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This text is intended only for fact-finding reading

FOREWORD

Tripura Rahasya was considered by Bhagavan Sri Ranma Maharshi as one of the greatest works that expowaed
advaita philosophy. He often quoted from it and regetted that it was not available in English. As a eansequence Sri
Munagala Venkataramaiah (now Swami Ramanananda Sasavathi) took up the work of translation in 1936 as
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another labour of love, adding just one more Englis translation to his already extensive store. Thisvas first
published in parts in the Bangalore Mythic Societys Journal (Quarterly) from January 1938 to April 1940 and
afterwards collected into book form, of which fivehundred copies were printed and privately circulatel. The
Asramam has since taken over the copyright and madeone of their official publications.

The work originally in Sanskrit is widely known in India and has been translated into a number of loddanguages,

but | do not know of any previous translation in Erglish. It is regarded as one of the chief text-bogkon Advaita, the

reading of which alone is sufficient for SalvationSri Ananda Coomaraswami quotes from it with appreation in his
book, "Am | My Brother's Keeper?"

| for one much appreciate the present translation Wwich will now be easily available for all who knowEnglish. Sri
Ramanananda Saraswathi has put us under a great aghtion by his painstaking work. It will surely be a gratification
to him to know that his labour of love has at lasfound a permanent abiding-place and will not be Iasto future
generations, for many of whom it must become a spiual text book.

October 16, 1959. Sri Ramanasramam
SADHU ARUNACHALA (Major A. W. Chadwick, O.B.E.)

CONTENTS
Foreword

Introduction
To Bhagavan Sri Ramana Maharshi (A Prayer)
Introductory Note
CHAPTER |
CHAPTER II - Obligatory Sense towards Action Condenmed and Investigation Recommended
CHAPTER Il - The Antecedent Cause for Learning theGospel. Association with the Wise must precede "¢hara"
CHAPTER 1V - Disgust for Worldly Enjoyments is Inculcated so that Dispassion might be Developed
CHAPTER V - On Bondage and Release
CHAPTER VI - On the Merits of Faith for gaining the Goal and on the Harmfulness of Dry Polemics
CHAPTER VII - That the Goal is gained only after Ascertaining God by Faith, Effort and Approved Logic, and
Devotion to him
CHAPTER VIl - Key to the Parable of Chapter V
CHAPTER IX - How that Hemachuda Realised the Self fter Analysing His own Mind and Plunging within
CHAPTER X - On Further Instructions by His Beloved, He got Samadhi in spite of His External Activitiesand
Remained in the State of Emancipation even while Me
CHAPTER XI - That the Cosmos is not other than Intdligence
CHAPTER XII - The Appearance of the Reality of theUniverse depends on the Strength of Will of Creatio
CHAPTER XIlII - How Wakefulness and Dream are similar in Nature and Objects are only Mental Images
CHAPTER XIV - How the Universe is Mere Imagination; How to gain that Strong Will which can create it;and the
Highest Truth
CHAPTER XV - On what need be known and need not bknown and on the Nature of the Self
CHAPTER XVI - On Consciousness; Control of Mind; ard Sleep
CHAPTER XVII - On the Uselessness of Fleeting Samadis and the Way to Wisdom
CHAPTER XVIII
CHAPTER XIX
CHAPTER XX - Vidya Gita
CHAPTER XXI - On the accomplishment of Wisdom, itsNature and Scriptural Lore
CHAPTER XXII - The Conclusion
APPENDIX | - To Chapter V

APPENDIX Il - Siddha Gita from Yoga Vasishtha
APPENDIX Il

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 3 of 164

INTRODUCTION

Sri Tripura Rahasya is an ancient work in Sanskritwhich has been printed all over India. The latest iad best edition
was brought out in the Kashi Sanskrit Series in 19 The book is said to have been printed once befand issued in
loose leaves. There was also an edition in book forprinted in Belgaum towards the end of last centwy.* (The
original Sanskrit text unfortunaeely appears to hae been out of print for some years.)

The esteem in which the work is held for its sandif may be gauged from an account of it given in thBreface to the
Maahaatmya Khanda. Mahaadeeva originally taught theHighest Truth to Vishnu who in turn taught Brahma in the
Celestial regions. Later Vishnu incarnated on Earthas Sri Dattaatreya, the Lord of the Avadhuutas (tk naked sages
and taught it to Parasuraama with the added injuncion that it should be communicated to Haritaayana wo would
later seek the Truth from him. Parasurama thus reaked the Self by the guidance of Sri Datta and dwebn the
Malaya Hill in South India.

In the meantime, a Brahmin, by name Sumanta, livingon the banks of the Sarasvati had a son, Alarka byame, who

used to hear his mother called "Jaayi Aayi" by hisfather. Being a child, he too addressed his moth&Ai". He died in
his childhood, and his last words on his death-begere "Ai Ai" only. This sound is however sacred tathe Goddess.
Having been uttered in all innocence and purity ofmind, it conferred unexpected merit on the dying chd. He was
later born as Sumedha, a son to Harita. Haritaayanas his patronymic. His spirituality developed as b grew up and

he sought Parasuraama to learn the highest good fino him, who in turn imparted to him the knowledge wtich he had

gained from Dattaatreya. Parasuraama told him alsdhat his master had predicted the compilation of tke knowledge

of the Highest Truth by Haritaayana for the benefitof mankind.

Haritaayana was worshipping Sri Minaakshi in the tenple at Madurai in South India. Naarada appeared tchim and
said that he had come from Brahmalooka in order tsee what Haritaayana was going to present to the wd in the
form of an Itihasa containing the Supreme SpiritualTruth. Haritaayana was bewildered and asked how th Saint
expected it of him. Narada said: "There was an assably of saints in Brahmalooka. Maarkandeeya asked Bahmaa
about the Sacred Truth. Brahmaa said that it wouldbe brought out by you in the form of a holy book. 8 | came to

ask you about it." Haritaayana was at a loss and pladed inability to reproduce the Sacred Truth leared from

Parasuraama. Naarada then meditated on Brahmaa whappeared before them and asked what the matter was.
When Naarada put the whole matter before him, he ttned to Haritaayana and blessed him, endowing him ith the
ability to produce the book at the rate of four chaters a day. He also referred to Haritaayana's pasand attributed

his present inability to remember what he learnt tathe casual and undisciplined utterance of the saed syllable in his
past incarnation. Brahmaa further enjoined Naaradato be the first to read Haritaayana's work when itshould be

completed.

The work was thus written by Haritaayana and is als called after his name Haritaayana Sambhita. It isaid to consis!
of 12,000 slokaas in three sections - The MaahaataKhanda (Section on the Greatness of Srii DeeviJnaana
Khanda (Section on Supreme Wisdom), and Charyaa Khada (Section on Conduct). Of these the first condssof
6,687 slokaas; the second of 2,163 slokaas; and thid is not traceable. The section on Greatnessatains the
prelude to the work and later treats mostly of themanifestations of the Supreme Being as Durga, KaalLakshmi,
Sarasvati, Lalita, Kumaari, etc. and their exploitsand found in Brahmaanda Puraana, Maarkandeya Puraaa and
Lakshmi Tantra. Its contents mostly cover the groud of Durga Saptasati and of Lalita Upaakhaayana.

Sri Vidya (worship of the Supreme Being as Goddests a very holy tradition traced to the Vedas. The are two
principal divisions, known as "Kaatividyaa" and "Ha atividyaa" former was practised by Indra, Chandra, Manu,
Kubeera, etc.; it is the simpler of the two and als more common. The other was practised by Lopaamudrand
approved of the wise.

Sri Tripura Rahasya, otherwise Haritaayana Samhitaabegins with "OM Namaha" ("Salutations to Aum") an d ends
with "Shri Tripuraiva Hrim" ("Tripura is only Hrim" ). Aum is well known as the sacred syllable signiiyg the
Highest Being in the abstract; so also "Hrim" is the sacred symbol of the same as the Goddess. Theteais of the
book are thus enclosed by these two symbols - theost sacred in the Vedas and the work is equally setified.

In Sutra Bhasya (the commentary on Brahma Sutras)Sri Sankara has used the story of Samvarta as fourid
Tripura Rahasya, in his commentary on "Apicha Smanate" (Suutra), with approval.
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There is a lucid commentary in Sanskrit on Haritaayna Samhita. It is named Tatparya Diipika and written in 4932
of Kali Era (i.e. 1831 A.D.) by one Dravida Srinivaa, son of Vydianatha Dikshita of the village of Mhapushkara in
South India.

As for its philosophy, there is no real reason toidtinguish it from Vedanta. Scholars however calllis system the
Taantri or the Saakta, and point out some apparentifferences between this and Advaita Veedaanta. Thisystem
teaches that the Supreme Reality is no other thanlstract Intelligence. "Intelligence" signifies Selfluminosity and
'‘Abstraction’ denotes its unlimited nature. No othe agent can be admitted to exist apart from It in ader to reveal It.
The apparent variety is only due to Vimarsa, the goss aspect of Its absolute freedom known as Svatemtvhich at
times unfolds the Pure Self as the Cosmos and athets withdraws Itself and remains unmanifest. Abstaction and
manifestation are inherent in the Pure Self; thesewo aspects are given the names Siva and Sakti, pestively. There
cannot be manifestation beyond the Supreme Intellence; therefore Cosmos and the Self are only therse, but
different modes of Reality. Realisation of the Truh is thus quite simple, requiring only constant rerembrance on
these lines (anusandhaanam) that Reality is not inmpatible with the world and its phenomena, and thathe
apparent ignorance of his Truth is itself the outcame of Reality so that there is nothing but Reality.

Creation and Dissolution are cycles of Self-expreissm and Abstraction due to Swatantra. There are n&@ankalpa-
Vikalpas (modifications) in the state of dissipatia and the Self remains as Chit in absolute purity md unchanging.
The Self is uniform and undivided. The disposition®f the individuals of the previous Kalpa (creation remain
uncognised but potential, awaiting to become mani in the alternating mode. The tendency in the dection of
manifestation is Maya which later displays as Avidg (ignorance) when the predispositions are in theifull swing.
Chit, Maaya and Avidya are thus the same Reality. Gsmos is an expression in the medium of consciouss&and thus
not unreal as some would have it.

Here the Reality of the Cosmos is on account of theedium of expression, i.e., consciousness, whiches not
contradict the statement that forms, etc. are unrela There is thus no fundamental difference betweemantra and
Vedanta. Yet the Pandits say that Maya is made suésvient to Brahma in Vedanta, that its applicationis limited to
gross manifestation and that it is therefore groswhich in ultimate analysis resolves itself into val; whereas
according to Tantra, Maaya is an aspect of Realitand should resolve itself into Chit on ultimate anbysis. This canno
be a valid objection. For, where does the above wbrest? It must resolve itself into Chit.

The favourite example of the world being an imageaflected in consciousness, as images in a mirrordsmmon to
both systems. Vide "Vishvam darpana drishyamaana ngaro tulya jiantargatam" in Dakshinaamoorti Stotra of Sri
Sankara.

Without trying to find differences where they do nd exist, let the earnest student apply the infallite test of the peace
of mind brought about by the different modes of expession of the Reality and be satisfied and happy.

MUNAGALA S. VENKATARAMAIAH
(now Swami Ramanananda Saraswathi)

TO
BHAGAVAN SRI RAMANA MAHARSHI
A PRAYER

SALUTATIONS TO SRI RAMANA - the living monument of Eternal Truth! The direct proof of the Inexpressible!
May Thy Holy Feet lead me into the Sanctuary of Sriripura! Blessed be thy Holy Feet! Blessed Thy Psence!
Blessed Thy dear ones! Blessed all that relates Thee!

Blest be the Mother Earth on which Thou art! Blestbe the Universe going round Thy Centre! Love of Maitka
Vachakar personified! Essence of Gods and sages @akshape! Solace of the Forlorn! Refuge of the Oppssed! Help
to the Meek! Voice of the Mute! Splendour of alll Rincarnate of the Vedas! Hail to Thee! Thine is th&lory! Oh,
Signpost of Peace! Limit of Ananda!
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INTRODUCTORY NOTE

Jamadagni was a Brahmin saint who lived in the forgt with his wife Renuka and his sons, of whom Parasama was
the youngest, the most valiant and the best renowdeThe country was then ruled by Haihayas, a certaiclan of
Kshattriyas. Some of them came into clash with Pasurama but fared the worse. They dared not challergghim

afterwards. Their rancour, however, remained, and lhey could not resist their longing for revenge. Theseized their

opportunity when Parasurama was far away from the lermitage, attacked his saintly father and killed hin. On the
son's return, the mother narrated the unprovoked muder of the saint; she also desired that her husbats body
should be cremated on the banks of the Ganges arlaat she might as a Sati mount the funeral pyre.

Parasurama vowed that he would clear the earth ofhie Kshattriya vermin. He placed his father's corpsen the
shoulder and took his living mother on the other ad set out along to the Ganges. While passing throba forest, an
Avadhutha, by name Dattatreya, saw Renuka and stopga the young man who carried her. The Avadhutha adessec
Renuka as Sakti incarnate, of unparalleled might (Eaviiraa) and worshipped her. She blessed him anald him of
her life on earth and her resolve to end it. She ab advised her son to look to Dattatreya for help hen needed.
Parasurama went on his way and fulfilled his mothées desire.

He then challenged every Kshattriya in the land andilled them all. Their blood was collected in a pol in
Kurukshetra, and Parasurama offered oblations to hé forefathers with it. His dead ancestors appeareand told him
to desist from his bloody revenge. Accordingly, heetired into mountain fastnesses and lived as a hanit.

Hearing on one occasion of the prowess of Rama, migath rekindled and he came back to challenge himrRama was
born of Dasaratha who, though a Kshattriya, escapetlis doom by a ruse. Rama accepted Parasurama's dlenge anc
got the better of him.

Parasurama returned crestfallen and on his way met an Avadhuta named Samvaat the brother of Brihaspati. Later
he encountered Sri Dattatreya who instructed him irthe Truth and so led him to salvation.

DATTATREYA

There was once a dutiful wife whose husband was, Wever, a licentious wretch. This couple unwittinglydisturbed
Rishi Mandavya, who had been placed on a spear bymisguided king. The Rishi, who was in agony but rialying,
cursed them, saying that the husband would die ausrise and the wife be left a widow. Widowhood is st abhorrent
to a Hindu lady and considered worse than death. Bthe force of her dutiful wifehood she resisted theurse of the
Rishi; the Sun could not rise; and the Gods were relered impotent.

The Gods in council resolved to approach Anasuyathe ideal of wifehood - to ask her to prevail on th other lady to
relent. Anasuya promised her that she would restorber dead husband to life; and so the matter endeshtisfactorily
for all.

The three chief Gods then agreed to be born as sottsAnasuya. Brahman was born as the Moon; Siva d&hurvasa
and Sri Narayana as Datta. The last is also calléiatta Atreya," of which the latter world is the patronyamic
derived from Atri, the husband of Anasuya. Sri Datatreya is the foremost in the line of divine teactrs incarnate on
earth.

TRIPURA RAHASYA
OR

THE MYSTERY BEYOND THE TRINITY
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CHAPTER |

1. Salutation to Aum (undifferentiated Brahman, andyet the) Primal and Blissful cause, the transcenadgal
consciousness shining as the unique mirror of theamderful universe:

Note: - The one undifferentiated Brahman signifiedoy Aum polarises as Sat-chit-ananda taking shape as
Parameswari who, in Her crystal purity, displays the variegated phenomena which gyrate in equipoise thin Her.
Neutral Brahman and the polarised Brahman are thugnterchangeable. The idea of the mirror implies thenon-
separateness of the object from the subject (conscis being).

"Undisturbed you have heard, O Narada! the Mahatmya(The Gospel) of Sri Tripura, which teaches the wayo
Transcendence."

Note: - Thus begins the latter part of the book; tle first part deals with a narrative of Devi (Sakti- Sri Tripura), Her
worship and Her grace. Tripura literally means thethree cities. They are the states - Jagrat, Svapread Shushupti.
The undercurrent of consciousness in all of thememaining unaffected, is metaphorically called the Bsident
Mistress by name Sri Tripura. The procreative facuty generating new beings and the link of altruistidove connectin(
the offspring to the parent are personified in theMother. Hence the feminine termination of Tripura. "The way to
transcendence" signifies that interest in Tripura purifies the mind and creates the zeal for enquiryrito the Truth. The
listener is now fit for the ensuing discourse on wdom.

3. I shall now discourse on wisdom, which is uniquieecause one will be permanently freed from miserfgy hearing it.

4. This is the concentrated extract of the essenoéthe Vedic, Vaishnava, Saiva, Satkta and Pasupatare taken after
a deep study of them all.

5-7. No other course will impress the mind so mucas this one on Wisdom which was once taught by thadlustrious
master Dattatreya to Parasurama. The teaching wasdon of his own experience, logical in sense and deiunique in
its nature. One who cannot apprehend Truth even afr hearing this must be dismissed as a silly foob tbe ranked

among the insentient and accursed of God; Siva hira cannot make such an one gain wisdom.

8. | now proceed to relate that incomparable teachiy. Listen! Oh, the lives of Sages are most sacred!

9-11. Narada too served me to learn the same fromanfor, service to sages enables one to apprehemeir innate
kindness, just as the sense of smell helps one t&tett the intrinsic odour of musk.

As Parasurama, the son of Jamadagni, already puretinded and pleasing to all, was listening to the Gpel of Tripura
from the lips of Dattatreya, he became abstractedchidevotion and so growing still for a time, his mid became still
purer.

12-13. Then as the mind relaxed, his eyes glowedrapture and his hair stood on end, as if his ecssg could not be
contained within but must escape through the very gres of his body. He then fell to the ground beforhis master
Datta.

14. Again he arose, and being filled with ecstaslis voice choked with emotion as he said: 'Lucky arly blessed am |;
through Thy Grace O Lord!

15. That expanse of Grace called Siva, here incarteaas my Guru, is indeed gracious to me; gaining vase pleasure
even the Lord of creation, looks a pigmy.

16. Does not the God of Death verily merge into th®elf, if only one's master is pleased with one?
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That Supreme Being is gracious indeed, just in souch as is my Master, for reasons unknown to m
Note: - The meaning is that the Guru, being God, imercy incarnate and requires no incentive to showrace.
17. The Guru's grace gained, | have gained all! Thohast now kindly opened out to me the glory of Tpura.
18. I now desire fervently to worship Her Transcendntal Majesty. Kindly tell me, my Master, how it isto be done.

19-22. Being thus requested, Datta Guru satisfied hinedf as to the fitness of Parasurama, whose zeal fand devotion
to Tripura worship were intense; and he duly initigted him into the method of Her worship. After initiation into the
right method, which is more sacred than all othersnd leads directly to Realisation, Parasurama leared from the
sweet tips of Sri Guru all the details regarding reitation figures for worship and different meditations, one after
another - like a honey bee collecting honey fromdivers. Bhargava (i.e., Parasurama) was overjoyed.

23. Being then permitted by his holy master, he thsted to practise the sacred lore; he went round Bimaster, made
obeisance to him and retired to the Mahendra Hill.

Note: - To walk round gently and peaceful, always keepinthe centre to one's right, is a sign of respect tihe object in
the centre.

24. There, having built a clean and comfortable henitage, he was engaged for twelve years in the wabip of Tripura.

25. He incessantly contemplated the figure of thatioly Mother Tripura, performing at the same time his daily tasks
and the special ceremonies connected with Her worghand recitations; twelve years thus passed in dafsh. Then on ¢
certain day while the son of Jamadagni was sittingt ease, he fell into a reverie.

27."l did not understand even a little of what Samvarta told me whom | met formerly on the way."
28. "I have also forgotten what | asked my Guru. lheard from him the Gospel of Tripura, .....
29. ....... but it is not clear to me what Samvartaaid in reply to my query on creation."
30. "He mentioned the story of Kalakrit, but went ro further, knowing that | was not fit for it."
31. "Even now | understand nothing of the workingsof the universe. Where does it rise from, in all & grandeur?"
32. "Where does it end? How does it exist? | find to be altogether transient.”

33. "But worldly happenings seem permanent; why shad that be? Such happenings seem strangely enougghbe
unconsidered."

34. "How strange! They are on a par with the blindman led by the blind!"
35. "My own case furnishes an example in point. | d not even remember what happened in my childhood."

36. "l was different in my youth, again different in my manhood, still more so now; and in this way, mlife is
constantly changing.”

37-38. "What fruits have been reaped as the resutif these changes is not clear to me. The end jugif the means as
adopted by individuals according to their temperamats in different climes and in different times. Wha have they
gained thereby? Are they themselves happy?

39. "The gain is only that which is considered to & so by the unthinking public. | however cannot dem it so, seeing
that even after gaining the so-called end, the attepts are repeated.

Note: - Since there is no abiding satisfaction irhe gain, it is not worth having.
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40-41. "Well, having gained one purpose, why does mdaok for another? Therefore, what the man is alwaysfter
should be esteemed the only real purposebe it accession of pleasure or removal of pain. Ene can be neither, so lon
as the incentive to effort lasts."

42. "The feeling of a need to work in order to gairhappiness (being the index of misery) is the misgof miseries.
How can there be pleasure or removal of pain so Ignas it continues?

43-45. "Such pleasure is like that of soothing ungants placed on a scalded limb, or of the embrace ofe's beloved
when one is lying pierced by an arrow in the breasbor of the sweet melodies of music heard by an admced
consumptive!

46. "Only those who need not engage in action, aleappy; they are perfectly content, and self-contaied, and they
experience happiness which extends to all the pore§the body.

47."Should there still be a few pleasurable momestfor others, they are similar to those enjoyed bgne who, while
writhing with an abdominal pain, inhales the sweebdour of flowers.

48. "How silly of people with innumerable obligatims ever to be busy seeking such moments of pleasiumehis
world!"

49. "What shall | say of the prowess of undiscrimiating men? They propose to reach happiness after @ssing
interminable hurdles of efforts!"

50. "A beggar in the street labours as much for hapiness as a mighty emperor."

51-52. "Each of them having gained his end feels ppy and considers himself blessed as if he had réwed the goal of
life. | too have been unwittingly imitating them like a blind man following the blind. Enough of thisfolly! | will at once
return to that ocean of mercy - my Master."

53. "Learning from him what is to be known, | will cross the ocean of doubts after boarding the boaf bis
teachings."

54. Having resolved thus, Parasurama of pure mindnimediately descended the hill in search of his Mast.

55. Quickly reaching the Gandhmadan Mountain, he fand the Guru sitting in padmasana posture as if ilimining the
whole world.

56. He fell prone before the Master's seat and, hiihg the Guru's feet with his hands, pressed thenothis head.

57. On Parasurama saluting him thus, Dattatreya gas him his blessings, his face lit with love, and Heade him rise
saying:

58. "Child! rise up. | see you have returned aftela long time. Tell me how are you? Are you in gooddalth?"

59. He rose as commanded by his Guru, and took hégat in front of and close to him as directed. Clg@éng his hands,
Parasurama spoke with pleasure.

Note: - Clasping the two hands with fingers directe towards the object, is a sign of respect.

60. "Sri Guru! Ocean of Mercy! Can any one drenchedvith Thy kindness ever be afflicted by ailments esn if destiny
so decree?"

61. "How can the burning pains of iliness touch on&ho is abiding in the refreshing moon of Thy nectdike
kindness?"

Note: - The moon is believed to be the store of nac with which the pitris feed themselves.
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62-64. "l feel happy in body and mind, being refreshedy Thy kindness. Nothing afflicts me except the ddére to
remain in unbroken contact with Thy holy feet. Thevery sight of Thy holy feet has made me perfectlydppy, but
there are a few longstanding doubts in my mind."

65. "With Thy kind permission | desire to propound them."
66. Hearing the words of Parasurama, Dattatreya, th Ocean of kindness, was pleased and said to him.

67. "Ask at once, O Bhargava, what you so much wartb know and what you have so long been thinking auwt. | am
pleased with your devotion and shall answer your gestions with pleasure.”

Thus ends the First Chapter known as the Interrogatry of Bhargava in Sri Tripura Rahasya.

CHAPTER Il

OBLIGATORY SENSE TOWARDS ACTION CONDEMNED

AND INVESTIGATION RECOMMENDED

1. "Ordered thus, Parasurama again saluting the sownf Saint Atri with humility began to ask:

2. "Bhagavan, dear and esteemed Master! Oh, Omnigant one! Ocean of Mercy! Once before for good reand was
furious with the kingly class.

3. "Twenty-one times | strode the land exterminatirg them all, including sucking babes and those in gawomb
collecting their blood in a pool.

4. "My forefathers were pleased with my devotion tahem; however, they ordered me to desist from suctarnage. My
wrath was at last appeased.

5. "On hearing of the renowned Rama the very incaration of Hari in Ayodhya, my wrath was rekindled. Blinded by
fury and proud of my prowess, | challenged him.

6. "l was defeated by that great Lord and my pridewas humbled. However, out of his innate kindness Het me go
with my life because | was a Brahmin.

7. "As | was returning mortified by defeat, | realised the vanity of the ways of the world.

8. "Unexpectedly | met Samvarta, the Lord of the Aadhutas, and instinctively recognised him to be li& fire in
embers.

Note: - Samvarta, the brother of Brihaspati, lookedike a maniac wandering in the forests. Narada oredirected the
emperor Nivritta to him and instructed him how Samvarta could be recognised. The King accordingly methe Sage
and prayed for his help in the performance of a sadice, in which Brihaspati prompted by Indra had r efused to
officiate. Samvarta agreed, though hesitatingly, ashlater completed it in spite of the wrath of Indra Indra attempted
to break up the function but was rendered impotenby the Sage (vide Asvamedha Parva in the Mahabharal.

9. "His greatness was like red hot coal hidden inmabers. Every inch of his body filled one with exh#ration so that |
had a refreshing feeling in his mere proximity.

Note: - Sensation of Peace or of ananda is the sytom of Satsanga.
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10. "l asked him to tell me about his state. His aswer was clear cut and expressive of the essenceha sweet nectal
of Eternal life.

11. "I could not pursue the conversation then anddit like a beggar maid before a queen. However | aiyed to him
and he directed me to Thee.

12. "Accordingly | have sought shelter at Thy holyfeet, just as a blind man who is entirely dependerdn his friends.

13. "What Samvarta said is not at all clear to mel have learnt the Gospel of Tripura well. It is uncoubtedly an
incentive to devotion to Her.

14. "She is incarnate as Thou, and always abides my heart. But what have | gained after all?

Note: - Prayers to God are only selfish in the begning, yet they not only fulfil one's desires but Bo purify the mind
so that devotion to God grows in intensity and thelevotee desires nothing more than God. Then God she His Grace
by manifesting as his Guru.

15. "Lord, kindly explain what Samvarta told me before. It is certain that | cannot realise the goal util it is made
known to me.

16. "Whatever | do in ignorance thereof looks likemere child's play.
17. "Formerly | pleased the Gods, including Indra,with various ceremonies, observances, gifts and @ents of food.

18. "Later | heard Samvarta say that the fruits ofall these acts are only trivial. | consider those@s of ho account
which yield only trifling results.

19. "Misery is not absence of happiness, but limitthappiness. For as happiness recedes misery poiums

20. "This is not the only miserable result of actia, but there remains a still worse one, the fear afeath, which canno
be mitigated by any amount of activity.

21. "My devotional practices before Tripura are similar. All these mental conceptions are nothing buthild's play.

22."The practices may be according to Thy instrudbns, or different. Again they may be with disciplhe or without
discipline, since the Sastras differ about this.

23. "Meditations may also differ according to individual tastes and temperaments. How can that be? Detion is just
as imperfect as Karma.

24. "How can transient mental concepts of devotioproduce intransient results of high Truth? Moreover, the
practices are continuous and there seems to be nodeto these obligatory duties.

25. "l have noticed that Samvarta, the Lord, is quie happy, being completely free from any sense obligation to act
and its disastrous results.

26. "He seems to laugh at the ways of the world, &tride unconcerned up the road of fearlessnesskdéi a majestic
elephant refreshing itself in a take of melted snowhen the surrounding forest is on fire.

27. "l found him absolutely free from any sense obbligation and at the same time perfectly happy imis realisation ol
Eternal Being. How did he gain that state? And whadid he tell me?

28. "Kindly explain these points, and so rescue mfeom the jaws of the monster of Karma."

29. Praying so, he fell prostrate and took the Mast's feet in his hands.
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Seeing Parasurama doing so and feeling that he wasw ready for Realisation

30. Sri Datta, whose very being was love, said gént"Oh child Bhargava! Lucky are you - your mind b eing thus
disposed.

31-33. "Just as a man sinking in the ocean suddenfinds a boat to rescue him, so also your virtuouactions of the
past have now placed you on the most sacred heigliSelfRealisation. That Devi Tripura, who is the conscios core
of the heart and therefore knows each one intimatg| swiftly rescues Her unswerving devotees from thaws of death

after manifesting Herself in their hearts.

34. "As long as a man is afraid of the nightmare, ldligation, so long must he placate it, or else heilwnot find peace.

35. "How can a man stung by that Viper, obligationgever be happy? Some men have gone mad as if sonoéspn had
already entered their blood and were torturing ther whole being.

36. "While others are stupefied by the poison of digation and unable to discriminate good from bad.

37. "Wrongly do they ever engage in work, being daded; such is the plight of humanity stupefied byhe poison of
the sense of obligation.

38. "Men are from time immemorial being swallowed g by the terrific ocean of poison, like some travérs once on
the Vindhya range.

39. "Oppressed by hunger in the forest, they mistdothe deceptive Nux Vomica fruits for some deliciosl oranges.

40. "And in their voracious hunger they ate them upwithout even detecting the bitter taste. They thesuffered
torment from the effects of the poison.

41. "Having originally mistaken the poisonous fruitfor an edible fruit, their reason being now blindal by poison, they
eagerly sought relief from pain.

42. "And in their agony they took hold of and ate horn-apples, thinking them to be rose-apples.
Note: - Thorn-apples are used for extracting a po@nous alkaloid. The fruit is fatal or produces insaity.
43. They became mad and lost their way. Some becamiblind fell into pits or gorges:

44. "Some of them had their limbs and bodies cut bthorns; some were disabled in their hands, feet asther parts of
the body; others began to quarrel, fight and shouamong themselves.

45. "They assaulted one another with their fists,tenes, missiles, sticks, etc., till at length thormhly exhausted, they
reached a certain town.

46. "They happened to come to the outskirts of theown at nightfall, and were prevented by the guard$rom entering.

47-49. "Unaware of the time and place and unable tgauge the circumstances, they assaulted the guaraisd were
soundly thrashed and chased away; some fell intotdhes; some were caught by crocodiles in deep waseisome fell
headlong into wells and were drowned; a few more @el than alive, were caught and thrown into prison.

50. "Similar is the fate of the people who, deludedith the quest of happiness, have fallen into thenares of the task-
master of action. They are bewildered in their freay and destruction awaits them.

51-52. "You are fortunate, Bhargava, in having trarscended that distracted state. Investigation is theot-cause of all
and it is the first step to the supreme reward ofridescribable bliss. How can any one gain securityithiout proper
investigation?
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53. "Want of judgment is certain death, yet many ae in its clutches. Success attends proper deliberan till
eventually the end is without doubt accomplished.

54. "Indeliberation is the everpresent weakness of the Daityas and Yatudhanas (Ass and Rakshasas); deliberatio
is the characteristic of the Devas (Gods), and thefore they are always happy.

55. "Owing to their discrimination they depend on Mshnu and inevitably conquer their enemies. Inveggation is the
seed capable of sprouting and nourishing into theigantic tree of happiness.

56. "A deliberating man always shines over otherd8rahma is great because of deliberation; Vishnu ig/orshipped
because of it.

57-58. "The Great Lord Siva is omniscient for the ame reason. Rama, though the most intelligent of mecame to
disaster for want of judgment before attempting tocapture the golden deer; later with due deliberatia, he spanned
the ocean, crossed over to Lanka, the island of tHiRakshasa brood, and conquered it.

Note: - The reference is to the Ramayana. Ravan&je arch enemy of Rama, induced one of his lieutentanto assume
the shape of a golden deer and entice Rama away ffinchis hermitage so that Ravana could forcibly carryaway Sita,
who would thus be left unprotected. The ruse succded; and later ensued the great battle in which Rana and other:
were killed and Sita was recovered. Thus did Ramairdicate himself.

59. "You must have heard how Brahma also becomingnoan occasion infatuated, acted rashly like a fo@nd
consequently paid the penalty with one of his fivheads.

Note: - Brahma had originally five heads. He and \&hnu were once contesting each other's superiorityust then a
huge column of light appeared in front of them andhey wondered what it was. They agreed that he whiound either
end of the column earlier, should get the palm. Viu became a boar and sought the bottom; Brahma bame a swar
and flew up towards the top. Vishnu returned disappinted. Brahma at the point of despair came across swrewpine
flower. He stopped its descent and asked wherefroihwas coming. All that it knew was that it was faling from space

and nothing more. Brahma persuaded it to bear falsgitness and claimed superiority over his rival. Sia was
enraged, snipped off that head which spoke the liand declared himself as the column of light.

60. "Unthinkingly, Mahadeva conferred a boon on theAsura and was immediately obliged to flee in terrofor fear of
being reduced to ashes.

Note: - There was once an Asura by name Bhasma. id& penance and pleased Siva who appeared beforevhand
asked him what he wanted. Bhasma desired that hisene touch should reduce any object to ashes. Sivarferred the
boon; Bhasma wanted to test it on him: Siva took tflight. In order to save him from that predicament, Vishnu

appeared as a voluptuous damsel before the pursuirgsura and enticed him. He became amorous and made
advances to her. She asked him to go to a springfiront of them and rub himself with water, before enbracing her.
He was taken in. On his hand touching his body, hell down, a heap of ashes.

61. "On one occasion, Hari having killed the wife bBhrigu became the victim of a terrible curse anduffered untold
miseries.

62. "Similarly have other Devas, Asuras, Rakshasamen and animals become miserable by want of judgme

63. "On the other hand, great and valiant are the broes, O Bhargava, whom judgment ever befriends. Etnal
homage to them.

64. "Common people, becoming foolishly involved inegard to their sense of action, are perplexed awery turn; if on
the other hand, they think and act, they will be fee from all misery.

65. "The world has been in the coils of ignorancadm time immemorial; how can there be discernmentalong as
ignorance lasts?

66-68. "Can the sweet waters of dew collect in trapal sandy deserts which are already scorched by && Similarly,
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can the refreshing touch of discernment be soughtithe red-hot flue over the furnace of long burning ignoranc@
Discernment is, however, gained by proper method#he most effective of which is also the best of alind that is the
supreme grace of the Goddess who inheres as the lddzotus in every one. Who has ever accomplished grgood
purpose, without that Grace?

69. "Investigation is the Sun for chasing away theense darkness of indolence. It is generated by tership of God
with devotion.

70. "When the Supreme Devi is well pleased with theorship of the devotee, She turns into vichara ihim and shines
as the blazing Sun in the expanse of his Heart.

Note: - Devi: Goddess.
Vichara: Discrimination, investigation, deliberation, judgment.

Devi is there in ignorance, in worship, in vicharaand later, like fat in the milk, the curds and thechurned butter
successively.

71-72. "Therefore that Tripura, the Supreme Forcethe Being of all beings, the blessed, the highesig one
consciousness of Siva, who abides as the Self df, slould be worshipped sincerely, exactly as talg by the Guru.
The fore-runner of such worship is devotion and préseworthy earnestness.

73-76. "The antecedent cause of these is again séidbe the learning of the mahatmya (Gospel). Thefere, O Rama,
the mahatmaya was first revealed to you; having hed it, you have now progressed well. Vichara is thenly way to
attain the highest Good. | was indeed anxious aboybu; and there is very good reason for such anxigtuntil the mind
turns towards vichara from the overpowering diseas®f ignorance, just as one is anxious for a patientho is
delirious, until one sees that the system shows sggyof a favourable turn.

77. "If once vichara takes root, the highest goodds for all practical purposes, been reached in thikfe. As long as
vichara is absent from a human being, the most dasble form of birth, so long is the tree of life baren and therefore
useless. The only useful fruit of life is vichara.

79-81. "The man without discrimination is like a frog in the well; just as the frog in the well doesat know anything
either of good or of bad and so dies in his ignorare in the well-itself, in the same way men, vainlgorn in
Brahmanda, (Egg of Brahma (i.e., the Universe)) doot know either good or bad regarding themselves ahare born
only to die in ignorance.

82. "Confounding dispassion (vairagya) with miseryand pleasures of the world with happiness (sukha® man suffer:
in the cycle of births and deaths, powerful ignorane prevailing.

83-84. "Even though afflicted by misery, he does notaase further indulgence in those causes antecedémit (namely,
wealth, etc.); just as a jack-ass pursues a she-asgen if kicked a hundred times by her, so also iswith the man and
the world. But you, O Rama, becoming discriminatinghave transcended misery."

Thus ends the Second Chapter in Tripura Rahasya.

CHAPTER IlI

THE ANTECEDENT CAUSE FOR LEARNING THE GOSPEL.

ASSOCIATION WITH THE WISE MUST PRECEDE "VICHARA"

1. Having listened to Dattatreya's words, Parasurama was delighted and continued his questions in diumility:
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2. "0 Bhagavan! It is precisely as my Lord Guru hagust said. Truly, a man will ever head for destrution in his
ignorance.

3. "His salvation lies in investigation (vichara) done. The remote and proximate causes have also bementioned by
Thee, and they have been traced to mahatmya. | am great doubt on this point.

4. "How does that happen and what is again its pramate cause? Can it be that it is natural (like corage to a hero)?
Then why is it not shared by all?

5-6. "Why have | not got it as yet? Again, there a& others who are more troubled and more sufferingttan 1. Why
have they not got this means? Kindly tell me." Thussked, Datta, the Ocean of Mercy, answered:

7. "Listen, Ramal! | shall now tell you the fundamertal cause of salvation. Association with the wises the root cause
for obliterating all misery.

8-9. "Association with the sages is alone said tedd to the highest good. Your contact with Samvarthas led you to
this stage of enlightenment, which is the fore-runer of emancipation. On being approached, the sagé=sach the
greatest good.

10. "Has any one ever got anything great, withoutantact with the wise? In any case, it is the companwhich
determines the future of the individual.

11. "A man undoubtedly reaps the fruits of his compny. | shall relate to you a story to illustrate ths:
12. "There was once a king of Dasarna by name Muktiuda. He had two sons: Hemachuda and Manichuda.

13. "They were comely, well-behaved and well-learmk At one time they led a hunting party, consistingf a great
retinue of men and warriors, into a deep forest orthe Sahya Mountains which was infested with tigerdions and
other wild animals. They were themselves armed withows and arrows.

14. "There they shot several deer, lions, boars, $0ns, wolves, etc., having killed them by the skilf use of their bows.

16. "As more wild animals were being hunted down byhe royal hunters, a tornado began to rase, pourigdown sanc
and pebbles.

17. "A thick cloud of dust screened the sky; and ibecame dark like night, so that neither rocks, tres nor men could
be seen.

18. "The mountain was shrouded in darkness, so thateither hills nor valleys could be seen. The retire hurried away
afflicted by the sands and pebbles hurled down byhe tornado.

19. "A few of them took shelter under rocks, othersn caves, and still others under trees. The roygdair mounted on
horses and rode away into the distance.

20. "Hemachuda ultimately reached the hermitage o& sage, which had been built in a fine garden of ahtain, date
and other trees.

21. "There he saw a charming maiden whose body, lgit as gold, shone like a flame of fire.

22-23. "The prince was bewitched at the sight of #ngirl, who looked like the Goddess of Fortune, angpoke to her
thus: 'Who are you, fair lady, who live fearlesslyin such a dreadful and solitary forest? Whose aregu? Why are you
here? Are you alone?'

24."0On being spoken to, that spotless maiden regd: "Welcome, prince! Please sit down.

25. Hospitality is the sacred duty of the pious. hotice you have been overtaken by the tornado andfhcted.
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26. "Tie your horse to the dat-palm. Sit here and take rest, and then you will bable to listen to me in comfort.’

27-29. "She gave him fruits to eat and juices to drinkAfter he had refreshed himself, he was further teated with her
charming words which dropped like sweet nectar fromher lips. 'Prince! There is that wellknown sage, Vyaghrapade
and ardent devotee of Siva, by whose penance alktlworlds have been transcended, and who is eagewyprshipped
even by the greatest saints for his unparalleled wilom both with regard to this and other worlds.

30. "I am his foster child - Hemalekha is my nameThere was a Vidyadhari (celestial damsel) ( - Vidyarabha by
name) and very beautiful.

31. "One day she came here to bathe in this rivethe Vena, to which Sushena, the King of Vanga, alsame at the
same time.

32. "He saw the celestial beauty bathing. She wals¢ fairest in the world, lithe in body and with themost beautiful
breasts.

33. "He fell in love with her which love she returred.
34. "Their love consummated, he returned home leamg her pregnant.
35. "Afraid of slander, she caused an abortion. | &ws however born alive from that womb.

36. "As Vyaghrapada came to the river bank for hisevening ablutions, he picked me up because of hisegt love for
all, in order to bring me up with a mother's care.

37. "He who offers righteous protection is said tde the father. | am therefore his daughter by virtie of this and
devoted to him.

38-39. "There is certainly no fear for me anywhere orearth on account of his greatness. Be they Gods Asuras, they
cannot enter this hermitage with bad motives; if tey did they would only be counting their own ruin.l have now told
you my story. Wait here, Prince, a little.

40. "That same lord, my foster-father, will soon behere. Salute him and hear him with humility; your desire will be
fulfilled, and you may leave here in the morning.'

41. "Having heard her and becoming enamoured of hehe was silent for fear of giving offence; yet hbecame
distressed in mind.

42-46. "Noting the prince lovestricken, that highly accomplished girl continued:'Bravo Prince! Be steady! My father
is about to come. Tell him all.' As she was sayinyis Vyaghrapada the great saint arrived, carryinga basket of
flowers culled from the forest for worship. Seeinghe sage coming, the prince rose up from his segt,ostrated before
him mentioning his own name, and then took his seats directed. The sage noticed that the man was stricken;
taking in the whole situation by his occult powershe pondered on what would be the best course ingh
circumstances; and ended by bestowing Hemalekha @he young man as his life-partner.

47-49. "The prince was filled with joy and returned with her to his own capital. Muktachuda, his father,was also ven
pleased and ordered festivities in the kingdom. Hthen had the marriage performed ceremoniously, anthe loving
couple passed a very happy honeymoon in the palade forest retreats, and in holiday resorts. But tle infatuated
prince noticed that Hemalekha was not as amorous dsmself.

50. "Feeling that she was always unresponsive, hekaed her in private: 'My dear! How is it you are nd as attentive to
me as | am to you?

51. "Thou fairest of girls radiant with smiles! How is it that you are never keen on seeking pleasu enjoying it?
Are not these pleasures to your taste?

52. "You look indifferent even during the greatestpleasures. How can | be happy if your interest is@t awakened?
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53. "Even when | am close to you, your mind seems be elsewhere; when spoken to, you do not seeniisben.

54. "As | hold you in close embrace for a long whdl, you seem unconscious of me, and then ask me,ridlowhen did
you come?'

55. "None of the carefully planned arrangements see to interest you and you do not take part in them.
56. "When | turn away from you, you remain with your eyes closed; and so you continue whenever | ap@ch you.

57. "Tell me how | can derive pleasure with nothingout an artist's model which is what you are, seemyour
indifference to all enjoyments.

58. "What does not please you cannot please me athl am always looking to you, trying to please ywlike a lily
looking up at the moon.

Note: - Kumuda, a certain lily, blossoms only in tle night and is therefore said to be the beloved dfe Moon, as the
lotus blossoming in the day is said to be the beleg of the Sun.

59. "Speak, dear! Why are you like this? You are darer to me than even life. | adjure you! Speak ando relieve my
mind."

Thus ends the Third Chapter in the section on the gtency of the association with the wise, in Tripur&Rahasya.

CHAPTER IV

DISGUST FOR WORLDLY ENJOYMENT IS INCULCATED

SO THAT DISPASSION MIGHT BE DEVELOPED

1-3. "On hearing the sweet words of her infatuated leer, who was all the time pressing her to his bosgrthat stainles:
girl, wishing to teach him, smiled gently and spoke&vith good sense as follows; 'Listen to me, O Priec It is not that |
do not love you, only that | am trying to find whatthe greatest joy in life is which will never becora distasteful. | am

always searching for it, but have not attained it a yet.

4. 'Though always looking for it, | have not reachd any definite decision, as is a woman's way. Wilou not kindly tell
me what exactly it is and so help me ?'

5. "Being thus coaxed, Hemachuda laughed derisivend told his beloved; 'Women are indeed silly.'

6-8. "For do not even the birds and beasts, nay therawling insects know what is good and what is badOtherwise,

how are they guided in the pursuit of good, and howlo they escape from bad? That which is pleasing tdearly good

and that which is not so, is bad. What is there iit, my dear, that you are always given to thinkingabout it? Is it not
silly?' Hearing her lover speak thus, Hemalekha catinued:

9. "True that women are silly and cannot judge righly. Therefore should | be taught by you, the rightdiscerner.

10. "On being rightly taught by you, | shall stop tinking like that. Also, | shall then be able to shre in your pleasures
to your entire satisfaction.

11. "O King, subtle judge that you are, you have fond happiness and misery to be the results of whé pleasing or
otherwise.
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12. "The same object yields pleasure or pain acconay to circumstances. Where is then the finality inyour statement?’
13. "Take fire for example. Its results vary accordhg to seasons, the places and its own size or inity.

14. "It is agreeable in cold seasons and disagredabn hot seasons. Pleasure and pain are, thereforfenctions of
seasons; similarly of latitudes and altitudes.

15. "Again, fire is good for people of certain contitutions only and not for others. Still again, pleasure and pain
depend on circumstances.

16-17. "The same reasoning applies to cold, to riels, to sons, to wife, to kingdom and so on. See hgaur father, the
Maharaja, is daily worried even though he is surromded by wife, children and wealth. Why do not othes grieve like
this? What has happened to enjoyments in his caséf® is certainly on the look-out for happiness; araot his
resources all directed to that end?

18. "No one seems to possess everything that isfgiént for happiness. The question arises: Canna man be happy,
even with such limited means? | shall give you thenswer.

19. "That cannot be happiness, my Lord, which is tiged with misery. Misery is of two kinds, externabnd internal.

20. "The former pertain to the body and is caused ¥ the nerves, etc., the latter pertains to the mindnd is caused by
desire.

21. "Mental distraction is worse than physical painand the whole world has fallen a victim to it. Dese is the seed of
the tree of misery and never fails in its fruits.

22. "Overpowered by it, Indra and the Devas, thougHiving in celestial regions of enjoyment and fed ypnectar, are
still slaves to it and work day and night accordingo its dictates.

23. "Respite gained by the fulfilment of one desirbefore another takes its place, is not happinesgbause the seeds
pain are still latent. Such respite is enjoyed byhe insects also (which certainly do not typify pedct happiness).

24. "Yet is their enjoyment distinctly better than that of men because their desires are less complex.
25. "If it is happiness to have one desire among ma fulfilled who will not be thus happy in this world?
26. "If a man, scalded all over, can find happinesby smearing unguents on himself, then everyone muse happy.

27."A man is happy when embraced by his beloved;ehis unhappy in the same act under other circumstares.

* k k kK

* k k% %

30. "..... Or do you mean to say that the enjoymerdf man is enhanced by his sense of beauty?

31. "Beauty is only a mental concept, as is evidefrom the similar feeling in similar enjoyments oflovers in dreams.
(I shall tell you a story to illustrate the point.) There was once a most handsome scion of a kingairér than Cupid
himself.

32. "He was wedded to an equally beautiful damselnal was very devoted to her.
33. "But she fell in love with a servant of the rogl household who deceived the young prince very dkilly.

34. "This servant used to serve liquor in excess sbat the prince got drunk and lost his senses, artiring, a willy
harlot was sent to keep him company.

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 18 of 164

35-38. "The unchaste princess and the servant were theable to carry on; and the foolish prince was emlacing the
other woman in his intoxication. Yet he thought wihin himself that he was the happiest of men to haw&uch an angel
for his wife who was so devoted to him. After a lagtime, it happened that the servant in the pressuar of work left the

liquor on the prince's table and occupied himself therwise. The prince did not drink as much as usual

39-42. "Becoming voluptuous, he hastily retired tdis bed-room, which was sumptuously furnished, andnjoyed
himself with the strumpet, without recognising herin the heat of passion. After some time, he noticetiat she was no
his wife and on this confusion asked her ‘where iy beloved wife?'

43-48. "She trembled in fear and remained silent. fie prince, who suspected foul play, flew into a ragand holding
her by her hair drew his sword and thus threat-endd her, 'Speak the truth or your life will not be worth a moment's
purchase.' Afraid of being killed, she confessed thwhole truth, taking him to the trysting-place of the princess. Ther

he found her with her lovely and delicate body inlose and loving embrace of the dark, ugly, loathsoensavage who

was his servant.....

51. "The prince was shocked at the sight.

52. "Shortly afterwards he pulled himself togetherand began to reflect as follows: ‘Shame on me whaeraso addicted
to drink!

53. "Shame on the fools infatuated with love for wmen. Women are like nothing but birds flitting abowe the tree tops.
54. "Ass that | was, all the time loving her even mre than life.
55. "Women are only good for the enjoyment of lechreus fools. He who loves them is a wild ass.
56. "Women's good faith is more fleeting than streles of autumnal clouds.

