance (verse 44). So the one and the
$ame principle cjt (atma) free from the world falsely attributed to it has
to. be cognized in and through the pluralistic Creation (verse 45). For
this Purpose, the syllable Om as the means was suggested with all
the necessary details. Accordingly the seeker who has duly trained his
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mind to get absorbed In the true “I" can directly cognize auna is
pointed out now.

T wHifgdl It safmaataa: |
forafzan fadentea: rrageImEad, 1wl |l

evam samahito yogi sraddhabhakti-samanvitah
Jitendriyo jitakrodhal pasyedatmanamadvayam - (53)

gg™fhaaf<d: - endowed with faith and commitment
fSaf=@: - the one who has mastery over the senses SRy - the
one who has subdued the anger ATH - the contemplator TH - in this
way HHIGA: - having made the mind absorbed 37§d49- the non-dual
ATAH - atma tﬁ'a?[ - should see,i.e.sees/directly cognizes. - (53)

53. The contemplator endowed with faith, commitment (to the
pursuit), mastery over the senses and anger, having thus made the
mind absorbed, directly cognizes the non-dual atma.

The adjectives describing the contemplator (yogr), viz.
Sraddhabhakti-samanvitah (endowed with faith and commitment),
jitendriyah (the one who has mastery over the senses) and
Jjitakrodhah (the one who has subdued anger) show the prerequisite
for this pursuit. The unswerving conviction (Sraddha) that what is told
in the scripture is true, is indispensable till one reaches the stage of
verifying its truth for oneself. It gives the necessary momentum to
pursue the path. Bhakti in this context is the firm commitment to the
pursuit braving all obstructions. Bhakti usually means the devotion to
I$vara. It is the most powerful means (antarariga sadhania) to prepare
the mind to gain self-knowledge. Even when Iévara loses the status
as I$vara when one's mind is totally absorbed in Brahman, the
devotion to I$vara is an incontrovertible help before accomplishing the
final goal. Mastery over the senses checks the agitations in our
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bosom, provides required leisure to engage in this highest pursuit of
life, effaces the identification with the embodiment and enables the
mind to pursue the means effectively. The conquest of anger avoids
the fall of the seeker. It also indicates the mastery over desires as the
anger is produced by an obstructed desire. All these qualifications
incorporate the rest of them also i.e. sadhana catustaya sampatti
(fourfold qualifications) in short.

Evam - in this manner - refers to all that is taught so far
regarding this contemplation. It is natural that the contemplator
whose mind is absorbed in the true “I" has the direct cognition of
non-dual 4rma. Knowledge of every thing is governed by the thing
itself (i.e. vastutantra). Knowledge is cognition true to the nature of
the thing. Self-knowledge (4tmajiiana) is not an exception to this rule.

Many may think this to be a time consuming affair. They find it
impossible to spare so much of time for such a pursuit when there are
many other things to be attended including a necessary respite for few
hours of some entertainment for relaxing the mind like watching TV.
Sureévarﬁcz’\rya shows a guideline to these people to set their priorities
in life properly.

nfcrearaay §:@ wefig Td: |
AT Uieasd avdi-Ts] WatdeT 11 WY ||

adimadhyavasanesu duhkham sarvamidam yatah
tasmatsarvam parityajya tattvanistho bhavetsada - (54)

I - because 3¢ T - all this SMEHAEHAY - in the
beginning, middle and the end §:T@ - (is) sorrow TEIq - therefore
ij - everything IRedSY - having given up ¥ - always dERTS:
H9T - should abide in the true nature of oneself, - (54)
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54. Since all the other pursuits are (nothing but) sorrows in
the beginning. middle and the end. having given them up a seeker
should always abide in the true nature of oneself.