57-59. "I had not till now understood the woman whounfaithful to me entirely devoted, was in illicitlove with a
savage, all the time feigning love to me, like a pstitute to a lecherous fool.

60. "l did not in my drunkenness suspect her in thdeast; on the other hand, | believed that she wass much with me
as my own shadow.

61-64. "Fie! is there a fool worse than myself, whwas deceived by this ugly harlort at my side andnthralled by her
professions of love? Again, what has the other woméound in preference to me in a loathsome brute?

65. "The prince then left society in disgust and réred into a forest." (Hemalekha continued). "So yai see, O Prince,
how beauty is only a concept of the mind.

66. "What pleasure you have in your apprehension dfeauty in me, is sometimes even exceeded by othersheir love
of their dear ones - be they fair or ugly. | will ll you what | think of it.

67. "The fair woman that appears as the object ismy the reflection of the subtle concept already irthe subjective
mind.

68-69. "The mind draws an image of her beauty in adformity with its own repeated conceptions. The repatedly
drawn image becomes clearer and clearer until it gpears solidly as the object. An attraction springsip (and enslave:
the mind) by constant mental associations.

70. "The mind, becoming restless, stirs up the sees and seeks the fulfilment of its desires in théect; a composed
mind is not excited even at the sight of the faire¢s

71. "The reason for the infatuation is the oftrepeted mental picture. Neither children nor self-contolled yogis are
excited in the same way (because their minds do nditvell on such things).

72. "So whoever finds pleasure in anything, the bedy therein is only mental imagery.
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73. "Ugly and loathsome women too are looked uporsalelightful angels by their husband:
74. "If the mind conceives anything as loathsome ahnot delightful, there will be no pleasure in such
75. "Fie on human beings who appraise the foulesiapt of the body as the most delightful.
77. "Listen Prince! the idea of beauty lies in ona own desire innate in the mind.

78. "If, on the other hand, beauty is natural to the object of love, why is it not recognised by chitén too, as sweetne:
in edibles is recognised by them?

79-81. "The form, the stature and complexion of pegale differ in different countries and at different times; their ears
may be long; their faces distorted; their teeth lage; their nose prominent; bodies hirsute or smooththeir hair red,
black, or golden, light or thick, smooth or curly; their complexion fair, dark, coppery, yellow or grey.

82. "All of them derive the same kind of pleasure styou, Prince!

83. "Even the most accomplished among men have fal into the habit of seeking pleasure from womanof all
consider her the best hunting ground for delight.

84. "Similarly also a man's body is thought by woma to be the highest source of enjoyment. But con®dthe matter
well, Prince!

85-86. "Shaped of fat and flesh, filled with bloodtopped by the head, covered by skin, ribbed by bas, covered with
hair, containing bile and phlegm, a pitcher of faees and urine, generated from semen and ova, and bofrom the
womb, such is the body. Just think of it!

87. "Finding delight in such a thing, how are men ay better than worms growing in offal?
88. "My King! Is not this body (pointing to herself) dear to you? Think well over each part thereof.

89. "Analyse well and carefully what it is that forms your food materials with their different flavours, kinds and
consistencies?

90. "Every one knows how the consumed foods are filly ejected from the body.
91. "Such being the state of affairs in the worldtell me what is agreeable or otherwise."
"On hearing all this, Hemachuda developed disgustofr earthly pleasures.
92. "He was amazed at the strange discourse he helaHe later pondered over all that Hemalekha had sé.

93. "His disgust for earthly pleasures grew in volme and in force. He again and again discussed matsewith his
beloved so that he understood the ultimate truth.

94. "Then realising the pure consciousness inherings the Self to be that self-same Tripura, he becanaware of the
One Self holding all, and was liberated.

95. "He was liberated while yet alive. His brotheManichuda and his father Muktachuda were both guide by him
and were also liberated.

96. "The queen was guided by her daughter-itaw and was liberated; so also did the ministers hieftains and citizens
gain wisdom.
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97. "There was no one born in that city who remaineé ignorant. The city was like that of Brahma, the &ode of happy
peaceful and contented people.

98. "It was known as Visala and became the most remwned on Earth, where even the parrots in the cagessed to
repeat: 'Meditate, O Man, on the Self, the Absolut&€Consciousness devoid of objects! There is naughse to know
besides pure consciousness; it is like a self-lunoins mirror reflecting objects within.

100. "That same consciousness is also the objedtsat is the subject, and that is all the mobile and the immobile; all
else shine in its reflected light; it shines of itdf.

101. "Therefore, O Man, throw off delusion! Think of that consciousness which is alone, illuminatingll and
pervading all. Be of clear vision.

102-103. "Those holy saints Vamadeva and others hiag on one occasion heard these sacred words of tharrots,
wondered at the wisdom of even the birds of that i and named it the City of Wisdom.

104. "The city is to-day still called by that name," Dattatreya continuel. "Association with the sages, O Rama, is tht
the root cause of all that is auspicious and good.

105. "By association with Hemalekha, all people gaéd jnana (wisdom). Know then, the satsanga (assation with the
wise) is alone the root cause of salvation'."

Thus ends the Fourth Chapter on the fruits ot satsaga in the Section of Hemachuda in Tripura Rahasya.

CHAPTER V
ON BONDAGE AND RELEASE

1. Parasurama, on hearing the master's discourse dhe greatness of satsanga, was highly pleased asahtinued to
ask.

2. "You have truly said, O Lord, that satsanga istie harbinger of all that is worthy, and illustrated the fact with a
story.

3. "One's enjoyments are determined by the qualityf one's company. The highest good was accomplishieg all
owing to their association direct or indirect, with Hemalekha, though she was only a woman.

4. "l am anxious to hear how Hemachuda was furtheguided by her. Please tell me, Thou Lord of Mercy!"
5. Thus requested, Dattatreya said to Parasurama:Llisten, O Bhargava, | shall now continue the holy arrative.

6. "Having heard what she had to say, the enjoymestceased to interest him, he developed a disgust foem, and
became pensive.

7. "But the force of habit still remained with him. He was therefore unable either to enjoy himself oto desist all of a
sudden.

8. "He was however too proud to confess his weakre® his beloved. Some time passed in this way.

9. "When his habits forced him into the old ways havas still mindful of his wife's words, so that heengaged himself it
them with reluctance and shame.
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1C-11. "He repeatedly fell into his old ways by forcef habit; and very often he became repentant, reaing the evil of
those ways and remembering his wife's wise words.i$imind was thus moving to and fro, like a swing.

12. "Neither delicious foods, nor fine clothes, norich jewels, nor charming damsels nor caparisonetiorses, nor ever
his dear friends continued to interest him.

13-14. "He became sad as if he had lost his all. M&as unable to resist his habits at once nor was kelling to follow
them knowingly. He grew pale and melancholy.

15. "Hemalekha, always aware of the change in himyent to him in his private chamber and said, "How § it, my
Lord, that you are not as cheerful as before?

16. "You look sad. Why so? | do not see symptoms afy particular ailment in you.

17. "Doctors may hold out the fear of disease amitishe pleasure of life; diseases are due to losshdrmony in the
three tempers of the body.

18. "Diseases remain latent in all bodies becauséstarmony of tempers cannot always be prevented.

19. "Tempers get displaced by food consumed, clothevorn, words uttered or heard, sights seen, objeztontacted,
changes of seasons and travel in different countse

20. "Being inescapable, the dislocation of temperseed not claim one's constant attention. There anemedies
prescribed for diseases arising from it.

21. ... diseases. Now tell me, dear, why you aresad."
22. "When Hemalekha had finished, the prince replid, 'l will tell you the cause of my misery. Listerto we, dear.'

23. "What you said on the last occasion has barredll means of pleasure for me, so that | can nowrfd nothing to
make me happy.

24. "Just as a man under orders to be executed cant relish the luxuries provided for him by the Stde, so also | do
not relish anything.

25. "Just as a man is forced by royal command to @ something in spite of himself, so also must | eage in old ways
by force of habit. Now | ask you, dear, tell me how can gain happiness.'

26. "Being thus approached, Hemalekha thought: ‘T8 dispassion is certainly due to my words.

27. "There is the seed of the highest good in thdield where such symptoms appear. Had my well-caltated words
not produced even the slightest turn in this diredbn, there would be no hope of emancipating him. Tik state of
dispassion only arises in one with whose continuatkbvotion Tripura inherent in the Heart as the Self,s well pleased.”

Thinking thus, that wise lady was eager to reveal wdom to her husband.

30. "Keeping her own wisdom secret at the same timshe spoke with measured words: 'Listen, Princeptthe story of
my own past.

31. "My mother formerly gave me a lady-inwaiting who was good by nature, but later associatewith an undesirable
friend.

32. "This friend was clever in creating new and woderful things. | also without my mother's knowledgeassociated
with her.

33. "That lady-in-waiting became very friendly with that undesirable companion, and | was obliged toathe same
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because | loved my friend more than life
34. "For, | could not remain without her even for asecond; so much did she enthral me by her undoulatepurity.

35. "Always loving my friend, | quickly became partof herself. She for her part was all the time clasto her friend, a
wicked strumpet, who was ever generating new and $ainating things.

36-38. "In secret that woman introduced her son tany friend. That son was an ignorant fool with eyedlood-shot
with drink. And my friend went on enjoying him in my very presence. But she, though completely overpaned by
him and being enjoyed by him day after day, neverelft me, and |, too, did not abandon her. And out ofhat union was

born a fool of the same type as his father.

39-41. "He grew up to be a very restless young fell, fully inheriting his father's dullness and hisgrandmother's
wickedness and creativeness. This boy, Mr. Inconstaby name, was brought up and trained by his fathe Mr. Fool
and his grandmother Madame Ignorance, and he becanskilled in their ways. He could negotiate the modifficult

places with perfect ease and surmount obstacles antrice.

42. "In this manner, my friend, though very good bynature, became afflicted and silly because of hassociation with
wicked people.

43-44. "What with love for her friend, devotion for her lover, and affection for her son, she began gradlly to forsake
me. But | could not break with her so easily.

45-46. "Not being selfreliant, | was dependent on her so remained with lreHer husband, Mr. Fool, though always ir
enjoyment of her, mistook me for one of the same dg@nd tried to ravish me. But | was not what he twk me to be. |
am pure by nature and only led by her, for the timebeing.

47. "Even so, there was wide-spread scandal aboutenin the world, that | was always in Mr. Fool's hodl.
48. "My friend, entrusting her son Mr. Inconstant to me, was always in the company of her lover.
49. "Mr. Inconstant grew up in my care and in due ourse married a wife with his mother's approval.

50. "Unsteady by name, she was ever restless andadgeful and could put on different forms to pleaséer husband's
whim.

51. "By her wonderful capacity to change and by heexceeding skill and cleverness, she brought her siband
completely under her control.

52. "Mr. Inconstant, too, used to fly hundreds of niles in a twinkling and return, go here, there andeverywhere, but
yet could find no rest.

53-54. "Whenever Mr. Inconstant wished to go anywhe and whatever he wanted to have in any measure,adame
Unsteady was ready to meet his desires changing Betf accordingly and creating new environments tolpase her
husband. She thus won his affection entirely.

55. "She bore him five sons who were devoted to tingarents. Each one was skilled in his own way. Téy were also
entrusted to my care by my friend.

56-61. "Out of love for my friend, | brought them up with care, and made them strong. Then those fiveons of
Madame Unsteady individually erected splendid palaes, invited their father to their homes and entertaned him
continually in turns. The eldest of them entertaind him in his mansion with different kinds of sweetmusic, with

incantations of the Vedas, the reading of scripturg the humming sounds of bees, the twittering of ks and other
sounds sweet to hear.

62-64. "The father was pleased with the son, who mnged for still further sounds for him which were harsh, fearful
and tumultuous like the roar of the lion, the peabf thunder, the raging of the sea, the rumblings oéarthquakes, the
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cries from lying-in-chambers, and the quarrels, moans and lamentatiorsf many people

65-67. "Invited by his second son, the father wenb stay in his mansion. There he found soft seatdpwny beds, fine
clothes and some hard things, others hot or warm arold, or refreshing things with various designs, rad so on. He wa
pleased with the agreeable things and felt aversido the disagreeable ones.

68. "Then going to the third son, he saw charmingrad variegated scenes, things red, white, brown, béy yellow, pink,
smoky grey, tawny, red-brown, black and spotted, dters fat or lean, short or long, broad or round, bat or wavy,
pleasing or horrible, nauseous, brilliant or savageunsightly or captivating, some pleasing and otherotherwise.

72. "The father was taken to the fourth son's mansin and there he had fruits and flowers to order. Hénad drinks,
things to be licked, to be sucked, and to be mastitaed, juicy things, some refreshing like nectar, dters sweet, sour,
pungent or astringent, some decoctions of similatdvours, and so on. He tasted them all.

76-79. "The last son took the father to his home and¢ated him with fruits and flowers, with various s@nted grasses
herbs and things of different odours, sweet or puscent, mild or acrid, others stimulating or sopofic and so on.

"In this manner, he enjoyed himself uninterruptedly, one way or another, in one mansion or another, lirg pleased
with some and repulsed by others.

80. "The sons too were so devoted to their fathehat they would not touch anything themselves in hiabsence.

81. "But Mr. Inconstant not only enjoyed himself thoroughly in his sons' mansions, but also stole awdlgings from
them and shared them in secret with his dear wifdyladam Unsteady, in his own home, unknown to his sen

83. "Later, one Vorax fell in love with Mr. Inconstant and he wedded her; they became very devoted éach other,
Mr. Inconstant loved Madam Vorax heart and soul.

84-87. "He used to fetch enormous provisions for mgshe consumed them all in a moment and was stiungry for

more; therefore she kept her husband always on hiegs, to collect her food; and, too, he was incesdly in quest of

provision for her. She was not satisfied with theesvice of the father and his five sons put togethebut wanted still

more. Such was her insatiable hunger. She used tader all of them about for her needs. In a short tine she gave
birth to two sons.

88. "They were Master Flaming-mouth the elder and Mister Mean the younger - both of course very deapttheir
mother.

89-91. "Whenever Mr. Inconstant sought Madam Voraxin privacy, his body was burnt by the wrathsome flanes of
Master Flaming-mouth; being thus afflicted, he felldown unconscious.

"Again, whenever he fondled the younger son out dfis love, he was hated by all the world and he hireff became as
if dead. Mr. Inconstant thus experienced untold misry.

92. "Then my companion, good by nature, was herse#fflicted because of her son Mr. Inconstant's grie

93-95. "Being also associated with her two grandsenMr. Flaming-mouth and Mr. Mean, she became quite miserab
and gave way under the public odium. | too, dear,alapsed in sympathy with her. Thus passed severgéars until
Mr. Inconstant dominated by Madam Vorax lost all initiative and was entirely in her hands.

96-107. "He was foredoomed and betook himself to ¢hcity of ten gates. There he lived with Madam Vorahis sons
and his mother, always seeking pleasure but only ahing misery day and night. Burnt by the wrath of Haming-mouth
and treated with contempt by Mr. Mean, he swung hiter and thither greatly agitated. He went into thehomes of his
other five sons but was only perplexed, without bag happy. My companion too was so affected by heos's plight
that she again collapsed, and yet she continuedltee in the same city. Madam Vorax with her two bog Mr. Flaming-
mouth and Mr. Mean was being fed by Madam Ignorance her husband's grandmother, and by Mr. Fool, helfather-
in-law. She got on well with her co-wife Madam Un#&ady and was even intimate with her. (Ingratiatincherself with
all of them), she completely dominated her husbanilr. Inconstant.
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"l too continued to live there because of my lovedr my friend. Otherwise, none of them could remairin the town
without me who was their protectress, though | wasoribund owing to my friend's moribundity.

"l was sometimes suppressed by Madam Ignorance, wasade a fool of by Mr. Fool, became inconstant oncaount of
Mr. Inconstant, grew unsteady with Madam Unsteadygcontacted wrath with Flaming-mouth and looked contemptible
with Mr. Mean. | reflected within myself all the moods of my friend, for she would have died if | hadeft her even a
minute. Because of my company, the common peoplenays misjudged me for a strumpet, whereas discrimating

men could see that | have always remained pure.

108-111. "For that Supreme Good One, my mother, isver pure and clear, more extensive than space asdbtler
than the subtlest; she is omniscient, yet of limittknowledge; she works all, yet remains inactive;ie holds all, hersel
being unsupported; all depend on her, and she isdependent; all forms are hers, but she is formlessi|l belong to
her, but she is unattached; though illumining all she is not known to any one under any circumstancgshe is Bliss,
yet not blissful; she has no father nor mother; inmmerable are her daughters, like me.

112-113. "My sisters are as many as the waves oretgea. All of them, O Prince, are just like me inveed in their
companions' affairs. Though sharing the lives of myriends, | am in possession of the most potent dheby virtue of
which | am also exactly like my mother in nature.

114. (The tale is resumed.)

115. "When my friend's son retired to rest, he alwgs slept soundly on the lap of his mother; as Mr.nconstant was
asleep, all others, including his sons, were alsslaep, for no one could remain awake.

116. "On such occasions, the city was guarded by MMotion, the intimate friend of Mr. Inconstant, who was always
moving to and fro by two upper gateways.

117. "My friend, the mother of Mr. Inconstant, along with him and her wicked friend - the same was hemother-in-
law - watched the whole sleeping family.

118. "l used to seek my mother in that interval andemain blissful in her fond embrace. But | was ohiged to return to
the city simultaneously with the waking of the slegers.

119. "This Mr. Motion, the friend of Mr. Inconstant , is most powerful and keeps them all alive.

120-121. "Though single, he multiplies himself, mafests as the city and citizens, pervades them afirotects and
holds them.

122. "Without him, they would all be scattered andost like pearls without the string of the necklace

123. "He is the bond between the inmates and myspfmpowered by me, he serves in the city as theistg in a
necklace.

124. "If that city decays, he collects the inmate®gether, leads them to another and remains their aster.

125-131. "In this way Mr. Inconstant rules over cites always, he himself remaining under the sway ais friend.
Though supported by such a powerful friend, thougtborn of such a virtuous mother and brought up by mehe is
never otherwise than miserable, because he is tods#bout by his two wives and several sons. He igtoasunder by
his sons and finds not the least pleasure but onigtense misery. Tempted by Madame Unsteady, he gries; ordered
about by Madam Vorax, he runs about in search of fod for her; stricken by Flaming-mouth he burns with rage, lose
his sense and is baffled; approaching Mr. Mean, his openly despised and reviled by others and becomas one dead
under shame of odium.

132134. "Already of disreputable heredity, and now inftuated by love for, and tossed about by his wickedives and
sons, he has been living with them in all kinds gilaces, good or bad, in forests with woods or thognbushes and
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infested with wild beasts, in deserts burning hotin icy tracts pierced by cold, in putrid ditches orin dark holes and sc
on.

135. "Again and again my friend was stricken with gief on account of her son's calamities and nearlgied with
SOrrow.

136. "l too, though sane and clear by nature, deagot involved in the affairs of her family and becae sad also.

137. "Who can hope for even the least happiness rad company? One may as well seek to quench ond¥rst by
drinking water from a mirage.

138. "Engulfed in sorrow, my friend once sought mén private.
139. "Advised by me, she soon gained a good husbarkiled her own son and imprisoned his sons.

140. "Then accompanied by me, she quickly gained myother's presence, and being pure, she often emlmed my
mother.

141. "She at once dived in the sea of Bliss and lage Bliss itself. In the same manner, you too camequer your
wrong ways which are only accretions.

142. "Then, my Lord, attain the mother and gain etenal happiness. | have now related to you, my Lordmy own

experience the pedestal of Bliss'.

Thus ends the Chapter on Bondage in the Section Bemachuda in Tripura Rahasya.

CHAPTER VI

ON THE MERITS OF FAITH FOR GAINING THE GOAL AND

ON THE HARMFULNESS OF DRY POLEMICS

1. Hemachuda was astonished at the fantastic talé lois beloved. Being ignorant, he smiled derisivelgt the tale and
asked that wise princess:

2. "My dear, what you have been saying seems to bething but invention. Your words have no relationto facts and
are altogether meaningless.

3. "You are certainly the daughter of an Apsaras (elestial damsel), and brought up by Rishi Vyagrapaal in the
forest; you are still young and not yet fully grown

4. "But you talk as if you were several generationsld. Your long-winded speech is like that of a girl possessed andt
in her senses.

5. "l cannot believe that rigmarole. Tell me whereyour companion is and who is the son she killed.
6. "Where are those cities? What is the significarecof your story? Where is your friend?

7. "1 know nothing of your lady-in-waiting. You may ask my mother if you like. There is no other ladybesides your
mother-in-law in my father's place.

8. "Tell me quickly where such a lady is to be foud and where her son's sons are. | think your talesia myth like the
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tale of a barren woman's sor

9-11. "A clown once related a story that a barren woran's son mounted a chariot reflected in a mirror and decorated

with silver taken from the sheen of mother-of-pearlarmed himself with weapons made of human horn, faht in the

battle-field of the sky, killed the future king, subdued he city of aerial hosts and enjoyed himself with dram maidens
on the banks of the waters of a mirage.

12. "l take your words to mean something similar. They can never be the truth." After listening to thewords of her
lover, the wise girl continued:

13. "Lord, how can you say that my parable is meamigless? Words from the lips of those like me can wer be
nonsense.

14. "Falsehood undermines the effects of one's pemee; so how can it be suspected in virtuous peopléfdw can such
a one be stainless and numbered among the sages?

15. "Moreover, one who entertains an earnest seekerith hollow or false words, will not prosper in this world nor
advance in the next.

16. "Listen, Prince. A purblind man cannot have hiseye-sight restored by merely hearing the prescrijn read.

17. "He is a fool who misjudges good precepts foafsehood. Do you think, my dear, that I, your wifewould deceive
you with a myth when you are so much in earnest?

18-19. "Reason well and carefully examine these appent untruths of mine. Is not an intelligent man @customed to
judge big things in the world by verifying a few deails in them? | now present you my credentials.

20. "Some things used to please you before. Why dildey cease to do so, after you heard me on thetlascasion?

21. "My words brought about dispassion; they are snilarly bound to do so even more in future. How els can it be?
Judge your own statements from these facts.

22. "Listen to me, King, with an unsophisticated ad clear intellect. Mistrust in a well-wisher's words is the surest wa
to ruin.

23. "Faith is like a fond mother who can never faito save her trusting son from dangerous situationd'here is no
doubt about it.

24. "The fool who has no faith in his wellwisher's words is forsaken by prosperity, happinesand fame. A man who i
always suspicious can never gain anything worthwtél

25. "Confidence holds the world and nourishes alHow can a babe thrive if it has no confidence in $ mother?

26. "How can a lover gain pleasure if he does notust his beloved? Similarly, how is the aged parertb be happy whc
has no confidence in his sons?

27. "Would the husbandman till the land, if he hadno confidence? Mutual distrust will put an end to & transactions.

28. "How can humanity exist without universal confdence? If you should say, on the other hand, that is the law of
cause and effect, | will tell you; listen to me.

29. "People believe in the law that such a causeqmtuces such a result. Is that not faith?

30. "So then, a man will not dare to breathe in th@bsence of Sraddha (faith) for fear of pathogenimfection, and
consequently perish. Therefore believe before yowspire for supreme beatitude.
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31. "If again, Prince, you hesitate to depend on aimcompetent person, as you may think me to be, thé because yo!
believe that a certain end must be accomplished.

32. "How else can the desired end be approached?"gdring his beloved's arguments, Hemachuda said tbe fair
speaker:

33. "If faith should be placed on any one, my deaiit should certainly be placed on those worthy oftj in order that
one's ends may be served.

34-35. "He who is bent on the highest good shoulcewer trust an incompetent person. Otherwise, he coes to grief,
like a fish attracted by the tempting bait at the @d of a fishing line. Therefore, faith can only bgut in the worthy and
not in the unworthy.

36. "Fishes and all those men who have ruined themlves in the one way and prospered in the other, carerify my
statement.

37. "l can only believe you therefore after full asertainment of your worth; not otherwise. Why thendo you ask me i
the desired end can be approached?" (vide sloka Zhte.)

38. After hearing him, Hemalekha replied: "Listen, Prince, to what | am going to say now.
39. "l answer your point. How is one to be judgedwhether one is good or bad?

40. "Is it by reference to accepted standards? Whas the authority behind such standards? Are the ainors
themselves worthy or unworthy? In this way, there Wl be no end to argument.

41. "Moreover, the observer's competence must bekan into account. (Thus, too, there will be no finkty reached.)
Therefore life moves by faith only.

42-45. "l shall tell you the rationale of reaching theSupreme Goal by means of faith. Be attentive. Pelgpwill not gain
anything, either during their life-time or after death, by endless discussions or blihacceptance. Of the two, howeve
there is hope for the latter and there is none fothe former."

(The following anecdote illustrates the point.)
"Once there lived a saint, by name Kausika, on th&ahya Hill near the banks of the Godavari.
46. "He was serene, pure, pious, having knowledgé the Supreme Truth. Several disciples attended ohim.
47."0Once when the master had gone out, the discgs started to discuss philosophy, according to thredwn lights.

48. "There appeared on the scene a Brahmin of gre#ttellect and wide learning, Soonga by name, whaiscessfully
refuted all their arguments by his skill in logic.

49-50. "He was a man without faith and without coniction, but an able debater. When they said that tb truth must
be ascertained by reference to some standard, hegared on the basis of an unending series of standardnd refuted
them.

51-55. "He rounded off his speech with the followig: ‘Listen, you Brahmins, standards are not applichle for
ascertaining merits or demerits and so arriving athe truth. For erroneous standards are no good a®sts. To start
with, their correctness must be established. Othestandards are required to check them. Are they inheir turn
infallible? Proceeding in this way, no finality canbe reached. Therefore no tests are possible. Astanment of Truth
being impossible without being tested, nothing catherefore be Truth. This enunciation itself cannotbe true, nor the
enunciator either. What then is the decision arrivd at? That all are nothing, void. This too cannot b supported by
reliable facts; hence, the statement that all areoid ends in void also.'

56. "Hearing his discourse, some of them were impssed by the force of Soonga's logic and became didsts of the
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void.

57-60. "They got lost in the maze of their philosdpy. The discriminating ones among the hearers pladeSoonga's
arguments before their master and were enlighteneldy him. Thus they gained peace and happiness. Théoee,
beware of arid polemics parading as logic. Use ihithe manner in which the holy books have done. Thavay lies the
salvation." Thus addressed by that eminent heroingflemachuda was greatly astonished and said: "My deal did not
realise your sublimity earlier.

61. "Blessed are you that you are so wise! Blessarh | that | have fallen into your company. You saythat faith
bestows the highest good. How does it do so?

62-63. "Where is faith expedient, and where not? Té scriptures differ in their teachings; the teaches differ among
themselves; the commentaries similarly differ fromone another; to add to this, one's reasoning is mguide. Which of
them is to be followed and which rejected?

64. "Each one stamps his own views with the seal afithority and condemns the rest, not only as wortless but also a
harmful, my dear!

65. "That being the case, | cannot decide for mydeMhat you condemned as the school of the void tns round on
others and attacks them.

66. "Why should not that school be respected? It tsits own adherents and its own system of philosophExplain to
me, dear, all these things clearly. They must indéebe already clear to you."

Thus ends the Chapter VI on Sraddha (Faith) in Hemehuda Section in Tripura Rahasya.

CHAPTER VII

THAT THE GOAL IS GAINED ONLY AFTER ASCERTAINING GOD

BY FAITH, EFFORT AND APPROVED LOGIC, AND DEVOTION T O HIM

1. When Hemalekha was thus asked by her husband,eskith her saintly practical knowledge of the statef the
universe, spoke to him with increased kindness:

2-5. "Dearest, listen to me attentively. What is kawn as the mind is, after all, always like a restis monkey. So the
ordinary man is always afflicted with troubles. Eveybody knows that a restless mind is the channel andless
troubles; whereas one is happy in sleep in the absee of such restlessness. Therefore keep your misttady when yol
listen to what | say. Hearing with a distracted mim is as good as not hearing, for the words serve mseful purpose,
resembling the fruit-laden tree seen in a painting.

6. "Man is quickly benefited if he turns away fromdry, ruinous logic and engages in purposeful discgson.
7. "Appropriate effort must follow right discussion; for a man profits according to the zeal accomparing his efforts.
8. "You find, my dear, that aimless discussions ar&uitless and that earnest efforts are fruitful in the world.

9. "Discriminating zeal is what enables the husbandnan to plough the field in season and the assaytr assay the
worth of gold, silver, precious stones, medicinalérbs and the rest. No practical work will be donefipeople spend all
their lives in vain discussions alone. Therefore,n@ should discard aimless talk and begin immediatglto accomplish
the highest aim of life as ascertained by appropria sincere discussion. Nor should one refrain frorindividual effort,

as is the wont of the followers of Soonga.
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12. "A man who is in earnest need never be at a swill sustained effort ever fail in its purpose’

13. "Men earn their food, gods their nectar, piousascetics the highest beatitude and others their dess, by individual
exertion alone.

14. "Think well and tell me where, when, how and wht profit was ever gained by any man who without egaging in
action was taken up with dry polemics.

15. "If some stray cases of failure should make orlese faith in individual exertion, that one is cetainly accursed of
God, because he is his own ruin.

16. "Guided by proper deliberation, accompanied byzeal and engaged in individual efforts, one must k& one's own
unfailing way to emancipation.

17. "There are said to be many ways to that end. Qlose that one among them which is the surest.

18. "Choice is made by right discussion and accordg to the experience of the wise. Then begin theamtice
immediately. | shall now explain them in detail. Atend.

19. "That is best which does not again yoke you tsuffering. To a discriminating man, pain is apparemin all aspects
of life.

20-22. "Whatever has the impress of misery on it gmot be good. Such are wealth, children, wife, kirdpm, treasury,
army, fame, learning, intellect, body, beauty and msperity. For they are all of them transient and dready in the jaws
of death, otherwise called time.

23. "Can that be good which is only the seed readg sprout as pain and grow into misery?

24. "The right means lies beyond these. However, ¢hdesire to possess them is born of delusion. Theabter Wizard is
Mahesvara. He being the creator of the universe, ladre deluded by Him.

25-30. "Even a juggler of limited powers is able to deeive his audience although only to a limited degee The majesty
cannot be seen through without reference to him. Gfourse, the whole audience will not be deluded hym, but who
can escape the illusion of Mahadeva?

"Just as there are a few who know how to see throtmgthe illusory tricks of the juggler and are not mystified by them,
so also men can learn to overcome the universal Mayillusion) if only the Lord is gracious to them.They can never
escape from Maya, without His grace.

"Therefore he should be worshipped by those who aranxious to cross the Ocean of Maya.

31. "He with whom God is graciously pleased is endeed with Mahavidya, the supreme knowledge by mearsf which
his crossing of the Ocean of Maya is certain.

32. "Other methods are also put forward as servinghis supreme end, but they are bound to fail in thie purpose if the
Lord's grace be not forthcoming.

33. "Therefore worship the Primal Cause of the unierse as the starting point; be devoted to Him; He il soon enable
you to succeed in your attempts to destroy the ilkion.

34. "Clearly the universe must have some origin.

35. "Although the origin is shrouded in mystery, l& us investigate the cause from the visible effeand be guided by
the holy scriptures; and then the conclusion will b reached that there is a Creator in no way compalsde to any
known agents.
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36. "Contentious statements to the contrary have ten logically refuted by many authoritative scriptural texts.

37. "That system which admits only sensory evidende merely an apology for philosophy and leads novehe.
Salvation is not its end but damnation is its fruit

38-40. "Dry logic also must be condemned. Another sysin declares that the universe is eternal, withoutdginning or
end. It follows that the universe and its phenomenare selfexistent; thus lifeless insentient matter is its omwagent anc
keeper, which is absurd, because action implies iltigence and no example can be cited to the contya Scriptures
also say that the Primal Cause is an intelligent pinciple, and we know that action always originatefrom an
intelligent source alone.

41-43. "The world is thus traced to its Creator whadiffers entirely from any agent known to us. Judgag from the
magnitude of the creation, His power must be immeagable in the same proportion as the unimaginable astness of
the creation. Such a one must also be able to prateand elevate His own creatures. Surrender therefe unreservedly
unto Him.

44-50. "l shall adduce an example as a proof of thi We find in every-day life that a chief, if pleasd, even though his
means are limited, always ensures the prospectstbe man who is sincerely devoted to him.

"If the Lord of the world be pleased, will anything be withheld from the devotee? Tell me. He is thenty Solace of the
devotees whereas the chiefs are many in the worlai@ not necessarily kind; may be they are cruel andngrateful
also. Their patronage is also wavering and shottved. The Supreme Lord has infinite mercy for Hisdevotees, is mos
grateful and has unlimited powers. Otherwise, woulgeople continue to worship Him from untold ages? ihgdoms
not well ordered are known to disintegrate. (But tlis universe continues as ever). Therefore this Lordf mercy is well
established and also rightly famed.

"Surrender yourself directly and unhesitatingly to him. He will ordain the best for you and you need at ask for it.

51-59. "Among the methods of approach to God, therare (1) worship to overcome troubles, (2) worshifo gain
wealth, etc., and (3) loving dedication of oneselfhe last one is the best and surest in its results

"In practical life too, a chief entreated by a manin trouble duly affords him relief. The man is howeser unhelped if he
has not shown proper attention to the patron. So ab the service born of ambition, bears indeterminat and limited
fruits according to its intensity. Devoted servicevith no ulterior motive takes a long time to be reognised; yet it
makes even the petty chief amiable. A human mastenay take long to recognise unselfish work; but Godhe Lord of
the universe, the Dweller in our hearts, knows evgthing and soon bestows appropriate fruits. In thecase of other
kinds of devotees, God has to await the course odstiny - that being His own ordainment; whereas fothe selfless
devotee, God, the Lord and the sole Refuge, is allall and takes care of him without reference tolte devotee's
predestiny or His own ordained laws. He compensatdébe devotee quickly, and that is because He is sgme and self-
contained without depending on anything else.

60-61. "Predestiny or divine will is powerless bef@ Him. Every one knows how He set aside predestirgnd divine
laws in the case of His famous devotee, Markandeybwill explain to you now the fitness of this. Lisen, my dearest!

Note: - A rishi Mrikandu, by name, who was childles, pleased Siva by his penance. When Siva appeatecim, he
prayed that a son might be born to him. Siva askelim if he would have a dull boy long-lived, or a sarp boy short-
lived. Mrikandu preferred the latter. So Siva said:"You will have a very brilliant son; but he will only live for sixteen
years.' Accordingly a son was born who was very gdaand dutiful, and most intelligent and pious, chaming all who
saw him. The parents were delighted with him but gew sad as he grew up. He asked them the reason fbeir sadnes:
and they told him of Siva's boon. He said, 'Never ind. | will see' and took to penance. Siva was plsad with his
intense devotion, and ordained that he should remaisixteen years of age for all eternity.

62. "The current notion that one cannot escape ong'destiny is applicable only to weak-minded and segless wastrels.
63. "Yogis who practise control of breath conquerdte. Even fate cannot impose its fruits on yogis.

64-66. "Destiny seizes and holds only senselessmeoConforming to and following nature, destiny fems part of
nature. Nature again is only the contrivance for eforcing God's will. His purpose is always sure and¢annot be
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prevented. Its edge can, however, be blunted by detion to Him and if it is not so blunted, the predsposing caust
must therefore be considered a most powerful facton a man's life.

67. "Therefore, eschew high vanity and take refuga Him. He will spontaneously take you to the Highst State.
68. "This is the first rung in the ladder to the palestal of Bliss. Nothing else is worth while.

69. (Dattatreya continued) "O Parasurama, hearing his speech of his wife, Hemachuda, was delighted danontinued
to ask her:

70. "Tell me, dear, who is this God, the Creator,lie Self-contained One and the Ordainer of the uniree to whom |
should consecrate myself.

71-72. "Some say He is Vishnu, others Siva, Ganeshe Sun, Narasimha or similar other avatars; othes say Buddha
or Arhat; still others Vasudeva, the life-principle, the Moon, Fire, Karma, Nature, primordial nature and what not.

73. "Each sect give a different origin for the unierse. Tell me which of them is true.

74. "l verily believe that there is nothing unknownto you because that famous and omniscient sage \@yaapada has
been gracious to you, and profound wisdom shines you though you are of the weaker sex. Please teie out of your
love to me, o fair one, speaking words of eternafé!"

75. Thus requested, Hemalekha spoke with pleasuré:ord, | shall tell you the final Truth about God. Listen!

76-78. "God is the All-Seer who generates, permeates, sustains and destolye universe. He is Siva, He is Vishnu, F
is Brahman, the Sun, the Moon, etc. He is the Oneham the different sects call their own; He is not 8a, nor Vishnu,
nor Brahma nor any other exclusively.

79-93. "I will tell you father. Heed me! To say, for hstance that the Primal Being is Siva with five fags and three eye

The Creator would in that case be like an ordinarypotter making pots, endowed with a body and brainTrue, there is

no art found in the world, without a body and somentellect. In fact, the creative faculty in men bebngs to something
between, the body and pure intelligence.

Note: - Body being insentient cannot act of its owaccord; nor can intellect do so without a tool.

"Therefore the mind operates apart from the gross bdy, in dreams; being intelligent it creates enviroment suitable
to its latent desires. This clearly indicates thathe body is only a tool for a purpose and the ageris intelligence.
Instruments are necessary for human agents becauteir capacities are limited and they are not seltontained.

Whereas the Creator of the universe is perfect in khself and creates the whole universe without anyxeernal aid.
This leads to the important conclusion that God haso body. Otherwise, He would be reduced to a gldiéd human
being, requiring innumerable accessories for work ad influenced by seasons and environments, in no yaifferent
from a creature, and not the Lord. Moreover, preexistence of accessories would quash His unique rtexy and imply
limits to His powers of creation. This is absurd, a being contrary to the original premises. Therefog, He has no bod»
nor the other aids, yet He still creates the worldD Lord of my life! Fools are taken in by the notim of giving a body tc
the transcendental Being. Still, if devotees worspiand contemplate Him with a body according to theiown
inclinations, He shows them Grace, assuming suchbady. For He is unique and fulfils the desires of 4 devotees.

"Nevertheless, the conclusion must be reached thate is pure intelligence and His consciousness issaitute and
transcendental. Such is the consciousness-intellige in purity, Absolute Being, the One Queen, Paraaswari
(Transcendental Goddess) overwhelming the three gt and hence called Tripura. Though She is undivat whole
the universe manifests in all its variety in Her, leing reflected as it were, in a self-luminous mirrn The reflection
cannot be apart from the mirror and is therefore ore with it. Such being the case, there cannot be tifence in
degrees (e.g., Siva, or Vishnu being superior to eaother). Bodies are mere conceptions in the lowerder of beings
and they are not to the point in the case of God.lerefore, be wise, and worship the one pure, unbldehed
Transcendence.

94. "If unable to comprehend this pure state, onet®uld worship God in the concrete form which is masagreeable tc
him; in this way, too, one is sure to reach the ggahough gradually.
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95. "Though one attempted it in millions of births,one would not advance except in one of these tways."

Thus ends the Chapter on the Nature of God in theegtion of Hemachuda in Tripura Rahasya.

CHAPTER VI
KEY TO THE PARABLE OF CHAPTER V

1-3. Having learnt from the mouth of his wise wifethe true significance of Tripura, who is Pure Intdligence and God
in Truth, and also the technique of Tripura's worship from competent teachers as prompted by divine gice,
Hemachuda gained peace of mind and took to the wdrg with intense devotion.

A few months passed in this manner.
Note: - God's grace is the sine qua non of any kinof knowledge of God.

4. "The Supreme Mother's grace descended on him, drhe became totally indifferent to pleasure becaudas mind
was entirely absorbed in the practical investigatio of the Truth.

5. "Such a state is impossible for any one withouhe Grace of God, because the mind engaged in prézl search for
truth is the surest means of emancipation.

6. "Parasurama! Countless aids will not give emangpition if an earnest search for truth is not made.
7. "Once more Hemachuda sought his wife alone, himind absorbed in the quest for Truth.

8-9. "She saw her husband coming to her apartmenso she went to meet him, welcomed him and offerednt her
seat. She washed his feet and prostrated before hims was due to one of his rank, and spoke meltingprds of sweet
love.

10-14. "Dearest! | see you again after such a lorigne. Are you in good health? Of course, the bodyisometimes
liable to illness. Do tell me why you have been nlegting me all these days. Not a day passed befav@éhout your
seeing me and conversing with me. How have you bepassing your time? | could never have dreamt thayou would
be so indifferent to me! What makes you so? How dgou spend your nights? You used to say that a momewithout
me was like eternity to you, and that you could nobear it." Saying this, she embraced him fondly andppeared
distressed.

15-17. Though embraced lovingly by his dear wife,ehwas not moved in the least and said to her "Deafrcan no
longer be deceived by you. | am convinced of youtrength and that nothing can affect your inherent tappiness. You
are a sage and unperturbed. You know this world andbeyond. How could anything affect you like this? Bm here to

ask your advice. Now please listen. Explain to méat tale you once related to me as the story of yolife.

18. "Who is your mother? Who is your friend? Who isher husband? Who are her sons? Tell me, what relanship
have all these people to me?

19. "l do not clearly understand it. | no longer think it is a lie. | am sure you told me a parable wich is full of
significance.

20. "Tell me everything in full so that | may understand it clearly. | bow to you reverently. Kindly dear these
doubts."

21-23. Hemalekha with a smiling and delighted face hed her husband and thought within herself: 'He is row pure in
mind and blessed of God. He is evidently indiffererto the pleasures of life and is also strong in md. This must be
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due to God's Grace alone and his former virtues araow bearing fruit. The time is now ripe for him to be enlightened
so | will enlighten him." She said, "Lord, God's Grace is upon you, and you are blessed!

24-25. "Dispassion cannot arise otherwise. It is thcriterion of God's Grace that the mind should beapt in the quest
for truth, after becoming detached from sensual plasures. | shall now solve the puzzle of my life-gtp

26. "My mother is Transcendence - pure Consciousnssmy friend is intellect (discerning faculty); igrorance is
Madam Dark, the undesirable friend of intellect.

27. "The caprices of ignorance are too well knownat need elucidation, she can delude any one, makiagope seem t
be a serpent and striking terror in the looker-on.

28-33. "Her son is the greatest of illusions - thmind; his wife is thought or conception or imaginaion; her sons are
five in number, namely, audition, taste, sight, toah and smell, whose mansions are the respective ses. What the
mind was said to steal from them is enjoyment of ssual objects which leaves an impress on the mind tlevelop latel
into the proclivities of the mind. Sharing stolen bjects with his wife is manifestation of proclivites in dreams. Dream
is the daughter-indaw of Delusion (i.e., ignorance). Madam Vorax is&kire; her sons are anger and greed; their city
the body. What was said to be my most potent talisam is Realisation of the Self. Mind's friend guardag the city is the
vital principle which keeps moving as the life-breth. The different cities peopled by them are hellpassed in the
eternal passage of the soul. The consummation ofethliscerning faculty is Samadhi. My admission intony mother's
chamber is final emancipation.”

34. "Such is in brief the tale of my life. Yours idikewise. Think well and be absolved."

Thus ends the Chapter on the Course of Life in th&ection of Hemachuda in Tripura Rahasya.

CHAPTER IX

HOW THAT HEMACHUDA REALISED THE SELF

AFTER ANALYSING HIS OWN MIND AND PLUNGING WITHIN

1. When Hemachuda understood the significance of hiwife's parable he was agreeably surprised. His ic@® chocked
with pleasure as he said to her:

2. "My dear, you are indeed blessed, and clever tobow shall | describe the profound wisdom of thetsry of your
life, narrated to me in the form of a parable.

3. "Up to now I did not know your progress. It hasall been made as clear to me as a gooseberry regtion the palm o
my hand.

4-5. "I now understand the end of humanity and reake wonderful nature. Please tell me further now: Wo is this
mother of yours? How is she without beginning? Whare we? What is our real nature?"

Asked thus, Hemalekha told her husband:

6. "Lord, listen carefully to what | am going to sa, for it is subtle. Investigate the nature of theself with intellect
made transparently clear.

7. "It is not an object to be perceived, nor deschied; how shall | then tell you of it? You know themother only if you
know the Self.

8. "The Self does not admit of specification, andhierefore no teacher can teach it. However, realigbe Self within
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you, for it abides in unblemished intellec

9. "It pervades all, beginning from the personal Gd to the amoeba; but it is not cognisable by the md or senses;
being itself unillumined by external agencies, itliumines all, everywhere and always. It surpassesethonstration or
discussion.

10. "How, where, when, or by whom has it been spditially described even incompletely? What you ask m dear,
amounts to asking me to show your eyes to you.

11-12. "Even the best teachers cannot bring your eyes your sight. Just as a teacher is of no use inithinstance, so i
the other. He can at best guide you towards it andothing more. | shall also explain to you the meant® realisation.
Listen attentively.

13. "As long as you contaminated with notions of mer mine (e.g., my home, my body, my mind, my intkdct), the Sel
will not be found, for it lies beyond cognition andcannot be realised as 'my Self'.

14. "Retire into solitude, analyse and see what tls@ things are which are cognised as mine; discardgm all and
transcending them, look for the Real Self.

15. "For instance, you know me as your wife and nads your self. | am only related to you and not pdrof you much
less your very being.

16. "Analyse everything in this way and discard itWhat remains over, transcending at all, beyond careption,
appropriation, or relinquishment - know That to be the Self. That knowledge is final emancipation.”

17. After receiving these instructions from his wié, Hemachuda rose hurriedly from his seat, mountedn his horse
and galloped from the city.

18. He entered a royal pleasure-garden beyond thaitskirts of the town and into a well-furnished crygal palace.

19-20. He dismissed his attendants and ordered theepers: "Let no one enter these rooms while | ami
contemplation - be they ministers, elders or everné king himself. They must wait until you obtain mypermission."

21. Then he went up to a fine chamber in the nintktorey which looked out in all directions.

22. The room was well furnished and he sat down amsoft cushion. He collected his mind and began tmntemplate
thus:

23-30. "Truly all these people are deluded! No one dhem knows even the fringe of the Self! But all aractive for the
sake of their own selves. Some of them recite theriptures, a few study them and their commentariessome are busy
accumulating wealth; others are ruling the land; sae are fighting the enemy; others are seeking thenturies of life.
When engaged in all this selfish activity they nevequestion what exactly the Self may be; now why ithere all this
confusion? Oh! When the Self is not known, all isnivain and as if done in a dream. So | will now ingstigate the
matter.

"My home, wealth, kingdom, treasure, women, cattle none of these is me, and they are only mine. | ¢ainly take the
body for the Self but it is simply a tool of minel am indeed the king's son, with goodly limbs and &air complexion.
These people, too, are taken up by this same notitimat their bodies are their egos."

31-36. Reflecting thus, he considered the body. He ddwunot identify the body as the Self, and so began transcend it.
This body is mine, not me. It is built up of bloodand bones, and is changing each moment. How canghie the
changeless, continuous me. It looks like a chattet;is apart from me as is a waking body from the deam, etc. 'l
cannot be the body nor can the vital force be theelf; mind and intellect are clearly my tools so thg cannot be 'I'. 'I'
am surely something apart from all these, beginninfrom the body and ending with the intellect. [Note- The
intermediates are (1) the senses, (2) the mind imcling the thinking, reasoning and coordinating faclties, (3) vital
force.] | am always aware, but do not realise thapure state of awareness. The reason of this inaltiliis not clear to
me.
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37-38. Objects are cognised through the senses, nohetwise; life is recognised by touch, and mind byntellect. By
whom is the intellect made evident? | do not know..l now see | am always aware realisation of that pure awarenes:
is obstructed by other factors (pertaining to the mn-self) butting in - Now | shall not imagine them They cannot

appear without my mental imagery of them and they annot obstruct the glory of the Self, without appedng.

39. Thinking thus, he forcibly arrested his thoughs.

40-41. Instantaneously blank superseded. He, at thersa time, decided that it was the Self, so becameryédappy and
once again he began to meditate. "l will do it agai," he said and plunged within.

42. The restlessness of the mind being thus resaiyt checked, he saw in an instant a blazing lightitth no
circumference.

43-45. Regaining human consciousness, he began tmder how this could happen. 'There is no constanan the
experience. The Self cannot be more than one. | Wikpeat and see,' he said and dived again. Thiste he fell into a
long sleep and dreamt wonderful dreams. On wakingp he fell furiously to think:

46-48. "How is it that | was overpowered by sleeprad started to dream? The darkness and light which baw before
must also be in the nature of dreams. Dreams are mtl imagery, and how shall | overcome them? "I shkhagain
repress my thoughts and see," he said, and plungedthin.

His mind was placid for a time. He thought himselsunk in bliss.

49-54. Shortly after, he regained his original sta, owing to the mind again beginning to function. i reflected:
"What is all this? Is it a dream or a hallucination of the mind? My experience is a fact but it surpases my

imagination.

"Why is that bliss quite unique and unlike any thatl have experienced before? The highest of my knowexperiences
cannot compare with even an infinitesimal part of he state of bliss | was in just now. It was like skp in so far as |
was not externally aware. But there was a peculiabliss at the same time. The reason is not clear e because there
was nothing to impart pleasure to me. Although | a@empted to realise the Self, | do not do so. | praibly realise the
Self and also see others like darkness, light, drees or pleasure, etc. Or is it possible that thesaathe stages of

development for the realisation of the Self? | do @t understand it. Let me ask my recondite wife."

55-61. Having thus resolved, the prince ordered theéoor-keeper to ask Hemalekha to come to him. Withi an hour
and a half, she was climbing the steps of the mausi like the Queen of Night moving, across the sk§he discovered
the prince, her consort, in perfect peace of mind;alm, collected and of happy countenance. She quigkvent to his
side and sat by him. As she nestled close to him bpened his eyes and found her sitting close to hiirectly he did

so, she quickly and fondly embraced him and gentlgpoke sweet words of love: "Lord, what can | do foryour
Highness? | hope you are well. Please tell me whguy called me up to this place?" Thus addressed, lpoke to his

wife in his turn:

62-66. "My dear! | have, as advised by you, retiredo a solitary place where | am engaged in investiging the Self.
Even so, | have diverse visions and experiences.ifking that the constant Self-awareness is dimmedytthe uncalled-

for interference of mental activities, | forcibly repressed my thoughts, and remained calm. Darknessperseded, light
appeared, sleep supervened and finally a unique bk overpowered me for a little while. Is this the &f, or something
different? Please analyse these experiences of mamad tell me, my dear, so that | may clearly undettaind them.

67-69. "After listening to him carefully Hemalekha,the knower of this world and beyond, spoke sweetlhus.

'Listen to me, my dear, closely. What you have nowone to repress thoughts with the mind turned inwad is good
beginning and praised by the worthy as the best wayVithout it, no one has ever been successful anyette. However,
it does not produce Self-realisation for the Selfemains realised at all times.

70. "If a product, it cannot be the Self. For, howcan the Self be got anew? So then, the Self is negained. Gain is of
something which is not already possessed. Is themay moment when the Self is not the Self? Neithes control of
mind used to gain it. | shall give you some exampe

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 36 of 164

72. "Just as things unseen in darkness are found ats removal by means of a lamp, and are thereforgaid to be
recovered from oblivion.

73-74. "Just as a confused man forgets his purseytremembers and locates it on keeping his mind uniffled and
steady, yet still says that he has gained the Igstirse, though the steadying of his mind did not prduce it.

75. "So also the control of your mind is not the aase of your Self-realisation; though the Self is alays there, it is not
recognised by you even with a controlled mind becae you are not conversant with it.

76. "Just as a yokel unacquainted with the systemaanot understand the dazzling lights of the royal mdience-
chamber at night and so ignores its magnificence dirst sight, so it is that you miss the Self.

77. "Attend dear! Blank darkness was visible aftetyou controlled your thoughts. In the short intervalbefore its
appearance and after the control of mind there remms a state free from the effort to control and theperception of
darkness.

78. "Always remember that state as the one of peré¢ and transcendental happiness. All are deceived that state
because their minds are accustomed to be turned auard.

79. "Though people may be learned, skilful and keerstill they search and search, only to be thwarteend they do no
abide in that holy state.

80. "They grieve day and night, without knowing thi state. Mere theoretical knowledge of sculpture canever make
a man a sculptor.

81. "Though he be a pandit well grounded in the thery and the discussion of the philosophy of the Sehe cannot
realise the Self because it is not realisable bulready realised. Realisation is not attained by gag far, but only by
staying still not by thought (intellection) but by cessation of thought.

83-85. "Effort towards Realisation is like the attenpt to stamp with one's foot on the shadow cast byne's head.
Effort will always make it recede.

"Just as an infant tries to take hold of his own réection being unaware of the mirror, so also commo people are
taken in by their mental reflections on the mirror of the pure, luminous Self and are not aware of thenirror, because
they have no acquaintance with the Self.

"Although people understand space, they are not awa of it because they are taken up by the objecta space.

86-88. "They understand the universe in space butdve no regard for space itself. Similarly, it is wh them in regard
to the Self.

"My Lord, consider well. The world consists of knowedge and the objects known. Of these the objectseanon-self
and perceived by senses; knowledge is self-evidetitere is no world in the absence of knowledge. Kmdedge is the
direct proof of the existence of objects which artherefore dependent on knowledge. Knowledge is depaent on the
knower for its existence. The knower does not reqe any tests for knowing his own existence. The kmer therefore
is the only reality behind knowledge and objects. fiat which is selfevident without the necessity to be proved, is ale
real; not so other things.

89-91. "He who denies knowledge has no ground toestd on and so no discussion is possible.

"The subject of knowledge settled, the question ases regarding the existence of objects in the absenof their
knowledge. Objects and their knowledge are only rédctions in the eternal, self-luminous, supreme Catiousness
which is the same as the knower and which alonerieal. The doubt that the reflection should be of dlobjects
simultaneously without reference to time and placécontrary to our experience), need not arise becaadime and
space are themselves knowable concepts and are elfjueeflections. The specific nature of the refledbns is the
obverse of the objects found in space.
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92. "Therefore, Prince, realise with a still mind your own true nature which is the one pure, undividd Consciousnes
underlying the restless mind which is composed ohé whole universe in all its diversity.

93. "If one is fixed in that fundamental basis of he universe (ie., the Self), one becomes the Allatol shall tell you
how to inhere thus. | assure you - you will be That

94. "Realise with a still mind the state between sekp and wakefulness, the interval between the reauitjon of one
object after another or gap between two perceptions

Note. - The commentator compares the rays of lighgroceeding from the Sun before they impinge on matgls. They
are themselves invisible, but capable of illuminingbjects. This explains the third statement abovede also says that
consciousness is like water flowing through a chamhand later assuming the shape of the beds watered

95. "This is the real Self, inhering in which ones no longer deluded. Unaware of this Truth, peoplaave become
inheritors of sorrow.

Note. - The commentator adds that a sage realising the wigkas the reflection of the mind treats it as suchnd is thus
free from misery.

96-97. "Shape, taste, smell, touch, sound, sorropleasure, the act of gaining, or the object gainednone of these find
place in that Transcendence which is the support dll there is, and which is the being in all but nbexclusively so.
That is the Supreme Lord, the Creator, the Supporteand the Destroyer of the universe and the EternaBeing.

98. "Now let not your mind be outgoing; turn it inward; control it just a little and watch for the Self, always
remembering that the investigator is himself the eence of being and the Self of Self.

Note. - The commentary on this sloka says: This sloka coaihs what is not to be done (namely, the mind shadihot be
permitted to be outgoing), what is to be done (thmind is to be turned inwards) and what is to be ergged in
(watchfulness). Just a short control is enough; nlmng control is necessary for the purpose. The quisn arises: how
to look? The investigator, investigation and the gject investigated are all one. The mind should berbught to the
condition of a new-born baby. Then he feels as ifehwere separate from all gross materials and onhhe feeling 'l am'
persists.

When the mind is controlled a little, a state willbe evident at the end of the effort in which the Skcan be realised as
pure being, underlying all phenomena but undividedoy them, similar to the baby sense.

99. "Be also free from the thought 'l see’; remairstill like a blind man seeing. What transcends sighand no sight that
you are. Be quick."

Note. - Here the commentary says: The Self transcda also the feeling 'l see'. Adherence to that seat#on divorces
one from the Self. Therefore, let that feeling alswanish, for that state is absolutely unstained bwill, sensation or
thought. Otherwise, there will be no perfection irspite of innumerable efforts.

Again the word 'sight’ includes the awake and dreanstates and 'no sight' signifies deep sleep. Thatieh is threading
through these three states and even surpassess femse 'l am' is what you are. This is the fourth ste Turiya (which
is the string on which all the diverse objects oftte universe are strung and the whole is a garlan@tSri Ramana! Tr.)

100. Hemachuda did accordingly, and having gainedat state referred to by his wife, he remained peatul a long
time, unaware of anything beside the Self.

Note. - The commentator says that he was in Nirvikpa Samadhi.

Thus ends the Chapter on Peace in the Section oniHachuda in Tripura Rahasya.

CHAPTER X
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ON FURTHER INSTRUCTIONS BY HIS BELOVED,
HE GOT SAMADHI IN SPITE OF HIS EXTERNAL ACTIVITIES

AND REMAINED IN THE STATE OF EMANCIPATION EVEN WHIL E ALIVE

1-5. "Hemalekha noticed that her husband had attaied supreme Peace and so did not disturb him. He ak®in an
hour and a half, opened his eyes and saw his wifearby. Eager to fall into that state once more, helosed his eyes;
and immediately Hemalekha took hold of his hands ahasked him sweetly: ‘My Lord, tell me what you hae
ascertained to be your gain on closing your eyes; your loss on opening them, my dearest. | love toear you. Do say

what happens on the eyes being closed or left open.

6. "On being pressed for an answer, he looked ashi were drunk and replied reluctantly and languidy, as follows:

7-14. "My dear, | have found pure untainted happiress. | cannot find the least satisfaction in the #uities of the
world as sorrow increases when they finish. Enougbf them! They are tasteless to me like a sucked orge, only
indulged in by wasters, or like cattle incessantlghewing the cud. What a pity that such people shaodilbe to this day
unaware of the bliss of their own Self! Just as a an goes a-begging in ignorance of the treasure hidd under his
floor, so did | run after sensual pleasures unawaref the boundless ocean of bliss within me. Worldlpursuits are
laden with misery and pleasures are transient. Stil was so infatuated that | mistook them for enduing pleasures,
was often grief-stricken, yet did not cease to pute them over and over again. The pity of it: Men a& fools, unable to
discriminate pleasure from pain. They seek pleasusebut gain sorrow. Enough of these activities whicincrease the
relish for such pleasure.

"My dear, | beg you with hands clasped. Let me falhgain into the peace of my blissful self. | pity gu that though
knowing this state, you are not in it but are eveengaged in vain."

15-27. "The wise girl gently smiled at all this, ad said to him: 'My lord, you do not yet know the hghest state of
sanctity (which is not besmirched by duality), reaking which the wise transcend duality and are neveperplexed.
That state is as far from you as the sky is from th earth. Your small measure of wisdom is as good as wisdom,

because it is not unconditional, but remains condibned by closing or opening your eyes. Perfectiorannot depend or
activity or the reverse, on effort or no effort. Hawv can that state be a perfect one if mental or phyeal activity can
influence it or if the displacement of the eyelid ¥ the width of a barley grain makes all the differ@ce to it? Again,
how can it be perfect if located only in the intedr? What shall | say of your muddled wisdom! How ridiculous to

think that your eyelid one inch long, can shut uphe expanse in which millions of worlds revolve inme corner alone!'

"Listen Prince! | will tell you further. As long as these knots are not cut asunder so long will bligsot be found (The
knowledge acquired is thus not effective). These kits are millions in number and are created by the dnd of delusion
which is no other than ignorance of Self. These kit® give rise to mistaken ideas, the chief of whidk the identification

of the body with the Self, which in its turn givegise to the perennial stream of happiness and misgiin the shape of

the cycle of births and deaths. The second knot fke differentiation of the world from the Self whos being
consciousness is the mirror on which the phenomeraae simply reflected. Similarly with the other knots including the
differentiation of beings among themselves and frorthe universal Self. They have originated from timémmemorial
and recur with unbroken ignorance. The man is notihally redeemed until he has extricated himself frm these
numberless knots of ignorance.

28-38. "The state which is the result of your closig the eyes, cannot be enough, for it is pure intglence and eternal
truth transcending anything else yet serving as thenagnificent mirror to reflect the phenomena arisirg in itself.
Prove, if you can, that everything is not containedh it. Whatever you admit as known to you, is inthe knowledge
conveyed by that consciousness. Even what may bersised to be in another place and at a different the, is also

within your consciousness. Moreover, what is not ggarent and unknown to that intelligence is a figmenhof
imagination like the son of a barren woman. There @nnot be anything that is not held by consciousnesgist as there
cannot be reflection without a reflecting surface.

"Therefore | tell you that your conviction: 'l shal | lose it by opening my eyes' or 'l know it," is tle knot awaiting to be
cut, and there will be no attainment though, rememer, it cannot be the perfect state if it can be adined. What you
consider the happy state as accomplished by the maments of your eyelids, cannot indeed be perfect dguse it is
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certainly intermittent and not unconditional. Is any place found where the effulgence is not, my loraf the fire
blazing at the dissolution of the universe? All wilresolve into that fire and no residue will be lef Similarly also the
fire of realisation will burn away all your sense 6 duty so that there will be nothing left for you o do. Be strong, root
out your thoughts and cut off the deep-rooted knotérom your heart, namely, 'l will see’, 'l am not this', 'This is non-
Self', and such like.

"Find wherever you turn the one undivided, eternalblissful Self; also watch the whole universe refléed as it arises

and subsides in the Self. See the Self both withémd without you; yet do not confound the seeing Salithin as the

Seer of the universal Self without, for both are th same. Inhere in the peace of your true internaledf, devoid of all
phenomena."

39-42. At the end of her speech, Hemachuda's conios was cleared up, so that he gradually became welstablished
in the perfect Self bereft of any distinction of wihin and without. Being always equable, he led a v happy life with
Hemalekha and others, reigned over his kingdom anthade it prosperous, engaged his enemies in war andnquered
them, studied the scriptures and taught them to otérs, filled his treasury, performed the sacrificepertaining to
royalty and lived twenty-thousand years, emancipat while yet alive (Jivanmukta).

Note. - Scholars say that "One thousand" is a pecidr expression for 'four.' Thus twenty-thousand stands for eighty.

43-61. "The king Muktachuda having heard that his sn Hemachuda had become a Jivanmukta, consulted higher
son Manichuda. Both agreed that Hemachuda was nosaefore, but that he had changed so that he was tanger
affected by the greatest of pleasures or the worsf sorrows that he treated friend and foe alike; tlat he was
indifferent to loss or gain; that he engaged in rogl duties like an actor in a play; that he seemedke a man always
intoxicated with wine; and that he did his duty wel notwithstanding his absent-minded or other worldly look. They
pondered the matter over and wondered. Then souglim in private and asked him the reason of his chage. When
they had heard him speak of his state, they too desd to be instructed by him, and finally became Jdianmuktas like
Hemachuda. The ministers were in their turn desiros of attaining that state, and eventually reached after receiving
proper instructions from the king. So were the citzens, the artisans and all classes of people in thaty. All of them
gained the summum bonum (highest good) of life antlanscended desire, anger, lust, etc. Even the ctiien and the
very old people were no longer moved by passionsh@re were still worldly transactions in this idealstate, because th
people consciously acted their parts as the actoirs a drama, in accord with the rest of creation. Amother would rock
the cradle with lullabies expressive of the highestruth; a master and his servants dealt with one aother in the Light
of that Truth; players entertained the audience wih plays depicting Truth; singers sang only songs ofruth; the
court fools caricatured ignorance as ludicrous; theacademy only taught lessons on God-knowledge. Th#nole State
was thus composed only of sages and philosophers,they men or women; servant-boys or servant-maidsiramatic
actors or fashionable folk; artisans or labourers;ministers or harlots. They nevertheless acted in #ir professions in
harmony with creation. They never cared to recapitlate the past or speculate on the future with a vie to gain
pleasure or avoid pain, but acted for the time beig, laughing rejoicing, crying or shouting like drurkards, thus

dissipating all their latent tendencies.

62. "The rishis, Sanaka and others called it the @ of Wisdom when they visited it.

63-68. "Even parrots and cockatoos in their cagegpske word of wisdom, e.g., 'Consider the Self as paiintelligence
bereft of objective knowledge.'

"What is known is not different from that intellige nce, it is like a series of images reflected in airmor. Absolute
consciousness is the universe; itis 'l', it is glsentient and insentient, mobile and immobile. Evgthing else is
illuminated by it whereas it is alone and Self-lummous. Therefore let those sensible people who aredrous of chit
(pure intelligence) turn away from illusory knowledge and contemplate their own Self - the absolute ksciousness -
which illumines all the rest, and which is their béng too. The town where even the lower animals copy such
supreme wisdom is famous to this day as the City 8¥isdom on Earth, which reputation it owes to thatone wise
princess Hemalekha by whose advice Hemachuda becamdivanmukta, all the rest following in his wake."

69. Dattatreya continued: "Thus, you see, Parasuraay the primary cause of emancipation is associatiomith the
wise. Therefore, follow that advice first and forenost."

Thus ends Chapter X on the Section of Hemachuda ifripura Rahasya.
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CHAPTER XI

THAT THE COSMOS IS NOT OTHER THAN INTELLIGENCE

1. After he had listened to this sublime story of ldmachuda, Bhargava was confused and asked:

2-5. "Lord, my Master! What you have related as a wnderful teaching appears to me against the expenee of all
people in every way. How can the magnificent, objé&ge universe be no other than tenuous consciousrgsvhich is no
seen, but only inferred? Pure intelligence devoidf&known objects cannot be imagined and therefore canot be
postulated. Thus the whole theme based on it is nat all clear to me. | pray you kindly to elucidatethe subject so tha
I may understand it." Thus requested, Dattatreya catinued:

6-30. "I will now tell you the truth of the objective world, as it is. What is seen is absolutely natig but sight. | shall
now give you the proof of this statement. Listen wh attention. All that is seen has an origin and tere must therefore
be an antecedent cause for it. What is origin excéeghat the thing newly appears? The world is changig every
moment and its appearance is new every moment and & is born every moment. Some say that the birtlof the
universe is infinite and eternal each moment. Sommay contest the point saying that the statement tsue of a specific
object or objects but not of the world which is theaggregate of all that is seen. The scholiasts ofjdana answer them
thus: The external phenomena are only momentary piiections of the anamnesis of the continuous link,amely, the
subject and the worldly actions are based on thenBut the intellect which collates time, space and gmomena is
infinite and eternal at each moment of their appeaance and it is called Vijnana by them. Others sayh&at the universe
is the aggregate of matter - mobile and immobile The atomists maintain that the universe is made upf five
elements, earth, air, fire, water and ether which ee permanent and of things like a pot, a cloth, etcwhich are
transient. They are still unable to prove the extanal existence of the world, because they admit th&appenings in life

imply their conceptual nature. It follows that the objects not so involved are useless.)

"But all are agreed that the universe has an origin(What is then the point in saying that the momerary creations are
eternal and infinite? The momentary nature cannot le modified by the qualifications mentioned. Theres no use in
dressing a condemned man before the executioner'gais laid on him.) To say however that creation idue to nature
(accidental?) is to overstretch the imagination andherefore unwarranted. The Charvakas, nihilists, ague that some
effects are not traceable to their efficient causeJhere are occurrences without any antecedent ca@s. Just as a cau
need not always foretell an event, so also the evereed not always have a cause. The conclusion évlls that the
world is an accident.

"If a thing can appear without a cause there is noelation between cause and effect, and there can be harmony in
the world. A potter's work may lead to a weaver's poducts, and vice versa, which is absurd. The intelependence of
cause and effect is ascertained by their logical ggence and proved by its role in practical life. Hav then can an
universe be accident?

"They infer the cause where it is not obvious, antrace the cause from the effect. This conforms tde universal
practice. Each occurrence must have a cause for ithat is the rule. Even if the cause is not obviou# must be
inferred; otherwise the world activities would be h vain - which is absurd. The conclusion is then aehed that every
event is a product of a certain condition or condibns; and this fact enables people to engage in pposeful work. So it
is in the practical world. Therefore the theory ofaccidental creation is not admissible.

"The atomists premise a material cause for creatiomnd name it imponderable atoms. According to thenthe
imponderable atoms produce the tangible world, whik did not exist before creation and will not remainafter
dissolution. (The existence of the world before aafter is only imaginary and untrue, like a human han - they say.)
How can the same thing be true at one time and unte at another? Again if the primary atoms are impomerable,
without magnitude and yet are permanent, how can thy give rise to material and transient products enowed with
magnitude?"

"How can the same thing be yellow and not yellowbright and dark - at the same time? These qualitieare not in
harmony; the whole theory is confused, it is as ifne were trying to mix up the immiscibles. Again, bw did the
primordial atoms begin to unite to produce diatomsor triatoms? Was it of their own accord? (which ismpossible
because, they are insentient) or by God's will? (Tén the action is God's and not of the atoms. Othelige it would be
like a king in his palace who, by merely willing tokill the enemy, sent his weapons flying about irhe act of
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destruction). (It has already been pointed out thaGod cannot be supposed to operate atoms for the ypose of
creation, as a potter does with clay.)

Note. - Thus the idea of the beginning of creatiois altogether refuted.

"It is also absurd to say that the insentient atom®f matter began creation when the equilibrium of he three forces
Satva, Rajas and Tamas, was disturbed. (One of tleystems of philosophy believes that three qualitiebrightness,
activity and darkness, are always there in equilibium. When disturbed, creation begins; when they resrt to
equilibrium, the universe is dissolved.) How are th changes in the state of equilibrium brought abo® Change is not
possible without an intelligent cause. So none dié systems can satisfactorily account for creatiorscriptures alone
are the guide for comprehending the metaphysical ahthe transcendental. The rest are not authoritatie because of
the individual's limitations, the absence of reliake tests for their accuracy, and of the repeated flares of attempts
which ignore God. The universe must have a Creatognd He must be an intelligent principle, but He canot be of
any known type because of the vastness of the crigatt. His power is past understanding and is dealt ith in the
Scriptures, whose authority is incontrovertible. Trey speak of the unique Creator, the Lord who was Iliere creation,
being self-contained. He created the universe by slbwn power. It is in its entirety and all its detds, a picture on the
screen of His Self like the dream world on the indidual consciousness. The individual encompasses lnwn creation
with his ego (as 'l'); so does the Lord play withtie universe. Just as the dreamer is not to be confioded with the
dream so is the Lord not to be confounded with thereation. Just as a man survives his dream, so doém Lord
survive the dissolution of His creation. Just as yoremain ever as pure consciousness apart from thmdy, etc., so is
the Lord, unbounded consciousness apart from the uverse, etc. Is it not after all only a picture dravn by Him on His
Self? How can this unique creation be apart from Hn? There can indeed be nothing but consciousnesslme of
any place where there is no consciousness; therenis place beyond consciousness. Or can any one pedw any
manner anything outside consciousness? Conscioussésinescapable.

31-32. "Moreover, this consciousness is the onlyistience, covering the whole universe, and perfecli ghrough. Just
as there cannot be breakers apart from the ocean dright without the Sun, so also the Universe cante conceived
without consciousness. The Supreme God is thus teenbodiment of pure Consciousness.

33-34. "This whole universe consisting of the moleland the immobile, arises from, abides in, and retses into Him.
This is the final and well-known conclusion of theScriptures; and the Scriptures never err. The guiddy which one
can apprehend the metaphysical and transcendental atters is Scripture alone.

35. "Miraculous powers possessed by gems and incatibns cannot be denied, nor can they be fathomed/ta man of
limited knowledge.

36-40. "Because the scriptures proceed from the alinowing Lord, they partake of His omniscient qualty. The Being
mentioned in them is eternally existing even beforthe birth of the universe. His creation has been ithout any
material aids. Therefore God is supreme, perfect,yre and self-contained. The creation is not an obg# apart; it is a
picture drawn on the canvas of supreme consciousredor there cannot possibly be anything beyond Pgsction.
Imagination on the contrary, is impractical. The uriverse has thus originated only as an image on tlsairface of the
mirror of the Absolute. This conclusion is in harmany with all facts.

41-45. "Creation is like a magician's trick, and isa city born of divine imagination. O Parasurama, pu are aware of
the mental creations of day-dreamers which are fulbf people, life and work, similar to this. There & also doubts,
tests, discussions and conclusions - all imaginaayising in the mind and subsiding there. Just as cdles in the air are
mental figments of men so also is this creation aental figment of Siva. Siva is absolute Awarenesajthout any form.
Sri Tripura is Sakti (energy) and Witness of the wiole. That Being is perfect all round and remains udivided.

46-47. "Time and space are the factors of divisioim the world; of these, space refers to the locatioof objects and
time to the sequence of events. Time and space #nemselves projected from consciousness, how themuwid they
divide or destroy their own basis and still contine to be what they are?

4851. "Can you show the time or place not permeatedybconsciousness? Is it not within your consciousreshen yot
speak of it? The fact of the existence of things @ly illumination of them, and nothing more. Suchillumination
pertains to consciousness alone. That alone countich is selfshining. Objects are not so, for their existence gends
upon perception of them by conscious beings. But esciousness is self-effulgent - not so the objecighich depend on

conscious beings for being known.
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52-54. "If on the other hand, you contend that objectsxist even if not perceived by us, | tell yo- listen! There is no
consistency in the world regarding the existence aron-existence of things. Their cognition is the dy factor
determining it. Just as reflections have no substa® in them, outside of the mirror, so also the thigs of the world
have no substance in them outside of the cognisifagtor, viz., Intelligence.

The detail and tangibility of things are no argumerts against their being nothing but images.

55-63. "Those qualities of reflected images deperah the excellence of the reflecting surface, we caee in the case of
water and polished surface. Mirrors are insentientand are not self-contained. Whereas, consciousndssalways pure
and self-contained; it does not require an externabbject to create the image. Ordinary mirrors are lable to be soiled
by extraneous dirt whereas consciousness has notgiforeign to it, being always alone and undividedand therefore
its reflections are unique. Created things are naself-luminous and are illumined by another's cognite faculty.
Cognition of things implies their images on our inélligence. They are only images. The creation thefare is an image
It is not self-shining; and thus it is not self-awee, but becomes a fact on our perception of it. Thefore | say that the
universe is nothing but an image on our consciousag. Consciousness shines notwithstanding the format of images
on it; though impalpabile, it is steadily fixed anddoes not falter. Just as the images in a mirror ar@ot apart from the
mirror, so also the creations of consciousness anet apart from it.

64. "Objects are necessary for producing images ia mirror; they are not however necessary for consousness
because it is self-contained.

65-66 .... "O Parasurama! note how day-dreams andatiucinations are clearly pictured in the mind evenin the
absence of any reality behind them. How does it h@en? The place of objects is taken up by the pecatiimaginative
quality of the mind. When such imagination is deepit takes shape as creation; consciousness is paed unblemishec

in the absence of imagination.

67. "Thus you see how consciousness was absolutel gare before creation and how its peculiar qualityor will
brought about this image of the world in it.

68-69. "So the world is nothing but an image drawn orthe screen of consciousness; it differs from a meattpicture in
its long duration; that is again due to the strendt of will producing the phenomenon. The universe ggears practical,
material and perfect because the will determiningts creation is perfect and independent; whereas theuman
conceptions are more or less transitory accordingptthe strength or the weakness of the will behinchem.

70. "The hampering of limitations is to some extenbvercome by the use of incantations, gems and herlkand an
unbroken current of 'I' is established.

71. "With the aid of that pure yoga, O Rama observehe creation manifested by one's will like the h&licinations
brought about by a magician.

Note. - There are said to be some live gems whichve extraordinary properties. They are lustrous eve in the dark
and do not take on different lustres according tohte background. They also illumine the objects cloge them. One
kind is said to be cool to touch and it does not lseme warm even on contact with the body; another isaid to sweat ir
moonlight; still another makes the owner prosperousyet another ruins him (e.g., the 'Hope' diamond)and so on.

A vivid account is given of a magician's performane in Ranjit Singh's court. He threw a rope into theair which stood
taut. A man climbed up the rope and disappeared.

72. Objects in the world can be handled and put tase, while mental creations (e.g., dreams) preseitie same
phenomenon.

73. "A magician's creations are only transitory; ayogi's creations may be permanent; both are exterido the creator,
whereas the divine creation cannot be apart from tb omnipresent Lord.

Note. - Visvamitra, a great Rishi, is reputed to hee created a duplicate Universe, a part of which ewists of the
constellations composing Scorpio, Sagittarius, antthe Southern Cross. Some trees, plants and herbsimitation of
well-known species (e.g., palmyra corresponding tmcoanut, jungle potatoes and onions insipid to téessand useless,
etc.) are among his creations.
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74. "Because the Lord of consciousness is infinitthe creation can remain only within Him and the catrary is pure
fancy.

75. "Since the Universe is only a projection from ad in the mirror of consciousness, its unreal natug can become
clear only on investigation, and not otherwise.

76. "Truth can never change its nature, whereas unmtith is always changing. See how changeful the natiof the
world is!

77-78. "Distinguish between the changeless truth a@rthe changeful untruth and scrutinise the world conprised of
these two factors, changeful phenomena and changsdesubjective consciousness, like the unchangingHit of the
mirror and the changing images in it.

79. "The world cannot stand investigation becausefdts changing unreal nature. Just as the owl is dazled and
blinded by bright sunlight, so the world parades inglory before ignorance and disappears before righanalysis.

Note. - The man sees by sunlight and is helplessiia absence. The owl sees in darkness and is blegdlin sunlight.
Whose sight is the better of the two? This cannotebdetermined satisfactorily so that investigation ecomes lame.

80-84. "What is food for one, is poison for anothefe.s., decomposed food for worms and men). Whatase thing to
yogis and celestials, is another to others. A lordjstance by one vehicle is short by another.

"Long intervals of space reflected in the mirror are themselves in it and yet unreal.

"In this way, investigation becomes indeterminate § itself. Investigation and the object investigatedre both
indeterminate, and the only constant factor underlyng both is consciousness. Nothing else can staneside it.

85. "That which shines as 'ls' is Her Majesty the Asolute Consciousness.
"Thus the universe is only the Self - the One andre only."

Thus ends the Chapter XI on the Ascertainment of Tuth in Tripura Rahasya.

CHAPTER XII

THE APPEARANCE OF THE REALITY OF THE UNIVERSE

DEPENDS ON THE STRENGTH OF WILL OF CREATION

1. Even after listening to Dattatreya patiently, Peasurama was still perplexed and asked:
2. "0 Lord, what you have said so far about the Unierse is the truth.
3. "Even so, how is it that it appears to be reald me and to others who are both intelligent and slewd?

4. "Why does it continue to seem to be real to mesen though | have heard you say otherwise? Pleassope to me its
unreality and remove my present illusion."

5. Thus requested, Dattatreya, the great sage, begto explain the cause of the illusion which makesne believe the
world to be real.

6. "Listen, Rama! This illusion is very old, beingno other than the deep-rooted ignorance which mistas one thing
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for another.

7. "See how the true Self has been ignored and thedy has become identified with the Self. Considehis foul body
comprised of blood and bones beside that unblemistiepure intelligence!

8. "Even the gross body becomes mistaken for crydtalear consciousness by mere force of habit.

9. "So also the universe has repeatedly been takémbe real so that it now looks as if it were actuly real. The remedy
lies in a change of outlook.

10. "The world becomes for one whatever one is acstomed to think it. This is borne out by the realiation of yogis of
the objects of their long contemplation.

11-12. "I shall illustrate this point by an ancientand wonderful incident. There is a very holy townSundara, in the
country of Vanga. Here once lived a very wise anémous king, Susena by name. His younger brother, Nb@sena,
was his loyal and dutiful subject.

13. " The king ruled his kingdom so well that all his subjects loved him. On one occasion he performeke horse-
sacrifice.

Note. - This sacrifice can be performed only by thenost powerful kings. A horse chosen and dedicatddr sacrifice is
allowed to roam wherever it pleases. The sacrificesr his lieutenant or group of lieutenants, followghe horse at a
distance. The horse is a challenge to the kings\vhose country it roams, so that battles are foughintil the horse is
successfully brought back and the sacrifice perforrd.

14. "All the most valiant princes followed the horg with a great army.
15. "Their course was victorious until they reachedhe banks of the Irrawaddy.
16. "They were so elated that they passed by the geefully sitting royal sage, Gana, without salutinghim.

17. "Gana's son noticed the insult to his father ath was exasperated. He caught the sacrificial horsand fought the
heroes guarding it.

18-23. "They surrounded him on all sides but he togther with the horse entered a hill, Ganda, beforéheir eyes.
Noticing his disappearance in the hill, the invades attacked the hill. The sage's son re-appeared \with huge army,
fought the enemy, defeated them and destroyed Susgmarmy. He took many prisoners of war, includingall the
princes and then re-entered the hill. A few followes who escaped fled to Susena and told him everyiiy. Susena was
surprised and said to his brother

24-30. "Brother! go to the place of the sage, Gan&emember that penance doers are wonderfully poweuf and
cannot be conquered even by gods. Therefore takereao please him so that you may be allowed to brinback the
princes and the horse in time for the sacrifice whth is fast approaching. Pride before sages will alys be humbled. Ii
enraged, they reduce the world to ashes. Approactirh with respect so that our object may be fulfilled

"Mahasena obeyed and immediately started on his eand. He arrived at Gana's hermitage and found theage seates
peacefully like a rock, with his senses, mind andhiellect under perfect control. The sage, who wasimersed in the
Self, looked like a calm sea whose waves of thoudtad quieted down. Mahasena spontaneously fell priate before
the sage and began to sing his praises, and herereenained for three days in reverential attitude.

31-46. "The sage's son who had been watching theweisitor was pleased, and coming to him said, -dm pleased
with the respect you show for my father, tell me wat | can do for you and | will do it at once. | amthe son of this
great Gana, the unique hermit. Prince, listen to meThis is not the time for my father to speak. Hes now in Kevala
Nirvikalpa Samadhi and will come out of it only after twelve years, of which five have already passethd seven yet

remain.

"Tell me now what you desire from him and | will doit for you. Do not underestimate me and think thatl am only a
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headstrong youth not worthy of my father. There isnothing impossible for yogis engaged in penance

"After hearing him, Mahasena, being wise, saluted im with clasped hands and said: 'Oh child of the sge! If you
mean to fulfil my desire | want to make a short regest to your wise father when he has come out ofshéamadhi.
Kindly help me to that end if you please.' After hehad thus requested, the sage's son replied: 'Kingpur request is
hard to grant. Having promised fulfilment of your desire, | cannot now go back on my word. | must nowsk you to
wait an hour and a half and watch my yogic power. Tis, my father, is now in transcendental peace. Whean wake
him up by external efforts? Wait! | shall do it forthwith by means of subtle yoga.'

"Saying so, he sat down, withdrew his senses, unit¢he in-going and out-going breaths, exhaled airrad stopped
motionless for a short time; in this way he enterethe mind of the sage and after agitating it, reentered his own body
Immediately the sage came to his senses and found&lasena in front of him, prostrating and praising hm. He
thought for a moment taking in the whole situationby his extraordinary powers.

47-49. "Perfectly peaceful and cheerful in mind, he bekoned to his son and said to him: 'Boy, do not regat this fault.
Wrath wrecks penance. Penance is only possible anen progress without obstruction because the kingrptects yogis
To interfere with a sacrifice is always reprehensile and never to be countenanced by the good. Be aogl boy and
return the horse and the princes immediately. Do iat once so that the sacrifice may be performed #te appointed
hour.'

50. "Directed thus, the sage's son was immediateppeased. He went into the hill, returned with thénorse and the
princes and released them with pleasure.

51-53. "Mahasena sent the princes with the horse the town. He was surprised at what he saw and sding the sage
asked him respectfully: "Lord, please tell me howe horse and the princes were concealed in the hillThen the sage
replied:

54-66. "Listen, O King, | was formerly an emperor wling the empire bounded by the seas. After a longhile the
Grace of God descended on me and | grew disgustedtiivthe world as being but trash in the light of cssciousness
within. | abdicated the kingdom in favour of my sors and retired into this forest. My wife, being dutful, accompanied
me here. Several years were passed in our penancelausterities. Once my wife embraced me and thi®s was born
to her when | was in samadhi. She brought me to mgenses, left the babe with me and died. This boy s/arought up

by me with love and care. When he grew up, he heattiat | had once been a king; he wished to be onésa and
besought me to grant his prayer. | initiated him inyoga which he practised with such success that has able by the
force of his will to create a world of his own in lais hill which he is now ruling. The horse and prices were kept there

| have now told you the secret of that hill." After hearing it Mahasena asked again:

67. "l have with great interest heard your wonderfu account of this hill. | want to see it. Can you gant my prayer?"
68. "Being so requested, the sage commanded his saying: 'Boy! show him round the place and satisfhim.'
69. "Having said thus, the sage again lapsed intasiadhi; and his son went away with the king.

70. "The sage's son entered the hill without trould and disappeared, but Mahasena was not able to ent So he calle
out for the sage's son.

71. "He too called out to the king, from the interor of the hill. Then he came out of it and said tohe king:

72-74. "0 King, this hill cannot be penetrated withthe slender yogic powers that you possess. You Mihd it too
dense. Nevertheless you must be taken into it as rfather ordered. Now, leave your gross body in thikole covered
with bushes; enter the hill with your mental sheathalong with me.' The king could not do it and asked

75. "Tell me, saint, how | am to throw off this body. If | do it forcibly, | shall die.
76. "The saint smiled at this and said: "You do noseem to know yoga. Well, close your eyes.'

77."The king closed his eyes; the saint forthwitlentered into him, took the other's subtle body andeft the gross bod
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in the hole

78. "Then by his yogic power the saint entered thhill with this subtle body snatched from the otherwhich was filled
with the desire of seeing the empire within the boels of the hill.

79. "Once inside he roused up the sleeping individii to dream. The latter now found himself held by lhe saint in the
wide expanse of ether.

Note. - The ativahika sarira (astral body), exhausvely treated in Yoga Vasishta.

80-82. "He was alarmed on looking in all directions ad requested the saint, 'Do not forsake me lest | shild perish in
this illimitable space.' The saint laughed at hisdrror and said, 'l shall never forsake you. Be assed of it. Now look
round at everything and have no fear.'

83-95. "The king took courage and looked all roundHe saw the sky above, enveloped in the darknessraght and
shining with stars. He ascended there and looked dm below; he came to the region of the moon and wégnumbed
with cold. Protected by the saint, he went up to ti Sun and was scorched by its rays. Again tended bye saint, he
was refreshed and saw the whole region a counterpanf the Heaven. He went up to the summits of the ikhalayas
with the saint and was shown the whole region andso the earth. Again endowed with powerful eysight, he was abl
to see far-off lands and discovered other worlds Isé&les this one. In the distant worlds there was dlness prevailing
in some places; the earth was gold in some; thereeve oceans and island continents traversed by riverand
mountains; there were the heavens peopled by Indrand the Gods, the asuras, human beings, the rakstessand othe
races of celestials. He also found that the sainat divided himself as Brahman in Satyaloka, as Vistu in Vaikunta,
and as Siva in Kailasa while all the time he remakied as his originalself the king ruling in the present world. The king
was struck with wonder on seeing the yogic power dfie saint. The sage's son said to him: 'This sigb¢eing has laste
only a single day according to the standards previiing here, whereas twelve thousand years have paddey in the
world you are used to. So let us return to my fathe

96. "Saying so, he helped the other to come out tfe hill to this outer world."

Thus ends the Chapter XII on sight-seeing in the Gada Hill in Tripura Rahasya.

CHAPTER Xl

HOW WAKEFULNESS AND DREAM ARE SIMILAR IN NATURE

AND OBJECTS ARE ONLY MENTAL IMAGES

1-2. The sage's son made the king sleep, united bisbtle body with the gross one left in the holejna then woke him
up.

3. On regaining his senses, Mahasena found the whaborld changed. The people, the river courses, theees, the
tanks, etc., were all different.

4-30. He was bewildered and asked the saint:

"O great one! How long have we spent seeing your wid? This world looks different from the one | wasaccustomed
to! "Thus asked, the sage's son said to Mahasend:isten King, this is the world which we were in andeft to see that
within the hill. The same has undergone enormous emges owing to the long interval of time. We spemnly one day
looking round the hill region; the same interval caints for twelve thousand years in this land; and ihas accordingly
changed enormously. Look at the difference in the amners of the people and their languages. Such chges are
natural. | have often noticed similar changes befa. Look here! This is the Lord, my father in Samadh Here you
stood before, praising my father and praying to him There you see the hill in front of you.
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"By this time, your brother's progeny has increasedo thousands. What was Vanga, your country, with éhdara,
your capital, is now a jungle infested with jackalsand wild animals. There is now one Virabahu in youbrother's line
who has his capital Visala on the banks of the Kspra in the country of Malwa; in your line, there is Susarma whose

capital is Vardhana in the country of the Dravidas,on the banks of the Tambrabharani. Such is the cage of the
world which cannot remain the same even for a shotime. For in this period, the hills, rivers, lakes and the contour

of the earth have altered. Mountains subside; plasheave high; deserts become fertile; plateaus chgmto sandy
tracts; rocks decompose and become silt; clay harde sometimes; cultivated farms become barren and ben lands
are brought under tillage; precious stones becomealueless and trinkets become invaluable; salt watdyrecomes swet
and potable waters become brackish; some lands cait more people than cattle, others are infested i wild beasts;
and yet others are invaded by venomous reptiles, $ects and vermin. Such are some of the changes ttmatppen on the
earth in course of time. But there is no doubt thathis is the same earth as we were in before."

Mahasena heard all that the sage's son said and faed from the shock. Then being brought round by lé companion,
he was overcome by grief and mourned the loss ofshioyal brother and brother's son and of his own wie and
children. After a short time, the sage's son assuad his grief with wise words: "Being a sensible marwhy do you
mourn and at whose loss? A sensible man never daasything without a purpose, to act without discernnent is
childish. Think now, and tell me what loss grievegou and what purpose your grief will serve."

Asked thus, Mahasena, who was still inconsolabletated: "Great sage that you are, can you not undestand the
cause of my sorrow? How is it that you seek the rean of my grief when | have lost my all? A man iseperally sad
when only one of his family dies. | have lost all snfriends and relatives and you still ask me why &m sad.”

31-48. The sage's son continued derisively. "Kindell me now. Is this lapse into sorrow a hereditarywirtue? will it
result in sin if you do not indulge in it on this @casion? Or do you hope to recover your loss by sugrief? King!
Think well and tell me what you gain by your sorrow If you consider it irresistible, listen to what I say.

"Such loss is not fresh. Your forefathers have diethefore. Have you ever mourned their loss? If youay that it is
because of blood relationship that it now causes yogrief, were there not worms in the bodies of youparents, living
on their nourishment? Why are they not your relatives and why does not their loss cause you sorrow?rkj, think!
Who are you? Whose deaths are the cause of your jgent grief?

"Are you the body, or other than that? The body issimply a conglomerate of different substances. Harrto any one o
the constituents is harm to the whole. There is nmoment in which each of the components is not chaimy. But the
excretions do not constitute a loss to the body.

"Those whom you called your brother and so on are mre bodies; the bodies are composed of earth; whést, they
return to earth; and earth resolves ultimately intoenergy. Where then is the loss?

"In fact you are not the body. You own the body anccall it your own, just as you do a garment you hapen to posses:
Where lies the difference between your body and yowarment? Have you any doubt regarding this conclsion?
Being other than your own body, what relation is tlere between you and another body? Did you ever claisimilar
relationship, say with your brother's clothes? Whythen mourn over the loss of bodies, which are in n@ay different
from garments?

"You speak of 'my' body, 'my' eyes, 'my' life, 'my' mind and so on, | ask you now to tell me what présely you are."

Being confronted thus, Mahasena began to think ovehe matter, and unable to solve the problem he askl leave to
consider it carefully. Then he returned and said wh all humility "Lord, | do not see who | am. | have considered the
matter, and still | do not understand. My grief isonly natural; | cannot account for it.

"Master, | seek your protection. Kindly tell me what it is. Every one is overpowered by grief when hiselative dies. N¢
one seems to know his own self; nor does one mouath losses.

"l submit to you as your disciple. Please elucidatéhis matter to me."
Being thus requested, the sage's son spoke to Mahaa:

49, "King, listen! People are deluded by the illugin cast by Her Divine Majesty. They partake of mise that is due to
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the ignorance of their selves. Their misery is meamgless
50. "As long as the ignorance of the self lasts, smng will there be misery.

51-52. "Just as a dreamer is foolishly alarmed atib own dreams or as a fool is deluded by the serpwrcreated in a
magic performance, so also the man ignorant of th®elf is terrified.

53-55. "Just as the dreamer awakened from his feanf dream or the man attending the magic performancenformed
of the unreal nature of the magic creations, no lager fears them but ridicules another who does, sdso one aware of
the Self not only does not grieve but also laughg another's grief. Therefore, O valiant hero, batte down this
impregnable fortress of illusion and conquer your nisery by realisation of the Self. In the meantime & discriminating
and not so foolish."

56-58. After hearing the sage's son, Mahasena saiflaster, your illustration is not to the point. Dream or magic is
later realised to be illusory whereas this hard cotrete universe is always real and purposeful. This unassailed and
persistent. How can it be compared to the evanesdaiream?' Then the sage's son answered:

59. "Listen to what | say. Your opinion that the ilustration is not to the point is a double delusioriike a dream in a
dream.

Note. - The commentary says that the first delusiois the idea of separateness of the universe fromeself and that
the second is the idea that dream objects are anusion in contradistinction to those seen while awkee. This is
compared to the illusion that a dreamer mistakes ta dream-rope for a dreamserpent. (The dream is itself an illusior
and the mistake is an illusion in the illusion).

60-70. "Consider the dream as a dreamer would ancetl me whether the trees do not afford shade to thegedestrians,
and bear fruits for the use of others. Is the dreanmealised to be untrue and evanescent in the dreaitself?

"Do you mean to say that the dream is rendered faésafter waking from it? Is not the waking world simlarly
rendered false in your dream or deep sleep?

"Do you contend that the waking state is not so bagise there is continuity in it after you wake up?4 there no
continuity in your dreams from day to day?

"If you say that it is not evident, tell me whetherthe continuity in the wakeful world is not brokenup every moment
of your life.

"Do you suggest that the hills, the seas and the #a itself are really permanent phenomena, in spitef the fact that
their appearance is constantly changing? Is not thdream-world also similarly continuous with its eath, mountains,
rivers, friends and relatives?

"Do you still doubt its abiding nature? Then extendthe same reasoning to the nature of the wakeful wid and know
it to be equally evanescent.

"The ever-changing objects like the body, trees, viers, and islands are easily found to be transitoryEven mountains
are not immutable, for their contours change owingo the erosion of waterfalls and mountain torrents;ravages by
men, boars and wild animals, insects; thunder; liglning and storms; and so on. You will observe simdr change in

the seas and on earth.

"Therefore | tell you that you should investigate he matter closely. (You will probably argue as fohws:)

71-76. "Dream and wakefulness resemble each othar their discontinuous harmony (like a chain made umf links).
There is no unbroken continuity in any object becase every new appearance implies a later disappearas But
continuity cannot be denied in the fundamentals unerlying the objects!

"Because a dream creation is obliterated and rended false by present experience - what distinctioniliyou draw
between the fundamentals underlying the dream objés and the present objects?
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"If you say that the dream is an illusion and its indamentals are equally so, whereas the present atéon is not so
obliterated and its fundamentals must therefore bérue, | ask you what illusion is. It is determinedby the transitory
nature, which is nothing but appearance to, and deppearance from, our senses.

"Is not everything obliterated in deep sleep? If yo maintain however, that mutual contradiction is urreliable as
evidence and so proves nothing, it amounts to sayjrhat self-evident sight alone furnishes the begtroof. Quite so,
people like you do not have a true insight into th@ature of things.

77-79. "Therefore, take my word for it, the presentworld is only similar to the dream world. Long peliods pass in
dreams also. Therefore, purposefulness and enduringature are in every way similar to both states. Jst as you are
obviously aware in your waking state, so also youain your dream state.

80. "These two states being so similar, why do yowt mourn the loss of your dream relations?

81. "The wakeful universe appears so real to all dp by force of habit. If the same be imagined vacugs it will melt
away into the void.

82-83. "One starts imagining something; then contemplis it; and by continuous or repeated associatioresolves tha
it is true unless contradicted. In that way, the wdd appears real in the manner one is used to it. Mworld that you
visited furnishes the proof thereof; come now, letis go round the hill and see."

85. Saying so, the sage's son took the king, andntreound the hill and returned to the former spot.

86-87. Then he continued: "Look, O King! the circuit o the hill is hardly two miles and a half and yet yu have seen
universe within it. Is it real or false? Is it a dream or otherwise? What has passed as a day in tHand, has counted
for twelve thousand years here, which is correct? flink, and tell me. Obviously you cannot distinguistthis from a
dream and cannot help concluding that the world isiothing but imagination. My world will disappear instantly if |

cease contemplating it.

"Therefore convince yourself of the dream-like natue of the world and do not indulge in grief at yourbrother's
death.

90. "Just as the dream creations are pictures movinon the mind screens, so also this world includingourself is the
obverse of the picture depicted by pure intelligere and it is nothing more than an image in a mirror.See how you wil
feel after this conviction. Will you be elated by lte accession of a dominion or depressed by the deaf a relative in
your dream?

91. "Realise that the Self is the self-contained mior projecting and manifesting this world. The Sef is pure
unblemished consciousness. Be quick! Realise it glaly and gain transcendental happiness!"

Thus ends the Chapter on the Vision of the Hill Ci in Tripura Rahasya.

CHAPTER XIV

HOW THE UNIVERSE IS MERE IMAGINATION;
HOW TO GAIN THAT STRONG WILL WHICH CAN CREATE IT;

AND THE HIGHEST TRUTH

1-6. Having heard the sage's son, Mahasena begarttink clearly and seriously; he concluded the wod to be dream-
like and overcame his grief. Growing strong in ming he was not perturbed. Then he asked his companiotGreat
and wise saint! You know this world and beyond. | d not believe that there is anything that you do ricknow. Please

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 50 of 164

answer me now: How can you say that the whole is pprimagination? However much | may imagine, my imatpation
does not materialise. But you have created a univee by the force of your will. And yet, how do timand space differ
in these creations? Please tell me." On being thasked, the sage's son replied:

7. "The will conceives either effectively or ineffetively according as it is uniform or broken up byindecision.