All the sense pleasures do need their required means.
Procuring those means expects a lot of strife and struggle leading to
sorrows. Preserving the means of sense pleasures is again painful.
Being themselves transient, when they perish. what is left out is
nothing but sorrow. Yet the struggle can be worth provided the joy that
one gets from them is everlasting, free from potential sorrows, and
has a solution to the problem of repeated birth and death. But that is
not the case. Even the paltry fleeting joy tapped from the sense
objects is not their intrinsic feature. It is borrowed from our true nature
arma/Brahman. It is a fantasy to hope true happiness from the sense
objects. A sense of simple commerce tells us that the returns through
sense pleasure is not commensurate to the investment of unending
painful efforts.It needs a great objective vision to know this fact so as
to set the proper order of priorities in life.

In contrast, knowing the true “I'’/arma is neither a utopian
dream nor selfishness. In fact it is foolishness to relate oneself to the
world in terms of varied interactions without knowing oneself the true
“I". The end result of such pursuits is oniy sorrows here and/or
hereafter. Hence the exhortation is made in this verse to give up all
the other preoccupations not related directly or indirectly to the goal of
directly cognizing the non-dual atma. This enables the seeker to focus
his efforts in adopting the means that facilitate the mind to abide
consistently in the true nature (tattva) of oneself and the world. It is
better to bear in mind : the order of priority recommended in this verse
is for those who are ready to assess impartially and find out what the
world can offer at its best is not worth the struggle. To the rest of the
people the scripture permits the pursuit of desired things not opposed
to dharma (dharmaviruddha) till they develop the required maturity.
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THE RESULT

The finale of human accomplishment is to directly cognize oF

know éitma - the true “I" identical with Brahman. The outcome of this is
described in the following verse.

T UREHAT  MAAHRTHTIEEY |

T 9 i Fe arsafisad nyy il

yah paSyel sarvagam $antamananditmanamadvayam
na tena kificidaptavyam jiatavyam viavasisyate - (55)

T: - the one who HaT - the all pervasive JT<I¥ - free from
A=A, - atma  who is happiness 3731 - non-dual
T2, - knows T - by that person  TeHIE - anything e

- to be gained JT@& - to be known a1 - or 7 31@firsad - does not
remain. - (55)

sSorrows

55. There is nothing that remains to be accomplished or
known by a person who has directly cognized the non-dual all-

Pervasive atma (the true “I") which (itself) is happiness devoid of any
sorrow,

All the human efforts are always directed towards seeking
Consummate happiness and knowledge. They are also directed at

gaining freedom from ignorance, sorrow and mortality. But no means
f)f “Act and achieve thereby” (sadhanasadhys) have ever succeeded
!n fulfilling this universal goal totally. The everlasting happiness
identical with the knowledge principle, which itself is the total
freedom from ignorance, sorrow and mortality is not the intrinsic
characteristic of the Creation (jagat). Only the true “I" (atma - pure
awareness) that is the basis of the world (i.e. Brahman) is of such a
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nature. In its direct cognition. all the pursuits sought hitherto end.
There is no seeking of anything thereafter. That is the highest
accomplishment of the human life.
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JIVANMUKTA
(LIBERATED WHILE LIVING)

The description of the result of gaining the knowledge of atma
18 further continued now. In addition, the outlook and the attitude of a
person whose mind can get absorbed in the true “I" (4tma) is being

described in the following seven verses, with focus on one’s own body
and the world.

Fahal WalggRia=Tml waw@a |
AAATESUTE!  SPead  aierd 114&1l

krtakrtyo bhaved vidvan jivanmukto bhavet sada
atmanyevaridhabhavo jagadetanna viksate - (56)

fagM - a jiani (a person of self-knowledge) FaFA: - a

Person who has accomplished the final goal of life Y9q - becomes.

ST - always Sfia=Ih: - liberated even while living 13T, - becomes.

c : - being absorbed in the cognition of true “I" g -
this ST - world 7 & - does not see. - (56)

56. Jiani becomes a person who has accomplished the final
goal of life, i.e. he becomes liberated always even while living. He
being absorbed in the cognition of true “I",does not see this world as
S€en by an ignorant person (ajiani).

JIVANMUKTA HAS NO DUTY NOR ANYTHING TO BE
ACCOMPLISHED

A person who has direct cognition (aparoksa jiana) of atma
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(the true “I") and firm abidance (tattva - nistha) therein has no duty left
to be carried out or anything remains to be accomplished. Due to firm
abidance in self-knowledge he has no identification with his body: the
need for contemplation (nididhyasana) no longer remains. At will, it is
possible for such a person, to get absorbed in drma. The scripture

calls him a jivanmukia - liberated even while living in the present
embodiment.