8. "Do you not know this world to be the result oBrahma's desire? This looks real and permanent becse the
original desire is so powerful.

9. "Whereas the world of your creation no one takeseriously, and your own mistrust makes it useless.

10-15. "Conceptions materialise for various reasonas follows: by virtue of the natural function as vith Brahma, the
Creator; by the possession of livggems as with Yakshas and Rakshasas (classes of st@dé beings); by the use of hert
as with Gods (nectar is reputed to contain the ex#éicts of superb herbs); by the practice of yoga asitl yogis; by the
miraculous power of incantations as with a few sidadas; by the force of penance as with some sagesgamy virtue of
boons as with the Architect of the universe (Viswadrma).

"One should forget the old associations in order tanake one's new conception effective and this endes only so long
as it is not obstructed by the old one. A conceptinis forceful unless obstructed by an antecedent erand thus
destroyed. It is effective only when forceful; inhat way even great things may be achieved.

16. "Your conceptions do not materialise for the afresaid reason. Therefore you must practise focusg of thought if
you desire your own creations to endure.

17-23. "I shall tell you now about the differencen time and space. You are not proficient in the afirs of the world,
and therefore you are mystified. | shall now maketiclear how these differences appear. The Sun helpf to see but
blinds the owls; water is the abode of fishes butrdwns man; fire burns a man but is food to tittiri (a species of bird);
fire is ordinarily put out by water but it flourish es in the middle of ocean at the time of dissolutio Similar
discrepancies are evident elsewhere. Men and aninsatngage in activities with their limbs and senseahereas spirits
do so with bodies of others. Instances like theseesinnumerable. Their explanation is as follows:

24-25. "Sight is of the eye and cannot be without.iA jaundiced eye sees everything yellow and myapproduces the
double image of a single object.

26-32. "Abnormal visions are thus the direct resuliof abnormal eyes. The Karandakas, in an Easternlend, are said
to see everything red; so also the inhabitants ofd®nanaka isle see everything upside down. One hearsany more
strange stories of the kind, all of which are basedn abnormalities of vision. They can all be remeeéd by proper
treatment. The same applies to other senses includj the mind. The relation between space and objecéd between
time and events is according to your estimate of &m; there is no intrinsic relationship between them

33. "(Having so far proved the objects and eventtbe only within, he proceeds to establish that the is no 'exterior’
to the self). 'What is designated as exterior' by gople, is simply the origin and prop of the univers like the screen
with relation to the picture on it.

34-40. "There could be nothing external to that 'eterior' except it be one's own body. How can that & externalised
from the 'exterior'? For example, when you say 'ouide the hill' the hill is withdrawn from the spacebeyond; it is not
included in it. But the body is seen in space justs a pot is seen.

"The body must therefore be external to the seer. \Wat is visible lies within the range of illuminatian: if without, it
cannot be seen. Therefore the illumined objects mube within the vision of the illuminant. The body,etc., are the
illumined, because they are themselves objectifiedhe illumined and the illuminant cannot be idential.

"Again the illuminant cannot be objectified; for who is the seer apart from it? and how can the illuniation by which
he sees be apart from him? That the illuminant affads the light and serves as an object standing apiafrom the seer,
is impossible to maintain. Therefore the illuminantcannot admit of any foreign admixture in it, and te is the
illumination in perfection - only one, and the beimg of all.

41. "He extends as time and space; they are infimitand perfect, being involved as the illuminant, iimination and the
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illumined.

42. "As regards within or without, everything is included in illumination. How can then anything be 'aiter' unless it is
like a peak on a mountain?

43. "The whole universe is thus in the illuminationwhich shines self-sufficient, by itself, everywhey, and at all times.

44-45, "Such illumination is Her Transcendental Magsty Tripura, the Supreme. She is called Brahma ithe Vedas,
Vishnu by the Vaishnavites, Siva by the Saivitesna Sakti by the Saktas. There is indeed nothing buhe.

46. "She holds everything by Her prowess as a mirradoes its images. She is the illuminant in relatioto the
illumined.

47-49. "The object is sunk in illumination like theimage of a city in a mirror. Just as the city is ot apart from the
mirror, so also the universe is not apart from consiousness. Just as the image is part and parceltbi clear, smooth,
compact and one mirror, so also the universe as paand parcel of the perfect, solid and unitary consiousness,

namely the Self.

50. "The world cannot be demonstrably ascertainedSpace is simply void serving for the location of marials.

51. "The universe is, always and all-through, a ph@omenon in the Self. The question then arises howrmsciousness,
being void, is dense at the same time.

52. "Just as a mirror, though, dense and impenetrale, contains the image, so also pure consciousnesdense and
impenetrable and yet displays the universe by virta of its self-sufficiency.

53. "Though consciousness is aplervading, dense and single, it still holds the male and immobile creation within it,
wonderful in its variety, with no immediate or ultimate cause for it.

54-55. "Just as the mirror remains unaffected by the pssage of different images and yet continues to ket as clearly
as before, so also the one consciousness illumittes waking and dream states which can be verifiedyoproper
meditation.

56. "O King! Examine again your day-dreams and merdl imagery. Though they are perfect in detail, yethey are no
less mental.

57. "Consciousness permeating them obviously remarunblemished before creation or after dissolutionf the world,;
even during the existence of the world, it remainanaffected as the mirror by the images.

58. "Though unperturbed, unblemished, thick, densend single the absolute consciousness being selffisient
manifests within itself what looks 'exterior’, just like a mirror reflecting space as external to itsk.

59-60. "This is the first step in creation; it is @lled ignorance or darkness; starting as an infinisimal fraction of the
whole, it manifests as though external to its origi, and is a property of the ego-sense. The alienafi is on account of
the latent tendencies to be manifested later. Becs& of its non-identity with the original consciousass, it is now
simple, insentient energy."

Note. - The commentary has it: What is absolute consciousss goes under the name of Maya just before creatioand
is later called Avidya (or ignorance) with the maniestation of the ego. The agitation in the quietnasis due to subtle
time fructifying the latent tendencies of the ego Wich had not merged in the primordial state at thetime of the
dissolution of the Universe.

61. "That consciousness which illumines the 'extesi’ is called Sivatattva, whereas the individual feling as 'I' is
Saktitattva.

Note. - Siva is awareness of the 'exterior'; Sakis the dynamic force operating the potential tendeties in the
individual self.
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62. "When the awareness of the 'exterior', combineavith the 'I', encompasses the entire imagined spaas 'l' it is
called Sada-Siva-tattva.

63. "When, later, discarding the abstraction of theSelf and the exterior, clear identification with he insentient space
takes place, it is called Isvara-tattva. The invegjation of the last two steps is pure vidya (knowkige).

64. "All these five tattvas are pure because theyetate to an as-yet-undifferentiated condition likepotentialities in a
seed.

65. "After the differentiation is made manifest bywill-force the insentient part predominates over tle other, as
opposed to the contrary condition before.

66. "That insentient predominance is called Maya Skti after differentiation is clearly established, ke the sprout
from a seed.

67-69. "The sentient phase now contacts being relgtgd to a minor position, and takes on the name é&furusha being
covered by five sheaths, namely kala (something dbership), vidya (some knowledge), raga (desire) ka(time -
allotted life) and niyati (fixed order of things).

70. "Anamnesis of individuals made up of the prociliities acquired as a result of engaging in diversactions in
previous births, is now supported by intelligence ad remains as prakriti (nature).

71. "This prakriti is tripartite because the fruits of actions are of three kinds; She manifests asdtthree states of life
wakefulness, dream and deep sleep, She then assuriesname, chitta (mind).

72. "The anamnesis goes by the name of Prakriti idreamless slumber, and Chitta in the other statest is always
comprised of the insentient phase of the procliviéis of the mind and the sentient phase of intelligen.

73. "When the proclivities still remain in abeyancewithout being used up, its totality is called avykta (unmanifested);
differences arise only in chitta, there is no diffeence among individuals in sleep and so it is praldi, the same
assuming the name of chitta when differences manige

Note. -Sleep is characterised by undifferentiation and si is the same for all, irrespective of propensiéis of the mind
Simultaneous with the awareness of the body the athstates manifest. Individual enjoyments - pleaser and pain -lie
only in the wakeful and dream states, according ae innate tendencies of the mind mature and yieltfuits. When
one crop is over sleep supervenes, then there is @gjoyment and no distinction according to crops. A the anamnesis
is ready with the next crop, sleep is shaken off andifferences arise. So it is clear how the one uiftérentiated
condition manifests as the universe in all its diwsity and resolves into itself periodically.

75. "Therefore the mind (chitta) is purusha (the irdividual) when the sentient phase is assertive, arile same is
ayakta (unmanifest) when prakriti (nature), the ingentient phase, is assertive.

76. "That chitta is tripartite according to its fun ctions, namely, ego, intellect and mind.

77. "When influenced by the three qualities, it maifests in greater details as follows: by satva (bghtness), it become
the five senses, hearing, sight, touch, taste anchell; by rajas (activity) speech, hands, feet, orges of excretion and o
procreation; by tamas (darkness) earth, air, fire water and ether.

78. "The supreme intelligence coquets with the unarse in this manner, remaining all the time unaffeed, a witness ¢
its own creation.

79. "The present creation is the mental product oBrahma or Hiranyagarbha, appointed creator by the wil-force of
the Primal Being, Sri Tripura.

80. "The cognition 'you' and 'I' is the essence odiny kind of creation; such cognition is the manifesition of
transcendental consciousness; there cannot be aniffdrence (just as there is no difference in spacépunded by a po!
or not bounded by it).
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81. "The diversities in creation are solely due tgualifications limiting the consciousness; these @lifications (i.e.,
body, limiting of age) are the mental imagery of tk creator (consistent with the individual's past mets); when the
creative will-force wears away there is dissolutiomnd complete undifferentiation results.

82. "As for your will-power, it is overpowered by the creator when that impediment is surmounted by te methods
already mentioned, your will-power will also becomesffective.

83. "Time, space, gross creations, etc., appearitaccording to the imagery of the agent.

84-86. "A certain period is only one day accordingo my calculation whereas it is twelve thousand yes according to
Brahma: the space covered by about two miles andtelf of Brahma is infinite according to me and coves a whole
universe. In this way, both are true and untrue athe same time.

87-88. "Similarly also, imagine a hill within you, andalso time in a subtle sense. Then contemplate a @a creation in
them; they will endure as long as your concentratio endures - even to eternity for all practical purmses, if your will-
power be strong enough.

"Therefore | say that this world is a mere figmentof imagination.

89. "O King! it shines in the manifest conscious $fewithin. Therefore what looks like the external world is really an
image on the screen of the mind.

90. "Consciousness is thus the screen and the imagad so yogis are enabled to see long distancespéce and realis
long intervals of time.

91. "They can traverse all distance in a moment andan perceive everything as readily as a gooseberirythe hollow
of one's palm.

92. "Therefore recognise the fact that the world isimply an image on the mirror of consciousness antlltivate the
contemplation of 'l am’, abide as pure being and ths give up this delusion of the reality of the wod.

93-97. "Then you will become like myself one in beg self-sufficient.”
Dattatreya continued:

"On hearing this discourse of the sage's son, thedrkg overcame his delusion; his intellect became pified and he
understood the ultimate goal. Then he practised saadhi, and became self-contained, without dependingn any
external agency, and led a long and happy life. Heeased to identify himself with the body, and becaenabsolute as
transcendental space until he was finally liberatedSo you see, Bhargava, that the universe is onlyemtal image, just
as firm as one's will-power, and no more. It is noindependent of the Self. Investigate the matter yoself, and your
delusion will gradually lose hold of you and passfb"

Thus ends the Chapter XIV on the story of the HillCity in Tripura Rahasya.

CHAPTER XV

ON WHAT NEED BE KNOWN AND NEED NOT BE KNOWN

AND ON THE NATURE OF THE SELF

1. On hearing Dattatreya relate the wonderful storyof the Hill City, Parasurama marvelled more and mae.
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2. He, with a clear mind, pondered over the teachigs of his Master, and then returned to him and askkhim again:
3. "Lord, | have considered the purport of your teachings in the shape of the magnificent stories yaold me.

4. "l understand that intelligence alone is real ad single, and that objects are only unreal imageskk a city reflected
in a mirror.

5. "Her Transcendental Majesty, the Maheswari, is hat consciousness manifesting as Intelligence cogant of the
whole range of phenomena beginning from the unmarekt state of sleep and ending with this world pasgj in quick
succession within itself.

6. "All these are apparently due to the self-suffiency of that consciousness and they come into bgiwithout any
immediate cause. This much | have understood afteteep consideration.

7. "But this intelligence is said to be beyond cogtion because it always remains as pure knowledgtself.
8. "l do not see how it can be realised if it surpsses knowledge. The goal is not achieved withoutl&sing it.

9. "The goal is liberation. What is its nature? Ifone can be liberated while alive, still how is theourse of his
emancipated life regulated, if that is at all posile?

10. "There are sages who are active. What is theletion between the world of action and their pure onscious being?

11. "How can they engage in action while all thene they inhere in absolute consciousness? Such ctinasness can
be of only one kind, and liberation also can be onlone in order to be effective.

12-17. "How then are these differences noticed ifhé lives of the jnanis? Some of them are active; m@ teach
scriptures; some worship deities; some abstract timeselves into samadhi; some lead an austere life archaciate
themselves; some give clear instructions to theirigtiples; some rule kingdom quite justly; some opéy hold
disputations with other schools of thought; some wte down their teachings and experiences; othersrasulate
ignorance; a few even reprehensible and loathsomet@ns; but all of them are famous as wise men irhe world.

18. "How can there be such differences in their lies when there can be no difference in the state ldferation common
to all? Or are there grades in knowledge and liberdon?

19. "Kindly enlighten me on these points, becausedm eager to learn the truth and submit to you as msole
Teacher."

20. Thus requested, Dattatreya appeared pleased Wwithe questions and answered the worthy disciple dsllows:

21. "Worthy Ramal! You are indeed fit to reach thatgoal because you have now turned towards the rightay of
investigation.

22. "This is due to the Grace of God which puts yoin the right way of investigation. Who can attainanything
worthy, without divine Grace?

23. "The beneficent work of the self-inhering divire Grace is finished when the inward turning of one mind
increases in strength day by day.

24-25. "What you have said so far is quite true; yo have rightly understood the nature of consciousrss but have not
realised it. A knowledge of the property of a thingwithout actual experience of the thing itself is s.useless as no
knowledge.

26. "True experience of the Self is the unawarenesd even 'l am'. Can the world persist after such nawareness?
Second-hand knowledge is no better than the recotigon of a dream.
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27. "Just as the accession of treasure in a drears useless, so also is secondhand knowle:
28. "I shall illustrate it with a very ancient story. There was formerly a very virtuous king ruling over Videha.

29. "He was Janaka by name, very wise and conversiawith both this world and beyond. At one time he wershipped
with sacrificial rites the Goddess, inhering as th&elf.

30. "There came for the occasion, all the Brahmingandits, hermits, critics, those versed in the Ve, those
accustomed to share in sacrificial rites and saciies, etc.

31. "At the same time, Varuna, the God of waters, anted to perform a similar sacrifice, but worthy men did not
accept the invitation.

32-37. "For they were pleased with Janaka who respéed them duly.

"Then Varuna's son, who was a great dialectician,ame to them. He disguised himself as a Brahmin, iorder to decoy
the Brahmin guests. On entering the royal chamber & duly blessed the king and addressed him thus beéoall the
assembly. 'O King, your assembly is not as good @sshould be. It looks like a lovely lake of lotuse ravaged by crows
jackdaws and herons; it would be better without th medley of incompetents. | do not find a single dividual here
who will be an ornament to a great assembly like awan to a lovely lake of lotuses. May God bless youshall have
nothing to do with this multitude of fools.'

38-41. "Being thus insulted by Varuna's son, the wtle assembly stood up to a man and said in anger:

"You charlatan of a Brahmin! How dare you insult everybody here? What learning have you which is wantig in us?
Wicked man that you are, you are only a bluffer! Yai shall not leave this place until you have provegour superiority
over us. There are great pandits assembled here froall over the world. Do you hope to subdue all adhem by your
learning? Tell us your special subject in which youmagine yourself more proficient than us!"

Thus challenged, Varuni replied:

42-43. "l will in a minute outdo you all in debate; but that shall be only on the condition that if | amdefeated, you will
throw me into the sea; and if you are defeated, | iV consign you to the sea, one after another. Ifgu agree to this
condition, let us have a debate.

44-45. "They consented and the debate began in righarnest. The pandits were shortly defeated by thfallacious
logic of the opponent and they were sunk in the sday hundreds.

46. "Varuna's followers then took away the sunken gndits to his sacrifice where they were received i respect
which much pleased them.

47. "There was one by name Kahoela, among those where thus sunk. His son Ashtavakra, having heardfdis
father's fate, hastened to Janaka's court and chahged the debater skilled in fallacy. The masqueraat was now
defeated and straightaway condemned to the sea Hyet young avenger. Then Varuni threw off his mask irthe court
and restored back all the men formerly drowned in he sea. Kahoela's son was now puffed with pride arliehaved
offensively before the assembled court. The panditgere made to feel mortified before the youth.

51-52. "Just then, a female ascetic appeared in tienidst, to whom the offended assembly looked fohnelp.
Encouraging them in their hopes, the charming maide with matted locks and hermit's clothes was highlfyhonoured
by the king and she spoke in sweet and yet firm t@s:

53. "Oh child! Son of Kahoela! You are indeed veryaccomplished, for these Brahmins have been rescubg you
after you defeated Varuni in debate.

54-56. "'l want to ask of you a short question, tavhich please give a straight answer, explicand unreserved. What is
that condition reaching which there will be all-round immortality: knowing which all doubts and uncertainties will
disappear; and established in which all desires wilzanish? If you have realised that unbounded statglease tell me
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directly.'
"Being approached by the ascetic, the son of Kahagkeplied with confidence:

57-58. "'l know it. Listen to what | say. There isnothing in the world not known to me. | have studid all the sacred
literature with great care. Therefore hear my answe

59-63. "What you ask is the primal and efficient case of the universe, being itself without beginningmiddle or end,
and uneffected by time and space. It is pure, unbken, single Consciousness. The whole world is magsted in it like
a city in a mirror. Such is that transcendental st&e. On realising it, one becomes immortal; there ino place for
doubts and uncertainties, as there is no more reasdor ignorance as at the sight of innumerable reéicted images;

and there will be no more room for desire, becausganscendence is then experienced.

"It is also unknowable because there is no one talbw it, besides itself.
"Ascetic! | have now told you the truth as containé in the Scriptures.’

64-71. "After Ashtavakra had finished, the hermit goke again: 'Young sage! What you say, is rightlyasd and
accepted by all. But | draw your attention to thatpart of your answer where you admitted its unknowaldity for want
of a knower outside of consciousness; and also thi&t knowledge confers immortality and perfectionHow are these

two statements to be reconciled? Either admit thatonsciousness is unknowable, is not known to yowndithus

conclude its non-existence; or say that it is, antthat you know it - and therefore it is not unknowabe.

"You evidently speak from secondhand knowledge, ghtred from the scriptures. Clearly, you have not relised it and
so your knowledge is not personal.

"Think now - your words amount to this - you have apersonal knowledge of the images but not of the mor. How
can that be?

"Tell me now if you are not ashamed of this prevagation before King Janaka and his assembly.’

"Being thus reprimanded by the ascetic, he could rnespeak for some time because he felt mortified anashamed; so
he remained with bent head thinking it over.

72-73. "However, the Brahmin youth could not find anysatisfactory answer to her question, so he submitieto her in

great humility: 'O ascetic! Truly | cannot find the answer to your question. | submit to you as youridciple. Pray tell

me how the two scriptural statements are to be recwiled. But | assure you that | have not told a déberate lie, for |
know that any merits a liar may have are counteraed by his lies so that he is condemned as unworthy.

74. "Thus requested, the ascetic was pleased wittsAtavakra's sincerity and said to him in the hearig of the
assembly.

75-84. "'Child, there are many who being ignorant éthis sublime truth, live in a state of delusionDry polemics will
not help one to Reality for it is well guarded on tsides. Of all the people now assembled here, nae has experience
Reality, except the king and myself. It is not a dyject for discussion. The most brilliant logic caronly approach it but

never attain it. Although unaffected by logic couptd with a keen intellect, it can however be realiskby service to
one's Guru and the grace of God.

"O thou who art thyself the son of a Sage, listerotme carefully, for this is hard to understand evemwhen hearing it
explained. Hearing it a thousand times over will beiseless unless one verifies the teachings by meah@vestigation
into the Self with a concentrated mind. Just as arpce labours under a misapprehension that the strig of pearls still

clinging to his neck has been stolen away by anothand is not persuaded to the contrary by mere word but only
believes when he finds it around his neck by his aweffort so also, O youth, however clever a man maye, he will
never know his own self by the mere teaching of otins unless he realises it for himself. Otherwise h@an never realise
the Self if his mind is turned outward.

85. "A lamp illumines all around but does not illumine itself or another light. It shines of itself wihout other sources
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of light. Things shine in sunlight without the necssity for any other kind of illumination. Because ilghts do not require
to be illumined, do we say that they are not knowwr that they do not exist?

"Therefore, as it is thus with lights and things male aware by the conscious self, what doubt can ybave regarding
abstract consciousness, namely the Self?

"Lights and things being insentient, cannot be selaware. Still, their existence or manifestation isinder no doubt.
That means they are self-luminous. Can you not sittairly investigate with an inward mind in order to find out if the
all-comprehending Self is conscious or not conscis®

"That Consciousness is absolute and transcends ttieree states (wakefulness, dream and slumber) an@mprises all
the universe making it manifest. Nothing can be apehended without its light.

"Will anything be apparent to you, if there be no @nsciousness? Even to say that nothing is appareietyou (as in
sleep) requires the light of consciousness. Is mgbur awareness of your unawareness (in sleep) due ¢onsciousness?

"If you infer its eternal light, then closely invedigate whether the light is of itself or not. Everyody falls in this
investigation however learned and proficient he maype, because his mind is not bent inward but restsly moves
outward. As long as thoughts crop up, so long hase turning inward of the mind not been accomplishedAs long as
the mind is not inward, so long the Self cannot beealised. Turning inward means absence of desire.div can the
mind be fixed within if desires are not given up?

"Therefore become dispassionate and inhere as thels Such inherence is spontaneous (no effort is @ged to inhere
as the Self). It is realised after thoughts are etiinated and investigation ceases. Recapitulate yogtate after you
break off from it, and then will know all and the sgnificance of its being knowable and unknowable ate same time.
Thus realising the unknowable, one abides in immodlity for ever and ever.

"I have now finished. Salutations to you! Farewell!

"But you have not yet understood my words becausdts is the first time you hear the truth. This king the wisest
among men, can make you understand. So ask him againd he will clear your doubts."

"When she had finished, she was honoured by the kinand the whole assembly, and then she instantlysgiolved in ait
and disappeared from human sight.

"I have now related to you, O Rama, the method of &lf-Realisation."”

Thus ends the Chapter XV on Ashtavakra Section in fipura Rahasya.

Chapters | - XV

CHAPTER XVI
ON CONSCIOUSNESS; CONTROL OF MIND; AND SLEEP
1. When Parasurama had heard the story, he marveliegreatly and requested his Master to continue.
2-5. "Lord, this ancient legend is marvellous. Pleastell me what Ashtavakra asked the king next, andhe instructions

he received. | had not hitherto heard this story fil of sublime truths. Please continue the story. Mster, | am anxious
to hear it in full."
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Being so requested, Dattatreya, the great sage aMhbster, continued the holy narrative. "Listen, O Bhargava, to the
discourse with Janaka.

6-7. "On the departure of the holy ascetic from vign, Ashtavakra, the son of a sage, asked Janaka wkvas
surrounded by a whole group of pandits, the full eglanation of the ascetic's brief but recondite spesh. | shall now tell
you Janaka's reply, to which listen attentively.

8-9. "Ashtavakra asked, 'O King of Videha, | have mt clearly understood the teaching of the asceticdzause of its
brevity. Please explain to me then, Lord of mercyhow | shall know the unknowable'.

Being thus asked, Janaka, as if surprised, replied:

10-13. "O thou son of a sage, listen to me! It iseither unknowable nor remains unknown at any momentTell me
how even the ablest of Masters can guide one to sething which always remains unknown. If a Guru carteach, it
means that he knows what he says. This transcendahstate is quite easy or may be wetligh impossible according a
one's mind is inward bent in peace or out-moving imestlessness. It cannot be taught if it always reains unknown.

14. "The fact that the Vedas point to it only indirectly as 'not this -not this' shows that the knowledge can be imparte
to others.

"Whatever you see becomes known by the very abstramtelligence.

15-19. "Now carefully analyse the underlying consousness which, though abstract and apart from matéal objects,
yet illumines them all the same. Know it to be théruth. O sage! What is not self-luminous can onlydll within the
orbit of intelligence and cannot be Intelligence &elf. Intelligence is that by which objects are knon; it cannot be

what it is if it becomes the object of knowledge. Wat is intelligible must always be different from ntelligence itself, ol
else it could not be made known by it. Intelligencen the abstract cannot admit of parts, which is tle characteristic of
objects. Therefore objects take on shapes. Carefyllvatch absolute Intelligence after eliminating allelse from it.

20. "Just as a mirror takes on the hues of the imags, so also the abstract Intelligence assumes thffatent shapes of
objects by virtue of its holding them within itself

21. "Abstract Intelligence can thus be made manifédy eliminating from it all that can be known. It cannot be knowr
as such and such, for it is the supporter of one arall.

22."This, being the Self of the seeker, is not coggable. Investigate your true Self in the aforesdimanner.
Note. - There is no other agent to know the Self ndight by which to know it.

23. "You are not the body, nor the senses, nor thmind, because they are all transient. The body isomposed of food,
so how can you be the body?

24. "For the sense of 'I' (ego) surpasses the bodyre senses and the mind, at the time of the cogioit of objects.

Commentary. - The Self always flashes as 'l' due fits self-luminosity. The body and such things doat. The 'I'
surpasses the body, etc., simultaneously with thegeption of objects, for the bodily conception daenot exist with
the perception of objects. Otherwise the two perceipns must be coeval.

"The contention may be set out that the eternal flah of the Self as 'I' is not apparent at the time fathe perception of
objects. If 'I' did not shine forth at the time, the objects would not be perceived just as they aravisible in the absenc
of light. Why is not the flash apparent? Perceptility is always associated with insentient matter. Wo else could see
the self-luminosity of the Self? It cannot shine irabsolute singleness and purity. However it is theras 'I'.

"Moreover everyone feels 'l see the objects'. If itvere not for the eternal being of 'I', there wouldalways arise the
doubt 'if | am' or 'if | am not' - which is absurd.

"Nor should it be supposed that 'l' is of the body,at the time of perception of objects. For, percen implies the
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assumption of that shape by the intellect, as is ®ent when identifying the body with the Self

"Nor again should it be said that at the time of peception 'l am so and so, Chaitra,’ - the Chaitra gnse over-reaches
the 'l' sense, but the 'I' sense is never lost byhe Chaitra sense.

"There is the continuity of 'I' in deep slumber and in Samadhi. Otherwise after sleep a man would gefp as somebod
else.

"The concentration is possible that in deep sleepnal Samadhi, the Self remains unqualified and ther@fre is not
identical with the limited consciousness of the egd'. in the wakeful state. The answer is as folls: 'l', is of two kinds
- qualified and unqualified. Qualification implies limitations whereas its absence implies its unlim@d nature.

"' is associated with limitations in dream and wakeful states, and it is free from them in deep slutver and Samadhi
states.

"In that case is the 'I' in Samadhi or sleep assoated with trifold division of subject, object and their relation? No!
Being pure and single, it is unblemished and perdisas 'l-I', and nothing else. The same is Perfecin.

25. "Whereas Her Majesty the Absolute Intelligences ever resplendent as 'l', therefore She is all ahever-knowing.
You are She, in the abstract.

26. "Realise it yourself by turning your sight inwad. You are only pure abstract Consciousness. Reaé it this instant
for procrastination is not worthy of a good discipk. He should realise the Self at the moment of instction.

27."Your eyes are not meant by the aforesaid wordight. The mental eye is meant, for it is the eyd the eye, as is
clear in dreams.

28. "To say that the sight is turned inward is appopriate because perception is possible only whendtsight is turned
towards the object.

29-31. "The sight must be turned away from other ofects and fixed on a particular object in order tosee it.
Otherwise that object will not be perceived in entiety. The fact that the sight is not fixed on it ishe same as not
seeing it. Similarly is it with hearing, touch, etc

32. "The same applies to the mind in its sensatiorsf pain and pleasure, which are not felt if the mid is otherwise
engaged.

33. "The other perceptions require the two conditios, namely, elimination of others and concentratiotn the one.
But Self-Realisation differs from them in that it requires only one condition: elimination of all pereptions.

34. "l shall tell you the reason for this. Althoughconsciousness is unknowable, it is still realisadby pure mind.

35-45. "Even the learned are perplexed on this potnExternal perceptions of the mind are dependentmtwo
conditions.

"The first is elimination of other perceptions andthe second is fixation on the particular item of peception. If the
mind is simply turned away from other perceptionsthe mind is in an indifferent state, where there imbsence of any
kind of perception. Therefore concentration on a picular item is necessary for the perception of eternal things.
But since consciousness is the Self and not aparbin the mind, concentration on it is not necessarfor its realisation.
It is enough that other perceptions (namely, thougts) should be eliminated from the mind and then thé&elf will be
realised.

"If a man wants to pick out one particular image anong a series of images passing in front of him asftections on a
mirror, he must turn his attention away from the rest of the pictures and fix it on that particular one.

"If on the other hand, he wants to see the spaceftected it is enough that he turns away his attentin from the
pictures and the space manifests without any attein on his part, for, space is immanent everywherand is already
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reflected there. However it has remained unnoticetiecause the interspatial images dominated the sce

"Space being the supporter of all and immanent in & becomes manifest if only the attention is diveed from the
panorama. In the same way, consciousness is the poger of all and is immanent in all and always renains perfect
like space pervading the mind also. Diversion of &ntion from other items is all that is necessarydr Self-Realisation.
Or do you say that the Self-illuminant can ever babsent from any nook or corner?

46. "There can indeed be no moment or spot from wih consciousness is absent. Its absence means tlabisence alsi
Therefore consciousness of the Self becomes martifieg mere diversion of attention from things or thaughts.

47. "Realisation of Self requires absolute purity aly and no concentration of mind. For this reasonthe Self is said to
be unknowable (meaning not objectively knowable).

48. "Therefore it was also said that the sole necs$y for Self-Realisation is purity of mind. The ory impurity of the
mind is thought. To make it thought-free is to keept pure.

49. "It must now be clear to you why purity of mindis insisted upon for Realisation of Self. How cathe Self be
realised in its absence?

50-51. "Or, how is it possible for the Self not tdoe found gleaming in the pure mind? All the injunctons in the
scriptures are directed towards this end alone. Fomstance, unselfish action, devotion, and dispassi have no other
purpose in view.

52. "Because, transcendental consciousness, vihe tSelf, is manifest only in the stain-free mind."
After Janaka had spoken thus, Ashtavakra continuedo ask:

53-54. "O King, if it is as you say that the mind rade passive by elimination of thoughts is quite perand capable of
manifesting Supreme Consciousness, then sleep widtl it by itself, since it satisfies your conditiorand there is no nee:
for any kind of effort.”

55. Thus questioned by the Brahmin youth, the Kingeplied, "I will satisfy you on this point. Listen carefully.

56-63. "The mind is truly abstracted in sleep. But tha its light is screened by darkness, so how canntanifest its true
nature? A mirror covered with tar does not reflectimages but can it reflect space either? Is it enolgin that case,
that images are eliminated in order to reveal themace reflected in the mirror? In the same manner,iie mind is veilec
by the darkness of sleep and rendered unfit for illmining thoughts. Would such eclipse of the mind neeal the

glimmer of consciousness?

"Would a chip of wood held in front of a single obgct to the exclusion of all others reflect the ob simply because
all others are excluded? Reflection can only be amreflecting surface and not on all surfaces. Sinatly also,
realisation of the Self can only be with an alert imd and not with a stupefied one. Newsorn babes have no realisatio
of the Self for want of alertness.

"Moreover pursue the analogy of a tarred mirror. The tar may prevent the images from being seen, but¢ quality of
the mirror is not affected, for the outer coating d tar must be reflected in the interior of the mirror. So also the mind
though diverted from dreams and wakefulness, is dtiin the grip of dark sleep and not free from quailties. This is

evident by the recollection of the dark ignorance fosleep when one wakes.

64. "I will now tell you the distinction between séep and Samadhi. Listen attentively:
"There are two states of mind:
(1) Mlumination and (2) Consideration.

65. "The first of them is association of the mind Wth external objects and the second is deliberationn the object seen.

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 61 of 164

66. "lllumination is unqualified by the limitations of objects: deliberation is qualified by the limitations pertaining to
the objects seen, and it is the forerunner of theiclear definition.

Note. - The mind first notes a thing in its extende vision. The impression is received only after naig the thing in its
non-extensive nature, and becomes deeper on musioger the first impression.

67. "There is no distinction noted in the preliminay stage of simple illumination. The thing itself  not yet defined, si
illumination is said to be unqualified.

68. "The thing becomes defined later on and is sait be such and such, and so and so. That is therpeption of the
thing after deliberation.

69-70. "Deliberation is again of two kinds: the one ishe actual experience and is said to be fresh, wteas the other is
cogitation over the former and is called memory. Th mind always functions in these two ways."

71-72. "Dreamless slumber is characterised by the ilimination of sleep alone, and the experience conties unbroken
for a time, whereas the wakeful state is charactesed by deliberation repeatedly broken up by thougls and therefore
it is said not to be ignorance.

"Sleep is a state of nescience though it consistsillumination alone yet it is said to be ignorancdor the same reason
as a light though luminous is said to be insentient

Commentary. - Pure intelligence is made up of lumiasity, but is not insentient like a flame. It is gtéaming with
consciousness, thus differing from the flame. Fontellect is evidence as thinking principle. Therefee it is called
Absolute Consciousness, active principle, vibratorjnovement, all-embracing Self, or God. Because dfdse
potentialities it creates the universe.

"Sri Sankara has said in Soundarya Lahari 'Siva ows his prowess to Sakti; He cannot even stir in Habsence.' Sive
should not therefore be considered to be mere inergssible entity depending for His movements upon Ma (like a
man on his car). Sri Sankara continues, 'Siva is y&d by Thee, Oh Sakti, to His true being. Therefora blessed few

worship Thee as the endless series of waves of §lias the underlying basis of all that is, as theuBreme Force,
maintaining the Universe, and as the Consort of Tmascendence.' Thus the identity of Siva and Sakti i each other
or with Transcendence is evident.

"The argument that the universe is illusory, beinga figment of imagination like a hare's born, is extnded further by
the statement that the creation leading up to it mst be equally illusory. Then the co-existence of & and Sakti is
useless; and Siva being incomprehensible without B3 the idea of God-head falls to pieces. But thecriptures point
to God as the primal essence from which the worldds sprung, in which it exists, and into which it reolves. That
statement will then be meaningless. Why should thather scriptural statement 'There is no more than @e' alone be
true? Is it to lend support to the argument of illuision? The proper course will be to look for harmonyin these
statements in order to understand them aright.

"Their true significance lies in the fact that theuniverse exists, but not separately from the primaReality - God.
Wisdom lies in realising everything as Siva and nah treating it as void.

"The truth is that there is one Reality which is casciousness in the abstract and also transcendentatadiating the

whole universe in all its diversity from its own béng, by virtue of its self-sufficiency, which we cthMaya or Sakti or

Energy. Ignorance lies in the feeling of differenttion of the creatures from the Creator. The indivduals are only
details in the same Reality.

"In sleep, the insentient phase of stupor overpowerthe sentient phase of deliberation. But the factf illumination is
ever present and that alone cannot become apparettt men, in the absence of deliberation. Therefora)eep is said to
be the state of ignorance, as distinguished from wafulness which is conceded to be knowledge.

73. "This conclusion is admitted by the wise als&leep is the first born from Transcendence (vide ChXIV, SI. 59)
also called the unmanifest, the exterior, or the grat void.

74-76. "The state prevailing in sleep is the feelingrhere is naught'. This also prevails in wakefulnessalthough things
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are visible. But this ignorance is shattered by theepeated upspringing of thoughts. The wise say th#he mind is
submerged in sleep because it is illumining the unamifest condition. The submersion of mind is not, bwever,
peculiar to sleep for it happens also at the instarof cognition of things.

77. "l shall now talk to you from my own experience This subject is perplexing for the most accomplised persons.

78. "All these three states, namely, Samadhi, slegmd the instant of cognition of objects, are chamterised by
absence of perturbation.

79. "Their difference lies in the later recapitulaion of the respective states which illumine diffenet perceptions.

80. "Absolute Reality is manifest in Samadhi; a val or unmanifest condition distinguishes sleep andidersity is the
characteristic of cognition in wakefulness.

81. "The illuminant is however the same all throughand is always unblemished. Therefore it is said the abstract
intelligence.

82. "Samadhi and sleep are obvious because theirgetience remains unbroken for some appreciable pesd and can
be recapitulated after waking up.

83. "That of cognition remains unrecognised becausgf its fleeting nature. But samadhi and sleep carut be
recognised when they are only fleeting.

84. "The wakeful state is iridescent with fleetingsamadhi and sleep. Men when they are awake can detdleeting
sleep because they are already conversant with itature.

85-86. "But fleeting Samadhi goes undetected becapeople are not so conversant with it. O Brahminfleeting
Samadbhi is indeed being experienced by all, even fineir busy moments; but it passes unnoticed by tme, for want of
acquaintance with it. Every instant free from thoudits and musings in the wakeful state is the condan of Samadhi.

87. "Samadhi is simply absence of thoughts. Suchssate prevails in sleep and at odd moments of wakéhess.

88. "Yet, it is not called Samadhi proper, becausall the proclivities of the mind are still there laent, ready to
manifest the next instant.

89. "The infinitesimal moment of seeing an objectsi not tainted by deliberation on its qualities ands exactly like
Samadbhi. | will tell you further, listen!

90-93. "The unmanifest state, the first-born of abgact Intelligence revealing 'There is not anything - is the state of
abstraction full of light; it is, however, called $eep because it is the insentient phase of conscsoess. Nothing is
revealed because there is nothing to be revealede&p is therefore the manifestation of the insentre state.

"But in Samadhi, Brahman, the Supreme Consciousness continuously glowing. She is the engulfer ofrhe and
space, the destroyer of void, and the pure beingdehovah - | AM). How can She be the ignorance ofeep?

94. "Therefore sleep is not the end-all and the bah."
Thus did Janaka teach Ashtavakra.

Thus ends the chapter on the discourse of Janaka feshtavakra in Tripura Rahasya.

CHAPTER XVII
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ON THE USELESSNESS OF FLEETING SAMADHIS AND THE WAY TO WISDOM

1. "O Bhargava! | shall now tell you what further conversation took place between Janaka and Ashtavaér

2-3. Ashtavakra asked, "King! please tell me in grater detail what you call fleeting Samadhi in the \akeful state, so
that | may follow it up in order to achieve enduring Samadhi."

Thus requested, Janaka replied:

4-11. "Listen, O Brahmin! the following are instancesof that state: when a man remains unaware of 'inrad out' for a
short interval and is not overpowered by the ignorace of sleep; the infinitesimal time when one is bale oneself with
joy; when embraced by one's beloved in all puritywhen a thing is gained which was intensely longedif but given up
in despair; when a lonely traveller moving with theutmost confidence is suddenly confronted with thatmost danger;
when one hears of the sudden death of one's onlynsavho was in the best of health, in the prime offe, and at the
apex of his glory.

Note. - They are examples of Samadhi in raptures dfappiness or of pleasure and in spasms of fear of sorrow.

12-14. "There are also intervals of Samadhi, namelihe interim period between the waking, dream andleep states;
at the time of sighting a distant object, the mincholding the body at one end projects itself into sgce until it holds the
object at the other end, just as a worm prolongs $elf at the time of leaving one hold to catch anoér hold. Carefully

watch the state of mind in the interval.

15-18. "Why dilate on these intervals? All happenig will be brought to a standstill if intelligence k& homogeneous.
They are made possible when a certain harmony reigrin intelligence which ordinarily is repeatedly boken.

"Therefore the great founders of different system®f philosophy have said that the difference betweethe Self (i.e.,
abstract intelligence) and intellect (individualistc) lies only in their continuity.

Note. -Sugata (i.e., Buddha) considers the Self to be tstream of Intelligence broken up, of course, at gt intervals;
Kanada says that it is intellect which is charactéstic of the Self.

"Anyway when once interruptions in the stream of Irtelligence are admitted, it follows that these intevals between
the various modifications of the intellect into obgcts, would represent its unmodified, original stat. O son of Kahoele
know that if one can become aware of these brokera®adhis no other Samadhi need attract one.'

19-23. The Brahmin youth asked further, "O King, why are not all liberated if their lives are so iridescent with
momentary Samadhi, if it be the enlightener of theinmanifest void in sleep? Liberation is the directesult of
unqualified Samadhi. The Self being pure intelligece, why does it not recognise itself and remain abys liberated?

"Ignorance is dispelled by pure intelligence, whichis Samadhi, and this is the immediate cause of sation.
"Please tell me, so that all my doubts may be set gest.”
The King replied as follows:

24-26. "1 will tell you the secret. The cycle of bths and deaths is from time immemorial caused byginorance which
displays itself as pleasure and pain and yet is gnh dream and unreal. Being so, the wise say thdatdan be ended by
knowledge. By what kind of knowledge? Wisdom born forealisation: viz., "l am That".

Commentary. - An aspirant for wisdom first turns away from the pleasures of life and absorbs himselhithe search
for knowledge, which he learns from a master. Thigs hearsay knowledge. In order to experience it, hgonders over il
and clears his doubts. Then he applies the knowleddo himself and tries to feel his immortal beingranscending the
body, mind, etc., he succeeds in feeling his Selittin. Later he remembers the Vedic teaching imparéd by his Guru
that the Self being unqualified, cannot be differetiated from God and experiences his unity with theJniversal Self.
This is in short the course of wisdom and liberatio.
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27-29. "Ignorance cannot be expelled by the mere expence of an unqualified expanse of intelligence &s Nirvikalpa

Samadhi. For such expanse is in harmony with everging (including ignorance). It is like the canvas ged in painting;

the canvas remains the same whatever picture may Ipainted on it. Unqualified knowledge is simple lipt; the objects
are manifest by and in it.

Commentary. - The mirror is clear and uniform whenthere are no objects to reflect; the same appearssiegated by
images reflected in it. So also the Self is puretilligence and clear when not contaminated by thouds; this state is
called nirvikalpa. When soiled by thoughts, it is avikalpa.

30. "But ignorance or delusion should not be confauded with the savikalpa state - for ignorance is dg the original
contamination (i.e., cause) continuing as effect.

Commentary. - Pure intelligence (God) in His insenént aspect functions as Maya or the self-containeentity
projecting ignorance as creation.

31-34. "The original cause lies in the knowledge gferfection in the Self.
Note. - One expects the contrary. The apparent coradiction is explained further on.

"The idea of perfection is due to absence of part®arts can appear only with time, space and form. bwever, the
sense of completeness appears without these agescimplying a yearning for them - thus giving riseo the sense of
want. Then and there limitations come into being, 1ad the fundamental cause of ignorance manifests dsam'. That is
the embryonic seed from which shoots forth the spia of the body as the individualised self (growingip to the
gigantic tree of the cycle of births and deaths). fie cycle of births and deaths does not end unleggbrance is put an
end to. This can happen only with a perfect knowlegke of the self, not otherwise.

35-38. "Such wisdom as can destroy ignorance is alty of two sorts: indirect and direct. Knowledge & first acquired
from a Master and through him from the scriptures. Such indirect knowledge cannot fulfil the object inview. Becaus
theoretical knowledge alone does not bear fruit; pactical knowledge is necessary which comes throu@amadhi
alone. Knowledge born of Nirvikalpa Samadhi generats wisdom by the eradication of ignorance and objtge
knowledge.

39-47. "Similarly, experience of casual Samadhi ithe absence of theoretical knowledge does not sere purpose
either. Just as a man, ignorant of the qualities on emerald, cannot recognise it by the mere sigbf it in the
treasury, nor can another recognise it if he has neeen it before, although he is full of theoretid&knowledge on the
subject, in the same way must theory be supplemertavith practice in order that a man might become arexpert.
Ignorance cannot be eradicated by mere theory or bthe casual Samadhi of an ignorant man.

"Again want of attention is a serious obstacle; fola man looking up to the sky cannot identify the idividual
constellations. Even a learned scholar is no bettéhan a fool, if he does not pay attention when ding is explained to
him. On the other hand, a man though not a scholabout yet attentive having heard all about the plane¥enus, goes
out in confidence to look for it, knowing how to ieentify it, and finally discovers it, and so is abléo recognise the sam
whenever he sees it again. Inattentive people arergply fools who cannot understand the ever-recurrig Samadhis in
their lives. They are like a man ignorant of the teasure under the floor of his house who begs forsdaily food.

48. "So you see that Samadhi is useless to such pleo The intellect of babes is always unmodified ahyet they do not
realise the self.

49. "Nirvikalpa Samadhi clearly will never eradicate ignorance. Therefore in order to destroy it Savillpa Samadhi
must be sought.

50-52. "This alone can do it. God inherent as theeff is pleased by meritorious actions which are caimued through
several births after which the desire for liberation dawns and not otherwise, even though millions dfirths may be
experienced. Of all things in creation, to be borma sentient being requires good luck; even so to agige a human body
requires considerable merit; while it is out of theordinary for human beings to be endowed with bottvirtuous
tendencies and sharp intellect.

53-60. "Observe, O Brahmin, that the mobile creation$ a very small fraction of the immobile and that hman beings
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form but a small fraction of the mobile, while mosthuman beings are little more than animals, beingginorant of good
and bad, and of right and wrong. Of sensible peop)ehe best part runs after the pleasures of life sking to fulfil their
desire. A few learned people are stained with th@hging for heaven after death. Of the remaining fewmost of them
have their intellects bedimmed by Maya and cannotamprehend the oneness of all (the Creator and craan). How

can these poor folk, held in the grip of Maya, exted their weak sight to the sublime Truth of Onenesa People blindec

by Maya cannot see this truth. Even when some peaptise so high in the scale as to understand theetbry,
misfortune prevents their being convinced of it (fotheir desires sway them to and fro with force grater than the
acquired, puny, theoretical knowledge, which if stictly followed should put an end to such desires, lich nourish on
the denial of oneness.) They try to justify their pactical actions by fallacious arguments which arsimply a waste of
time.

"Inscrutable are the ways of Maya which denies théiighest Realisation to them, it is as if they threvaway the live
gem in their hands thinking it to be a mere pebble.

61. "Only those transcend Maya with whose devotiothe Goddess of the Self is pleased; such can digtevell and
happily.

62. "Being by the grace of God endowed with propediscernment and right-earnestness, they become ebtished in
transcendental Oneness and become absorbed.

"I shall now tell you the scheme of liberation.

63. "One learns true devotion to God after a meritoious life continued in several births, and then weoships Him for a
long time with intense devotion.

64. "Dispassion for the pleasures of life arises ia devotee who gradually begins to long for knowlegk of the truth
and becomes absorbed in the search for it.

65. "He then finds his gracious Master and learnsrbm him all about the transcendental state. He hasow gained
theoretical knowledge.

Note. - This is Sravana.

66. "After this he is impelled to revolve the wholenatter in his mind until he is satisfied from hisown practical
knowledge with the harmony of the scriptural injundions and the teachings of his Master. He is able tascertain the
highest truth with clearness and certitude.

Note. - This is Manana.

67. "The ascertained knowledge of the Oneness ofdlSelf must afterwards be brought into practice, ean forcibly, if

necessary, until the experience of the truth occur® him.

Note. - This is Nidhidhyasana.

68. "After experiencing the Inner Self, he will beable to identify the Self with the Supreme and thuslestroy the root

of ignorance. There is no doubt of it.

69. "The inner Self is realised in advanced contentgtion and that state of realisation is called Ninkalpa Samadhi.

"Memory of that realisation enables one to identifythe Inner Self with the Universal Self (as "l am That").
Note. - This is Pratyabhina Jnana.

Commentary. - Contemplation is designated in its prgressive stages, as Savikalpa Samadhi (qualifiedrBadhi) and
Nirvikalpa Samadhi (unqualified Samadhi). Dhyana (ontemplation) leads to the repose consequent on thesolve
that the mind in its absolute purity is only the SH. There are interruptions by thought obtruding in the earlier stages
Then the practice goes by the name of Dhyana. Whehe repose remains smooth and uninterrupted for som
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appreciable time, it is called Savikalpa Samadhi flby its constant practice, the repose ensues withbany previous
resolve (i.e., effortlessly) and continues uninteupted for some time, it is called Nirvikalpa Samadh The Inner Self

glows in all its purity, in the last stage.

After rising from it, the memory of the uncommon experience of the Self remains; it enables him to ideify the
transcendence of the one with that same One which in all. (This is the Sahaja State, as is oftenideby Sri Ramana.
Tr.)

70. "That is the Oneness of the Self, the same dmetidentification of the transcendence of the oneith that same one
in all the diversities of the world apparent to eah individual. This destroys the root of ignorancejnstantly and
completely.

71. "Dhyana has been said to develop into Nirvikala Samadhi. Whereas modifications signify the manydedness of
consciousness, Nirvikalpa signifies its unitary naire.

72. "When the mind does not create pictures due tthoughts it is the unmodified state which is its pmal and pure
condition.

73. "When the pictures on a wall are erased, the ainal wall remains. No other work is necessary toestore its
original condition.

74. "Similarly, the mind remains pure when thoughtsare eliminated. Therefore the unqualified state isestored if the
present disturbance is ended.

75. "There is indeed nothing more to be done for th most holy condition to be maintained. Nevertheleseven pandit:
are deluded in this matter, owing to the bane of Mga.

76. "The acutely intelligent can accomplish the pypose in a trice. Aspirants may be divided into thre groups: (1) the
best, (2) the middle class, and (3) the lowest.

77."Of these, the best class realise at the veryament of hearing the truth. Their ascertainment oftruth and
contemplation thereon are simultaneous with theiréarning.

78-92. "Realisation of truth requires no effort on thdr part. Take my case for instance. On a moonlit senmer night, |

was lying drunkenly on a downy bed in my pleasureayden in the loving embrace of my beloved. | sudddy heard the

sweet nectarlike songs of invisible aerial beings who taught méhe oneness of the Self of which | was unawareltihat

moment. | instantly thought over it, meditated on {, and realised it in less than an hour. For abou&an hour and a half
| remained in Samadhi - the state of supreme bliss.

"l regained consciousness and began to muse over rayperience 'Oh wonderful! How full of bliss | was! It was
extraordinary. Let me return to it. The happiness d the king of the Gods cannot equal even to a fraicn of my bliss.

"Not even the Creator, Brahma, could have that blis; my life had been wasted in other pursuits. Justs a man
ignores the fact that he holds Chintamani (the cefgial gem capable of fulfilling one's desires) inis hands, and goes
begging food, so also people ignorant of the founf bliss within themselves, waste their lives seelg external
pleasures! For me such hankerings are done with! ltene always abide in the eternal, infinite sourcefdliss within
me! Enough of such foolish activities! They are slues of darkness and vain repetitions of useless lalr. Be they
delicious dishes, perfumed garlands, downy bedsch ornaments or vivacious damsels - they are merepetitions,
with no novelty or originality in them. Disgust for them had no arisen in me before because | had be@olishly
treading the way of the world.

"As soon as | had decided on and attempted to turmy mind inward, another bright idea struck me:

93-95. "What confusion | am in! Although | am always in the perfection of Bliss, what is it | want tado? What more
can | acquire? What do | lack? When and whence cahget anything? Even if there were anything new tde gained,
would it endure? How can | who am Infinite Consciogness-Bliss know effort?
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96-98. "Individual bodies, their senses, minds, etcare similar to visions in a dream; they are projectéd from me.
Control of one mind leaves all other minds as thegre. So what is the use of controlling my mind? Mids, controlled
or uncontrolled, appear only to my mental eye.

99. "Again, even if all minds are controlled, minaemains free. For my mind is like infinite space, he receptacle of al
things. Who is to control it and how?

100. "How can Samadhi be brought about when | am atady in the perfection of bliss, for the Self is Bss-
Consciousness, even more perfect than infinite spa®

101. "My own light manifests diverse activities allabout the world which is again my own manifestatio.
102. "What matters it if one should manifest as a@n or inaction? Where is the gain or loss in suchanifestation?

103. "Similarly what matters it for the perfect blissful Self if it fall into Nirvikalpa Samadhi? Samatdhi or no Samadhi,
| am the same Perfection and eternal Peace.

104-105. "Let the body do what it likes. Thinking hus | always abide in my own Self as the Perfectdatain-head of
Bliss and pure uninterrupted consciousness. | am #refore in the state of perfection and remain unblaished.

"My experience is typical of the best aspirants.

106-107. "Wisdom is achieved in the course of marbjrths by the lowest aspirants. As for the middle kass, wisdom is
gained in the same birth - but slowly and graduallyaccording to the aforesaid scheme of (1) learnirthe truth, (2)
conviction of the same, (3) meditation - qualifiedamadhi and unqualified Samadhi, and (4) finally Saja Samadhi
(to be unattached even while engaged in the actiigs of the world). This last state is very rarelydund.

108. "Why fall into Nirvikalpa Samadhi, without gaining the fruit of its wisdom! Even if he should exgrience it a
hundred times it will not liberate the individual. Therefore | tell you that momentary Samadhis in thewaking state
are fruitless.

109. "Unless a man live the ordinary life and checkvery incident as the projection of the Self, nawerving from the
Self in any circumstances, he cannot be said to free from the handicap of ignorance.

110. "Nirvikalpa Samadhi is characterised by the eperience of the true Self alone, namely, Pure Intiijence. Thougt
eternal and resplendent even ordinarily, this Abstact Intelligence is as if it did not exist.

111-112. "Abstract Intelligence is the background o which the phenomena are displayed, and it must dainly
manifest itself in all its purity, in they absencealthough its appearance may look new at first. Itemains unrecognise!
because it is not distinguished from the phenomerdisplayed by it. On their being eliminated it becores apparent.

"This in short is the method of Self-Realisation.

113. "O Brahmin! Think over what you have now learrt, and you will realise. With the wisdom born of yarr
realisation, you will inhere as the Self and be eteally free."

Dattatreya said:

11445. "After giving these instructions to Ashtavakra,Janaka sent him away. Ashtavakra reached his ownlgce and
put the lessons into practice. Very soon he too keme a Jivanmukta (liberated while yet alive)."

Thus ends the seventeenth chapter in Tripura Rahasy

CHAPTER XVIII
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1. Dattatreya continued: "Thus pure intelligence, fee from objective knowledge, has been proved to isk; it can be
felt on many occasions in ordinary life.

2. "However, it goes undetected because people anethe meshes of Maya and not conversant with it. lartness alone
will reveal it.

3-5. "Why say so much about it? The long and short ot is this. Objective knowledge is gained by the md; the mind
cannot be objectified. Still it follows that theremust be mind even in the absence of objects. Suchrp mind entirely
divested of all objective knowledge (or thoughts)kipure intelligence. Awareness is its nature. Thefare it is always

realised, for no other knower beside itself can evée admitted.

6-7. "Do you think, O Bhargava, that the Self is nbaware when objects are seen? If not aware, the I[Beannot be. If
the Self is not, how can you raise this question!dd you seek any good for yourself if the Self berayth like a flower
in the sky? How can | establish the Self for you? @hsider and tell me.

8-9. "Or do you mean to say that there is ordinariy an awareness of the Self but it cannot be partit¢arised? If so,
know it to be the unending awareness which is perpgally existing. That is your Self. The Self is fre from
particulars. How strange that knowing it, you are sill ignorant!

10. "At the time of cognising of an object, the pue intellect assumes its shape and manifests as suct itself it is pure
and has no form. Objective knowledge is thus a pardularised section of pure intelligence. The Sel§iever-shining,
unparticularised, unblemished, ordinary existence self-aware and self-sufficient.

11-13. "If you say that the body, etc., usually apgar as the Self, | tell you that they are only thelay of thoughts and
nothing more. For, think well and observe carefully When you see a pot, are you aware that it is yo8elf like the
body? (No, your body is no less a thought and appesnce in consciousness, than the pot.) Then why akid the body

alone be confused with the Self?

"If you argue that there is no harm or mistake in identifying the body with the Self, because it is naorse than
glorifying a part instead of the whole. | tell you:Do not confine such glorification to one part onlyto the exclusion of
all others. Extend it right through and glorify the whole universe as the Self.

14. "In that case, there will be no confusion of th object with the subject, and you will always remia as the subject.

15. "For the Self is always self-resplendent and @without a second, and it displays diversities gfhenomena as a
mirror its reflections.

16. "Therefore rule out creation as a mere thoughor series of thoughts and realise the non-dual, rekial, pure
intelligence as the Self.

17. "If the body and creation are transcended andhe Self realised even once, there ensues that wisdwhich will
eradicate ignorance and override the cycle of birth and deaths.

18. "Moksha (liberation) is not to be sought in heaens or on earth or in the nether regions. It is gyonymous with
Self-Realisation.

19. "Moksha is not anything to be got afresh for itis already there only to be realised. Such realitan arises with the
elimination of ignorance. Absolutely nothing more $ required to achieve the aim of life.

20. "Moksha must not be thought to be different fran the Self. If it is a thing to be acquired, its abence before
attainment is implied. If it can be absent even orewhy should not its absence recur? The Moksha witle found to be
impermanent and so not worth while striving for.

"Again if it can be acquired, acquisition implies ron-self. What is non-self is only a myth like a ha growing horns.

Note. - Sri Ramana says that Moksha is another nanfer 'I' or 'Self'.
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21. "The Self is on the other hand a-round Perfection. So where else can Moksha be loeat? If it were so, Mokshe
would be like a reflection in a mirror.

22-27. "Even the popular idea is that Moksha is releasfrom bondage, meaning destruction of ignoranceghorance is
itself a form of thought: destruction is its absene; to bring about its absence is only another fornof thought. So then
on investigation the whole statement gets involveshd becomes meaningless. For a thought cannot bestteyed and
be a thought still. Dream is said to be real as wleds unreal (in experience and in substance, resgaely). Really
speaking, dream too is not unreal. For, what is ureality? Impermanency. This again is recognised byhe thought of
the non-continuity of the dream which implies the hought content to be dream. Is it truly non-continwous then? The
intellect being always continuous, there cannot b& moment of the non-existence of anything. So theayen at the
moment of thinking the absence of a thing, that thig really exists in the mind and so it is real andiot unreal. All
objects are, however, non-existent when not conterigted by the mind. But reality is determined by thebeing or non-
being which cannot be ascertained by the mind becaa its denial implies the formation of the mentalnhage of the
denied thing and it is absurd to deny its existencén the absence of denial, the thing must be ana ®verything is.

"Thus the existence of pure intelligence is provebly its manifestation, as all else, and thus Moksheannot be exterior
to the Self, anything to be gathered, acquired orssimilated.

28. "Moksha is defined as the steady glow of the Bén perfection. (The question arises whether th&elf is imperfect
at one time, i.e., in ignorance and perfect at anber time, i.e., in Moksha). The non-modification ofabstract
intelligence into the objective phenomena is saia the the state of perfection. (So there is no coidiction.)

29. "Abstract Intelligence contracts at the stimulito modification and becomes limited. Otherwise, its infinite and
unbroken.

30. "If you mean to suggest that such intelligencis broken up into segments by time, etc. - tell m&hether the
disintegrating influences are within the Self or wihout.

31-32. "If beyond consciousness, they cannot be wed to exist; if within, consciousness pervades threand is not
divided. The breaking up at intervals as seen in gaworld is perceived by consciousness as eventse(tiroken parts)
and time (the disintegrator), both of which are pevaded by consciousness. The consciousness is itgedftime and the
events.

33-34. "If time be not pervaded by consciousnessotv do intervals become evident? In the universal peasiveness of
consciousness, how is it to be considered brokenupreaking up must be brought about by the agencyf@omething
external. But anything beyond the pale of consciomgss cannot be even maintained or discussed.

35. "Nor can it be granted the disintegrating facto is made visible by its effects of division, whilé still evades
intelligence, in its entirety. For that is to say lhat it exists so far as its effect is concerned ardbes not exist in other
ways - which is absurd.

36. "Therefore even the concept of exterior mustd within the bounds of consciousness (cf., Avyakia sleep or
exterior in the scheme of creation). Similarly, althat is known and knowable must also lie within.

37. "In view of this conclusion, how can the contaier be split up by the contained? Investigate thertith on these lines
Rama!

38-41. "Being within, the universe cannot be diffeent from consciousness. For you know that two thirggcannot co-
exist within the same limits. If they do, interminding is the result. However, the universe maintaingts distinctness
because it is like a reflection in the mirror of cosciousness.

"As regards the appearance of (Avyakta or) exteriofin the scheme of creation which was traced to th®ot-cause of
ignorance, how can manifestation in it be real? THereality must be associated with the fact of theibeing of the
nature of consciousness, i.e., the Self. It is thefore proper to conclude that the Self is alone ansingle and there is
nothing beyond." When Dattatreya had finished, Pargurama asked further:

42-43. "0 Lord, I find it difficult to follow your rea soning when you say that Abstract Intelligence, beg only one, ye
manifests as the diverse objects of creation. Thevd entities, the cogniser and the cognised objeetre distinct and
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separate. Of these, the cogniser, namely conscioess, may be seluminous illumining the objects.
44. "Just as objects stand apart from light so tha@niverse seems apart from the Intelligent Principle

45. "Experience does not reveal the identity of thewo. Furthermore, you are confirming the statementof Janaka as
regards Samadhi.

46. "Janaka has said: 'Mind divested of thoughts beomes pure and is identical with the Self and furtér, that alone
destroys ignorance.'

47. "How can that be the Self? Mind is always taketo be a faculty with which the Self functions intie supra-
material planes.

48. "The Self would be no better than insentient bufor the mind, which characterises it as differentfrom the
insentient world.

49. "Further, even the scriptures admit that liberaion and bondage are only attitudes of the mind aarding as it is
unmodified or modified, respectively.

50. "How can the mind be the Self as well as its ¢alty? Again, granting that the world is an image o the mirror of
consciousness, the fact of its perfection is thergg the non-duality of consciousness does not fallo

51. "There are hallucinations known, like a rope mstaken for a serpent. Hallucination is not correcknowledge; but it
does not end the duality attendant on its perceptim

52. "Still again, unreal images cannot serve any e$ul purpose, whereas the universe is enduring arfdll of purpose.
53. "Tell me how you assert it to be unreal, thusstablishing the non-duality of the Supreme.

"Furthermore, if the world itself is unreal, how does that unreality happen to distinguish between faand
hallucination in the affairs of life.

54. "Still more, how does everybody happen to hawhe same hallucination of mistaking the unreal pheomena for
reality.

All these doubts are troubling me. Please clear the for me."
55. Dattatreya, the omniscient, heard these questis and was pleased with them. Then he proceededdnswer:

56. "You have done well, Parasurama, to ask theseigstions although not for the first time. They musbe examined
until one is throughly convinced.

57. "How can the Guru himself anticipate all the daibts of the disciple unless he states them clearlyfhere are
different grades of mind and different temperamentgoo.

58. "How can clear knowledge be gained if one's dbits are not raised to be met? The student with anralytical turn
of mind gains deep-seated knowledge. His questiohslp towards depth of knowledge.

59-61. "The unquestioning student is of no use. Thearnest student is recognised by his questions.

"Consciousness is one and nodual, but shines as if diversified like the cleanwsface of a mirror reflecting variegated
colours.

"Note how the mind unmodified in sleep, remaining mgle and blank, is later modified by dream and maifests as the
dream world. Similarly, the One Consciousness - Siiiripura - flashes forth as the various phenomenafahe universe.
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62. "The cogniser and the cognised objects are segndream also. Even a blind man, without sight, peeives objects

63. "How does he do so unless by mental perceptio€an anything be known at any time or place in th@bsence of
the light of the mind?

64. "There can be no images in the absence of a mar, for the images are not apart from the mirror.

65. "Similarly, nothing is cognisable if it lies bgond the pale of the cognising principle. For theamne reason | say tha
the mind cannot lie apart from intelligence in theabstract.

66. "Just as the cogniser, cognition and the cogred are identified with the mind in dream, so alsotte seer, the sight
and the phenomena are identical with the mind in tb wakeful state.

67-71. "Just as an axe was created in the dream forlfing a tree, which is the thing for which it was @signed, so is th
mind said to be the faculty for giving perception.

"But, Rama, the faculty can be only of the same dege of reality as the action itself. For was anyonmjured at any
time by a human horn? The action and the instrumentnust clearly be of the same degree of truth. Sindbe action
itself is unreal, can the mind, the faculty, be rel®@ So, Rama, there is no faculty known as the mindind is only
surmised for the location of the dream subject, dram vision and dream objects. Its reality is of thsame order as tha
of a dream.

"Pure intelligence is quite unblemished; mind and ther faculties are mere fabrications for enabling tansactions to
continue, which, however go on because the Absoluteself-sufficient and manifests as subject and @tts. The same
is often pure and unqualified, as in the aforesaithomentary Samadhi.

"I shall explain to you further:

72-79. "Absolute Consciousness and space resembdele other in being perfect, infinite, subtle, pureunbounded,
formless, immanent in all, yet undefiled within andwithout but space differs from the other, in beinginsentient.

"In fact, the conscious Self is space. This being sthey are not different from one other. Space iSelf; and Self is
space. It is the ignorant who see the Self as spaene owing to their delusion, just as the owlsrid darkness in
dazzling sunlight. The wise however find in spacée Self, the Abstract Intelligence.

"Her Transcendental Majesty, stainless and self-cdained, irradiates diversity in Her Self like an individual in the
state of dream. This diversity in the shape of meranimals and other phenomena, does not delude thelSin its
purity, but does delude aberrations of the Self, maely, the individual egos.

80-81. "Her Majesty, the Absolute, remains always awag of Her Perfection and Oneness. Though Herself imatable,
She appears mutable to Her own creatures just asraagician beguiles the audience with his tricks butemains
himself undeceived.

82. "She is light - One without a second; and yette appears divided to Her Own creatures, because tife veil of
illusion.

83. "Just as the magician's tricks delude the audiee alone and not himself, so also the veiling ofdfa affects the
creatures and not the creator; when the individualsheld in the meshes of Maya, see diversity and aldscuss Maya.

84-85. "This Maya is the dynamic aspect of the latg self-sufficiency of the Supreme and is unfailingSee how yogis,
charmers and magicians remain confident and sure, ithout revealing themselves, and yet play upon thismagination
of others seeking to achieve the impossible.

86. "Division in the Absolute amounts to contractim within particular limits under the guise of the ego which is
usually termed imperfection, or ignorance.

87. "In this manner, Bhargava, has the Absolute ingsted its own pure and independent Self with ignorece and seenr
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to be iridescent with its different entities

88. "Hence the identity of space with the Self isat apparent to the learned, because they are incapke of
investigating the Self with a steady mind, for thais diverted by its inherent disposition to go outard.

89-90. "Second-hand knowledge of the Self gatherddm books or gurus can never emancipate a man untits truth
is rightly investigated and applied to himself; diect Realisation alone will do that. Therefore, fodw my advice and
realise yourself, turning the mind inward.

91. "She who is the Transcendental Consciousnesseating all and comprising their essence, is Pured&liance and
therefore devoid of anything insentient.

92. "She reposes in Her own Self undefiled by thege. The insentient cannot exist of themselves buedend on
Intelligence for their recognition and definition.

93-94. "They cannot shine by their own merit and reeal their own existence. Their imbecility and theidependence
on consciousness betrays their imperfection.

"But pure Intelligence is absolute, shines by itséland feels its own existence, without any extranes aids. Since it is
self-radiant, it is self-contained. Such is the Péct 'I' - the transcendental 'I' - totally absentfrom and unassociated
with insentient creation.

95. "Because the aggregate of all phenomena is afifé Intelligence - the Supreme - and there is noth beyond Her
orbit, there cannot possibly be anything to divideHer into sectors and so She is unbroken and contiows like mirror
reflecting images.

96-97. "How are divisor and division possible forhe Absolute. Such freedom from disintegration is Réection; and
the Self-radiance of such Perfectness is the unbrek 'I-I' consciousness - known as Self-repose; tle¢ernal,
immanent, unique and homogeneous essence.

98-99. "Though descriptions of and statements about #h Supreme differ according to the aspects emphasikeyet She
is simply self-sufficiency, energy, and abstract,nbroken, single essential Being all unified into One, just as light and
heat go to make fire, yet the three factors are disissed and described separately in practical life.

100-101. "Such is the Power called Maya, capable aEcomplishing the impossible, and remaining unddéd,
notwithstanding Her manifested diversity as phenomea resembling a mirror and its images. She is theernal, single,
unbroken 'I'-ness running through all manifestations.

102.-103. "These seeming breaks in the continuum @usaid to be non-self - the same as ignorance, insence, void,
Nature, non-existence of things, space, darknesg,the first step in creation, all of which represen nothing but the
first scission in pure intelligence.

104. The passage from the infinite absolute to anited nature is influenced by Maya and the transitbn is called space.

105. "But this is as yet undistinguishable from theSelf owing to the non-development or absence ofdtego, which is
the seed of the cycles of births and deaths.

106-113. "Diversity is visible only in space, anchis space is in the Self, which in turn projects iait the moment when
differentiation starts although it is not then clea. Rama! Look within. What you perceive as space \hin is the
expanse wherein all creatures exist, and it formsheir Self or consciousness. What they look upon apace is your
Self. Thus, the Self in one is space in another, éwice versa. The same thing cannot differ in itsature. Therefore

there is no difference between space and Self - whiis full and perfect Bliss-Consciousness.

"However space implies sections. Each section oftalligence is called mind. Can it be different fronthe Self? Pure
Intelligence contaminated with inanimate excrescerss is called Jiva or the individual, whose facultjor
discrimination is consistent with its self-imposedimitations and is called mind.
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"Thus in the transition from the Absolute to the individual, space is the first veil cast off. The cle, concentrated Seli
becomes pure, tenuous, susceptible space in whicérh, dense, crowded, or slender things are conceneThey
manifest as the five elements of which the body t@mposed. The individual then encases himself indtbody like a
silkworm in its cocoon. Thus the Absolute shines amswvareness in the body (namely, 'l am the body")just as a candle
lights the covering globe. The individual consciousss is thus found to be only the radiance of theels reflected in the
body, which it illumines like an enclosed lamp illunining the interior of its cover.

114. "Just as the light of the lamp spreads out trough holes made in the cover, so also the light lmitelligence extend:
from within through the senses to the external wod.

115-116. "Consciousness, being absolute and all-pading like space, cannot go out through the sensdsut still its
light extending as space presents certain phenomerand this cognition amounts to lifting the veil ofdarkness to that
extent. This is said to be the function of mind.

Note. - The rays of light are imperceptible in ether but vhen they impinge on matter the objects become vidiby the
reflection of the light rays on their surface. Simliarly, consciousness appears to disclose the preserof objects in
space by unveiling them from the ignorance surrounithg them.

117. "Therefore, | tell you that mind is no other han consciousness. The difference lies in the fabtat the mind is
restless and the Self is always peaceful.

118-120. "Realisation of the Self subdues the restleasind which is the dynamic aspect of consciousnes3n this being
subdued, there gleams out the peace-filled, perfeéntelligent bliss which is synonymous with emanpation. Be
assured of this. Do not think that an interlude oblank or veil of nescience will supervene after theessation of

thoughts. For, there is no such factor as a blankroreil of nescience. It is simply a figment of thénagination.

121-22. "If in a day-dream a man imagines himselfaken, harassed and beaten by an enemy he will suffeom the
effects until and unless he dismisses the day-dreaiVill he continue to be bound by the enemy afterte dream is
dismissed with the enemy and his body? So it is withe veil of nescience.

123. "O Ramal! Even from the very beginning there hareally been no bondage or tie to the cycle of hirs and deaths
Only do not be deluded by identifying yourself withinsentient matter but enquire: What is this bondag?

124. "The strongest fetter is the certainty that oe is bound. It is as false as the fearful halluciri#ns of a frightened
child.

125. "Even the best of men cannot find release bywg amount of efforts unless his sense of bondagedsstroyed.

126. "What is this bondage? How can the pure uncoaminated Absolute Self be shackled by what look I&kimages ir
the mirror of the Self?

127-130. "To imagine that the Self is shackled by emtal projections is to imagine that the fire refleted in a mirror
can burn it. There is absolutely no bondage beyonithe foolish certainty that you are bound and the dference of
entity created by mind. Until these two blemishesra washed away by the holy waters of investigatioimto the Self,
neither I, nor Brahma the Creator, nor Vishnu, nor Siva, nor even Sri Tripura the Goddess of Wisdom,an help that
person to be emancipated. Therefore, Rama, surmoutihese two hurdles and remain eternally happy.

131. "The mind will shine as the Self if the mind b denuded of those thoughts now crowding it, and é&m all sense of
duality will cease to exist.

132. "Mind is nothing but sectional knowledge as Isi and that. Eliminate such, and then pure knowledgwill alone
remain. This is the Self.

133. "As for the well-known example of the halluciation of a snake in a coil of rope the rope is reand the snake is
unreal.

134-135. "Even after the true state of affairs is kown and the hallucination of a snake dismissed, #rne is still the
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reality of the rope (which contains the potentialiy of the recurrence of the same hallucination in th same person or i
others). The danger is always there until the ropés recognised to be of and in the Self.

136. "Then objectivity totally ceases, and pure kn@ledge alone remains. There is thus a complete ailation of
duality.

137. "The sense of duality persists because therethe conviction of the purposefulness of the objtee world. But
such purposefulness and even durability is experieed even in dreams.

138-144. "The difference between dreams and the waful state lies in the fact that in the waking sta the dream is
determined to be false, whereas in the dream the \img state is not so determined. Therefore the wakp state is
universally taken to be real. But this is wrong. Fodo you not experience the same extent of permanepand

purposefulness in dreams as in the wakeful state?

"Wakeful consciousness does not intervene in dreanm®r does dream-consciousness intervene in the wdilkkstate,
while the two factors - enduring nature and purpostulness - are common to both.

"Examine your past dreams and past waking experieres in the light of these facts and see for yourself

"Again, note the appearance of reality in magical penomena and the seeming purposeful actions of magl
creations. Does reality rest on the slender basi$ such appearances?

"The confusion is due to want of discrimination betveen the real and the unreal among ignorant folk.gnorantly
indeed do they say that the wakeful universe is réa

145-148. "Reality must endure for ever and ever. 'Gnsciousness either is or is not." In the former e, it is obvious
and in the latter it is implied, for the conceptionof its absence implies consciousness. (Therefo@nsciousness cannc
be established to be transitory. It is permanent ath therefore real.)

"Insentient matter is diverse in nature and its impermanency obvious. For, one object excludes all aihs.

"But can you conceive the absence of consciousnesgywhere or at any time? If you say that there is @ awareness in
your sleep, tell me how you know that period or aga how you know that you were not aware. If absoldly unaware,
you would not now be able to say - 'l was not awareHow was this unawareness illumined for you? Thesfore you
cannot escape the conclusion that there must be m@miousness even to know its unawareness also. $er¢ is no

moment when consciousness is not.

"I shall now tell you briefly the difference between reality and unreality.

149. "Reality is that whose existence is self-evideand does not require other aids to reveal it. Ureality is the
contrary.

"If you say, however, that a thing is real until ard unless its existence is contradicted, considerdtexample of a coil @
rope being mistaken for a snake. The fancied snakeould according to you be real in the interval anteedent to
correct knowledge but that is absurd.

150-151. "Furthermore, if contradiction means non-gistence, the mental image of the thing contradicttmust be
admitted, and that means the thing verbally denieds mentally admitted. Therefore contradiction, lead one nowhere
and does not determine the unreality of a thing; nodoes the appearance of a thing determine its reiy. Appearance

and contradiction are both intermediate.

1524154. "(According to me), there is nothing beyond th range of consciousness; also nothing certainlyro@ot indeed
be; therefore he who denies consciousness, mustrihing but a dry logician. He may as well deny hirself and say, 'l
am not'. Then who speaks and what does he say? & lwho denies himself out of incompetence and stujitig, can
teach others and remove their ignorance by the foecof his logic, then this rock before me could eqllg do the same.

155. "Therefore the appearance of a thing and itstility do not determine the reality of a thing or otherwise.
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"All knowledge is secondary and unreliable. Theres no doubt about it
156-159. "The greatest of all delusions is the coittion that knowledge is not a delusion.

"A hallucination holds the field in the interval antecedent to correct knowledge in the same way asdbes where we

mistake a shining mother-of-pearl for a piece of &fer. So also the mistake of the reality of the umerse persists until

primary and basic Selfknowledge is realised. This false sense is univel$ize the blue colour of the sky and it will enc
simultaneously with the realisation of Pure Intellgence.

160. "l have now answered your questions. Do not war but make up your mind at once.
161. "I shall enlighten you further on the point yai raised with regard to the activities of jnanis (ages).

162-165. "Jnanis may be classified as (1) the be&) the middle class and (3) the lowest. Of thedhge last know the
Self and yet are influenced by the pleasures and pe accruing to them according to their prarabdha past karma).
Jnanis of the higher order even while reaping therfiits of their past karma are however firmer in their internal
happiness like men inebriated with drink. Jnanis ofthe highest order are never detached from the enyonent of their
bliss even if confronted with a million times moreprarabdha; they are not surprised at the most unnatral and
miraculous happenings; they are not elated by thergatest pleasures, nor depressed by the worst mises. They are
always peaceful and calm within, although they appe to act like common folk.

"These differences are due to the differences in #ir intellects and to the degrees of development dhana (wisdom).

166. "Their activities depend on their predispositbns as determined by their past karma. But all theiactions are like
those of a drunken man.

Thus ends the Eighteenth Chapter in Tripura Rahasya

CHAPTER XIX

1. After having heard Sri Dattatreya say so, Parasama asked him further regarding the conduct and ativities of the
jnanis.

2-4. "Lord, please tell me clearly how intellects iifer according to the stages of jnana (wisdom). Isot wisdom of one
kind alone, being simply the revelation of the Se¥Moksha (emancipation) is the simple unfolding athe Self and is
alone to be sought. How can it be dependent on segjof development according to mental predispositig? Do the

methods also differ in the same way?"

5. Thus asked again, Sri Datta, the Ocean of Mercpegan to answer his questions.
6. "I shall now tell you the secret of it all. Thee is no difference in the methods, nor does jnanaftér in fact.

7. "The fruits differ according to the grades of acomplishment. The same extends through several birs and on its
completion, jnana easily unfolds itself.

8. "The degree of efforts is according to the stagef incompleteness brought over from past births. ldwever, jnana is
eternal and no effort is really needed.

9. "Because it is already there and needs no accofighment, jnana is pure intelligence, the same a®nsciousness
which is ever self-radiant.

10-13. "What kind of effort can avail to disclose e eternally self-resplendent consciousness? Beiogated with a
thick crust of infinite vasanas (dispositions), iis not easily perceived. The incrustation must firsbe soaked in the
running steam of mind control and carefully scrapedoff with the sharp chisel of investigation. Then ne must turn the
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closed urn of crystal quartz- namely, the mind cleaned in the aforesaid manne- on the grinding wheel of alertnes:
and finally open the lid with the lever of discrimination.

"Lo! the gem enclosed within is now reached and thas all!
"Thus you see, Rama, that all efforts are directedo cleaning up the Augean stables of predispositian

14-15. "Intellects are the cumulative effects of th predispositions acquired by karma. Effort is necgsary so long as
the predispositions continue to sway the intellect.

"The dispositions are countless but | shall enumera a few of the most important.

16. "They are roughly classified into three groupsnamely, (1) Aparaadha (fault), (2) Karma (action)and (3) Kaama
(desire).

17-29. "The disposition typical of the first group isdiffidence in the teachings of the Guru and the hglbooks which is
the surest way to degeneration. Misunderstanding dhe teachings, due to assertiveness or pride iphase of
diffidence and stands in the way of realization fotearned pandits and others.

"Association with the wise and the study of holy boks cannot remove this misunderstanding. They maiain that

there is no reality transcending the world; even ithere were, it cannot be known; if one claims totkow it, it is an

illusion of the mind; for how can knowledge make gerson free from misery or help his emancipation? fiey have
many more doubts and wrong notions. So much abouhg first group.

"There are many more persons who cannot, however Weaught, grasp the teachings; their minds are toanuch
cramped with predispositions to be susceptible taubtle truths. They form the second group - the vidtns of past
actions, unable to enter the stage of contemplatiamecessary for annihilating the vasanas.

"The third group is the most common, consisting ofhe victims of desire who are always obsessed withe sense of
duty (i.e., the desire to work for some ends). Dasis are too numerous to count, since they rise umélessly like wave:
in the ocean. Even if the stars are numbered, desis are not. The desires of even a single individuate countless -
and what about the totally of them? Each desire i®o vast to be satisfied, because it is insatiablo strong to be
resisted; and too subtle to be eluded. So the worldeing in the grip of this demon, behaves madly ahgroans with
pain and misery, consequent on its own misdeeds. dhperson who is shielded by desirelessness (dispias) and safe
from the wiles of the monster of desire, can alongse to happiness.

"A person affected by one or more of the abovesaithree dispositions cannot get at the truth althougtit is self-
evident.

30-33. "Therefore | tell you that all efforts are drected towards the eradication of these innate tefencies.

"The first of them (i.e., fault) comes to an end omespectfully placing one's faith in holy books andhe master. The
second (i.e., action) may be ended only by divineage, which may descend on the person in this birthr in any later
incarnation. There is no other hope for it. The thid must be gradually dealt with by dispassion, disémination,
worship of God, study of holy scriptures, learningrom the wise, investigation into the Self and soro

34. "Efforts to overcome these obstacles are more ess according as the obstacles are greater osker.

35-37. "The most important of the qualifications isthe desire for emancipation. Nothing can be achied without it.
Study of philosophy and discussion on the subjectith others are thoroughly useless, being no bettéhan the study of
arts. For the matter of that, one might as well hop for salvation by a study of sculpture and the pretice of that art.

The study of philosophy in the absence of a longirfgr salvation, is like dressing up a corpse.

38-40. "Again, Rama, a casual desire for emancipatn is also vain. Such desire often manifests on heing of the
magnificence of the emancipated state. It is commadp all but never brings about any abiding resultsTherefore a
passing desire is worthless.
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"The desire must be strong and abiding, in order tlat it may bear fruit. The effects are in proportionto the intensity
and duration of the desire.

41-43. "The desire must be accompanied by effort®f the accomplishment of the purpose. Then only withere be
concerted effort. Just as a man scalded by fire rutmimmediately in search of soothing unguents and ds not waste hi
time in other pursuits, so also must the aspirantun after emancipation to the exclusion of all othepursuits. Such an

effort is fruitful and is preceded by indifferenceto all other attainments.

44-46. "Starting by discarding pleasures as beingripediments to progress he develops dispassion arfteh the desire
for emancipation, which grows in strength. This maks a man engage in the right efforts in which he

becomes thoroughly engrossed. After these stagegarassed, the most unique consummation takes pldce.
When Dattatreya finished, Parasurama was completelpewildered and asked him further:

47-49. "Lord, You said earlier that association wih the wise, divine grace and dispassion are the jpne factors for
attaining the highest aim of life. Please tell me lch is the most essential and how it can be accolighed. For nothing
happens without an antecedent cause. This is centaiWhat is the root cause of the fundamental requie? Or is it
only accidental?"

50. Thus asked, Dattatreya answered him as follows:
"I shall tell you the root-cause of it all. Listen!

51-61. "Her transcendental Majesty, the absolute-Qusciousness, being self-contained, originally picted the whole
universe in Her being, like images in a mirror. Sheéook on the individuality, named Hiranyagarbha (the Creator),
and considering the predispositions of the egos dbsed in that egg (Hiranyagarbha), She unfolded th&criptures -
the reservoir of sublime truths - for the fulfilment of desires. Since the embryonic individuals werkill of unfulfilled

desires Hiranyagarbha began to think out the meansf their fulfilment. He elaborated a scheme of cawsand effect, o
actions and fruits, and consequently the individua born later on to revolve in that wheel of causeral effect. They
take different shapes and are placed in differentrevironments consistently with their predispositions After passing
through innumerable species, the individual evolveas a human being owing to the merit he has accunaied. At first

he will take to selfish pursuits. With growing degie, he will seek the unobstructed fulfilment of midpty ambitions. But

in due course the methods advocated in holy bookslilbe adopted. Failures are inevitable everywhere.

Disappointments result. Expert advice is sought. Sih advice will be forthcoming only from a man livirg in unbroken

beatitude. Such a sage will, in due course, initiatthe seeker in divine magnificence. The initiate'accumulated merits
reinforced by association with the wise and by divie grace, make him persist in the course, and gradily take him

step by step to the highest pinnacle of happiness.

62-64. "Now you see how association with the wise $aid to be the root-cause of all that is good. ©hhappens partly
through the accumulated merits of the person and pdly through his unselfish devotion to God, but alvays as if by
accident like a fruit which has suddenly fallen fran the void. Therefore the goal of life being deperaht on so many
causes, there is variety in its attainment, eitheaccording to the intellect or the predispositions bthe person. The stat
of the jnani also differs, according as his efforthave been great or less.

65-66. "Proportionately slight effort is enough for erasing slight vasanas. He whose mind has been madegby good
deeds in successive past incarnations, gains supremesults quite out of proportion to the little efbrt he may make (a:
with Janaka).

67-68. "The glimpse of jnana (realisation) gained ypone whose mind is crowded with dense vasanas aowilated in
past incarnations, does not suffice to over-ride ais deep-rooted ignorance. Such a one is obligedpmactise samadhi
(nidhidhyasana or control of mind and contemplatior) in successive births for effective and final re@ation.

"Thus there are seen to be different classes of sag)

69. "O Scion of Bhrgu's lineage! there are differenes in states of jnana characterised by the aspeetsd attitudes of
intellect and the varieties in its activities.
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70-77. "Such differences are quite obvious in Brahmatlje Creator), Vishnu (the Preserver) and Siva (th®estroyer)
who are jnanis by nature. That does not mean thatjana (realisation) admits of variety. These attitués depend on
their vasanas (dispositions) and environments. Thegre Lords of the universe and all-knowing. Their pana is pure
and uncontaminated by what they do. Whether a jnanis fair or dark in complexion, his jnana neither hares these
qualities nor the qualities of the mind. See the fference in the three sons of Atri, namely, Durvasésaid to be of the
aspect of Siva and reputed to be exceedingly irritde), Chandra (the moon, of the aspect of Brahma ahreputed to be
the husband of the twenty-seven constellations wlave in their turn daughters of Daksha) and myself Dattatreya, of
the aspect of Sriman Narayana or Visnu, reputed tbe the ideal of saints, roaming nude in the forestgtc.). Vasishta
(one of the greatest rishis, well-known as the fartyi preceptor of the Solar line of kings) never fa# in the strictest
adherence to duty as prescribed by the Scripturesyhereas, Sanaka, Sanandana, Sanatsujata and Sanathara (four
sons born of Brahma's volition and instructed by Naada) are types of ascetics totally indifferent tany action
including religious rites; Narada is the ideal of hakti (devotion to God); Bhargava (Sukra, the wellknown preceptor
of Asuras, who incessantly fight against the godslpports the enemies of the gods whereas the eqyalreat sage
Brihaspati (Jupiter, the preceptor of gods) suppors the gods against their enemies; Vyasa is ever pusodifying the
Vedas, and is propagating their truth in the shapef the Mahabharata, the Puranas and the Upapuranasjanaka
famous as the ascetic-king; Bharaataa looking likan idiot; and many others.

[Note. - Bharata was a great king who, according to the ctism of the great Kshatriya emperors, abdicated hishrone
in favour of his son when he attained his majorityand retired into the forest to do penance. On onecgasion, hearing
the roar of a lion, a deer in an advanced state @regnancy took fright and leapt across the streantier womb was
disturbed and she landed on the other shore with mg/oung one in placenta and dropped dead. The roydlermit took
pity on the little thing, washed it, took it in hishands and returned to the hermitage. The baby-deawras carefully
tended and remained always by its master's side. Ehhermit and the deer grew fond of each other.

After some time, the hermit knew that he was dyin@gnd became anxious about the safety of the deertine forest
after his own death. He died with that thought ancconsequently re-incarnated as a deer. Being a sagéh pious
disposition, the re-incarnate deer was placed in Boly environment, retaining knowledge of its pastSo it did not
associate with its species but remained close tdharmitage listening to the chant of the Vedas andiscussions on

philosophy. When it died it was reborn as a boy im pious Brahmin family.

The parents died while he was still young. The baoyas always helping others but never took to any digite work. He
was healthy, strong and free from care. The neighlwhood put him down as an idiot, and so he appeareds he loafel
about.

One night, the ruling chief of Savvira, passed in @alanquin; he was in haste to reach a renowned sagvho lived in
another province. One of his bearers took ill on th way; so his men looked about for a substitute; diinding this
Brahmin boy 'idiot’, they impressed him for the work; and he took his place as a bearer of the palangu

The chief was irritated at the slow pace of the bears and reprimanded them. Even after repeated warimgs, the pace
continued to be slow and the chief was wild with rge. He alighted from the palanquin and found the ne& recruit to be
the culprit who was thrashed and ordered to hasten.

Still there was no improvement and the chief chidediim again, but could make no impression on the 'idt'. The chief
was exasperated, got down and remonstrated with hinBut he received a reply which astonished him anfilirther
conversation convinced the chief of the idiot's gness. So the chief became the disciple of Bharathe idiot.]

78. There are so many others with individual charaeristics such as Chyavana, Yajnavalkya, Visvamitraetc. The
secret is this.

[Note. - Chyavana: A king once went with the royafamily and retinue for a pleasure trip into a foreg which was
famous as the habitation of a remarkable sage Chyana by name. The young princess was playing with he
companion. She came across what looked like an ahif and put a spike into one of its holes. Bloodame out. She

took fright, and returned to the elder members of he family, but did not disclose her prank to any othem.

When they had all returned home the king and many thers fell ill. They suspected some involuntary elvhad been
perpetrated on Chyavana. When an envoy arrived inte forest praying for his blessings, the sage wasuind hurt in
the eyes and he sent word to the king as follows:

"Your daughter hurt my eyes by driving a spike into the ant-hill which had grown over me while | wasm Samadhi. |
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am now old and helpless. Send the mischief maker fgeto make amends for her mischief by becoming mydtpmate."”

When the envoy communicated the message to the kirtte spoke to the princess, who readily accededttte wishes o
the saint. So lived in the forest with her aged c@ort and carefully attended to his comforts. She sl to bring water
from a neighbouring spring. One day the twin godsknown as Asvins, came there and admiring her loyajtto her
aged husband, revealed themselves to her and offdr rejuvenate her ancient husband. She took herdsband to the
spring and awaited the miracle. They asked the sdino dive into the water. They too dived simultaneosly. All three
emerged like one another. The girl was asked to fdout her husband. She prayed to God and was enallé¢o identify
him. The saint promised in return to include the twn benefactors among the gods eligible for sacrifial propitiation.
He invited his father-in-law to arrange for a sacrfice and called on the names of the Asvins. Indrathe chief of the
gods - was angry and threatened to spoil the sadgé if innovations of the kind contemplated by Chyasana were
introduced. Chyavana easily incapacitated Indra byirtue of his penance and kept his promise to hisdmefactors. In
the meantime, Indra apologised, and was pardoned drrestored to his former state.

Yagnavalkya is the sage of sages mentioned in Britharanyaka Upanishad. Visvamitra is too well known ¢ be
described here. He was the grand-uncle of Parasuraai

79. "Of the three typical vasanas mentioned that o of action is the most potent and is said to berigrance.

80-83. "Those are the best who are free from all dhe vasanas, and particularly from the least trac®f that of action.
If free from the fault of mistrust of the teachingsof the master, the vasana due to desire, whichni®t a very serious
obstruction to realisation, is destroyed by the pratice of contemplation. Dispassion need not be vergarked in this

case. Such people need not repeatedly engage in stedy of Scriptures or the receiving of instructims from the

Master, but straightaway pass into meditation andll into samadhi, the consummation of the highestapd. They live

evermore as Jivanmuktas (emancipated even while aé).

84-86. "Sages with subtle and clear intellect havaot considered it worth while to eradicate their dsire etc., by
forcing other thoughts to take their place becausdesires do not obstruct realisation. Therefore theidesires continue
to manifest even after realisation as before it. N#ner are they tainted by such vasanas. They are ®&hto be

emancipated and diverse-minded. They are also reped to be the best class of jnanis.

87-90. "Rama, he whose mind clings to the ignoranad the necessity of work cannot hope for realisain even if Siva
offers to instruct him. Similarly also the person viho has the fault of marked indifference to or misuderstanding of
the teachings cannot attain. On the other hand, a am only slightly affected by these two vasanas, anduch more so
by desires or ambitions, will by repeated hearing fathe holy truth, discussion of the same, and conteplation on it,
surely reach the goal though only with considerablédifficulty and after a long lapse of time. Such &age's activities
will be small because he is entirely engrossed inmstrefforts for realisation.

Note. - His activities will be confined to the indipensable necessities of life.

91. "A sage of this class has by his long practi@nd rigorous discipline controlled his mind so welthat
predispositions are totally eradicated and the minds as if dead. He belongs to the middle class ing scheme of
classification of sages and is said to be a sagehsiut mind.

92-94. "The last class and the least among the sagare those whose practice and discipline are noegdect enough to
destroy mental predispositions. Their minds are sliiactive and the sages are said to be associatedhatheir minds.
They are barely jnanis and not jivanmuktas as arette other two classes. They appear to share the psaes and pain:
of life like any other man and will continue to doso till the end of their lives. They will be emangiated after death.

95-96. "Prarabdha (past karma) is totally powerlessvith the middle class, who have destroyed their mids by
continued practice.

"The mind is the soil in which the seed namely praabdha sprouts (into pleasures and pains of life)f the soil is
barren, the seed loses its sprouting power by lorgjorage, and becomes useless.

97-103. "There are men in the world who can carefly attend to different functions at the same time ad are famous
as extraordinarily skilful; again some people atted to work as they are walking and conversing; whilex teacher has
an eye upon each student in the class-room and exeses control over them all; or you yourself knew
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Kartaviryarjuna, who wielded different weapons in his thousand hands and fought with you using all ahem skilfully
and simultaneously. In all these cases, a singlemdiassumes different shapes to suit the differentifictions at the
same time. Similarly the mind of the best among jnais is only the Self and yet manifests as all withu suffering any
change in its eternal blissful nature as the Selfthey are therefore many-minded.

Note. - Kartaviryarjuna was the chief of the Haihayas who were the sworn enemies of Parasurama. He waisnself a

devotee of Sri Dattatreya and had received the mostonderful boon from his Master, namely, that his mme should

be transmitted to posterity as that of an ideal kiig unparalleled in legend or history. His reign wasndeed remarkable

and his prowess was unequalled, much less excell&tdill, as destiny would have it, he was challengday Parasurama
and killed in battle.

104-105. "The prarabdha of jnanis is still active ad sprouts in the mind but only to be burnt up by he steady flame
of jnana. Pleasure or pain is due to the dwellingfdhe mind on occurrences. But if these are scorcHeat their source,
how can there be pain or pleasure?

106-108. "Jnanis of the highest order, however, argeen to be active because they voluntarily bringubthe vasanas
from the depth of the mind and allow them to run ow. Their action is similar to that of a father spoiting with his
child, moving its dolls, laughing at the imaginedgccess of one doll over another, and appearing taigve over the
injury to another, and so on; or like a man showingsympathy for his neighbour on the occasion of a gaor loss.

109-112. "The vasanas not inimical to realisationra not weeded out by the best class of jnanis becmithey cannot
seek new ones to crowd the old out. Therefore thédoones continue until they are exhausted and thugou find among
them some highly irritable, some lustful and othergious and dutiful, and so on.

"Now the lowest order of jnanis still under the inluence of their minds know that there is no truth h the objective
universe. Their samadhi is not different from thatof the rest.

113. "What is samadhi? Samadhi is being aware of €hSelf, and nothing else - that is to say - it shiglinot be
confounded with the Nirvikalpa (undifferentiated) gate, for this state is very common and frequent akas been
pointed out in the case of momentary samadhis.

114-115. "Every one is experiencing the Nirvikalpatate, though unknowingly. But what is the use ofush
unrecognised samadhis? A similar state becomes piids to the hatha yogis also. This experience alomes not
confer any lasting benefit. But one may apply thex@erience to the practical affairs of life. Samadhtan only be such

and such alone. (Sahaja samadhi is meant here.)

[Commentary. - Samadhi: Aspirants may be jnana yogi or hatha yogis. The former learn the truth from te
scriptures and a Guru: cogitate and understand it lzarly. Later they contemplate the truth and gain amadhi.

The wise say that samadhi is the control resultinffom the application of the experienced truth (i.e,. the awareness of
the Self) to the practical affairs of life. This senadhi is possible only for jnana yogis.

The hatha yogis are of two kinds: the one intent orliminating all perturbations of the mind, startswith the
elimination of the non-self and gradually of all matal vacillations. This requires very long and detamined practice
which becomes his second nature and the yogi remaiperfectly unagitated. The other practises the sigreliminary

exercises and then controls the breath (Pranayamaintil he can make the air enter the Sushumna nadBince the
earlier effort is considerable owing to control oforeath, there is a heavy strain which is suddenlyalieved by the entry
of air in Sushumna. The resulting happiness is congpable to that of a man suddenly relieved of a pres$ng load on hi
back. His mind is similar to that of man in a swooror a state of intoxication. Both classes of hathgogis experience a
happiness similar to that of deep slumber.