OUTLOOK OF A JIVANMUKTA ABOUT THE WORLD

The word sada (always) refers to the period of absorption in
atma or dealing with the world. When his mind is totally absorbed in
the direct cognition of dtma, the world is not perceived at all. Or, from
his vision of reality the world being false, loses an independent status
as it is not apart from his true nature - atima. So he does not see the

world as different from oneself. This aspect is shown in the next
verse.

FaugeaaeR § 8d Jeria uvafa |
stareeafaierur 7 uvafa  feremrar nwel

kadicidvyavahare tu dvaitam yadyapi pasyati
bodhatma-vyatirekena na pasyati cidanvayat - (57)

q - whereas (or expletive) €U - although & - at
times EER - while dealing with 86 - the duality T¥afd - perceives

(@Y - even then) e - due to the inherence of cit (pure

awareness as existence) - without the arma whose
nature is knowledge principle ¥ 9¥afd - does not perceive. - (57)

57. Although jiani perceives the duality at times while dealing
with the world, even then due to the inherence of cit (pure awareness

as existence) in it (i.e. the world), he does not perceive the world
without dtrmma whose nature is knowledge principle.
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According to the followers of astdriga yoga, the world is real.
So they insist on continuous samidhi to escape the world. But for a
Jivanmukea the false nature of the world is very clear even while
dealing with it dye to prarabdha karma (the already manifest results of
Past actions). At such times he does not get bound by the world. The
how of this s now pointed out in the forthcoming portion.

Taking recourse to the dualistic world commonly perceived by
the ignorant persons, the outlook of a jivanmukta as regards the same
€an be understood first. The aspects of existence (saf), knowledge
(cit) and happiness (ananda) seen in the world are borrowed from
4tma/Brahman. Due to such an inherence of aund, a ji V“"’"“{"‘"’
doés not see the world as distinct from dtma (pure awareness - cit).
This is in contrast with the erroneous notion of an ignorant person.
The ignorant and so the bound one sees the dualistic world -

i) all the time, whereas a jivanmukta sees it when his mind is
Not absorbed in the true nature of arma.

as distinct from atma and as real whereas a jivanmukla
Sees it as false one, having no existence apart from atima.

)

Instead of mistaking the world as real, a jiiani or a jivanmukia
S€es it as false. This vision of a Jivanmukta was implied in the verses

f56 and 57 though not told clearly. It is expressly told now with an
zllustration.

o uyafy fadda feviRgfavrmad |
TfauE: e AEls STREREET. |iue!!

kintu pagyati mithyaiva dinmohenduvibhagavat
pratibhasah sarirasya tadaprirabdhasamkshayat - (58)

q - nevertheless %1 TT - nothing but false Teafd -
ﬁg;‘ﬂ%(ai?[) - (like) directional error 3@[%‘111113?[ - like the
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division of moon @& - then YNEE - of the body ferym: -

perception/appearance 3THITSIHATAT] - until the prarabdha s totally
exhausted (¥4fd - is there). - 58.

58. Nevertheless a jrvanmmukta perceives (the world as)
nothing but false like the directional error or the split appearance of
moon. Until the prarabdha is totally exhausted the perception of one’s
embodiment continues even in the state of knowledge.

The illustration of mistaking the directions highlights the falsity
of the world attributed to non-dual Brahman. Erroneously taking the
east as west etc. though experienced, is not real. So is the world not
a part of Brahman even if it is experienced to be so.

The single moon appears as split or two to the person
suffering from cataract. In the same manner to the ignorant person,

the one Brahman appears to be many as human, animal, deity etc.
due to varieties of embodiments.