A jnana yogi, on the other hand, has theoretical kowledge of the Self, for he has heard it from the Gu and learnt it
from the Sastras, and has further cogitated upon th teachings. Therefore, the veil of ignorance is dwn off from him
even before the consummation of samadhi. The subatum of consciousness free from thoughts of exterha
phenomena is distinguished by him like a mirror refecting images. Furthermore in the earlier stage aamadhi, he is
capable of remaining aware as absolute consciousseayuite free from all blemishes of thought.]

"Whereas a hatha yogi cannot remain in such a statén the jnani's samadhi, both the veil of ignorane and
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perturbation of thoughts are removed. In the hathayogi's samadhi, though the Self is naturally freerbm the two
obstacles, yet it remains hidden by the veil of igmrance. The same is torn off by the jnani in the pycess of his
contemplation.

"If asked what difference there is between the santhi of a hatha yogi and sleep, it must be said thahe mind
overpowered by deep ignorance is covered by densarkiness in sleep whereas the mind being associateith satva
(quality of brightness) acts in samadhi as a thineil for the self-effulgent principle. The Self maybe compared to the
Sun obstructed by dark and dense clouds in sleepnd by light mist in samadhi. For a jnani, the Selfshines in its full

effulgence like the Sun unobstructed in the heavens

"This is how the sages describe samadhi.”

116-117. (Having spoken of the jnani's samadhi approved by the sages, Dattatreya proceeds to provts unbroken
nature). What is samadhi? Samadhi is absolute knowtige uncontaminated by objects. Such is the statéthe best
jnanis even when they take part in the affairs oftie world.

"The blue colour of the sky is known to be an unreBphenomenon and yet it appears the same to bothehknowing
and the unknowing, but with this difference that the one is misled by the appearance and the otherrist.

118. "Just as the false perception does not misledlde man who knows, so also all that is perceivedhich is known to
the wise to be false will never mislead them.

119. "Since the middle class of jnanis have alreadyestroyed their minds, there are no objects for ttm. Their state is
known as the supramental one.

120. "The mind is agitated when it assumes the shamf those objects which it mistakes for real; andnagitated
otherwise. Therefore the latter state alone is supmental.

Note. - The mind of the highest order of jnanis though asxiated with objects, knows them to be unreal ancherefore
is not agitated as is the case with the ignorant.

121. "Since a jnani of the highest order can engage several actions at the same time and yet remaimaffected, he i
always many-minded and yet remains in unbroken santhi. His is absolute knowledge free from objects.

"I have now told you all that you want to know."

Thus ends the Chapter XIX on the different statesfgnanis in Tripura Rahasya.

CHAPTER XX
VIDYA GITA

1-20. "I shall now relate to you an ancient sacredtory. On one occasion very long ago there was aryalistinguished
gathering of holy saints collected in the abode @&rahma, the Creator, when a very subtle and subliméisputation
took place. Among those present were Sanaka, Sanard, Sanatkumara and Sanatsujata, Vasistha, Pulasty
Pulaha, Kratu, Bhrigu, Atri, Angiras, Pracheta, Narada, Chyavana, Vamadeva, Visvamitra, Gautama, Suka,
Parasara, Vyasa, Kanva, Kasyapa, Daksha, Sumantaafka, Likhita, Devala and other celestial and royabages. Eac
one of them spoke of his own system with courage @gonviction and maintained that it was better thanall the rest.
But they could reach no conclusion and so asked Bmena: ‘Lord! We are sages who know all about the wdd and
beyond, but each one's way of life differs from theof the others because the dispositions of our mits differ. Some of
us are always in Nirvikalpa Samadhi, some engaged philosophical discussions, some sunk in devotiospme have
taken to work, and others seem exactly like men dfie world. Which is the best among us? Please tei§. We cannot
decide ourselves because each thinks that his waythe best.'

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 82 of 164

"Thus requested, Brahma seeing their perplexity ansered: '‘Best of saints! | also would like to knowThere is
Parameswara who is the Allknower. Let us go and ask him.' Collecting Vishnu o their way, they went to Siva. Thert
the leader of the deputation, Brahma, asked Siva alut the matter. Having heard Brahma, Siva divined he mind of
Brahma and understood that the rishis were wantingn confidence and so that any words of his would beseless. He
then said to them, 'Hear me, Rishis! Neither do Ilearly see which is the method. Let us meditate dhe Goddess -
Her Majesty Unconditioned Knowledge - we shall therbe able to understand even the subtlest of truthsy Her
Grace.' On hearing these words of Siva, all of thepincluding Siva, Vishnu and Brahma, meditated on lér Divine
Majesty, the Transcendental Consciousness pervadinbe three states of life (waking, dream and sleepyhus

invoked, She manifested in Her glory as the Transoelental Voice in the expanse of pure conscioushess.

"They heard the Voice speak like thunder from the kies, 'Speak out your minds, O Rishis! Be quick, th desires of
my devotees will always be fulfilled immediately.'

21-28. "Hearing the Voice, the exalted rishis prosated and Brahma and the others praised the Goddesshamely
Absolute Consciousness pervading the three stateklife.

"Salutations to Thee! the Greatest! the Best! the Mst Auspicious! the Absolute Knowledge! the Consaisness of the
three states! the Creatrix! the Protectress! the Risolver in the Self! the Supreme One transcendindlaSalutations
again!

"There was no time when Thou wert not, because Thoart unborn! Thou art ever fresh and hence Thou neer
growest old. Thou art all; the essence of all, thenower of all, the delighter of all. Thou art not dl. Thou art nowhere,
with no core in Thee, unaware of anything, and daijhting no one.

"O Supreme Being! Salutations to Thee, over and oveagain, before and behind, above and below, on aides and
everywhere.

"Kindly tell us of Thy relative form and Thy transc endental state, Thy prowess, and Thy identity witinana. What is
the proper and perfect means for attaining Thee, th nature and the result of such attainment? What ithe utmost
finality of accomplishment, beyond which there remans nothing to be accomplished? Who is the best amg the

accomplished sages? Salutations again to Thee!

29. "Thus besought, the Goddess of ultimate knowleg began with great kindness to explain it clearljo the sages:

30. "Listen, sages! | shall categorically explaind you all that you ask. | shall give you the nectadrawn out as the
essence from the unending accumulation of sacreddrature.

31-40. "l am the abstract intelligence wherefrom the osmos originates, whereon it flourishes, and wheneit resolves,
like the images in a mirror. The ignorant know me & the gross universe, whereas the wise feel me lasit own pure
being eternally glowing as 'l-I' within. This realisation is possible only in the deep stillness ofdhght-free
consciousness similar to that of the deep sea frlem waves. The most earnest of devotees worship rapontaneously
and with the greatest sincerity which is due to thelove of me. Although they know that | am their avn non-dual Self,
yet the habit of loving devotion which is deep-ro@d in them makes them conceive their own Self as M&hd worship
ME as the life-current pervading their bodies, senss and mind without which nothing could exist and Wich forms
the sole purport of the holy scriptures. Such is myranscendental State.

"My concrete form is the eternal couple - the Supree Lord and Energy - always in undivided union andabiding as
the eternal consciousness pervading the three phanenal states of waking, dream and sleep, and reciirg on the cot
whose four legs are Brahma (the Creator), Vishnu fte Protector), Siva (the Destroyer) and Isvara (Deppearance)
and whose surface is Sadasiva (Grace) which is cairted in the mansion known as 'fulfilment of purpog' enclosed b
the garden of 'Kadamba' trees in the jewel islandituated in the wide ocean of nectar surrounding the&eosmos and
extending beyond.

'‘Brahma, Vishnu, Siva, Isvara, Sadasiva, Ganesa, 8kda, the gods of the eight quarters, their energseof her gods,
celestials, serpents and other superhuman beingd atanifestations of myself. However, people do nénow ME
because their intellect is shrouded in ignorance.

41. "l grant boons to those who worship ME. Theres no one besides ME worthy of worship or capable dlfilling all
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desires

Commentary. - All deities who receive worship and laconceptions of God are My manifestations, becaead am pure
intelligence which cannot under any circumstancesebtranscended.

42. "The fruits of worship are put forth by Me accading to the mode of worship and the nature of indvidual desires.
| am indivisible and interminable.

43. "Being non-dual and abstract intelligence | spotaneously manifest even as the smallest detail ihe universe and
as the universe.

44. "Though | manifest in diverse ways, | still remain unblemished because absoluteness is My beindhig is My chief
power, which is somewhat hard fully to understand.

45. "Therefore, O Rishis! consider this with the kenest of intellect. Though | am the abode of all ahimmanent in all
| remain pure.

46-49. "Although | am not involved in any manner aml am always free, | wield My power - called Maya; bcome
covered with ignorance, appear full of desires, skeaheir fulfilment, grow restless, project favourable and
unfavourable environments, am born and reborn as idividuals, until growing wiser | seek a teacher andgage, learn
the truth from him, put it in practice and finally become absolved. All this goes on in My pure, unctaminated, ever
free absolute intelligence. This manifestation otie ignorant and the free, and of others, is calleMly creation which is
however, without any accessories - My power is to@st to be described. | shall tell you something dff in brief. It is
that the cosmos is only the obverse of the many @ds in them leading up to different results.

50. "Knowledge relating to me is complex but it carbe dealt with under the two categories; dual and en-dual, of
which the former relates to worship and the latterto realisation. On account of their intricacies, tlere are many
details in them leading up to different results.

51. "Dual knowledge is manifold because it dependm the concept of duality and manifests as worshigrayer,
incantation, meditation, etc., etc.. all of which ee due to nothing more than mental imagery.

52-53. "Even so, they are efficacious in contradistction to day-dreams, for, the law of nature provies for it. There
are degrees in the efficacy of the methods, of wiiche most important concerns the aspect mentiondaefore (see
above the concrete form of Devi). The ultimate goadf all is certainly non-dual realisation.

Commentary. - Mental imagery cannot put forth tangble results either directly or in successive stageBut the one
relating to God differs from ordinary day-dreams in that it purifies and strengthens the mindn order to make it fit to
realise the Self. Again the most efficacious amonbe concepts of God is the one already mentionedamely, the
eternal couple. Although it will not directly remove ignorance yet it will help its removal for the resurrection of the
man as a full blown jnani.

54. "Worship of Abstract Intelligence in a concreteform is not only useful but essential for non-duatealisation. For
how can one be made fit for it, without Her benediton.

55. "Non-dual realisation is the same as pure Intégence absolutely void of objective knowledge. Shaealisation
nullifies all objective knowledge revealing it in & its nakedness to be as harmless as a pictureapouncing tiger or of
an enraged serpent.

56. "When the mind has completely resolved into th&elf, that state is called Nirvikalpa Samadhi (the
undifferentiated peaceful state). After waking up fom it, the person is overpowered by the memory dfis experience
as the one, undivided, infinite, pure Self and herlows 'l am That' as opposed to the puerile thought of the ignorant.

That is Supreme Knowledge (Vijnana or Pratyabhijnajnana).

Note. - The advanced state of meditation is Savikad Samadhi, where the person is aware that he hasrhed away
from objectivity towards subjectivity and feels hisproximity to the state of Self-Realisation. When & actually sinks
within the Self, there is no knowledge apart fromte simple awareness of blissful existence. ThisNérvikalpa
Samadhi. Waking up, he sees the world just as anyher man does but his outlook has become differenHe is now
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able to know his pure Self and no longer confoundsimself with the ego. That is the acme of Realisatn.

57. "Theoretical knowledge consists in differentiahg between the Self and the non-Self through a sdy of the
Scriptures, or the teachings of a Master, or by orie own deliberation.

58-62. "Supreme wisdom is that which puts an end tthe sense of non-Self once for all. Non-dual readition admits
nothing unknown or unknowable and pervades everythig in entirety so that it cannot in any way be trascended,
(e.g., a mirror and the images). When that is accoptished, the intellect becomes quite clear becaua# doubts have
been destroyed; (doubts are usually with regard toreation, the identity of the Self and their mutualrelationship) and
then the predispositions of the mind (e.g., lust,rged, anger, etc.) are destroyed though any remnasbf these that
may remain are as harmless as a fangless viper.

63. "The fruit of Self-realisation is the end of al misery here and hereafter and absolute fearlessas. That is called
Emancipation.

Note. - There is an end of misery in sleep; but the poteratiity of misery is not ended. Realisation destroythe cause o
misery and sets the man free for ever.

64-65. "Fear implies the existence of something agarom oneself. Can the sense of duality persistfeer non-dual
Realisation, or can there be darkness after sun-ré

"O Rishis! There will be no fear in the absence ofluality. On the other hand, fear will not cease stbng as there is the
sense of duality.

66. "What is perceived in the world as being aparfrom the Self is also clearly seen to be perishabl@/hat is
perishable must certainly involve fear of loss.

67. "Union implies separation; so also acquisitioimplies loss.

68-70. "If emancipation be external to the Self, itmplies fear of loss, and is therefore not worth spiring to. On the
other hand, moksha is fearlessnes and not externt the Self.

"When the knower, knowledge and the known merge ird unity that state is totally free from fear and he@ce moksha
results.

"Jnaana (Supreme Wisdom) is the state devoid of thayhts, will and desire, and is unimpeded by ignorare.

71. "It is certainly the primal state of the knower, but remains unrecognised for want of acquaintancwith it. The
Guru and sastras alone can make the individual acainted with the Self.

72-77. "The Self is abstract intelligence free fronthought. The knower, knowledge and the known areat real as
different entities. When differentiation among themis destroyed, their true nature is evident in theesulting non-dual
consciousness, which is also the state of emancipat

"There is in fact no differentiation among the knower, etc. The differences are simply conventions rained for the
smooth working of earthly life. Emancipation is etenal and, therefore, here and now, it is nothing tdoe acquired. The
Self manifests as the knower, knowledge and the knm; the cycle of births and deaths endures with alhe apparent
reality of a mountain so long as this manifestatiofasts. As soon as the manifestation is realised ¢onsist of the Self
alone without any admixture of non-self, the cyclef births and deaths comes to a standstill, and tsroken down to
fragments like clouds dispersed by strong winds.

78. "Thus you find that earnestness is the only ragsite for emancipation. No other requisite is neegl if the longing
for emancipation is intense and unwavering.

79. "What is the use of hundreds of efforts in thebsence of a real and unswerving desire for emangpon? That is
the sole requisite and nothing else.
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8C-81. "Intense devotion signifies mental abstractioms the devotee loses himself in the desired objelt.this

particular instance, it will mean emancipation itsdf. For such unwavering devotion must certainly suceed and

success is only a question of time - which may bayk, months, years, or even the next birth, accondg as the
predispositions are light or dense.

82-83. "The intellect is ordinarily befouled by evi propensities and so nothing good flourishes ther&Consequently,
the people are boiled in the seething cauldron ofitths and deaths. Of these evil propensities, thérét is want of faith
in the revelations made by the Guru and in the sasis; the second is addiction to desires; and theitld is dullness

(i.e., inability to understand the revealed truth).This is a brief statement of them.

84-85. "Of these, want of faith is betrayed by one'doubts regarding the truth of the statements andy failure to
understand them. The doubt arises whether there isioksha; and later misunderstanding leads to its deal. These
two are sure obstacles to any sincere efforts beimgade for realisation.

86. "All obstacles are set at nought by a determirtkbelief in the contrary; that is to say -determined belief regarding
the existence of moksha will destroy both uncertaty and misunderstanding.

"But the question arises how this determined belietill be possible when faith is wanting. Thereforeut at its root.
What is its root?

87-88. "Want of faith has its root in unfavourablelogic. Give it up and take to approved logic as faud in holy books
and expounded by a Guru. Then enlightenment becomgmssible and faith results. Thus ends the first éypropensity.

89-95. "The second propensity, namely desire, premts the intellect from following the right pursuit. For, the mind
engrossed in desire, cannot engage in a spiritualipsuit. The abstraction of a lover is well known taall; he can hear ol
see nothing in front of him. Anything said in his karing is as good as not said. Desire must therefobe first overcomu

before aspiring for spiritual attainment. That can be done only by dispassion. The propensity is manitl, being the

forms of love, anger, greed, pride, jealousy, et@he worst of them is pursuit of pleasure which, itiestroyed destroys
all else. Pleasure may be subtle or gross. Neithef these must be indulged in, even in thought. A®en as the though:
of pleasure arises, it must be dismissed by the Wwpower developed by dispassion.

96-99. "In this way, the second evil propensity isvercome. The third, known as dullness resulting fm innumerable
wicked actions in preceding births, is the worst ofthe series and hardest to overcome by one's owrfats.
Concentration of mind and understanding of truth are not possible when dullness prevails.

"There is no remedy for it other than worship of the Goddess of the Self (adoration, prayer, meditatig etc.). |
remove the devotee's dullness according to his warip, quickly, or gradually, or in the succeeding hith.

100-102. "He who unreservedly surrenders himself ttMe with devotion, is endowed with all the requisiés necessary
for Self-Realisation. He who worships Me, easily @rcomes all obstacles to Self-Realisation. On théher hand, he,
who being stuck up, does not take refuge in Me - éhpure intelligence manipulating the person is repeatedly upset b
difficulties so that his success is very doubtful.

103-104. "Therefore, O Rishis! the chief requisités onepointed devotion to God. The devotee is the best a$pirants.
The one devoted to abstract consciousness excelsrgwther seeker. Consummation lies in the discernemt of the Sel
as distinguished from the non-Self.

105-112. "The Self is at present confounded with thbody, etc., such confusion must cease and awarss®f the Self
must result as opposed to nescience in sleep.

"The Self is experienced even now; but it is not dcerned rightly, for it is identified with the body, etc., there is
therefore endless suffering. The Self is not hiddeimdeed; it is always gleaming out as 'l', but thigl', is mistaken for
the body, owing to ignorance. On this ignorance csing, the 'I' is ascertained to be the true conscisness alone; and

that sets all doubts at rest. This and nothing elskeas been ascertained by the sages to be finaliyhaumaturgic

powers such as flying in space, etc., are all fragentary and not worth a particle of Self-Realisation For this is the
unbroken and immortal bliss of the Self in which dlelse is included.

"Thaumaturgic powers are also hindrance to Self-Relsation. Of what use are they? They are but simplacrobatic
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tricks. The Creator's status appears to a Serealised man to be only a trifle. What use are thespowers, unless fo
wasting one's time?

113. "There is no accomplishment equal to Self-Raahtion which is alone capable of ending all misergecause it is
the state of eternal Bliss.

114. "Self-Realisation differs from all accomplishnents in that the fear of death is destroyed once ffall.

115. Realisation differs according to the antecedépractice and, commensurate with the degree of pity of mind,
may be perfect, middling or dull.

Note. - Realisation of the Self and eternal inhera® as unbroken 'I-I' in all surroundings are the practices and the
fruit.

116-119. "You have seen great pandits well versed the Vedas and capable of chanting them quite coectly amidst
any amount of distractions. They are the best. Th@swho are capable businessmen, repeat the Vedastguiorrectly
when they engage in chanting them without other disactions. These are the middle class.

"Whereas others are constantly chanting them and dé well. Such are of the lowest order among pandit Similarly
there are distinctions among the sages also.

120-121. "Some sages abide as the Self even whilgaged in complex duties, such as ruling a kingdoie.g., King
Janaka); others can do so in intervals of work; sti others can do so by constant practice alone. Thieare respectively
of the highest, the middle and the lowest order. Ohese, the highest order represents the utmost litrof realisation.

122. "Unbroken supreme awareness even in dream isd¢ mark of the highest order.

123. "The Person who is not involuntarily made theool of his mental predispositions but who invokethem at his
will, is of the highest order.

124. "He who abides in the Self as 'l, |,' as spoaheously and continuously as the ignorant man doés the body, is
again of the highest order.

125. "He who, though engaged in work, does not loakpon anything as non-self, is a perfect sage.
126. "He who even while doing his work remains asia sleep is a perfect sage.
127. "Thus the best among the sages are never odtsamadhi, be they working or idle.

128-133. "He who is from his own experience capabt# appreciating the states of other jnanis includig the best
among them, is certainly a perfect sage. He whot®t influenced by happiness or misery, by pleasurer pain, by
desires, doubts or fear, is a perfect sage. He whealises pleasure, pain and every other phenomenaa be in and of
the Self, is a perfect sage. He who feels himse#rpading all - be they ignorant or emancipated - is: perfect sage. He
who knowing the trammels of bondage, does not seeidease from them and remains in peace, is a pertezage.

"The perfect among the sages is identical with MeThere is absolutely no difference between us.
134. 'l have now told you all these in answer to yw questions. You need no longer be perplexed witthoubts.
135. "Having said so, Transcendental Intelligencedrame silent.
"Then all the Rishis saluted Siva and the other Gosland returned to their own abodes.

"I have now told you the sacred Gita of pure knowlege, which destroys all sins and purifies the mindlhis Gita is the
best among Gitas because it has proceeded from Alestt Intelligence Herself and it leads one to emairiygation on
being attentively heard and cogitated upon.

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 87 of 164

"This Gita is the raft to save one from sinking inthe ocean of samsara (cycle of births and deathg)nd so it must be
read or repeated every day with love and care."

Thus ends the chapter of Vidya Gita in Tripura Rahaya.

CHAPTER XXI

ON THE ACCOMPLISHMENT OF WISDOM, ITS NATURE AND SCR IPTURAL LORE

1. After Parasurama heard this from Sri Dattatreyahe felt as if released from the meshes of ignorance

2-8. He again saluted Sri Datta and asked him witgreat devotion: "Lord! please tell me exactly how wsdom can be
accomplished. | want to hear the essence of it irribf. The method should also be easy and at the sarntime efficient.
Please also tell me the characteristics of the sageo that | may readily recognise them. What is #ir state with or
without the body? How can they be unattached thoughctive? Kindly tell me all this."

Thus requested, the son of Atri spoke to him with lgasure: "Listen! Rama, | am now telling you the seret of
accomplishment. Of all the requisites for wisdom, ine Grace is the most important. He who has entely
surrendered himself to the Goddess is sure to gaimisdom readily. Ramal! this is the best of all the ethods.

9-17. "This method does not require other aids toainforce its efficiency, as other methods do for @omplishing the
end. There is a reason for it. Pure Intelligencelilmining all has cast a veil of ignorance of Her ow over all. Her true
nature is evident only after removing this veil bydiscrimination. This is hard for those whose mindsre directed
outward; and it is easy, sure and quick for devoteeengrossed in the Goddess of the Self to the exsitn of all else.

"An intense devotee, though endowed with only a lie discipline of other kinds (e.g., dispassion)an readily
understand the truth though only theoretically, andexpound it to others. Such exposition helps him tanbue those
ideas and so he absorbs the truth. This ultimatelieads him to identify all individuals with Siva andhe is no longer

affected by pleasure or pain. All-round identificaion with Siva makes him the best of jnanis and ayanmukta
(emancipated here and now). Therefore bhakti yoganay of devotion) is the best of all and excels alse.

18-24. "The characteristics of a Jnani are hard taunderstand, because they are inscrutable and inexpssible. For
instance, a pandit cannot be adequately describec@ept by his appearance, gait and dress because feglings, deptt
of knowledge, etc., are known to himself alone; whi the flavour of a particular dish cannot be exady conveyed by
word to one who has not tasted it; but a pandit cabe understood only by another pandit by his methodf expression
A bird alone can follow the track of another bird.

"There are of course some traits which are obviousand others which are subtle and inscrutable. Thosehich are
obvious are their speech, language, postures of mtdion, signs of worship, dispassion, etc., whicban however be
imitated by non-sages.

25. "What are accomplishments to others to the acoopaniment of dispassion, meditation, prayer, etc.emain natural
to the sage whose mind is pure and unsophisticated.

26. "He whom honour and insult, loss or gain, canrntaaffect, is a sage of the best class.

27. "The best among sages can, without hesitatiorivg complete answers on matters relating to Realitan and the
sublimest truths.

28. "He seems to be spontaneously animated when clissing matters pertaining to jnana (realisation) ad is never
tired of their exposition.

29. "His nature is to remain without efforts. Contentment and purity abide in him. Even the most critcal situations dc
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not disturb his peace of mind

30. "These are qualities which must be tried for oaself and verified; they are of no value as testpplied to others, for
they may be genuine or spurious.

31. "An aspirant must first apply the tests to himlf and always prove his own worth; he can then jugle others.

32-33. "How can the repeated testing of oneself fab improve one? Let one not spend one's time judigg others; but
let one judge oneself. Thus one becomes perfect.

34-38. "What have here been called the traits of dnani are meant for one's own use and not for testg others,
because they admit of many modifications accordintp circumstances. For instance, a Jnani who has rised the Sell
with the least effort may continue in his old wayslthough his mind is unassailable. He looks like man of the world
for all practical purposes. How then can he be judgd by others? Nevertheless, one Jnani will know atteer at sight

just as an expert can appraise precious stones agéance.

"The Jnanis of the lowest order behave like ignorahmen in their care for their bodies.

39-54. "They have not attained Sahaja Samadhi (samadhinbroken even while engaged in work, etc.). Theyrain the
state of Perfection only when they are calm or congsed. They have as much of the body-sense and enjdgasure
and pain with as much zest as any animal when theyre not engaged in the investigation of the Self.

"Though they are not always inquiring into the Self yet there are periods of the perfect state owinp their previous
practice and experience. All the same, they are emeipated because the animal-sense is only an abetican during
interludes of imperfection and does not always leavany mark of them. Their aberration is similar tothe ashy
skeleton of a piece of burnt cloth which, though r&ining the old shape, is useless. Again, the inteals of Realisation
have an abiding effect on their lives, so that thevorld does not continue to enthral them as heretofe. A dye applied
to the border of a cloth ‘creeps' and shades the by of the cloth also.

"The middle class of jnanis are never deluded by thir bodies. Delusion is the false identification of' with the body;
this never arises with the more advanced jnanis, maely the middle class among them. Identification aothe Self with
the body is attachment to the body. The middle clasof jnanis are never attached to the body. Their mds are mostly
dead because of their long practice and continuediaterities. They are not engaged in work becausedii are entirely
self-possessed. Just as a man moves or speaks in sleitpout being aware of his actions, so also this cda of yogi doe
enough work for his minimum requirements without beéng aware of it. Having transcended the world, he éhaves like
a drunken man. But he is aware of his actions. Hisody continues on account of his vasanas (predispitiens) and
destiny. Jnanis of the highest class do not idengithe Self with the body but remain completely detehed from their
bodies. Their work is like that of a charioteer drving the chariot, who never identifies himself withthe chariot.
Similarly the jnani is not the body nor the actor; he is pure intelligence. Though entirely detacheddm action within,
to the spectator he seems to be active. Her perfoshis part like an actor in a drama; and plays withthe world as a
parent does with a child.

55-56. "Of the two higher orders of jnanis, the oneemains steadfast through his sustained practicena control of
mind, whereas the other is so on account of the foe of his discrimination and investigation. The dfierence lies in the
merits of their intellect, | shall now relate to yai a story in this connection.

57-79. "There was formerly a king by name Ratnangaa ruling in the City of Amrita on the banks of the Vipasa. He
had two sons Rukmangada and Hemangada - both wisaggood and dearly loved of their father. Of them
Rukmangada was well versed in the Sastras and Hemgada was a jnani of the highest order. On one ocdasa both of
them went out on a hunting expedition into a densforest, followed by their retinue. They accounteddr many a deer,
tigers, hares, bisons, etc., and being thoroughlxkausted, they rested beside a spring. Rukmangadaaw informed by
some persons that there was a Brahmarakshas (a spesof ghoulish spirit of a learned but degeneratBrahmin) close
by, who was very learned, accustomed to challengamdits for discussion, vanquish them and then eahem. Since
Rukmangada loved learned disputations, he went withis brother to the ghoul and engaged him in argunmd. He was
however defeated in the debate and so the ghoul @i hold of him to devour him. Seeing it, Hemangadaaid to the
ghoul, 'O Brahmarakshas, do not eat him yet! | am Is younger brother. Defeat me also in argument sdat you may
eat us both together.' The ghoul answered, | havehg been without food. Let me first finish this log-wished for prey,
and then | shall defeat you in debate and completmy meal with you. | hope to make a hearty meal ofgu both.
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"Once | used to catch any passerby and eat him. Aistiple of Vasishta, by name Devarata, once cameistway and he
cursed me, saying, 'May your mouth be burnt if youndulge in human prey any more.' | prayed to him wth great
humility and he condescended to modify his curse ts: "You may eat such as are defeated by you in dafe.' Since
then | have been adhering to his words. | have nowaited so long for prey that this is very dear to ra. | shall deal

with you after finishing this.'

'Saying so, he was about to eat the brother; but Heangada again interceded, saying, 'O Brahmarakshas pray you
kindly accede to my request. Tell me if you wouldelinquish my brother if other food were found for you. | will
redeem my brother in that way if you will allow it.' But the ghoul replied, saying. 'Listen, King! thee is no such price
for redemption. | will not give him up. Does a marlet his long wished for food slip away from his hal? However |
shall tell you now a vow which | have taken. Therare many questions deeply afflicting my mind. If yo can answer
them satisfactorily, | shall release your brother. Then Hemangada asked the ghoul to mention the quéms so that he
might answer them. The ghoul then put him the follaiing very subtle questions which | shall repeat tgou,
Parasurama! They are:

80. "What is more extensive than space and more stib than the subtlest? What is its nature? Where des it abide?
Tell me, Prince."

81. "Listen, Spirit! Abstract Intelligence is wider than space and subtler than the subtlest. Its nate is to glow and it
abides as the Self."

82. "How can it be wider than space, being single@ how is it subtler than the subtlest? What is thaglow? and what
is that Self? Tell me, Prince."

83. "Listen, Spirit! Being the material cause of dl intelligence is extensive though single; beingipalpable, it is
subtle. Glowing obviously implies consciousness atldat is the Self."

84. Spirit: "Where and how is Chit (Abstract Intelligence) to be realised and what is the effect?"

85. Prince: "The intellectual sheath must be probedor its realisation. One-pointed search for it reeals its existence.
Rebirth is overcome by such realisation.”

86. Spirit: "What is that sheath and what is concetration of mind? Again what is birth?"

87. Prince: "The intellectual sheath is the veil dawn over Pure Intelligence; it is inert by itself.One-pointedness is
abiding as the Self. Birth is the false identificabn of the Self with the body."

88. Spirit: "Why is that Abstract Intelligence which is ever shining not realised? What is the meansybwhich it can be
realised? Why did birth take place at all?"

89. Prince: "Ignorance is the cause of non-realisain. Self realises the Self; there is no externaldypossible. Birth
originated through the sense of doership.”

90. Spirit: "What is that ignorance of which you speak? What is again the Self? Whose is the sensedokrship?”

91. Prince: "Ignorance is the sense of separatenelsem consciousness and false identification withhie nonself. As fol
the Self, the question must be referred to the Seilf you. The ego or the 'I-thought' is the root ofaction.

92. Spirit: "By what means is ignorance to be destryed? How is the means acquired? What leads to suoieans?"

93. Prince: "Investigation cuts at the root of ign@ance. Dispassion develops investigation. Disgudtthe pleasures of
life generates dispassion towards them."

94. Spirit: "What is investigation, dispassion or dsgust in pleasures?"

95. Prince: "Investigation is analysis conducted whin oneself, discriminating the nonself from the Self, stimulated b
a stern, strong and sincere desire to realise theels. Dispassion is non-attachment to surroundingslhis results if the
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misery consequent on attachment is kept in mind
96. Spirit: "What is the root cause of the whole s@es of these requirements?"

97. Prince: "Divine Grace is the root cause of athat is good. Devotion to God alone can bring dowHliis Grace. This
devotion is produced and developed by associatiorittvthe wise. That is the prime cause of all."

98. Spirit: "Who is that God? What is devotion to Hm? Who are the wise?"

99. Prince: "God is the master of the Cosmos. Devion is unwavering love for Him. The wise are thosesho abide in
Supreme Peace and melt with love for all.”

100. Spirit: "Who is always in the grip of fear, Who of misery, Who of poverty?"

101. Prince: "Fear holds a man possessed of enornowealth; misery, of large family; and poverty, ofinsatiable
desires.”

102. Spirit: "Who is fearless? Who is free from misry? Who is never needy?"

103. Prince: "The man with no attachments is freerbm fear; the one with controlled mind is free frommisery; the
Self-realised man is never needy."

104. Spirit: "Who is he that passes men's understating and is visible though without a body? What ighe action of
the inactive?"

105. Prince: "The man emancipated here and now pass men's understanding; he is seen though he doex identify
himself with the body; his actions are those of thaactive."

106. Spirit: "What is real? What is unreal? What isinappropriate? Answer these questions and redeenoyr
brother.”

107. Prince: "The subject (i.e., the Self) is reakhe object (i.e., the non-self) is unreal; worldlytransactions are
inappropriate.

"I have now answered your questions. Please releasey brother at once."

108. "When the Prince had finished, the ghoul relesed Rukmangada with pleasure and himself appeared
metamorphosed as a Brahmin.

109. "Seeing the figure of the Brahmin full of couage and tapas (penance), the two princes asked himo he was.

1104112. ™l was formerly a Brahmin of Magadha. My nameis Vasuman. | was famous for my learning and knowas
an invincible debater. | was proud of myself and saght the assembly of those learned pandits who cetited in my
country under royal patronage. There was among them great saint, perfect in wisdom and entirely Selpossessed.
He was known as Ashtaka. | went there for love of@bate. Though | was a mere logician, | argued agashhis
statement on Self-Realisation, by sheer force ofde. He backed his arguments by profuse quotatiorfsom the holy
scriptures. Since | was out to win laurels, | contiued to refute him. Finding me incorrigible, he kep silent. However,
one of his disciples, descendant of Kasyapa lineageas enraged at my audacity and cursed me beforkd king,
saying: '"You chip of a Brahmin! How dare you refutemy Master without first understanding his statemerns? May
you at once become a ghoul and remain so for a lotigne."

"l shook with fear at the imprecation and took refuge at the feet of the sage Ashtaka. Being alwayslSpossessed, h

took pity on me though | had figured as his opponerjust before; and he modified his disciple's curséy pronouncing

an end to it as follows: 'May you resume your oldlsape as soon as a wise man furnishes appropriatesamers to all the
guestions which were raised here by you, answered Ime but refuted by your polemics'.

"O Prince! You have now released me from that cursd therefore consider you as the best among menn&wing all
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that pertains to life here and beyond.
"The princes were astonished at that story of hisife.

123-124. "The Brahmin asked Hemangada further quegins and became further enlightened. Then the prires
returned to their city after saluting the Brahmin.

"I have now told you everything, O Bhargava!"

Thus ends the chapter on the Episode of the Ghoul iTripura Rahasya.

CHAPTER XXl
THE CONCLUSION

1-4. After Sri Dattatreya had finished, Parasuramaasked again respectfully: "Lord, what further did that Brahmin
ask Hemangada and how did the latter enlighten himThe account is very interesting and | desire to ra it in full.”
Then Sri Datta, the Lord of Mercy, continued the sbry: Vasuman asked Hemangada as follows:

5-8. "Prince! | shall ask you a question. Please awer me. | learnt about the Supreme Truth from Ashaka and later
from you. You are a sage; but still, how is it thatyou go out hunting? How can a sage be engaged ionk? Work
implies duality; wisdom is non-duality; the two arethus opposed to each other. Please clear this ddudf mine."

Thus requested, Hemangada told the Brahmin as folles:

9-14. "O Brahmin! Your confusion owing to ignorancehas not yet been cleared up. Wisdom is eternal amdtural.
How can it be contradicted by work? Should work male wisdom ineffective, how can wisdom be useful amyore than
a dream? No eternal good is possible in that casgll this work is dependent on Self-awareness (i.enisdom). Being
so, can work destroy wisdom and yet remain in itstessence? Wisdom is that consciousness in which tiw®rld with all
its phenomena and activities is known to be as amage or series of images; duality essential for wkiis also a
phenomenon in that non-dual awareness.

"There is no doubt that a man realises the Self oglafter purging himself of all thoughts, and that e is then released
from bondage, once for all. Your question has thuso basis and cannot be expected of the wise."

Then the Brahmin continued further:

15-16. "True, O Prince! | have also concluded thathe Self is pure, unblemished Intelligence. But howan it remain
unblemished when will arises in it ? Will is modifcation of the Self, giving rise to confusion similato that of a snake
in a coil of rope."

17-26. "Listen, O Brahmin! You do not yet clearly disinguish confusion from clarity. The sky appears ble to all alike
whether they know that space is colourless or noEven the one who knows speaks of the 'blue sky' big not himself
confused. The ignorant man is confused whereas tinean who knows is not. The latter's seeming confusids
harmless like a snake that is dead. His work is liimages in a mirror. There lies the difference beteen a sage and &
ignorant man. The former has accurate knowledge andnerring judgment, whereas the latter has a blurrel
conception and his judgment is warped. Knowledge dfruth never forsakes a sage although he is immerden work.
All his activities are like reflections in a mirror for, being Self-realised, ignorance can no longdouch him.

"Wrong knowledge due to sheer ignorance can be coected by true knowledge; but wrong knowledge due ttault
cannot be so easily corrected. So long as thereniyopia, the eyesight will be blurred and many imagg of a single
object will be seen. Similarly, so long as there ihe prarabdha (residual past karma) unaccounted fg the
manifestation of the world will continue for the Jrani, though only as a phenomenon. This will also wish as soon as
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the prarabdha has played itself out and then pureyunblemished Intelligence alone will remain. Therefee | tell you,
there is no blemish attached to a Jnani though heppears active and engaged in worldly duties."

Having heard this, the Brahmin continued to ask:

27. "0 Prince! How can there be any residue of padtarma in a Jnani? Does not Jnana burn away all kama as fire
does a heap of camphor?"

28-29. Then Hemangada replied: "Listen Brahmin! Thethree kinds of karma (1) mature (prarabdha), (2) gnding
(agami) and (3) in store (sancita) are common to lal not excluding the Jnani. The first of these aloe remains for the
Jnani and the other two are burnt away.

30. "Karma matures by the agency of time; such isigdine law. When mature, it is bound to yield its fuits.
31. "The karma of the one who is active after Selfealisation, is rendered ineffective by his wisdom.

32. "Karma already mature and now yielding resultsis called prarabdha: it is like an arrow already stot from a bow
which must run its course until its momentum is los"

Note. - Prarabdha must bear fruits and cannot be cbcked by realisation of the Self. But there is nongoyment of its
fruits by the realised sage.

33-35. "Environments are only a result of prarabdha notwithstanding they seem the same for all, Jnasireact to
them differently according to their own stages of ealisation.

"Pleasure and pain are apparent to the least amonthe sages, but do not leave any mark on them as thdo on the
ignorant; pleasure and pain operate on the middlelass of sages in the same way; however, they reaaty indistinctly

to their surroundings, as a man in sleep does togentle breeze or to an insect creeping over him; ghsure and pain
are again apparent to the highest among the sagegho however look upon them as unreal like a hare gwing horns.

36. "The ignorant anticipate pleasure and pain befte enjoyment, recapitulate them after enjoyment, ad reflect over
them, so that they leave a strong impression on thieminds.

37. "Jnanis of the lowest order also enjoy pleasurand pain like the ignorant, but their remembranceof such
experiences is frequently broken up by intervals ofealisation. Thus the worldly enjoyments do not lave an
impression on their minds.

38. "Jnanis of the middle class, accustomed to cawot their minds by long-continued austerities, keegheir minds in
check even while enjoying pleasure and pain, and tis their response to the world is as indistinct athat of a man in
sleep to a gentle breeze playing on him or an anteeping over his body.

39-41. "Jnanis of the highest order are left untoulsed for they always remain as the burnt skeleton od cloth
(retaining its old shape but useless) after theirgalisation. Just as an actor is not really affectedy the passions which
he displays on the stage, so also this Jnani, alveagware of his perfection, is not affected by theeeming pleasures an

pains which he regards as a mere illusion like theorns of a hare.

42. "The ignorant are not aware of the pure Self; ey see it always blemished and hence they belienehe reality of
objective knowledge and are therefore affected byhe pleasures and pains of life.

43-49. "As for the lowest order of Jnanis, these edise the Self off and on, and spells of ignoran@ertake them
whenever overcome by their predispositions, they ¢k upon the body as the SELF and the world as realhey are
often able to over-ride the old tendencies, and ttaithere is a struggle between wisdom and ignoraneeach of them
prevailing alternatively. The Jnani ranges himselfon the side of wisdom and fights against ignoranaentil falsity is
thoroughly blown out, and truth prevails. Therefore Jnana is indivisible.

50-57. "Forgetfulness of the Self never overtakesraiddle class Jnani and wrong knowledge never possses him.
However he of his own accord brings out some predissitions from his own depths in order to maintairhis body
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according to prarabdha. This is the conduct of an ecomplished Jnani

As for the aspirant, there is no forgetfulness oftte Self so long as he is engaged in practising satha But the
accomplished Jnani is always unforgetful of the Sieand picks out his own predispositions accordinga his own
choice.

"The highest Jnani makes no difference between sardhi and worldly transactions. He never finds anythng apart
from the Self and so there is no lapse for him.

"The middle order Jnani is fond of samadhi and voluntarily abides in it. There is accordingly a lapsehowever slight,
when he is engaged in worldly affairs, or even irhte maintenance of his body.

"On the other hand, the Jnani of the highest ordeiinvoluntarily and naturally abides in samadhi and any lapse is
impossible for him under any circumstances.

"But the Jnani of the middle order or of the highed order has no tinge of karma left in him because éis in perfectior
and does not perceive anything apart from the Self.

How can there be anything of karma left when the Wi fire of Jnana is raging consuming all in its wag

Commentary. - Karma is inferred by the onlooker acording to his own ideas of pleasure or pain-givingxperiences
for the Jnani, hence the previous statement that @rabdha remains over without being destroyed by Jnaa. That
holds true for the lowest order of Jnanis and notd the rest. The fruit is that which is enjoyed; Jnais of the highest
order do not partake of pleasure or pain. For theyare in samadhi and that does not admit of such enyonents; when
arisen from samadhi the objects (i.e., noself) are known to be like images in a mirror, andhe conscious principle o
the seer and sight is equally known to be the Selfust as the images are not apart from the mirrorso there in no non-
Self apart from the Self; therefore pleasure and pa are not alien to the Self. That which is not aén need not be
traced to another cause namely karma (prarabdha). fie ideas of pleasure and pain in others need not f@isted on to
Jnanis and explanations sought - with the result gbositing prarabdha in them. The Jnani never sayd ‘'am happy’; 'l
am miserable'; then why should prarabdha be imaginé in his case? The least among Jnanis is apt to a&l from the
realisation of the Self and then he gets mixed upith the world at intervals when he appropriates pl@sure or pain.
The conjecture of prarabdha is significant in his ase but not in the case of other orders of Jnanis.

The lowest state of Jnana is open to the doubt whedr such Jnana as is obstructed off and on, betoke®mancipation
Some agree that it does not. But realisation of th8elf occurs simultaneously with the raising of theeil of ignorance.
This veil is destroyed whereas the outgoing tendepwiksepa drags on a little longer. Prarabdha runsut after
yielding its results. No residue is left for re-inarnation; nor are there the other stocks of karma ® draw upon for
perpetuating bewilderment. His mind perishes with he body as fire dies out for want of fuel. In the bsence of a bod:
the Realisation of the Self must assert itself angimancipate the being.

There is still another class of men whose Jnanadentradicted by worldly pursuits. That is no Jnanain the true sense
it is only a semblance of it.

Difference among the different orders - Jnani - sirple and Jnanis - Jivanmuktas - is perceptible to dnokers in this
life. The Jnanis do not reincarnate.

Since they are found to be active sometimes or af imes, the onlooker requires an explanation andonjuctures the
residue of prarabdha as is the case with ordinary ®n. Otherwise their apparent pleasures and pains vatd be as if
accidental, which is not acceptable to the philostr. So, all this discussion about prarabdha to Jras.

Srimad Bhagavad Gita no doubt says "One is rebornn environments consistent with the thought uppermdsn one's
mind while dying." The statement applies to othersand not to Jnanis. As for Jnanis, the following aresaid in other
scriptures.

1. Jnani has the root of misery cut off at the ingtnt of realising the Self. It is immaterial for himif he dies in a holy
spot, or in foul surroundings, remaining aware, orovertaken by coma, just before death. He is emanaped all the
same.
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2. Unmistakably realising Siva even once by a Maste advice, by scriptural statements or by inferene, there could
no longer remain any tinge of obligatory duty on hé part because he is emancipated.

58. "Such karma is only a trick believed to be truedby the onlooker. | shall explain this point furthe.

59-62. "The state of the Jnani is said to be idemal with that of Siva. There is not the least diffeence between them.
Therefore karma cannot besmear a Jnani."

"Vasuman had all his doubts cleared by this discowse of Hemangada. He had a clear understanding ofute
realisation. Vasuman and the prince saluted each loér and returned to their respective places."

Having heard all this, Parasurama asked Sri Dattatdl further:

63-65. "Master! | have heard your holy words regardng Realisation and Wisdom. My doubts are now clead. | now
understand the nondual state of abstract consciousness pervading alhd abiding in the Self. Nevertheless, kindly te
me the essence of the whole discourse in a few wsgb that | may always remember them."

66-68. Thus requested, Sri Datta again resumed:

"That which abides as the Self is Pure Intelligenc@&ranscendental being comprised of the aggregate afl the egos in

perfection. She is Seltontained, and fills the role of Maya by virtue ofHer own prowess. Being one without a secon

She makes even the impossible happen and thus disgsd the Universe as a series of images in a mirrdrshall now tell
you how.

Commentary: Perfect ego: Ego in Perfection: 'I-I' @nsciousness. - Some distinctive characteristics\eato be
admitted in order to distinguish consciousness fronmertia. Consciousness amounts to a flash of puietelligence. It is
of two kinds: (1) The subject and (2) the object. fie latter of these is dependent on the former fotts very existence;
therefore the manifestation as 'l' is alone admisbie. 'I' is imperfect when it is limited to the body or other similar
entities, because time and space have their beingpure intelligence, or awareness as 'l-I', whichg thus perfect.
Nothing can possibly surpass and yet it is all thestherefore it is the aggregate of all the egos.eMertheless,
consciousness is distinguished from inertia for theake of preliminary instruction, so that the disgble may become
conversant with the real nature of the Self. She isanscendental and also non-dual.

The self is the subject, and non-self is the objec®he is also the individual egos falsely identifilewith bodies. She is
Ego in perfection, while abiding as pure Consciousss. This is the nature of Abstract Intelligence.

This unbroken 'I-I' consciousness remains before @ation as will, selfsufficient and independent in nature and is als
called Svatantra. She turns into action (kriya) duing creation and is called Maya.

Creation is not vibration or metamorphosis; it is amere projection of images like those in a mirrorBecause Sakti
cannot be reached by time and much less broken ugylit, she is eternal; so it follows that the univese has no origin.

69-71. "She who is transcendence, awareness perfeatand total-summation of all egos, of Her own Wildivides
Herself into two. Imperfection is concomitant withsuch scission; there is bound to be an insentienhase which
represents the aforesaid exterior or unmanifestedoid. The sentient phase is Sadashiva Tattva."

Note. - This is called Ishvara in the Upanishads.

72. "Now Sadashiva, also not being perfect, seesthinmanifest void (i.e., the sentient phase becomasare of the

insentient phase) but yet knows it to be of HimseHlfeeling 'l am this also'.
Note. - The sentient phase is called Ishvara; anti¢ insentient phase is called Maya or Avidya, in # Upanisads.

73-90. "Later Sadashiva identifies the insentient phas with His body at the time of starting Creation. Then he goes b
the name Ishvara. Now this contaminated Higher Egmamely Ishvara, divides Himself into the three asgcts -Rudra,
Vishnu and Brahma (representing the modes of Ego agciated with the three qualities darkness, brightass and
activity) who in their turn manifest the cosmos conisting of many worlds. Brahmas are innumerable, &bf whom are
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engaged in creating worlds; Vishnus are equally tadn up in protecting the worlds; and the Rudras in éstroying
them. This is the way of creation. But all of thermare only images in the grand mirror of Abstract Corsciousness.

"These are only manifest, but are not concrete, sae they have never been created.

"The Supreme Being is always the sum-total of allte egos. Just as you fill the body and identify yoself with
different senses and organs without deviating fronthe Ego, so does the transcendental Pure Intelligea similarly
identify itself with all beginning from Sadashiva axd ending with the minutest protoplasm, and yet rerains single.

Again, just as you cannot taste anything without tk aid of the tongue, nor apprehend other things whiiout the aid of
other senses or organs, so also the supreme BeiSgdashiva) acts and knows through the agency of Bima, etc., anc
even of worms. Just as your conscious Self remaipare and unqualified although it forms the basis ofll the
activities of limbs, organs and senses, so also tBapreme Intelligence is unaffected though holdingll the Egos within
Herself. She is not aware of any distinctions in #avastness of the cosmos nor does She make differeamong the
Egos.

"In this manner, the Cosmos shines in Her like imags in a mirror. The shining of the Cosmaos is due tHer reflection.

In the same way, the individuals in the world, namlg you, |, and other seers are all flashes of Heromsciousness. Sin

all are only phases of Supreme Intelligence, that@ne will shine in purity bereft of taints or impediments in the shape
of objects.

"Just as the shining mirror is clear when images ndonger appear in it, and the same mirror remains atainted even
when the images are reflected in it, so also Puratklligence subsists pure and untainted whether thevorld is seen or
not.