OUTLOOK OF A JIVANMUKTA ABOUT OWN BODY

The knowledge of atma/Brahman removes its ignorance. Yet
the appearance of one’'s own body continues for jAini even after
gaining self-knowledge. As a result, some may doubt the liberation
(meksa) as only a fancy and not truly possible. This doubt is
dispelled in the second line of this verse. An appearance of falsely
superimposed thing cannot alter the basis (adhisthana). To remain
conscious of one’s body cannot bind arma by itself. Even such an
appearance of body can continue until the prarabdha of a jiani or a

Jivanmukta lasts. Once that is over the preserit body ends and the
JjAani has no further birth.

How exactly the different facets of maya - the Creative power

of Isvara - and its effect, the world including the individual
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| | antri
embodiments, get destroyed is clearly shown in the following ma
of Varahopanisad (2-69)

ATET AR Fefersi ot Elea ol
AR T T e Tvarfey ey |

“Miya loses its reality by (Vedanty) scripture, lts eh‘ectiver?esst
(to cast a spell of making the world ook real) is lost by the dlreF
cognition of Brahman/amma, The appearance (of its effecit)_'s
destroyed on the exhaustion of prarabdha karma (of a jiani)-

; in a
Thus maya that depends On.atmalBrahman is destroyed in
threefold way.”

T AT Fertfirenfy Al |
W@%WW: 4R

lasya tavadevy ¢f,

Amily ad; Stutirabyry vit
prarabdhasyany Vi

tistu m“kmSJ/c’Iblm.sa:nﬁu'amb -(59)

T~ for him (jtan;) g T~ only till then fer - (is) the
delay TEIE - 50 forth et - the Upanisaq 34’:1’<5ﬁ?L - has told § ~
whereas JHHT - for fhe liberateq Person WS - of prarabdhd
A - continuity H T

an
: © Ol to the extent of
appearance (WaIff - jg) . (59)

59. (Chandogya) Upanigay (6-14.p has said, “The delay o 2
Jnantis only till then: Wheregg J

: e
) ) e COﬂtlﬂLﬁty of prarabdha for t
liberated person is only 1q ypg, extent of 45, appearance

11y
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59 2. This person who has directly known the ultimate reality
(e. jnani) is already liberated all the time.

The mundane existence of sorrows and limitations called
samsara is not because of the presence of one's embodiment. It is
due to the ignorance of true “I"/atmz leading to erroneous identification
with any of the three bodies and its modifications. All the changes of
the physical body like birth, growth, death, diseases, old age and
those of the antahkarapa like tensions, agitations, confusions, joys and
sorrows are mistakenly accepted as the features of “I". This is the
basis of suffering of samsara. |n contrast, a jiang directly cognizes the
true “I"/Brahman distinct from body and its accompanying changes-

An Upanisad declares, “The knower of Brahman is indeed Brahman

(Brahma Veda Brahmaiva bhavati)” (Mu, U3-2-6). He is liberated at

the time of gaining knowledge (ﬂpiifok.sajﬁana), Thereafter the
presence or the absence of the body has no bearing on his liberation-
The locus of transmigration, ahankara (the erroneous “|” notion) gets
terminated in the wake of knowledge itself. In spite of the presence of
embodiment and its effect, he No longer identifies with them including

the joys and sorrows. The actual shedding of the mortal frame awaits
the ceasing of the momentum of Prarabdhy karma .

TRANSITION FROM JIVANMUK Ty TO VIDEHAMUKTI

Videha-muk; (liberation Without any body) instead of
Jivanmukti (liberated even while fiving !

) is certain once he prarabdha
PP nce the prara
karma of a jiianiis over, Thig Is discusseq now

AT ﬁaﬁw N&o1|

prarabdhabhogasesas A samksay
SASesasya samksaye tadanantaram - (60)

i Hafmqﬁaﬁhq |
AESLLLE G - NERI]

LY
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u\«'idwi-mnir&lil;un sarvabhasa-vivarjiam
cuilunyunmnml:u]; suddham manon acanmag