91-92. "This untainted Supreme Intelligence is one witout a second and filled with Bliss, because totglfree from the

least trace of unhappiness. The sum-total of all lginess of all the living beings has taken shape ## Supreme One

because She is obviously desired by all; and shenis other than the Self, which consists of pure Bis, because the Se
is the most beloved of every being.

93. "For the sake of the Self people discipline tliebodies and subdue their desires; all sensual pdsures are mere
sparks of Bliss inherent in the Self.

Note. - Spiritual men are known to lead abstemioulives, to deny ordinary comforts to their bodies ad even to
torture them, in order that they may secure a happyexistence after death. Their actions clearly provéheir love of the
Self surviving the body, this life, etc. Their hopeof future bliss further establishes the unique betific nature of the
Self, surpassing sensual pleasures which might bedulged in here and now.

94. "For sensual pleasures are similar to a sensémelief felt on unburdening oneself of a crushindoad, or to the
peace of sleep. Pure Intelligence is indeed Blissdause it is the only one sought for."

Commentary. - Bliss is Self. Objects are thoughtsking concrete forms; thoughts arise from the thinler; the thinker
connotes intelligence. If the thinker be purged oéven the least trace of thought, individuality isdst and abstract
intelligence alone is left. Nothing else is admidse in the circumstances.

Since it is ultimate reality, synonymous with emaripation or immortality, there must be beatitude init in order that
it may be sought. It, in fact, is compact with Blis, yea, dense Bliss alone.

How? Because, the contrary, (i.e., unhappiness)associated with the exterior; it appears and disapgars. Such cannc
be the case if unhappiness formed part of the SeRleasure might similarly be said to be associateglith the body, the
senses, possessions, etc. However a little thouglilt convince one that these so-called enjoymentseameant for the
Self. So the Self is that which matters, and nothinelse. But every little being always seeks pleagufThus pleasure is
the Self.

But sensual pleasure is quite obvious, whereas tBdiss of Self is purely imaginary, because it is ni@imilarly
experienced. The scriptures must be cited againghis contention. The Scriptures say that all the sesual pleasures do
not together amount to a particle of the inherent biss of Self. Just as unlimited space, or just a®osciousness is
unknown when pure, but becomes manifest in its assiated state as objects around e.g., a pot for fétimg water-so
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also Bliss in purity is not enjoyable, but the sambecomes enjoyable when broken up as sensual plegesti This is the
truth of the Scriptural statement.

One may contend that the Self is not Bliss but iteeks Bliss. If it were true, why should there be ha@piness in relieving
oneself of a crushing load? This is perceptible dhe instant of relief and similar happiness perva# in dreamless
slumber. In these two instances, there are no posié sources of pleasure and yet there it is. Thidgasure is however
real since it is within one's experience and cann@iso be avoided. Therefore it must be of the naterof Self. Still, this
pleasure may be said to be relief from pain and ndtue pleasure. If so, why does a person awakenegbin sleep say "I
slept happily"? The person has felt happiness in sep. There are no happenings associated with thaappiness; it is
pure and must be of the nature of Self. Otherwisaven the worst savage of an animalcule would notlrgh sleep nor
indeed long for it.

The question arises! If bliss be of the Self, whgiit not always felt? The answer is that the inher& bliss is obstructed
by desire, obligations and predispositions of the ind, just as the perennial sound arising from within is not heard
owing to the interference of external sounds but iperceived when the ears are plugged. The pain dfe load
predominates for the time-being over the other natral painful dispositions of the mind and disappearsat the instant
of unburdening. During the interval before the othe dispositions laying latent rise up to the surfacgethere is peace fo
an infinitesimal moment and that is the true Self oincide with pleasure. Other sensual pleasures aadso to be
explained in the same way. There is an infinite vaety of predispositions laying dormant in the heart ready to spring
up at the right moment. They are always like thornsn the pillow. When one of them sticks out, it prdominates over
the others and grips the mind. Its manifestation tkes the shape of an intense desire. Its prevalenisgpainful in
proportion to its intensity. When that subsides orfulfilment, the pain disappears, and calm prevaildor an
infinitesimal period, until the next predisposition appears. This interval represents the pleasure assiated with the
fulfilment of desire. Thus every one's rush for empyment betrays the search for Self - of course, unares and
confused. If asked why no one seems to know the tggenesis of bliss, the answer is overwhelming igramce born of
associating the pleasure with such incidents. Themion prevails that pleasure is caused by such arglich, and is

destroyed on their disappearance. The fact is thatleasure is simply the Self, and eternal.

95. "People do not recognise the Bliss inhering akeir Self, because of their ignorance. They alwaysssociate
pleasure with incidents.

96-98. "Furthermore, just as images in a mirror areassociated with objects, ignoring the presence tife reflecting
surface, but after consideration are found to be dgendent on the mirror and not apart from it, and the mirror is
found to be untainted by the reflected images, sdso the sages know the Self alone to be unique, fead untainted by
its own projections, namely, the world, etc.

99. "The relation of the Cosmos to Pure Intelligene, i.e., abstract Self, is like that of a pot to e, or of an ornament
to gold, or of sculpture to the granite rock.

100. "O Parasurama! Denial of the existence of thevorld does not amount to perfection. Denial is absd. For, it
implies intelligence, and intelligence displays itdf as the universe.

101. "The intelligence denying or admitting the wold is there shining over all! Can the world be erasd out of
existence by mere denial of it?"

Note. - Here the point is that the Absolute is alomreal and remains ever absolute, notwithstandinghe concrete
modifications which are no better than images in anirror, not tainting it, nor existing apart from it . All are real, but
real in their abstraction.

102. "Just as the images appear in a mirror and paake of its nature, so also the Cosmos is of and fhe Self, and rea
inasmuch as it is the Self."

Note. - The world is not real as an object and apafrom the Self.

103-105. "This wisdom in perfection is the realisén of all as the Self. Intelligence appears as dajts by its own
virtue, as a mirror appears as the images on it. Tik is the whole essence of the sastras. There ishaumdage, no
liberation, no aspirant, no process of attainmentThe transcendental Conscious Principle alone subsisin the three
states of being. She remains as the one uniform, sdute being. She is ignorance; She is wisdom; Sisebondage; She
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is liberation and She is the process therefc
106. "This is all that need be known, understood ahrealised. There is nothing more. | have told yoall in order."
The Sage Harithayana concluded:

1074111. "The man who knows it rightly will never be oertaken by misery. O Narada! Such is the section owisdom,
recondite with reason, subtlety, and experience. 8hld any one not gain wisdom after hearing or readhg it but
continue to wallow in ignorance, he should be putavn as nothing more than a stock or a stone. Whatdpe is there
for him?

"Hearing it even once must make a man truly wise; b is sure to become wise. Sin or obstruction to wism is
destroyed by reading it; wisdom dawns on hearing itWriting, appreciating and discussing its contentsespectively
destroys the sense of duality, purifies the mind ahreveals the abiding Truth.

112. "She goes by the name of Emancipation when akly and directly realised by investigation as theone undivided
Self of all; otherwise, She goes by the name of Bidage. She is the one Consciousness threading thesth states of
being, but untainted and unbroken by them. She ishe sound, word and the significance of Hrim."

Thus ends the concluding Chapter in the most Sacrdtihasa Tripura Rahasya.

APPENDIX |

to Chapter V

COMMENTARY FREELY RENDERED

The Story will be clear if recast as follows accoridg to the commentator's foot-notes:

Before creation, my mother - namely, Pure Intelligace - gave me (the individual soul) a companion -amed Intellect
(whose origin cannot be investigated but who yet maains as the subtle body enabling the individual tpartake of
pleasures and pains). Intellect is lost at death bhueappears as if from nowhere at the time of rebith. Intellect is

bright and shining by nature and remains untainted.She is later associated with a wicked friend, viZgnorance, who

made my friend wander away from me and be outward ént. The subtle intruder remained unnoticed by my nather

(because intellect becoming outward turned, had f@aken Pure Intelligence). Intellect was enticed bignorance and

got entangled in objective phenomena. Discriminatie faculty was at an ebb and the ego identified itdavith
intellectual activities. (Individuality disappearswith the disappearance of Intellect. Hence they camot remain without
each other.) She by virtue of her innate purity hel me in her grip. Therefore | could never forsake Br. Intellect
constantly associating with Ignorance (Avidya) camenore and more under her sway until her friend of venderful
powers persuaded her to seek pleasures, celestialotherwise (although foreign to oneself), so thaghe (Intellect)
came under the influence of her (Ignorance) son -&usion with whom she trysted in secret. She coultbt however
elude my presence at any time (for Intellect shinesnly by individual consciousness). | too became ldeled on accoun
of my friendship with her. My friend had in course of time borne a son who took after his father in eery respect. His
wicked nature developed in full as he grew up andéhwas marked by unsteadiness (that was Mind). He ta
extraordinary ability and was unchecked in his flidhts of passage. But his activities were only accadrdy to the
qualities inherited from his father or paternal grandmother (i.e., always ignorant and silly). Intellet was thus dragge:
by dark forces until she became clouded in darknes§She was gradually losing interest in me (pure Catiousness)
who however loved her, altruistically and continuedo do so. (That is to say consciousness is necegdar intellectual
perceptions - be they ignorant or wise). Because ofy ceaseless company with Intellect, Delusion tideto overpower
me, but | remained pure. Still, the phantasmagorigertaining to Intellect were attributed to me - indvidual
Consciousness. Such is the ignorance of common pkofhe mind became more and more associated withenas
intellect almost totally ignored me and identifiedherself with delusion. As the mind grew up in compay with
Consciousness, his powers manifested more and mokée with his grandmother's permission (i.e., guidedby
ignorance) took Changeful for his wife. Mind enjoye himself with her because she could satisfy him ievery way.
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The five senses were born of this couple. These Ses too flourished on account of me (individual Catiousness
until they were able to stand on their own legs. Téa senses functioned in the sensory organ and thé&ather - Mind -
was able to project himself through them and enjoyimself thoroughly.

His enjoyments gave him pleasure just at the momenand left their impressions on him, which he tookvith him in
order to manifest them in dream and enjoy them see@tly with his wife, unknown to the gross senses.

Desire possessed the mind and fed him to his entisatisfaction. His desire grew more and more untiheither he nor

all his associates could satisfy Desire. Constargsociation of Mind with Desire gave rise to Passicend Greed (the

two sons of the second wife). Desire was exceedinfgind of her two sons. Mind was however tortured § these two
sons.

Mind's misery was reflected in the Intellect. | (the individual Consciousness) was completely hidderebind the dark
and active forces dragging the intellect along andppeared moribund. Suffering thus for untold agesthe mind lost all
initiative and was in the clutches of Desire. Thehe gained at the time of creation, a city of ten gas -namely the bod)
with ten outlets (two eyes, two ears, two nasal psages, mouth, and urinary and faecal passages anchhmarandhra,

an opening in the skull). The same old story of mésy was repeated in the new incarnation and was af worse.
Intellect having in the meantime lost the satvic qality of brightness, did not shine well, and was tpid.

Mind continued to flourish in the company of Ignorance, Delusion and Desire, etc. Intellect could neschew Mind or
the one hand nor function in my absence. We all led there together. Had | not been there, no one elgould have
lived in the city. | was protecting them all. On acount of my intimacy with Intellect, | became nes@nt at times,
foolish at others, unsteady, vacillating, angry, astemptible. etc. Therefore ignorant people put me dwn in the same
category as Intellect. But the sages know that | k& never been tainted. My genesis proves it. My mugr is most
virtuous, pure, not the least blemished, more extesive than space and subtler than even the subtlebiecause she is
immanent in all and sundry. Being omniscient, shesiof limited knowledge also; that is to say, she ianscendental
and individualised self; being omnipotent, she igégile too; being the prop of all, she has no propheing of all shapes
she has no shape (like a mirror reflecting forms)being all inclusive, she owns nothing; being the oscious Principle
here and now, she is uncognisable; she has no ligeaextending beyond Herself. Her daughters like mare too
numerous to reckon.

My sisters are infinite in number, like waves on tle sea. All of them are involved like myself in theicompanion's
affairs. Though so enmeshed in Intellect, | am stiequal to my mother in every respect because | pssss the unique
talisman to save me from being tainted.

To return to my life in the city, whenever Mind wasfatigued, he used to sleep on his mother Intelléstlap. When he
slept, none of his sons or others could be awakehd city was then guarded by his intimate friend, Beath. Then
Intellect with all her family used to be clouded bylgnorance - her mother-in-law and then | (individual
Consciousness) being free from all trammels used tepair to my mother (i.e., Fulness) and remain irbliss. But | was
obliged to come away as soon as the inhabitantstbg city awoke.

Mind's friend - Breath - pervaded the whole city aml protected all the citizens in every way. They wdd be scattered

away if he were not there. He was the link betwedhem and me. He derived his strength and powers fra me. When

that city fell to ruin, he would collect them all and pass with them to another city. Mind thus reignd in several places
with the aid of his friend (this refers to reincarmation).

Though befriended by Breath, though born of virtuows Intellect and though brought up by me, Mind was k&vays
wallowing in misery because he was wedded to hisdvncorrigible and insatiate wives, associated witthe two wicked
sons - Greed and Anger - and was swinging to anddron account of the other five sons - the Sense< Ebuld find no
rest and was manipulated by them, so that he founkdimself in forests, in wilderness, in torrid heat o frigid cold, in
cess-pools, in dark caverns, etc. - in short, inffiérent kinds of hell.

His miseries reflected on Intellect; and | too beig associated with her, was involved in their woesVho can indeed
avoid the evils of bad company?

On one occasion, Intellect sought my advice in sestr(i.e., when accidently free from thoughts). | adsed
dispassionate conduct to her, by which she gainedggwod husband - Discrimination. She grew strongegathered
courage to subdue to the Mind and kill Greed, Lustind Anger. The other five sons of his - namely, thBenses - were
imprisoned. Soon after, she became loyal to me afidally united with me (i.e., gained nirvikalpa sanadhi). Thus she
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reached my mother's place- Peace and Blis:

This story illustrates that bondage and liberationare for Intellect only and not for the individual Consciousness, i.e.,
the Self.

APPENDIX Il

SIDDHA GITA FROM YOGA VASISHTHA

Humble salutations to the Great Masters of all Agés

Sri: Salutations to that Reality which inheres ashe Self in all, from which all the creations are pojected, in which
they have their being and into which they are findy dissolved! Salutations to that Intelligence whik inheres as the
Self in all, from which the knower, knowledge andhe known, the seer, sight and the seen, the doeause and deed,
are manifested! Salutations to that Supreme Blissnich inheres as the Self in all, which constitutethe life of all and
from whose unfathomable depths happiness is sprayex fine particles in Heaven or on Earth (where othe sum+otal
of happiness is not equal to a particle of that urllbyed, natural Bliss). The Siddhas (invisible andmmortal beings of
the noblest order) proclaimed.

1. We adore that One which remains unfalteringly fked, steady and eternal, which will not therefore dmit of
recurring births and deaths nor undergo modifications as this and that, and which is by unerring contaplation
realised as one's own Self, from which certainly mrceeds the chain of links of successive particleShappiness,
seemingly derived from and wrongly associated witenjoyments, which are in their turn mere phenomendviz., the
ego and the world, or subject and object) reflecteds images on the non-dual, unique and abstract cetiousness,
because they are found on rightly discriminating inestigation to merge into the Absolute Self.

Some other Siddhas bring it nearer home as follows:

2. We adore That which is realised as the Self ofiigating, and yet remaining as the untainted witnessf the birth of
the Ego, its thoughts and the world around - by trascending the cogniser, cognition and the cognisetjects
pertaining to the wakeful and dream states as wedls the ignorance pertaining to dreamless slumber a@hmade up of
the latent tendencies of the mind.

Some other Siddhas:

3. We adore That which is realised as the Light inkring as the Self and illumining all, abiding alwag as the
Consciousness in the believer and the non-believalike, - before creation and after dissolution ofte Cosmos and is
between them too - and lying hidden even in the scessive links ceaselessly formulated as the origlrsmurces but
rendered abortive by one conscious Self objectifygqnanother in itself.

Note. - Sloka 2 says the Reality is realised aftefiminating all the triads. Some deny the same. The must be some
conscious self to deny it. Again, if the original@use of creation be imagined to be as transient & present creation,
the enduring reality beyond the successive links oaot be denied. Or again, if a material cause be smised, the
efficient cause cannot be overlooked. The latter isnagined by the Self. The Self must be the ultimatreality.

4. We adore the Self as That in which all the worlgl are fixed, of which they are, from which they emge, for which
they exist, by which all these are projected and fovhich they are in their being.

5. We adore the Self which shines formless as unlien 'I-I' consciousness which transcends the egoetycomprising
all the Egos and entire knowledge. These after athake up the whole Cosmos.

6. Those who, ignoring the Lord of the Heart, go abut seeking other gods, are like the fool who throsvaway from his
hand the celestial gem (kaustubha) which fulfils &the desires of the possessor, and who then exctegthe Earth in
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search of jewels
Some Siddhas counsel Dispassion as follows:

7. The Lord of the Heart, who roots out the vigorogly growing creeper bearing poisonous fruits of dé®s is gained
after discarding everything as worthless.

8. That fool who, being aware of the evils of enjagents, still runs after them, must not be deemed man but be put
down for an ass. (The male ass runs after the fengleven though kicked by her.)

9. The serpents under the cover of the senses mémtcibly be laid, as often as they raise their hoagland hiss for prey
like mountains mercilessly hit by the thunderbolt é Indra (the God of rain, thunder and lightning).

The other Siddhas hit on the cardinal points as fébws:

10. Acquire the bliss of peace by reining in the sses and stilling the mind. The mind does not, ind womb, hold seed

of pain as sensual pleasures do, but purges itseffimpurities because it merges in its source agdi does when not fet

with fuel. On the mind becoming still and disappeaing into the primal source of bliss, there ariseshie Supreme Peac
which holds out till final emancipation.

APPENDIX 1l

to Chapter IV

O people, turn away from sensual enjoyments and baite yourselves to contemplating your own selves treer the
Self), because sensual enjoyments end only in mige¥What is meant by the Self? By Self is meant Coci®usness as
shown by the Mahaa Vaakya, 'Prajnaanam Brahma.' ThePrajnaanam (Consciousness) must be worshipped. Her
worship does not mean external or ritual worship. What is it then? To be unshakingly fixed in the intition 'l am
Brahman' in accordance with the Sutra, 'the statentuited as I'. Objection: It is in other words to annihilate the body
and its associates. Answer: Rather it is, '‘Contempte Consciousness to the exclusion of objects illimed by it.'
Question: How? Answer: It means all objects beindlumined by Consciousness do not exist on their owmerit. They
are only fancied to be, like the horns of a hare. @stion: If non-existent like the hare's horns, howdo they appear to
view at all? Answer: Only Consciousness shines fdriand no other. Question: If there is only Chit andnothing beside
how does it shine forth as body etc.? Answer: It iBke images in a mirror. The real significance othe Agamas (the
tantric texts) is this:

Consciousness is truly the Self (Subjective Real}typecause it cannot be referred to by the word 'tlg'. The non-self
alone can thus be referred to. Only that can be Sg|Subjective Reality) which itself being one, rungontinuously
through the realms of old recollections and evenew thoughts. Being pure Consciousness by natureaannot admit of
differentiation and is the same whether in gods, asas or men etc. There cannot be the least doubt b time and
space are not different from it since they remainmmersed in it (that is, they cannot be conceived ithe absence of
Consciousness) and out of it they are non-existelite a hare's horn (that is, not existent).

Parama Siva spoken of in the Sastras is just thisnbroken, uniform Consciousness, the Self. His ownogver known as
Maya which can make the impossible possible, hidiniger real identity and manifesting her impurity asavidyaa
(ignorance), produces duality. Of this duality theperceptible (drisyam) has not its origin in Siva,ike a sprout in its
seed; nor is it a modification (parinaama) becausthe material forming it is not continuous in its sarce, like clay in
utensils of clay; nor is it a super-imposition (viarta) like a snake on a place of rope because theality of the
perceiver and the perceived (is not acceptable). Véihthen? Just as a mirror remaining unaffected presnts within
itself pictures owing to its clarity. so also Chifpresents by its own power the objects illumined bitself within itself.
Nor should the doubt arise that just as a mirror requires corresponding external objects for reflectia in itself, there
must be an external world to correspond to the reéiction in Chit. For, the external object does notdrm the material
for its reflection but only effects it, like the wheel and the stick being the effective causes forquiucing a pot. The
accessories are variable because the wheel is radtby hand. Similarly it is not improper to conside Maayaa, Chit's
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own power, to be the effective cause for producintpe perceptible (jagat) in Chit. No other explanatbn but that of
reflection fits in for appearance of the perceptibé in Chit. There cannot be an object external to Qusciousness for it
cannot be illumined (in order to be reflected). Nordoes the world appear owing to its relation to Chibecause this wil
lead to regressus ad infinitium. Also even in thel@sence of Chit the world must always be evident arot evident. All
well-known objections have thus been refuted. Foretails consult Pratyabhijnaa etc. Therefore this dotrine of
reflection alone is valid.

to Chapter VIl

lllusion can be overcome only by a sincere, earneahd constant devotion to God. But the atheists dgrnGod and His
creation of the universe. Atheist: How does it fotlw that Iswara is the creator of jagat? Answer: Beause the jagat is
seen to be a kaarya. This is an artifact. Q.: Truea pot etc., are seen to be the products of work bnot the mountains,
oceans etc. A.: Because they consist of parts theyst also have been made (created) by an unseen ow(Yat
Saavayavam tat kaaryam iti tarkena). This is accorthg to the axiom: What is with parts must be kaarya Therefore
the world etc., are creations only. Q.: Paramaanutife fundamental subtle primary particle) and aakaas (ether) have
no parts. So the jagat exclusive of these two muse taken to be kaarya. A.: No to both. They that is, Paramaanu anc
aakaasa - are kaarya because they are perceptiblenpwable). Their being kaarya cannot be denied fothe simple
fact of their being impartible. They are known by hnference. Many scriptural texts attest our position They are (1)
One God created the sky and the earth. (2) From th8elf aakaasa came forth, etc. Here aakaasa impliether
elements also. Owing to its knowability, the jagamust be a kaarya; being a kaarya there must be itsartaa (creator),
and he must be now ascertained to be the creator tife universe. Q.: This applies to a pot and the pier because bott
are seen. Not so in the other case. A.: He is tdiatlifferent from all other agents. For, the scripure says: "There was
then (that is, before creation) neither Sat nor agglanything nor nothing). There is no material withwhich to create
this jagat; yet He did it; therefore He differs from all others. The Creator has now been establishe®.: Should the
reasoning based on the aagamic texts that the jagsta kaarya be upheld as impregnable, this shoulibld good for
the reasoning based on Baarhaspatya Aagama also whideclares that the loka has no creator but appearsolely
according to nature. A.: It is only a semblance oAn aagama. Here are some extracts from it:

Earth, water, fire and air are the four elements peceived (by the senses) and no fifth element is perceived. The lok
is composed of varying combinations of these fouteaments and is also changing every moment, so thedch
successive modification of this assemblage is sianilto the previous one. The loka is only of the nate of these
combinations and it rests in itself. Just as a sdlion of sugar acquires intoxicating power so alsdie mixture of ova
and semen in the womb acquires intellectual powerapable of action and cognition. Just as the intoxating liquor is
called wine, so also the intellectmited body is called a purusha (man). Pleasure the goal of man and it forms heave
whereas pain is called hell; they are both naturalMixtures of these two form the routine of life (sansara). Just as the
intoxication disappears after a time so also doe&e intellect; its total extinction is called mokshgliberation) by the
wise. There is no heaven or hell to go to after déa

Such is the Chaarvaaka doctrine which has alreadyd®n refuted by all other schools of thought. It habeen said to b
a semblance of aagama because it is opposed toadlier aagamas. Now it will be shown to be opposed everyone's
experience also. Samsaara being an uninterruptedses of births, deaths, etc., is full of pain. Itgoot cause must be

found and scotched. Samsaara thus ending. Supremdéd® ensues and this is the supreme goal of man.cBus the
belief of the seekers of liberation; this is suppded by holy texts and logic. Such being the cas® admit direct
perception as the only valid proof and to assert oits basis that death is the only goal, show the &aa to be a socalled
sastra only. Therefore that aagama has not been adtted by wise men of discrimination to be helpful ér gaining the
supreme goal of man.

The Chaarvaaka asserting only svaatmanaasa to thegl of man should be asked, "what is meant by svaatanaasa
which you say is the goal? Is it the momentary loss the loss of the series or the ordinary loss asderstood by all?
"It cannot be the first since according to you thentellect that is the Self is momentary; the goals attained every
moment and no effort is needed to attain it. The dier two are impossible (consistently with your view). For, at the
time of the dissolution of one's own self (svaatmaasa) there would remain nothing to say one's owis\asya);
therefore the loss of one's own self is unattainadland this ends in no purushaartha. If you say thigery
unattainability is itself the purushaartha, then it may even result in the loss of another self (becag there is no
syasya)!

Again, about the purushaartha of the loss of one'self (svaatmanaasa) is it established on any pramaa or is it not? If
you say "not", it is non-existent like a hare's hon. If you say it is, - on what pramaana? You admibnly direct
perception as proof. For this the object must be msent here now. The past or the future cannot be pved according
to you. You who admit only direct perception as prof, to say that the intellect is an effect similato the intoxicating
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power of a solution of sugar is like saying "I haveno tongue”. Your sastra was not given out by angll-knowing saint;
it is dry and devoid of any reasoning. Having thuslealt with atheism, the Sankhya school of thoughsinext examined.

They are parinaama vaadis, i.e., they assert thahé jagat was originally contained in its source im subtle manner;
therefore it was before, it is now and it will be lereafter (this is sad vaada). They say that the jag was not created by
an intelligent being; its source is the unintelliget principle, prakrti, in which its three constituent qualities - satva,
rajas and tamas were in equipoise. It is itself deid of intelligence, and cannot therefore do anyting intelligently; it is
inert (jada). However, it does not require an extraeous agent to modify itself into the jagat unlikeclay requiring a
potter to change it into a pot. By itself it is modfied into jagat and thus it forms the source of tke jagat. This is in brief
the godless Sankhya doctrine.

Further on, in prakrti's satva (bright aspect) it is dear like a mirror; so it can take in reflectionsof purusha, the
intelligent principle and the reflection of the universe, the inert nature of its tamasic aspect. Owinto this union of the
reflected seer and the seen, the purusha becomese@dated with aviveka (the undiscriminating quality of prakrti; so

he feels 'l know the pot' (i.e., any object); thisorms his wrong identity and this is just his samsara. If however, by
vichaara (investigation) he knows himself to be diérent from prakrti, prakrti abandons him at once like a thief who
has been discovered; this is the end of his wrondentification and constitutes mukti. This is theirbelief.

According to their view the universe gets illuminedy its relation to the Chit (purusha) reflected inprakrti.
Regarding this reflected Chit, is it void of inteligence like its base prakrti, or is it intelligentby its own nature? In the
former case, illumining the universe is impossiblef contended that even though inert it can stillllumine, then the
satva aspect of prakrti can serve the purpose andhé reflected Chit is redundant. In the latter casehere is no need
for the reflected Chit, since direct relation withChit itself will do. Nor can it be said that just @& a mirror is unable by
itself to illumine an object yet when sunlight is eflected on it, it illumines the object, so also #hreflected Chit is
needed; for, the sunlight does not require any medm as the mirror does for illumining objects. Nor @n it be said
that the reflected Chit partakes of the qualities bboth prakrti and Chit, or is altogether different from either or from
both of them. In the former case, it is impossibl¢like darkness and light being together) and in thdatter case it is
inconsistent with your doctrine (apasiddhaanta). Fithermore, prakrti naturally active in the presence of purusha
cannot cease to be so after the accession of digtination (viveka jnanottaram) for one's own naturecannot change.
Therefore bondage cannot be overcome (by adoptingyr system).

We see that a pot etc., are formed by a potter et@ndowed with intelligence, for it is done accordig to a plan -'l will

make such a pot in this manner.' Since intelligencis required to make a pot, the jagat cannot be thproduction of an

unintelligent principle - prakrti. The word 'uninte lligent' is used deliberately to indicate that anmage of a potter for

instance - cannot make a pot. The srutis declareHe (God) thought: | shall create the world"; "I shall manifest

names and forms etc." The Original Being thought ad manifested the worlds with no constituent materihat all, like

a magician conjuring illusory objects. Hence the ammaana (inference) is perfectly valid; jagat buddhmnat kartrukam
kaaryatvat ghataadivat iti - meaning the jagat hasan intelligent maker because it is kaarya, as pote This means

that only an intelligent being can be the creator bthe jagat and not the unintelligent principle prakrti.

Still more, in order to establish the inert prakrti as the creator of the jagat the Sankhya cannot shoany illustration
as a valid proof.

Well, | admit the jagat has an intelligent being fo its creator. Sure, a potter is necessary to maka pot; similarly the
jagat must have a creator but he need not be Parameara, the Lord of All. A.: He must be Paramesvardecause of
the surpassing wonder that the earth stands amidshe water and these repose in empty space etc. Tecamplish suct
wonders the creator must have surpassingly wonderfypowers. These powers must also be immeasurablechhis
capacity infinite. Therefore He must be different fom any common artisan. We find each special workequires a
specialist to do it. For the same reason the infité universe should have one of infinite powers fdts maker. Thus far,
the existence of Iswara is established.

That He is the sole Refuge of all, will now be edtéished. Surrender to Him wholeheartedly (without any other object
but that of entrusting yourself to his care). If onthe other hand there be any other desire, only habf your heart is
with God and the other half with your desire. So itwill be only half or part surrender which is not dfective. Only

surrender to Him body, heart and soul will lead toeternal Bliss. Iswara grants everything to His deviee.

Q.: Itis alright that persons in position being peased with others' service, satisfy their wants ta limited extent. But
Iswara being self-contained has no wants. And so Hmnnot be pleased with others' services. How thato you say
that He is pleased and fulfils all the wants of dentees? A.: Because of His love of others' devotiahat is to say,
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others' devotion results in the reaction of God'sdve for them and the automatic fulfilment of all treir desires.
Moreover there is no certainty with worldly men in power whereas it is certain with God. Therefore thalevotee is
sure of his goal. Q.: How is this assumption of ctinty warranted? A.: Otherwise God will be open tocensure.
Uncertainty in God's reaction or response means umgtainty in the results of everyday transactions oburs and
untimely end of the samsaara projected by Him. Yowho desire the Supreme Goal need not engage in bmseek it.
But surrender yourself completely to God and He wllestablish you in the Supreme State.

Differences of opinion regarding the means of libextion and consequent doubts as to the means are thtesolved. Q.
Which is God? Some say Siva, others Vishnu, or Indror Ganesa etc. Who is supreme among them? A.: Name anc
form attach to Him. He is none of them singly or Hes all of them. He is not personal. He is pure Chonly.

Q.: But creation, preservation and dissolution ardunctions requiring the use of limbs and material?A.: It is so with
workers of limited powers and objectives. This hold good for gross bodies; but in dreams the gross thes do not act
and there are no means nor objectives, yet worldgea created, transactions go on, battles are foughénd empires wor
and lost; it is Chit that causes it all. If there fad been material before creation with which to crete the jagat, such
material should be eternal and exempt from being @ated. Then Iswara must be accepted to be the creawf a part
of the jagat; this contradicts His being the allereator. Also being only the effective cause and hthe material cause o
the jagat, He can no more be Iswara (than a magnéd artisan). Kshemarajacharya says: "Those who adriswara to
be the effective cause only place Him on a par with profligate enmeshed in the lures of a wanton woam other than
his wife." Those who imagine a starling-point for he creation (the aarambha vaadis) assert that Iswaris only the
effective cause and the effect (jagat) cannot cont@o being afresh. Before creation, paramaanus (futteamental,
indivisible, subtle particles) were present. By Isara's will they united with each other and creationtook place.

But this cannot be. It is seen that only a sentieriteing responds to the wishes of another, but nohanert object. The
paramaanus being insentient cannot react to Iswara'will. Objection: Such is the wonderful power of $wara as to
make even the inert paramaanus obedient to His willA.: True, that Iswara's powers are immeasurable ad infinite. It
is because of His extraordinary powers that He crdas the jagat even in total absence of material fat. If in spite of
this, paramaanus be said to be the material causei$ thanks to duality-minded obstinacy! Hereby igefuted the
theistic (Saankhya) school i.e., Paatanjala or Yog&chool.

There is not the least incongruity in our system bsed solely on the aagamas declaring the gbwerful Supreme Being
fully capable of conducting the totality of actionstransactions etc. Objection: In order to explainthe different grades
of beings etc., and also obviate the charges of piatity and cruelty to Iswara, every school of thoght admits karma
to be the cause of differences. This admission byl vitiates your position, for, there is karma needd for creation in
addition to Iswara. So He is not allpowerful. A.: True, that this contention remains irsuperable to the dualists. As fo
the non-dualists the jagat is contained in Chit lile images in a mirror; so also karma; it is not extenal to the infinite
Supreme Intelligence (Parameswara) and there is nale slightest discrepancy in our contention. Objei@n: Even
then, it is seen that a pot is made by a potter; his the maker of the pot; and therefore Iswara is at the all-creator.
A.: The potter is not external to Iswara. Again jus as the king remains the sole administrator, evethough his
servants act on the spot, so also Iswara acts thrgh His agents. Conclusion: The Supreme Being is gnDne Solid
Intelligence, nameless, formless, bodiless, infieit non-dual, and Blissful. This being incomprehenkie to impure
minds is apprehended in various forms according tthe capacities of individuals. Nevertheless devotiato any form
or name of God purifies the mind so that the indivilual is ultimately resolved into the Supreme Being.

to CHAPTER IX
NATURE OF PURE KNOWLEDGE

Even after much effort the Self remains unrealisedecause the sadhak is not acquainted with it and stwes not
recognise it even in Its presence. Now listen, tmind when checked remains inert for some time. Atite end of it
darkness is perceived. Before darkness supervendgte is an interval of pure knowledge which is qué unaware of
the body or environment; only this pure Knowledge kines along with objects when the mind is active; hen the mind
is checked it shines of Itself. This state of purknowledge is called the residual state (sesha bhagv This can by no
means be eliminated because being self-resplendeshines of Itself, as is experienced by one jugsen from sleep
who says "For long | remained unaware of anything."This residual state is the one of pure Knowledgeoid of
objects. Always contemplate 'l am.' That is the sti@ of Bliss beyond the ken of great pandits, yog even sadhakas
of a sort.

Though the jagat is variegated the whole of it cabe classified under the two heads. Knowledge anddtknowable. Of
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these the knowable is established by direct percaph, inference, etc. and it is always the nc¢-self. Being noi-self, it is
not worthwhile investigating; therefore knowledge ¢one will be examined here. Being self-evident, iequires no
external evidence. In its absence nothing else canist. Being the background of all, like a mirror d the images
reflected in it, nothing can shine without it; soi cannot in any way be obviated. Objection: Unreasmable to say that
nothing else can exist without it, because the prewm is proved by proofs. A.: If the proof be valid he proven is
established by it. The validity of the proof is knavn by the proven. To say so is absurd, being inteeghendent. But
without the knower the proof does not gain authoriy, i.e., the knowable cannot be said to be. A proafnly proves a
fact but is not the fact. If you object saying thathe knower (knower is the same as knowledge) alsan be known only
by a proof, | reply there must be equally a knoweto deny the knower as to know him. Therefore, we gathat the
knower is self-proven and does not require extraners proof to establish its Being. Being consciouseimg always self-
shining it requires no proof like the self-shiningsun requiring no candle light to illumine it. Wereone to deny pure
Knowledge itself -the knowable is dependent on knowledge and it canhbe in the absence of knowledge; therefore
cannot raise the question nor expect an answer i,&0 say, he is out of consideration.

Pure knowledge means the state of awareness freerin objective knowledge; it is knowledge remaining nmoded.
This state forms the interval between deep sleep dnwaking state; it must be distinguished from the ther two. Deep
sleep means the dormant state of mind; waking corsgs of a series of broken knowledge; in it objectre perceived by
the senses external to the mind whereas in dreamehmind is at one with the senses and its latenciae objectified
and perceived within itself like particles of dustin water. In deep sleep supervening after dream thmind together
with the senses merges into its source - prakritthen the tamasic or dull aspect of prakri remains pedominant on
overwhelming the satvic and rajasic aspects. In tkistate the Self shines only very indistinct likene sun behind very
heavy clouds. In the interval between deep sleep @mvaking the mind continues to be inward turned andcannot
reflect objects external to it; at the same time th tamas of prakrti has lost its solidity and doesat hide the Self. In
this manner the Self that is Chit shines unobjectiéd i.e., as unbroken knowledge.

In the same manner with the intervals of broken knavledge: the background namely pure knowledge remam
unbroken in the interval of Knowledge of a pot, dos not itself continue to subsist as that of a piead cloth; the
difference between the two is obvious. In the inteal between the two kinds of knowledge, pure Knowtige persists
devoid of the two forms : this cannot be denied. Tik is samvit (Knowledge) shining in its own merit.

Samvit is the seer or the ego. Just as the water &ntank passes through an outlet into a channel forigate a field and
mixes with the water already in the field, so alsat the instant of perception, the samvit of the seg@asses through the
senses to unite with the samvit of the object. Irhis case Chit remains as the body, mind etc., ofétseer; in the sky it
remains as the sun; in the intervening space coveatdy it samvit is formless and this is its real st@. All this indicates
these intervals to be the seats of realisation dfi¢ Self. The Self is no more than this. Pure Chiteloid of objective
knowledge is the true Self. If this is realised athe Self the universe will appear to be just an imge reflected in the
mirror of Chit and so results the state of fearlessess, for to see a tiger reflected in a mirror doessot cause fright.

to CHAPTER XI

Some say that the jagat is the product of invisibléundamental particles. Though remaining differentfrom its source,
it vanishes altogether in the end. That the unitaryprimary particles give rise to the binary particles is inferred from
the partibility of the latter. According to them the process of creation is as follows: The mature ashta (results of
previous karma persisting in a subtle form) of thendividuals together with the will of Iswara causeghe inert
primary particles to be active; then binary, tertiary etc. particles are successively formed resultingp the objects of
the universe. The products are totally different flom the original cause. At the time of dissolutiontte universe
vanishes like the horns of a hare (i.e., ceasesti®).

Its refutation: It is not proper to say that a potis non-existent before creation; it is existent sometimdater it becomes
non-existent at dissolution because of the contramgxistence and non-existence of the same thing. TG@ponent: Not
so. Though there is a contradiction in terms of beig and non-being of the same thing, there is no ctyadiction in
terms of relationship (samyoga) (e.g., a monkey @ the tree or a monkey is not on the tree). A.: NdBeing"
pervades the object in entirety whereas in relatioship there is no such pervasiveness. This is ceméi opposed to
non-being. The same object cannot be yellow and not Y&l at the same time. Opponent: the nature of an gbct must
be determined only from experience. Pervasivenessfound applicable to the inseparable union of thenaterial cause
of the object in space but it is not applicable téthe existence or the non-existence of the objectiime; e.g., a pot is or
is not. A.: The same object cannot be both shiningnd non-shining at the same time. On the other handif you are
thinking) of the contrary experiences at the samérne such as a blue tamas is moving, it is so becaube same object
by its satvic nature reflects light and by its tamaic nature remains dark, thus making it appear thatlight and
darkness coexist. This is not on all fours with mgtatement that the same object cannot both be yelloand not yellow
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at the same time. Therefore it is obvious that begnand nor-being certainly contradict each other both in timeand
space. Opponent: How can this rule apply to ascertadarkness to be, by seeing it with the light ofite eye? It cannot.
A.: You are not right. To explain the facts of expaence, different methods are adopted because tharse rule may
not apply in all cases.

In the doctrine of aggregation of particles beforecreation, other anomalies are also pointed out betgs the above one
They are concerned with the imagined aggregation, @, existence and non-existence of the same thidgain the
primary particles cannot be impartite or indivisibl e; also their separateness from one another cannbé proved
because they mix together to form binary etc. partiles. Opponent: Defects in our doctrine are shareby us along witr
all others in their own doctrines. A.: Quite so. Itis common to all kinds of dualism but to advaitatiey become
ornaments like the arrows aimed by Bhagadatta at Veudeva which clung to Him like ornaments.

to CHAPTER XIV
PROCESS OF CREATION

Creation being an empty fancy and Chit always unchaging, how can creation be said to originate from @it? A.: The
answer to this question is based on srutis. Avidy@.e., ignorance) being the root-cause of creatioits origin is first
elucidated and it will be followed up by the thirty-six fundamentals. Chit is certainly changeless. Airror is seen to
reflect the sky in it; similarly Chit presents within itself something which (to us) signifies 'extear'. But the external

sky being merely an effective cause, its reflectias seen in the mirror, whereas the "exterior" in Chit is solely due to
its inherent power. The difference lies in the intbigent nature of Chit and the inert nature of the mirror. Since the
whole creation develops from this "exterior" it is said to be the first creation. This phenomenon isatied avidya or
tamas (ignorance or darkness). Q.: Chit being impaite, how can this phenomenon arise as a part theo&? A.: Quite
s0. Hence it is called a phenomenon. And it is natpart but it looks like it. When the unbroken WHOLE appears to
be divided into parts, it is called a phenomenon (al not a fact). Parameswara is Pure Solid Intelligece altogether
free from its counter-part; hence He is "independen” An inert thing is dependent on external aid tomake known
itself or another object; whereas the Supreme Intéigence is independent of external aid to make ITSH- known or
other things. This factor "independence" is also ched its sakti, kriya (action), vimarsa (deliberation) etc., which
manifesting as jagat at the time of creation and &ér, yet remains as pure Being only, because awaress of pure
Being continues unbroken till the time of dissolutdin. Therefor such "independence" is the ever-insepable
characteristic of Siva. At the end of dissolutionlie same uniting with the adrshta now mature, preseds the Self
(svarupa) as fragmented, i.e., limited; this is otbrwise said to be the manifestation of the "exterio" The
manifestation of limitation is obviously the manifestation of space (aakaasa) distinct from the SeNVhen one's arm is
broken in two, the broken piece is no longer identied as 'l'; similarly the ‘exterior' is no longer identified as 'l'; it is
distinct from 'I'; it is no longer meant by 'I'. Su ch unfolding of the non-self is said to be that cfpace, of the seed i.e.,
jagat in dormancy, or jadasakti (inert power). In this manner the perfect Chit by its own power preseting within
Itself the phenomenon of avidya as distinct from Kelf is called the first 'step' to creation. The Véantists call this the
root avidya - mula-avidya. What is here designateds "independence" is nothing but the power of Chi(freewill).
This assumes three states. In dissolution, it remas purely as power (that is latent) because it isinvikalpa (i.e., the
state of no modification or manifestation); just béore creation i.e., before the objects take shapais power is said to
be maayaa; when shapes are manifest the same poviecalled jadasakti. All these names signify the sge sakti. Sri

Krishna has said, "Earth, water, fire, air, ether, mind, intellect and ego constitute my lower prakrti distinct from it is
my paraa prakrti which is of the form of jivas and preserves the jagat." The former eight-fold prakrti constitutes the

jada aspect as kaarya whereas the latter paraa prak is Chit Sakti forming the background for the jagat like a
mirror to the images reflected in it. Hence the stement: "By whom the eight{fold prakrti is supported.” Nevertheless
we have to admit that even before the appearance tife inert power the eightfold prakrti, the Chit Sakti ("free will")

already co-exists with the adrshta of the individubs and the time matures the adrshta. Otherwise theharge of
partiality and cruelty and other stigma will attach (to Iswara). But the admission of adrshta lands ug duality and
time is yet another (thorn). Is time the nature ofiswara or is it distinct? In any case, since in dsolution there is no
upaadhi to distinguish one from another and the sam principle remains uniform from the beginning of dssolution to
the end of it, the adrshta of the individuals remaiing merged in avidya may perhaps mature the very ext instant of
dissolution and creation start untimely. In answerto this the sadkaarya vadis say: Before creation bkaaryas remain
merged in maayaa in a subtle form; now that time ad adrshta are together in a subtle form in maayaahe subtle
adrshta matures in subtle time; maayaa being the &4 of the Self i.e., Chit, it is not distinct andtherefore the advaita
doctrine becomes tenable. Others declare that craéan resembles dream or day-dreaming or magic requing no
explanation like the mirage-water unfit for discusgon. For the same reason the accounts of creatiomeabound to
differ from one another in different srutis. They are meant to impress on the mind that the Self alonis and creation
is not distinct from it. Hence the declaration in he Parameswara Agama: "No creation; no cycle of bths; no
preservation; or any krama (regulation). Only solidIntelligence-Bliss is. This is the Self."
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to CHAPTER XVI
THE EGO

The Self is luminous owing to its self-shining nate. At the instant of perception of objects, suchsa pot, the ego-
sense of identity with the body vanishes. There i®© experience of the complexion of the body (for gtance)
simultaneous with perception of objects. Otherwisene would be thinking, "I am fair or brown," even while

perceiving a pot. In other words, when an object iperceived it is as non-self, like the body knownsamine' (my
body).

It should not be said that the Self does not shires 'I' simultaneously with the perception of objecs. If so, the objects
cannot be perceived. For when there are no light®tillumine objects they are not perceived. It shoul not also be saic
- yet there is no 'I' sparkling (spurthi). For it implies some distinctive form of shining and not theheen of pure light;
this will also imply inertness. Therefore the Sel§hines as pure 'I'. On account of this those who habthat knowledge is
self-evident, admit the experience "I know the pot"(but not 'l have the knowledge of the pot’). (Ghaam aham
jaanaami but not Ghata jnaana-vaan aham).

If the Self be not admitted to shine of itself eveduring our objective perceptions, it will not be poper to reject the
doubt whether 'l am or not." Nor should it be saidthat simultaneously with objective perception the go shines (i.e.,
manifests) identical with body etc. If in the percption of an object the form of the object does natnanifest, the body
cannot manifest itself at the time of sensing thedaly etc. It does not follow that in the knowledgeHe is Chaitra’, the
intelligence namely the Self of Chaitra is signifié by the word 'he' and manifests transcending his ddy-ego; for, to
him Chaitra's ego remains unimpaired (i.e., he feslhis ego-sense all the same).

In deep sleep and samadhi the 'I' cannot be deniezkistence. All admit its continued existence in ttee states also
because of the recollection of the experience (ihdse two states). True, the Self remains continuours those states bu
it cannot be denoted by 'I' for the former is unmodfied Consciousness and the latter is a mode of cariousness. The
answer to such an objection is according to the sag well-versed in aagamas, as follows: - 'I' is 6f0o kinds, moded
and unmoded intelligence. Mode means differentiatio; therefore moded intelligence is differentiatedrtelligence. The
other one is undifferentiated and is therefore unmded. When objectified as bodies etc., the ego is dedl and
differentiated. But in deep sleep and samaadhi, Caegiousness remains unobjectified and undifferentiad; therefore
it is unmoded. It does not follow from this that tre admission of 'l' in samadhi will amount to admisin of the triads
(e.g., cogniser, cognition and the cognised). Sin€eremains as the residue devoid of "non-I" thereare no triads
there. It is said in Pratyabhijna, "Although | shine as Pure Light yet it is word in a subtle form (paaavak)." This ego
is not a mode. Such is the doctrine of advaita.

This (unmoded Intelligence) is just the knowledgefd'l-I". The aagamas speak of it as Perfect EGO oPerfect
Knowledge. Because this state later finds expressito describe it, it is said to be ‘word' (vaak); lut it does not mean
audible word. It is 'word' in a subtle form, remaining unspoken.

Perfect Ego cannot be denied in the unmoded Conscigness for it will amount to inertness, Bhagavan Héna has
said, "Should 'word' mean differentiation in the ever-Present Light, it would amount to saying the Silgt does not
shine (of itself)". On the other hand, 'word' signfies "profound contemplation.” Pratyabhijna says "Deliberation
makes clear the Self-shining Light. Were it not sd,e., if light should shine only in contact with a object, it would be
inert like a crystal." Bhagavan Sri Sankara also sgs that the Self, namely Chit, is always shining &k. In Viveka
Chuudaamani it is found, "That which constantly shines forth as 'I' throughout infancy etc., waking sate etc., which
are super-imposed on it..."

DULLNESS OF DEEP SLEEP

Though the Self that is Chit is Pure Solid Intellignce, it is not like a solid rock for that would anount to inertness. It
is pure, scintillating awareness. Its shining natue is distinct from that of bright objects such as dlame. This
awareness is also called intelligence, deliberatiphight of consciousness, activity, vibration, theupreme Ego etc.
Because of this nature the Supreme Being is capalidécreation and this also finds mention in Soundara Lahari
Sloka 1.

It is not correct to say that Paramasiva remains uited with the power of maayaa which is indescribald
(anirvachaneeya) and illusory. Should the jagat béalse (non-existent) like a hare's horn, its creatin must also be
declared to be so. It is not proper to say that theord's nature is wasteful because it will end in dlank i.e., sunya. If
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the jagat is said to be no-existent like a hare's horn, sruti declarations sug as "Form whom all these elements, a
these creatures have come forth etc.” would amourib a mad man's ravings. Nor is it proper to contendhat
acceptance of Supreme Intelligent Being followed biye denial of the reality of the jagat is sunya vada, because fals
jagat inclusive of the Supreme Reality is selfontradictory. (The correct position is: the Suprene Being appears as ¢
seems to be the jagat.) If you argue that this re#ts in duality whereas the srutis declare, "There & not many here
but only the Self", | say you do not understand theadvaita saastra; nowhere do the saastras declarlae jagat to be
unreal. But yet they proclaim advaita to be certain Srutis such as "He became all", "Only the non-du&Supreme
Being shines as the universe", declare the jagat twe real and thereby non-duality is not impaired. Though the town
reflected in a mirror seems distinct yet it cannogexist without the mirror and so is no other than tke mirror; in the
same manner the jagat though seeming distinct is rather than the Supreme Self. So non-duality is umipaired.