IS FaaR ety |

~
REIELEDIE - TTAEA &R
vacya- vz?c‘aku-nirmuktzu_n hevo

padeyavarfitam
Prajiiing ghztnumz?nund;nn VasIn

QCaArn - (01)

am padamasnute - (62)

thereafter SRS . of the balance

€Xperienceg due to prarabdha  deyy . on the termination

T - beyond the darkness of Ignorance (or maya)
?ﬁ:{rﬁﬁaﬁrﬁq - devoid of embodiments, the

world and their effects
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qwq"m - Notan object of ming and the w
Outside the purvi
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PANCIKARANAM

Thereafter the person becomes Brahman in the sense of discovering
one's true nature identical with Brahman. In fact at no time in the
state of false samsara has anyone truly become other than what one's
own true nature is. The erroneous concept about oneself is set right
by direct cognition of what truly “I''atma is.  And now when the last
tinge of false embodiment also has disappeared, what remains is only

Brahman in its true nature having no fajse attribution. This is termed
as becoming Brahman.

The nature of Brahman‘ is described as follows.
i) Avidyatimiratitam (Free from

maya).

Darkness denies the sj

the darkness of ignorance or

ght of the form, At times it presents @
distorted form too. Ignorance of self or called miya at the
macrocosmic level, covers the knowledge of stma/Branman.
It also projects the faise Samsari (the individual undergoing
samsara) and the worlg, g, ignorance or mayi is called
darkness. They are false in nature. Brahman js independent

of both of them though they depend on Brahman. This
clarifies why in reality, ther,

€ is the absenc cause of
the Creation in Brahmap, ¢ of the

i) Sarvébhz?savivm"itam Devoi :
and their eﬁects{. (Dovold o emoodiments, the  world
That which appears to pe there
abhasa. The effect of may3, th
reality it is not in Brahman,
as prapaﬁcopaﬁamnm
absent).

- though not real in nature - i
€ entire Creation is abhasa. In
Mg”dﬁk}’opimisad (7) describes it
(the ong i, whom the Creation is

i) Caitanyam ( $S princip| )
The awarenes : _ Pinciple).

sofag hing is Characterised by the

* Brahman g pure awarenesS
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e
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v)

Pure because falsely Projected things (:f
are not jtg feature.

sy
vi) Mgy
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Nse bjects and the tire Creatiori that can be known a
this (k, 1-3-15y.
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PANCIKARANAM

Prajianaghanam (The mass of knowledge principle).
Brahman/amma is the only knowledge |
the Creation. Al other faculties of cogn
of this basic knowledge principle. The a
is added to show its non-dual nature.

cognitive) principle in
ition function because
diective mass (ghana)

Anandam (Happiness).

all kinds of happiness available in the Creation.

Vaispavam padam (
gained by all).

The word Visny is derived as,
which pervades’, or « Vyapanasitap js; - the pervading one”.

That which belongs to Visnu is V[”',.yn('“f;un. Thus it means
“Of the nature of |- '

hman” (Brahmasvaripam).

Ot all pervasive Nature and worthy to be

“Vevesti or veviste iti - that

all. The phrase « Vaispavan, Padam’ capnet be taken here as
Varkuntha - the abode of [ org Vishu (the presiding deity who

sustains the Creation), The Context is not that of meditation

on Lord Visny with for 10pdsana) to elicit that

. m (ie. Sagy
meaning. ’

Thus a jiani or 4 Jivanmuyg

hman - 4
mbodiment

a after the termination of one's
Ne's own true nature - free from
or the Creation. This is called
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endowed with the means of knowledge like modesty and who are one
with [$vara.

This text is worthy to be learnt by all the seekers of the

ultimate goal of life (i.e. mumuksus). But it is essential that great

efforts are put in. That entails taking to the means of preparing the

mind, approaching a right type of guru as told in the scripture,

devotion and service to [$vara as well as guru. In addition enquiring

and ascertaining the true nature of oneself, the Creation and I$vara.
together with contemplation (nididhyasana)

: - are essential. Intense
devotion to I$vara and gury facilitates th

e pursuit. The phrasé
gurubhaktiprasadatall can have the following two me

anings.

i) By the facilitation (prasadatal) of intense devotion (gurvi
bhakii). This devotion can pe for both Jsvara and gurt
(preceptor).

ii) By the facilitation of devotion to eunt (eurusy bhakti)y. Gurl

is here looked upon as I$vara,

ad, only one Person is spoilt, but if 2
. € Spoilt. Whg jg the rj ouru 19
described by the phrase :zmzmitvadfmymnafh bh'tcr?:tnttiiiz i

Guru  has to be endowed ;i

modesty (amanitvam), absence of

Pretence (adamphitvam) @5
19710 10), Thege characteristics aré
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Imam  vidyam (i.e. literally this knowledge) refers to the
technique of contemplation taught in this text. The disinterestedness
in the sense enjoyments here and hereafter (i.e. ihamutra-
bhoganasakti) includes all sadhana-catustay
qualifications) i.e. discrimination (viveka), dispassion (vairdgyd),
mastery over the mind etc. (Sama-damadi-satkasampatti) ~and
mumuksutvam (an intense yearning for liberation). A mature mumuksu
(sudhih yogi) is the one who has already taken to effective Sravafi

(inquiry into self), manana (reflection). Without these two, it is not
possible to practise contemplation (nididhygm na.

ra-sampatti (the fourfold

The practice of contemplation has to be regular (sarvadi) and

) f

, i nd appropriate mode ©
contemplation (nididhyasana) the ming Is able to get absorbed in the
f:hrecyco_gnmo.n of true ¥, ps 4 Tesult, the habits of erroneous
identification with one’s embodiment and taking the world as real weal

raga sadirahj .
I dv?y idir thitam SVatmanam cinmyu da
Sa eva jivanmukto v - ayet sada
0 ving p“”"”‘hh&"asambjmmh - (65)
(% - the one who) 3 ) -
' islikes | > th is free fro
likes and dislikes j.e. free from Samsiig e or?e who is fre u
LY; .
T &I L one’s own
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thereafter dissolveq {or merged)
from the level of gro
between. |t g finall

in the reverse order of the Creatio.n
$S 10 the causal one through the subtle level in

is aparoksa jaina Whic:
Such a direct knowledge ©

Wn true nature called liberation
al goal to pe Sought by a]|.

eliminates the ignorance of self.

true “I" is the abidance i one's o
(moksa). This is the fin
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PANCIKARANAM

thereafter dissolved (or merged) in the reverse order of the Creation
from the level of gross to the causal one through the subtle level in
between. It is finally merged into their basis (adhisthana), atma
Brahman. The practice of contemplation is consistently and regularly
repeated until the mind is able to get absorbed spontaneously in the
direct cognition of Brahman even without the use of the means Om.
The direct cognition of anma/B rahman s aparoksa jiina which
eliminates the ignorance of self. Sych a direct knowledge of

true “I" is the abidance in one’s own true nature called liberation
(moksa). This is the final goal to be sought by all.

OM TAT SAT
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i In these modern times the people have a fad for meditation
32 and it has become a money spinning business for the purveyors.
3% All that people want is some peace or relief from stress and
3% strain, Preferably the means should not interfere with their other
3% activities including sense indulgence. Today the existence is
3% Characterised by maddening pursuits of grab and indulge, no
%2 matter what the means and the final consequences are. So
22 vendors have emerged, floating varieties of tailor-made
34 techniques of meditation within the purview of everyone's purse
3% and catering to the individual whims and fancies of the clientele.
3% The present text is not one of such kinds. This is a manual
%% . based on Vedinta (Upanisads) - to unfold the highest type of

meditation as a means to accomplish the ultimate goal of life.
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s% 1) Hamsa-gita (A treatise on self-knowledge from Bhagavata)
a% 2) Vedanta Paficadasi Chapter | - Tattva-viveka (Discovering
i your innate greatness)

3% 3) You are Absolute Happiness - Brahmanande Yoganandah
2% Vedanta Paficadasi Chapter XI

a% 4) Drk-Dréya-Vivekah

3% 9) “Svani Olakha” (Guijarati translation on Vedinta Paficadasi
% Ch.l, Tattva-viveka - Discovering your innate greatness)

a% 0 “Vedanta Vite Samadhi” (Gujarati translation on Drk-Drsya-
% Vivekah)
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