As in the sruti cited by you, "there are not many tere", the denial relates to duality only and nothimg else. Therefore i
is a sign of ignorance to declare the jagat to benveal. The sages know that true knowledge consisits realising that
"all is Siva." Suta Samhita says, "to say pot etc.are unreal, is ignorance. Correctly to say pot etcis real, is true
knowledge."

Thus the supreme Intelligent Being by its own supmae power of maayaa manifests Itself as this wondesfuniverse.
In the universe thus manifested to see the jiva diact from the Supreme is duality and constitutes e bondage of the
individual. Knowledge of non-duality constitutes Iberation. His "independence" (svatantra, free will) reflection of
the universe, reflection of the individual selvegeflection of the bondage, reflection of liberatiorare all presented
within Himself by His own independent power. Like aday-dream, all these depend upon His power of mdieistation
which however is not distinct from the Supreme Intdligence. So our system is free from any stigma. Rer of
deliberation always remains constant with the Supmae Being. However in deep sleep the reflection afertness (jada
sakti) veils it and renders it weak; though the Sugeme Being or Chit is then shining in full, the sags have proclaimes

the state to be one of inertness or dullness.

to CHAPTER XVII
THE NATURE OF VIINAANA

The knowledge gained by hearing is only indirect. filen reasoning in conformity with the sruti texts, i must be
ascertained whether indirect knowledge concerns otgeown self or not. By reflection all doubts will w@nish. After thus
ascertaining by reflection that the Self remains noe-dual, contemplate the Self, that .is to say, keghe mind one-
pointedly on the Self. If the mind becomes restlessain it even forcibly. Be not effortless in thisdirection. Yoga
Vasishta says: "Even with hands clenched and teetjround, pressing the limbs and forcibly withdrawingthe senses,
the mind must first be brought under control." So the utmost effort must be made. Also the breath mudorcibly be
controlled, if necessary by means of praanaayaamdeegulation of breath). One-pointedness must be gagd at all
costs. How long is effort necessary? Until directgerience is gained. Thus by contemplation the innsb Self is
realised. Then contemplate 'l am Brahman.' This i&known as Recognition of the Self as Brahman (Pratyxijnaa
Jnaana). Although this amounts to unmoded samaadlfnirvikalpa) because it is unbroken uniform knowledye, yet
owing to the difference in the methods and resultst must be recognised that these two states arestinct. Such
knowledge of the non-dual Self annihilates ignorare

The same is further explained. First ascertain th&elf to be real by means of sravana and manana (égg and
reflection); then contemplate; realisation resultsand it is nirvikalpa samaadhi. This is the idea: Dgaana is only one;
it goes by the name of savikalpa samaadhi and ofraikalpa samaadhi according to its stages of devgbonent. On
resolving to keep the mind still for a particular duration of time and continuing on the trail of theresolve without
forgetting it, the period during which the contemphted object remains uninterrupted, is said to be tb duration of
dhyana. If by long practice the contemplated objectemains steady for the intended period it is saviklpa samadhi
(moded samaadhi). If again by repeated practice dhe same the mind remains in unbroken contemplatioeven
without the initial resolve and its continued memoy, it is said to be nirvikalpa or unmoded samaadhiThe following
explanation is found in a book Paramaananda: "Contmplation with series of breaks is dhyana; the samwithout
break is savikalpa samaadhi; stillness of mind withut contemplation and break is nirvikalpa samadhi.Dhyana
maturing and ending in nirvikalpa samadhi, the inmast Self is realised. On breaking away from it, toemember the
experience of the inmost Self, to recall to mind @ description of the Supreme Being in the holy tegtand to identify
the one with the other, forms recognition (Prathyahijnaa Jnaana)."

Q.: For such recognition, recollection is a necessaingredient; recollection is of the mental impresion already
formed; impression can be produced only in moded kowledge and not in the unmoded state of nirvikalpgamaadhi
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of one uniform unmoded Light of Consciousness. AYou are right. Unmoded light simply illumines objeds like a pot
etc.; it cannot produce any impression on the mindb be reproduced later on. Otherwise a way-farer wi be able to
remember all that he saw on the way; but it is noso. Only the moded knowledge such as "this is a pdhis is a piece
of cloth" is later recollected. Hence, whatever sulte modes appeared in the unmoded state (e.g., hasea man; here i
Devadatta) are alone later recollected. By way ofkelanation some say that the end of the nirvikalpatate is followed
by a moment of savikalpa and this helps formation foimpressions to be recollected later.

Others: Since the pure inmost Self cannot form thebject of experience even in savikalpa samaadhi,ely say that
recollection is of the experience of the samaadhself. (Because the savikalpa samaadhi of the natiof a resolve and
cannot have the Pure Self for its object) it canndbe maintained that in savikalpa samaadhi the Pur&elf forms the
object of experience. But how can the recollectioarise directly from nirvikalpa samaadhi? There is ro rule that
savikalpa alone should give rise to later recollein. Vikalpa means appearance of differentiation. Avayfarer takes
in very subtle impressions of things seen on the wand recollects some of them. This alone can expiahe
recollection of deep sleep after waking from it. Tadhe objection that recollection cannot arise frommirvikalpa
samadhi, the reply is: In any knowledge whicheverdctor is clearly seen, the same will later be redetted along with
that knowledge. In recollecting a panorama all objets in it are not clearly seen. But as it is saichiPratyabhijnaa
Saastra, "According to taste and according to des@" the recollection is limited to them. In this wayall differentiation
is solely a mental mode. Yet pandits think in diffeent ways. Therefore some say that there cannot teerecollection of
nirvikalpa samaadhi. For details refer to Pratyabhjnaa Saastra and its commentaries.

to CHAPTER XIX
CHARACTERISTIC OF SAMAADHI

After realising the Self as unmoded Consciousness mirvikalpa samaadhi, self-realised beings keep orecollecting it
deliberately; this results in withdrawal by them in perfect repose; this by the wise is said to be tliesamaadhi. This is
the secret of vijnaana: The hatha yogis who have heealised the Self by sravana etc., fall into twgroups; one of
them is accomplished in the eight-fold yoga of Pamgali; the other after gradually finishing the stage of pranayama
(control of breath), practises it more and more sohat the kundalini is aroused to go up and open ouhe sushumnaa
naadi. The former, before entering samadhi, resol&to avoid all thought of the non-self, succeedsaptually in
avoiding extraneous thoughts, then contemplates thabsence of all thoughts and then, released from m@mplation as
well, he is left as a residual being. The other, #i great effort makes the vital air enter the sushmnaa; owing to the
effort there is fatigue; however having entered thsushumnaa the fatigue vanishes; he feels refreshike a man
relieved of a heavy burden. Then his mind remainssaif stupefied.

Both these classes of sadhakas experience Blis& lthat of deep sleep in their own time.

As for the jnaana yogis who have realised the unmed knowledge - Self by sravana etc., - even befa#aining
samaadhi the veil of ignorance is removed and unmed Knowledge-Self is found always scintillating athe various
objects like reflections in a mirror. Not only thisbut also before samadhi, the modes of mind vanideaving the
residual mind as the witness of the disappearancd the objects and he remains as unmoded knowledgelyg. The
hatha yogis' experience is not this. Only to the mana-yogis does ajnaana (ignorance) vanish altogethin samaadhi
along with its veiling and projecting or confusingpowers, whereas for the hatha yogi, although the pjecting power
vanishes, the other power continues to veil the $eTo the jnana yogi the veiling aspect is done awawith in the
process of contemplation of itself, leaving nothingf it in the culminating state of samaadhi.

Q.: What is then the difference between deep slegmd samadhi of a hatha yogi? A.: In his deep slegpe Self remain:
hidden by the massive ignorance of darkness like ¢hsun behind very heavy dark clouds; in the samadlsitate, the
Self, though revealed by the satvic mind, will noyet be dear but be like the sun behind thin whitelouds.

In the case of the Jnaani, his mind becomes satvittoto, and thus dispels the veiling of ignoranceso that the Self

shines perfectly clear like the sun in a clear skylhe Self-realised know this to be the right Realaion of the Self.

Jnaana Samaadhi is thus the true samadhi (it mearibat in spite of the satvic mind developed by thedtha yogis,
their aavarana i.e., veiling remains without beingdispelled).

to CHAPTER XXII

THE PRAARABDHA OF THE JNAANIS
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The pleasures and pains of the individual are infaed to be the results of an invisible cause i.ehé past karma. Since
it is noticed that jnaanis also live like others,tiis said that the praarabdha is not undone by one'jnaana. This holds
good for the lowest order of jnaanis only, for theyare seen to react to environment; it does not appko the higher
orders. The feeling of happiness affecting the mindf the individual can be the effect of karma. Theniddle and the
highest classes of jnaanis are not subject to flughtions of mind. You cannot dispute this point becase such
fluctuations are completely absent in samadhi. Onr&sing from samadhi all the non-self (i.e., the jagt) shines only as
Pure Knowledge (i.e., the Self) just as the imagese not distinct from the mirror reflecting them; happiness etc., thu
becoming one with the Self cannot then be felt amy happiness' etc.; it follows that the Self itsel€annot be said to b¢
‘effects' and no corresponding karma can be postutad. Q.: Though his personal pleasures and pains @mnot there,
yet he sees others enjoy pleasures and suffer pgihss reaction must be due to praarabdha. A.: No. @hers' pleasures
and pains are not identified as 'mine.' But they ae perceived as one perceives a pot; they cannottbe effects of
praarabdha. Since there is no pleasure or pain toécalled 'effects' for him, the jnaani cannot be gd to have residual
karma.

As for the lowest order of jnaanis, when he engagéémself in the daily routine of life, he is likelyto forget that all is
Self and takes himself to be the enjoyer; since @sure and pain seem to be 'effects' to him, he ierntainly having the
fruits of his past karma. Some say that such knowtlge as cannot stand the stress of daily life cannbave a lasting
value. Others say otherwise. Simultaneously with #hrise of Supreme Knowledge, the veiling power ofjnorance is at
an end. Only the projecting power is operative fosome time, owing to praarabdha. It will quickly extaust itself and
no more karma will be left to cling to new bodiesky rebirth); ignorance being at an end there, no fesh karma will
accumulate; for the same reason there will not berey mode of mind, for it vanishes like fire which ha burnt up its
fuel; hence no fresh bodies will attach to him. Thefore the Pure Being is left over and thus liberdbn is inevitable. It
is only too true that lapses from Knowledge do natonstitute Knowledge in perfection. Hence the sasis distinguish
the jnaani from a jivanmukta i.e., one liberated whle alive. Q.: According to the dictum that a man vill be reborn
according to his last thought, that the jnaani of he lowest order will also be reborn because his pasabdha is not
completely ended, recollection of the non-self (byiparita smarana) must lead to rebirth. A.: No. Reollection of the
non-self is unavoidable to the higher order of jivamukta also. The dictum you cited does not apply tmaani of any
sort. Simultaneous with the rise of Knowledge therés complete loss of ignorance; therefore pleasuresd pains no
longer constitute 'effects' of karma; they are onlytransitory phenomena; praarabdha is conjectured snply to explain
this phenomenon; but praarabdha no longer remainsdr a jnaani of any order and no recollection of norself will
arise in the last moment of his life.

Therefore the difference between a mere jnaani and jivanmukta lies in their reaction to the pains aml pleasures of
life. It is said that since liberation is simultan®us with the rise of Knowledge, it is immaterial wien and how the
jnaani dies, either near holy places or in strangbomes or other places, or taken unaware by deathf he knows
perfectly even once the supreme state of Siva by ares of reflection or by sastras or by Guru's gracehe is a self-

realised man. And nothing more remains for him to @.

BLISS OF SELF

Cease thinking of the non-self; then blank prevailsthe knower or the witness of this is pure knowlege without any
modes; such is the Supreme Knowledge (Paraa Samvit)his is full of Bliss and therefore the highest agl
(purushaartha). This state is one of solid Bliss. e reason is: Misery is the result of upaadhi whiclis totally absent in
the Self. This samvit is the condensation of the sutotal of bliss, consequent on all the forms of goyment by all
living beings put together. For samvit is desired Y one and all living beings. Q.: Is it not pleasurérom objects that is
thus desired? How can it take the form of the enjogr? A.: Since it is desired by all, the Self mustéof the nature of
Bliss. Otherwise it will not be desired by all equBy. Q.: If it be the Self alone that is desired byall, how can the desire
be various e.g., for the body, wealth, woman, etc&.: The desire is not really for objects since iis for one's own sake
Hence those desirous of heaven etc., undergo fasts., and willingly leave their bodies etc. So th8elf is never that
which is not desired. Therefore it must be Bliss #elf. Q.: Pleasure is obvious in the enjoyment obgects, whereas the
other bliss cannot be proved to be; therefore theedf cannot be admitted to be Bliss. A.: The aagamdholy texts)
declare that all sensual pleasures are but fractianof the Bliss of the Self. This means: Just as eththough not itself
visible is yet known to yield room for a pot etc.and thus seems divisible by other adjuncts such astions etc., so als
Chit though not visible yet appears divided by objets seeming to be the source of sensual pleasuréigh in reality
are only fractions of the Bliss of the Self). Q.: Wur statements prove only the desire for pleasureybthe self, and not
itself being bliss. A.: Only the natural bliss of he Self prevails at the instant of relief of one'burden and in deep sleej
This means: As soon as one is relieved of one's tigdoad, one surely feels refreshed; this cannot lienied: but here
are no objects to give pleasure and how could it felt unless it is from within, i.e., from the Sel? Q.: It is due to the
strain of load being removed. A.: Removal is negate; how can a negation yield a positive result sucks pleasure? It
must therefore be admitted to be of the Self. Q.: &lief from strain amounts to relief from pain. Andthis seems to be
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pleasure to him. A.: But in deep sleep there is ngtrain to be removed and yet there is the bliss gleep. This cannot b
denied because there is the recollection of the bé of sleep after waking from it. This bliss canndbut of the Self. Q.:
There is no such bliss of deep sleep. A.: Why thelo all beings desire to sleep and also prepare faR Q.: If the Self

be bliss, why is it not always apparent? A.: Althogh there is noise constantly produced within the kb, it is not
usually heard; but if you plug your ears to preventthe intrusion of external noises, the noise is diactly heard from
within. Similarly with the bliss of Self. It is at present obstructed by the pains generated by theré of desires and
other latencies. These latencies lie dormant in tivesources at the time of deep sleep and then thdigs of the Self
becomes apparent like the internal sound on pluggimthe ears. While bearing the load the pain causds it over-
powers the common misery of current vasanas and tisupredominates for the time being. As soon as thedd is
thrown down, the pain relating to it disappears andn the short interval before the rise of the currat vasanas, the
bliss of Self is felt. Similarly with the other sesual pleasures. Innumerable vasanas always remain the heart
pricking like thorns all the while. With the rise of a desire for an object the force of it overpowershe other vaasanas
which await their turn. When the desired object isattained, the immediate pain of its desire is at aend; in the short
interval before the other vasanas manifest, the ks of Self prevails. Hence it is said what alway4l desire is only the
Bliss of the Self. Q.: How then do all not understad that the sought-for pleasures are really only th Self? A.: Owing
to their ignorance of the fact that only the blisof the Self manifests as the pleasure of sensuaj@ments, their
attention being on the objects which are transitorythey believe that as the enjoyments are transitgr, their bliss also
is co-eval with them.

REFUTATION OF THE DOCTRINE OF VOID

The followers of this school of thought declare thallusion can and does arise even in the absenckamy background
(niradhishtaana). In the case of a piece of shelppearing as silver, they say that the knowledge ailver is groundless
(i.e., void); similarly with the knowledge of the ®If. Their position is briefly put as follows: On the firm conviction
that the jagat is non-existent, by a prolonged coemplation on the void, the thought of jagat completly vanishing,
void prevails and this is liberation.

Now to refute it - denial of the jagat is imperfectkknowledge. Just as a pot is not altogether falseubis real as clay, so
also is jagat not altogether false but is real asielligence. Therefore to deny the jagat as beingomexistent is only
illusory knowledge. Its nonexistence cannot be established by any proofs. Besa the jagat shines as knowledge fro
which the individual who proves the jagat to be rebor unreal, is not distinct; also the jagat thoughdenied yet persists
Though a pot may be denied, its material clay canride so denied. Similarly though the jagat may beehied, its
existence as knowledge cannot be denied. The saretationship holds between the jagat and conscioussgas betwee
a pot and clay. However the adherents of the schoof void stick to void and deny all the perceptibleas being void.
But he is also contained in the jagat which is dead by him. Then what is left of him beyond deniald knowledge; this

cannot be denied. They mean to say that the modedrtsciousness constitutes samsara whereas unmoded
consciousness void of all else including the pramiaas to prove it, constitutes liberation. But our olection is that the
one who denies the jagat cannot deny himself andehagat does not cease to exist simply because oneses it. Our
objection is valid because consciousness subsistsnupaired in the unmoded state after denying all ede to exist. Q.:
(Granting your view point) what is there to be eliminated and how is non-duality established? A.: Th&¥edantists say
that the Supreme Sat-Chit seems to be the asat ($a) jagat like the false reflection in a mirror; ths is anirvachaniya,
i.e., inexpressible; non-duality consists in remowg this confusion and so this jagat is eliminatedBut we say - the
jagat appears like the images in a mirror. Just ashese images are no other than the mirror, the jagds no other than
the Sat-Chit. Q.: If so, what remains to be eliminted? A.: The sense of duality. Q.: Is this dualityncluded in jagat?
Or is it exclusive of it? If the former, it is real as jagat and cannot be negated,; if the latter, ieads to anirvachaniya.
A.: ltis included in jagat. Q.: How then is it eliminated? A.: Listen! Duality is to believe that theilluminant and the
illumined are different from each other. Since dualty is nothing but illusion, denial of it puts an end to the illusion
and thus to itself. Hence it was said, "As a matteof fact unity is not different from diversity. One reality alone shines
forth as both."

Now let me turn round and question the Vedantists €.: Is negation indescribable or real? If the forner, jagat cannot
be negated; if the latter, duality results. Nor caryou maintain that negation of the phenomenon reseés itself as the
substratum so that the negation of Jagat results iits substratum, Brahman. Of course to admit the nn-self-looking

negation is simply included in the Self and the wHe jagat is nothing but the Self, is not opposed tour view. But
negation is negative in character and it cannot bgaid to resolve itself into its substratum - the Radity. The jagat can
be established to exist according to the dictum hé nonself is also the Self. The point is only to gain pushaartha by
whatever means - negation or any other. It is useds to engage in disputes. 'The mumukshu' and theaidhakas' are
warned not to enter into controversies with other gstems or religions.

The jagat being of consciousness, like the imagesa mirror not being different from a mirror, it is real. Simply
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because jagat is declared to be of the nature ofmgciousness, it should not be taken that jagat i®nsciousness itsel
Such assumption will be equivalent to saying thatwadya is, because it is said to be inexpressibleust as you cannot
raise the question if avidya is in order to be ingxressible, so also the question cannot arise if jagis in order to be
indistinct from Consciousness. In this manner to kaw that all is sattaamaatra is perfect Vijnaana.

Sri Ramanarpanamastu

Chapters | - XV

CHAPTER XVI
ON CONSCIOUSNESS; CONTROL OF MIND; AND SLEEP

1. When Parasurama had heard the story, he marveliegreatly and requested his Master to continue.

2-5. "Lord, this ancient legend is marvellous. Pleastll me what Ashtavakra asked the king next, andhe instructions
he received. | had not hitherto heard this story fil of sublime truths. Please continue the story. Mster, | am anxious
to hear it in full.”

Being so requested, Dattatreya, the great sage aMhster, continued the holy narrative. "Listen, O Bhargava, to the
discourse with Janaka.

6-7. "On the departure of the holy ascetic from vieon, Ashtavakra, the son of a sage, asked Janaka wkvas
surrounded by a whole group of pandits, the full eglanation of the ascetic's brief but recondite spesh. | shall now tell
you Janaka's reply, to which listen attentively.

8-9. "Ashtavakra asked, 'O King of Videha, | have mt clearly understood the teaching of the asceticdzause of its
brevity. Please explain to me then, Lord of mercyhow | shall know the unknowable'.

Being thus asked, Janaka, as if surprised, replied:

10-13. "O thou son of a sage, listen to me! It isefither unknowable nor remains unknown at any momentTell me
how even the ablest of Masters can guide one to sething which always remains unknown. If a Guru carteach, it
means that he knows what he says. This transcendahstate is quite easy or may be wetligh impossible according a
one's mind is inward bent in peace or out-moving imestlessness. It cannot be taught if it always reans unknown.

14. "The fact that the Vedas point to it only indirectly as 'not this -not this' shows that the knowledge can be imparte
to others.

"Whatever you see becomes known by the very abstramtelligence.

15-19. "Now carefully analyse the underlying consousness which, though abstract and apart from matéal objects,
yet illumines them all the same. Know it to be théruth. O sage! What is not self-luminous can onlydll within the
orbit of intelligence and cannot be Intelligence gelf. Intelligence is that by which objects are knon; it cannot be

what it is if it becomes the object of knowledge. Wat is intelligible must always be different from ntelligence itself, o
else it could not be made known by it. Intelligencen the abstract cannot admit of parts, which is tle characteristic of
objects. Therefore objects take on shapes. Carefyllvatch absolute Intelligence after eliminating allelse from it.

20. "Just as a mirror takes on the hues of the imagg, so also the abstract Intelligence assumes thffetent shapes of
objects by virtue of its holding them within itself

21. "Abstract Intelligence can thus be made manifésy eliminating from it all that can be known. It cannot be knowr
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as such and such, for it is the supporter of one arall.
22."This, being the Self of the seeker, is not coggable. Investigate your true Self in the aforesdimanner.
Note. - There is no other agent to know the Self ndight by which to know it.

23. "You are not the body, nor the senses, nor thmind, because they are all transient. The body isomposed of food,
so how can you be the body?

24. "For the sense of 'I' (ego) surpasses the bodyre senses and the mind, at the time of the cogioit of objects.

Commentary. - The Self always flashes as 'l' due fits self-luminosity. The body and such things doat. The 'I'
surpasses the body, etc., simultaneously with thegeption of objects, for the bodily conception daenot exist with
the perception of objects. Otherwise the two percaipns must be coeval.

"The contention may be set out that the eternal flah of the Self as 'I' is not apparent at the time fathe perception of
objects. If 'I' did not shine forth at the time, the objects would not be perceived just as they araviisible in the absenc
of light. Why is not the flash apparent? Perceptility is always associated with insentient matter. Wo else could see
the self-luminosity of the Self? It cannot shine irabsolute singleness and purity. However it is theras 'I'.

"Moreover everyone feels 'l see the objects'. If itvere not for the eternal being of 'I', there wouldalways arise the
doubt 'if  am' or 'if | am not' - which is absurd.

"Nor should it be supposed that 'l' is of the body,at the time of perception of objects. For, percepn implies the
assumption of that shape by the intellect, as is elent when identifying the body with the Self?

"Nor again should it be said that at the time of peception 'l am so and so, Chaitra,' - the Chaitra ense over-reaches
the 'I' sense, but the 'I' sense is never lost byhé Chaitra sense.

"There is the continuity of 'I' in deep slumber and in Samadhi. Otherwise after sleep a man would getp as somebod
else.

"The concentration is possible that in deep sleepnal Samadhi, the Self remains unqualified and therefre is not
identical with the limited consciousness of the egd'. in the wakeful state. The answer is as follws: 'l', is of two kinds
- qualified and unqualified. Qualification implies limitations whereas its absence implies its unliméd nature.

"' is associated with limitations in dream and wakeful states, and it is free from them in deep sluirer and Samadhi
states.

"In that case is the 'I' in Samadhi or sleep assoated with trifold division of subject, object and their relation? No!
Being pure and single, it is unblemished and perdsas 'l-I', and nothing else. The same is Perfecin.

25. "Whereas Her Majesty the Absolute Intelligences ever resplendent as 'l', therefore She is all @hever-knowing.
You are She, in the abstract.

26. "Realise it yourself by turning your sight inward. You are only pure abstract Consciousness. Rea it this instant
for procrastination is not worthy of a good discipk. He should realise the Self at the moment of instction.

27."Your eyes are not meant by the aforesaid wordight. The mental eye is meant, for it is the eyd the eye, as is
clear in dreams.

28. "To say that the sight is turned inward is appopriate because perception is possible only whendtsight is turned
towards the object.

29-31. "The sight must be turned away from other ojects and fixed on a particular object in order tosee it.
Otherwise that object will not be perceived in entiety. The fact that the sight is not fixed on it ishe same as not
seeing it. Similarly is it with hearing, touch, etc
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32. "The same applies to the mind in its sensatiorf pain and pleasure, which are not felt if the mid is otherwise
engaged.

33. "The other perceptions require the two conditios, namely, elimination of others and concentratioon the one.
But Self-Realisation differs from them in that it requires only one condition: elimination of all pereptions.

34. "l shall tell you the reason for this. Althoughconsciousness is unknowable, it is still realisadby pure mind.

35-45. "Even the learned are perplexed on this potnExternal perceptions of the mind are dependentmtwo
conditions.

"The first is elimination of other perceptions andthe second is fixation on the particular item of peception. If the
mind is simply turned away from other perceptionsthe mind is in an indifferent state, where there imbsence of any
kind of perception. Therefore concentration on a peicular item is necessary for the perception of eternal things.
But since consciousness is the Self and not aparbin the mind, concentration on it is not necessarfor its realisation.
It is enough that other perceptions (namely, thougts) should be eliminated from the mind and then thé&elf will be
realised.

"If a man wants to pick out one particular image anong a series of images passing in front of him asftections on a
mirror, he must turn his attention away from the rest of the pictures and fix it on that particular one.

"If on the other hand, he wants to see the spaceftected it is enough that he turns away his attentin from the
pictures and the space manifests without any attein on his part, for, space is immanent everywherand is already
reflected there. However it has remained unnoticetecause the interspatial images dominated the scene

"Space being the supporter of all and immanent in & becomes manifest if only the attention is diveed from the
panorama. In the same way, consciousness is the poper of all and is immanent in all and always renains perfect
like space pervading the mind also. Diversion of &ntion from other items is all that is necessarydr Self-Realisation.
Or do you say that the Self-illuminant can ever babsent from any nook or corner?

46. "There can indeed be no moment or spot from wih consciousness is absent. Its absence means tlabisence alst
Therefore consciousness of the Self becomes martifieg mere diversion of attention from things or thaughts.

47. "Realisation of Self requires absolute purity aly and no concentration of mind. For this reasonthe Self is said to
be unknowable (meaning not objectively knowable).

48. "Therefore it was also said that the sole necs$y for Self-Realisation is purity of mind. The ory impurity of the
mind is thought. To make it thought-free is to keept pure.

49. "It must now be clear to you why purity of mindis insisted upon for Realisation of Self. How cathe Self be
realised in its absence?

50-51. "Or, how is it possible for the Self not tdoe found gleaming in the pure mind? All the injunctons in the
scriptures are directed towards this end alone. Fomstance, unselfish action, devotion, and dispassi have no other
purpose in view.

52. "Because, transcendental consciousness, vihe tSelf, is manifest only in the stain-free mind."
After Janaka had spoken thus, Ashtavakra continuedo ask:

53-54. "O King, if it is as you say that the mind rade passive by elimination of thoughts is quite p&rand capable of
manifesting Supreme Consciousness, then sleep widtl it by itself, since it satisfies your conditiorand there is no nee:
for any kind of effort.”

55. Thus questioned by the Brahmin youth, the Kingeplied, "I will satisfy you on this point. Listen carefully.

56-63. "The mind is truly abstracted in sleep. But tha its light is screened by darkness, so how canntanifest its true
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nature? A mirror covered with tar does not reflectimages but can it reflect space either? Is it enolgin that case,
that images are eliminated in order to reveal themace reflected in the mirror? In the same manner,ie mind is veilec
by the darkness of sleep and rendered unfit for illmining thoughts. Would such eclipse of the mind neeal the
glimmer of consciousness?

"Would a chip of wood held in front of a single obgct to the exclusion of all others reflect the ob simply because
all others are excluded? Reflection can only be amreflecting surface and not on all surfaces. Sinatly also,
realisation of the Self can only be with an alert imd and not with a stupefied one. Newsorn babes have no realisatio
of the Self for want of alertness.

"Moreover pursue the analogy of a tarred mirror. The tar may prevent the images from being seen, butté quality of
the mirror is not affected, for the outer coating d tar must be reflected in the interior of the mirror. So also the mind
though diverted from dreams and wakefulness, is dtiin the grip of dark sleep and not free from quailties. This is

evident by the recollection of the dark ignorance fosleep when one wakes.

64. "I will now tell you the distinction between step and Samadhi. Listen attentively:
"There are two states of mind:
(1) Mlumination and (2) Consideration.
65. "The first of them is association of the mind Wwh external objects and the second is deliberationn the object seen.

66. "lllumination is unqualified by the limitations of objects: deliberation is qualified by the limitations pertaining to
the objects seen, and it is the forerunner of theiclear definition.

Note. - The mind first notes a thing in its extende vision. The impression is received only after natg the thing in its
non-extensive nature, and becomes deeper on musioger the first impression.

67. "There is no distinction noted in the preliminay stage of simple illumination. The thing itself & not yet defined, si
illumination is said to be unqualified.

68. "The thing becomes defined later on and is sait be such and such, and so and so. That is therpeption of the
thing after deliberation.

69-70. "Deliberation is again of two kinds: the one ishe actual experience and is said to be fresh, wteas the other is
cogitation over the former and is called memory. Th mind always functions in these two ways."

71-72. "Dreamless slumber is characterised by the ilimination of sleep alone, and the experience contiea unbroken
for a time, whereas the wakeful state is charactesed by deliberation repeatedly broken up by thoughst and therefore
it is said not to be ignorance.

"Sleep is a state of nescience though it consistsillumination alone yet it is said to be ignorancdor the same reason
as a light though luminous is said to be insentient

Commentary. - Pure intelligence is made up of lumiosity, but is not insentient like a flame. It is gtéaming with
consciousness, thus differing from the flame. Fontellect is evidence as thinking principle. Therefee it is called
Absolute Consciousness, active principle, vibratorjnovement, all-embracing Self, or God. Because dfdse
potentialities it creates the universe.

"Sri Sankara has said in Soundarya Lahari 'Siva ows his prowess to Sakti; He cannot even stir in Heabsence.' Sive
should not therefore be considered to be mere inergssible entity depending for His movements upon Ma (like a
man on his car). Sri Sankara continues, 'Siva is y&d by Thee, Oh Sakti, to His true being. Therefora blessed few

worship Thee as the endless series of waves of §lias the underlying basis of all that is, as theuBreme Force,
maintaining the Universe, and as the Consort of Tmascendence.' Thus the identity of Siva and Sakti i each other
or with Transcendence is evident.
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"The argument that the universe is illusory, beinga figment of imagination like a hare's born, is extnded further by
the statement that the creation leading up to it mst be equally illusory. Then the co-existence of & and Sakti is
useless; and Siva being incomprehensible without B3 the idea of God-head falls to pieces. But thecriptures point
to God as the primal essence from which the worldds sprung, in which it exists, and into which it reolves. That
statement will then be meaningless. Why should thather scriptural statement 'There is no more than @e' alone be
true? Is it to lend support to the argument of illuision? The proper course will be to look for harmonyin these
statements in order to understand them aright.

"Their true significance lies in the fact that theuniverse exists, but not separately from the primaReality - God.
Wisdom lies in realising everything as Siva and nah treating it as void.

"The truth is that there is one Reality which is casciousness in the abstract and also transcendentatadiating the

whole universe in all its diversity from its own béng, by virtue of its self-sufficiency, which we cthMaya or Sakti or

Energy. Ignorance lies in the feeling of differenttion of the creatures from the Creator. The indivduals are only
details in the same Reality.

"In sleep, the insentient phase of stupor overpowerthe sentient phase of deliberation. But the factf illumination is
ever present and that alone cannot become apparettt men, in the absence of deliberation. Thereforaleep is said to
be the state of ignorance, as distinguished from wafulness which is conceded to be knowledge.

73. "This conclusion is admitted by the wise als&leep is the first born from Transcendence (vide ChXIV, SI. 59)
also called the unmanifest, the exterior, or the grat void.

74-76. "The state prevailing in sleep is the feelingrhere is naught'. This also prevails in wakefulnessalthough things
are visible. But this ignorance is shattered by theepeated upspringing of thoughts. The wise say th#he mind is
submerged in sleep because it is illumining the unamifest condition. The submersion of mind is not, bwever,
peculiar to sleep for it happens also at the instarof cognition of things.

77. "l shall now talk to you from my own experience This subject is perplexing for the most accomplised persons.

78. "All these three states, hamely, Samadhi, slegmd the instant of cognition of objects, are charmerised by
absence of perturbation.

79. "Their difference lies in the later recapitulaion of the respective states which illumine diffenet perceptions.

80. "Absolute Reality is manifest in Samadhi; a val or unmanifest condition distinguishes sleep andidersity is the
characteristic of cognition in wakefulness.

81. "The illuminant is however the same all throughand is always unblemished. Therefore it is said the abstract
intelligence.

82. "Samadhi and sleep are obvious because theirgetience remains unbroken for some appreciable pesd and can
be recapitulated after waking up.

83. "That of cognition remains unrecognised becausgf its fleeting nature. But samadhi and sleep carut be
recognised when they are only fleeting.

84. "The wakeful state is iridescent with fleetingsamadhi and sleep. Men when they are awake can detdleeting
sleep because they are already conversant with itature.

85-86. "But fleeting Samadhi goes undetected becapeople are not so conversant with it. O Brahminfleeting
Samadbhi is indeed being experienced by all, even fineir busy moments; but it passes unnoticed by tme, for want of
acquaintance with it. Every instant free from thoudits and musings in the wakeful state is the condan of Samadhi.

87. "Samadhi is simply absence of thoughts. Suchssate prevails in sleep and at odd moments of wakéhess.

88. "Yet, it is not called Samadhi proper, becausall the proclivities of the mind are still there latent, ready to
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manifest the next instant

89. "The infinitesimal moment of seeing an objectsi not tainted by deliberation on its qualities ands exactly like
Samadbhi. | will tell you further, listen!

90-93. "The unmanifest state, the first-born of abgact Intelligence revealing 'There is not anything - is the state of
abstraction full of light; it is, however, called $eep because it is the insentient phase of conscsoess. Nothing is
revealed because there is nothing to be revealede&p is therefore the manifestation of the insentre state.

"But in Samadhi, Brahman, the Supreme Consciousness continuously glowing. She is the engulfer ofrhe and
space, the destroyer of void, and the pure beingldehovah - | AM). How can She be the ignorance ofeep?

94. "Therefore sleep is not the end-all and the bah."
Thus did Janaka teach Ashtavakra.

Thus ends the chapter on the discourse of Janaka feshtavakra in Tripura Rahasya.

CHAPTER XVII
ON THE USELESSNESS OF FLEETING SAMADHIS AND THE WAY TO WISDOM

1. "O Bhargava! | shall now tell you what further conversation took place between Janaka and Ashtavaér

2-3. Ashtavakra asked, "King! please tell me in grater detail what you call fleeting Samadhi in the \akeful state, so
that | may follow it up in order to achieve enduring Samadhi."

Thus requested, Janaka replied:

4-11. "Listen, O Brahmin! the following are instancesof that state: when a man remains unaware of ‘'inred out' for a
short interval and is not overpowered by the ignorace of sleep; the infinitesimal time when one is B&le oneself with
joy; when embraced by one's beloved in all puritywhen a thing is gained which was intensely longedif but given up
in despair; when a lonely traveller moving with theutmost confidence is suddenly confronted with thetmost danger;
when one hears of the sudden death of one's onlynsavho was in the best of health, in the prime offe, and at the
apex of his glory.

Note. - They are examples of Samadhi in raptures dfappiness or of pleasure and in spasms of fear of sorrow.

12-14. "There are also intervals of Samadhi, namelihe interim period between the waking, dream andleep states;
at the time of sighting a distant object, the mincholding the body at one end projects itself into sgce until it holds the
object at the other end, just as a worm prolongs $elf at the time of leaving one hold to catch anoér hold. Carefully

watch the state of mind in the interval.

15-18. "Why dilate on these intervals? All happenig will be brought to a standstill if intelligence k& homogeneous.
They are made possible when a certain harmony reigrin intelligence which ordinarily is repeatedly boken.

"Therefore the great founders of different system®f philosophy have said that the difference betweethe Self (i.e.,
abstract intelligence) and intellect (individualistc) lies only in their continuity.

Note. - Sugata (i.e., Buddha) considers the Self to be tkgeam of Intelligence broken up, of course, at gt intervals;
Kanada says that it is intellect which is charactéstic of the Self.
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"Anyway when once interruptions in the stream of Irtelligence are admitted, it follows that these intevals between
the various modifications of the intellect into obgcts, would represent its unmodified, original stat. O son of Kahoele
know that if one can become aware of these brokera®adhis no other Samadhi need attract one.’

19-23. The Brahmin youth asked further, "O King, why are not all liberated if their lives are so iridescent with
momentary Samadhi, if it be the enlightener of theinmanifest void in sleep? Liberation is the directesult of
unqualified Samadhi. The Self being pure intelligece, why does it not recognise itself and remain abys liberated?

"Ignorance is dispelled by pure intelligence, whichis Samadhi, and this is the immediate cause of sation.
"Please tell me, so that all my doubts may be set gest.”
The King replied as follows:

24-26. "1 will tell you the secret. The cycle of bths and deaths is from time immemorial caused byginorance which
displays itself as pleasure and pain and yet is gnh dream and unreal. Being so, the wise say thdtdan be ended by
knowledge. By what kind of knowledge? Wisdom born forealisation: viz., "I am That".

Commentary. - An aspirant for wisdom first turns away from the pleasures of life and absorbs himselhithe search
for knowledge, which he learns from a master. Thigs hearsay knowledge. In order to experience it, hgonders over il
and clears his doubts. Then he applies the knowleddo himself and tries to feel his immortal beingranscending the
body, mind, etc., he succeeds in feeling his Selittin. Later he remembers the Vedic teaching imparéd by his Guru
that the Self being unqualified, cannot be differetiated from God and experiences his unity with theJniversal Self.
This is in short the course of wisdom and liberatio.

27-29. "Ignorance cannot be expelled by the mere expence of an unqualified expanse of intelligence as Nirvikalpa

Samadhi. For such expanse is in harmony with everging (including ignorance). It is like the canvas ged in painting;

the canvas remains the same whatever picture may Ipainted on it. Unqualified knowledge is simple ligt; the objects
are manifest by and in it.

Commentary. - The mirror is clear and uniform whenthere are no objects to reflect; the same appearssiegated by
images reflected in it. So also the Self is puretilligence and clear when not contaminated by thouds; this state is
called nirvikalpa. When soiled by thoughts, it is avikalpa.

30. "But ignorance or delusion should not be confauded with the savikalpa state - for ignorance is dg the original
contamination (i.e., cause) continuing as effect.

Commentary. - Pure intelligence (God) in His insern¢nt aspect functions as Maya or the self-containeghtity
projecting ignorance as creation.

31-34. "The original cause lies in the knowledge gferfection in the Self.
Note. - One expects the contrary. The apparent coradiction is explained further on.

"The idea of perfection is due to absence of part®arts can appear only with time, space and form. bwever, the
sense of completeness appears without these agescimplying a yearning for them - thus giving riseo the sense of
want. Then and there limitations come into being, ad the fundamental cause of ignorance manifests dsam'. That is
the embryonic seed from which shoots forth the spia of the body as the individualised self (growingip to the
gigantic tree of the cycle of births and deaths). fie cycle of births and deaths does not end unleggbrance is put an
end to. This can happen only with a perfect knowlegke of the self, not otherwise.

35-38. "Such wisdom as can destroy ignorance is aldy of two sorts: indirect and direct. Knowledge & first acquired
from a Master and through him from the scriptures. Such indirect knowledge cannot fulfil the object inview. Becaus
theoretical knowledge alone does not bear fruit; pactical knowledge is necessary which comes throu@amadhi
alone. Knowledge born of Nirvikalpa Samadhi generas wisdom by the eradication of ignorance and objtge
knowledge.
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38-47. "Similarly, experience of casual Samadhi in th@bsence of theoretical knowledge does not servesthurpose
either. Just as a man, ignorant of the qualities odn emerald, cannot recognise it by the mere sigbf it in the
treasury, nor can another recognise it if he has nseen it before, although he is full of theoretideknowledge on the
subject, in the same way must theory be supplememtavith practice in order that a man might become arexpert.
Ignorance cannot be eradicated by mere theory or bthe casual Samadhi of an ignorant man.

"Again want of attention is a serious obstacle; fola man looking up to the sky cannot identify the idividual
constellations. Even a learned scholar is no betté¢han a fool, if he does not pay attention when ding is explained tc
him. On the other hand, a man though not a scholaout yet attentive having heard all about the plane¥enus, goes
out in confidence to look for it, knowing how to ientify it, and finally discovers it, and so is abléo recognise the sam
whenever he sees it again. Inattentive people argrgply fools who cannot understand the ever-recurrig Samadhis in
their lives. They are like a man ignorant of the teasure under the floor of his house who begs forsdaily food.

48. "So you see that Samadhi is useless to such pleo The intellect of babes is always unmodified ahyet they do not
realise the self.

49. "Nirvikalpa Samadhi clearly will never eradicate ignorance. Therefore in order to destroy it Savililpa Samadhi
must be sought.

50-52. "This alone can do it. God inherent as theeff is pleased by meritorious actions which are caimued through
several births after which the desire for liberation dawns and not otherwise, even though millions dfirths may be
experienced. Of all things in creation, to be borm sentient being requires good luck; even so to agige a human body
requires considerable merit; while it is out of theordinary for human beings to be endowed with bottvirtuous
tendencies and sharp intellect.

53-60. "Observe, O Brahmin, that the mobile creation$ a very small fraction of the immobile and that haan beings

form but a small fraction of the mobile, while mosthuman beings are little more than animals, beingginorant of good

and bad, and of right and wrong. Of sensible peop)ehe best part runs after the pleasures of life sking to fulfil their
desire. A few learned people are stained with th@hging for heaven after death. Of the remaining fewmost of them
have their intellects bedimmed by Maya and cannotamprehend the oneness of all (the Creator and craan). How

can these poor folk, held in the grip of Maya, exted their weak sight to the sublime Truth of Onenes3 People blindec

by Maya cannot see this truth. Even when some pea@ptise so high in the scale as to understand theetbry,
misfortune prevents their being convinced of it (fotheir desires sway them to and fro with force grater than the
acquired, puny, theoretical knowledge, which if stictly followed should put an end to such desires, lich nourish on
the denial of oneness.) They try to justify their pactical actions by fallacious arguments which arsimply a waste of
time.

"Inscrutable are the ways of Maya which denies théiighest Realisation to them, it is as if they threvaway the live
gem in their hands thinking it to be a mere pebble.

61. "Only those transcend Maya with whose devotiothe Goddess of the Self is pleased; such can distevell and
happily.

62. "Being by the grace of God endowed with propediscernment and right-earnestness, they become ebtished in
transcendental Oneness and become absorbed.

"I shall now tell you the scheme of liberation.

63. "One learns true devotion to God after a meritoious life continued in several births, and then weoships Him for a
long time with intense devotion.

64. "Dispassion for the pleasures of life arises ia devotee who gradually begins to long for knowlegk of the truth
and becomes absorbed in the search for it.

65. "He then finds his gracious Master and learnsrbm him all about the transcendental state. He hasow gained
theoretical knowledge.

Note. - This is Sravana.
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66. "After this he is impelled to revolve the wholenatter in his mind until he is satisfied from hisown practical
knowledge with the harmony of the scriptural injundions and the teachings of his Master. He is able tascertain the
highest truth with clearness and certitude.

Note. - This is Manana.

67. "The ascertained knowledge of the Oneness ofelself must afterwards be brought into practice, esn forcibly, if

necessary, until the experience of the truth occur® him.

Note. - This is Nidhidhyasana.

68. "After experiencing the Inner Self, he will beable to identify the Self with the Supreme and thuslestroy the root

of ignorance. There is no doubt of it.

69. "The inner Self is realised in advanced contentgtion and that state of realisation is called Nirkalpa Samadhi.

"Memory of that realisation enables one to identifythe Inner Self with the Universal Self (as "l am That").
Note. - This is Pratyabhina Jnana.

Commentary. - Contemplation is designated in its prgressive stages, as Savikalpa Samadhi (qualifiedrBadhi) and
Nirvikalpa Samadhi (unqualified Samadhi). Dhyana (ontemplation) leads to the repose consequent on thesolve
that the mind in its absolute purity is only the SH. There are interruptions by thought obtruding in the earlier stages
Then the practice goes by the name of Dhyana. Whehe repose remains smooth and uninterrupted for som
appreciable time, it is called Savikalpa Samadhi flby its constant practice, the repose ensues withbany previous
resolve (i.e., effortlessly) and continues uninteupted for some time, it is called Nirvikalpa Samadh The Inner Self
glows in all its purity, in the last stage.

After rising from it, the memory of the uncommon experience of the Self remains; it enables him to idify the
transcendence of the one with that same One which in all. (This is the Sahaja State, as is oftenidaby Sri Ramana.
Tr.)

70. "That is the Oneness of the Self, the same detidentification of the transcendence of the oneith that same one
in all the diversities of the world apparent to eah individual. This destroys the root of ignorancejnstantly and
completely.

71. "Dhyana has been said to develop into Nirvikalp Samadhi. Whereas modifications signify the manydedness of
consciousness, Nirvikalpa signifies its unitary naire.

72. "When the mind does not create pictures due tthoughts it is the unmodified state which is its pmal and pure
condition.

73. "When the pictures on a wall are erased, the aginal wall remains. No other work is necessary toestore its
original condition.

74. "Similarly, the mind remains pure when thoughtsare eliminated. Therefore the unqualified state isestored if the
present disturbance is ended.

75. "There is indeed nothing more to be done for # most holy condition to be maintained. Neverthelgseven pandit:
are deluded in this matter, owing to the bane of Mga.

76. "The acutely intelligent can accomplish the pypose in a trice. Aspirants may be divided into thre groups: (1) the
best, (2) the middle class, and (3) the lowest.

77."Of these, the best class realise at the veryament of hearing the truth. Their ascertainment oftruth and
contemplation thereon are simultaneous with theiréarning.
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78-92. "Realisation of truth requires no effort on thdr part. Take my case for instance. On a moonlit senmer night, |

was lying drunkenly on a downy bed in my pleasureayden in the loving embrace of my beloved. | sudddy heard the

sweet nectarlike songs of invisible aerial beings who taught méhe oneness of the Self of which | was unawareltihat

moment. | instantly thought over it, meditated on {, and realised it in less than an hour. For abouén hour and a half
| remained in Samadhi - the state of supreme bliss.

"l regained consciousness and began to muse over rayperience 'Oh wonderful! How full of bliss | was! It was
extraordinary. Let me return to it. The happiness d the king of the Gods cannot equal even to a fraicn of my bliss.

"Not even the Creator, Brahma, could have that blis; my life had been wasted in other pursuits. Justs a man
ignores the fact that he holds Chintamani (the ceftial gem capable of fulfilling one's desires) inis hands, and goes
begging food, so also people ignorant of the founf bliss within themselves, waste their lives seelg external
pleasures! For me such hankerings are done with! ltene always abide in the eternal, infinite sourcefdliss within
me! Enough of such foolish activities! They are slues of darkness and vain repetitions of useless lalr. Be they
delicious dishes, perfumed garlands, downy bedsch ornaments or vivacious damsels - they are merepetitions,
with no novelty or originality in them. Disgust for them had no arisen in me before because | had be@olishly
treading the way of the world.

"As soon as | had decided on and attempted to turmy mind inward, another bright idea struck me:

93-95. "What confusion | am in! Although | am always in the perfection of Bliss, what is it | want tado? What more
can | acquire? What do | lack? When and whence cahget anything? Even if there were anything new tde gained,
would it endure? How can | who am Infinite Consciogness-Bliss know effort?

96-98. "Individual bodies, their senses, minds, etcare similar to visions in a dream; they are progcted from me.
Control of one mind leaves all other minds as thegre. So what is the use of controlling my mind? Mids, controlled
or uncontrolled, appear only to my mental eye.

99. "Again, even if all minds are controlled, minaemains free. For my mind is like infinite space, he receptacle of al
things. Who is to control it and how?

100. "How can Samadhi be brought about when | am atady in the perfection of bliss, for the Self is Bss-
Consciousness, even more perfect than infinite spa®

101. "My own light manifests diverse activities allabout the world which is again my own manifestatio.
102. "What matters it if one should manifest as a@n or inaction? Where is the gain or loss in suchanifestation?

103. "Similarly what matters it for the perfect blissful Self if it fall into Nirvikalpa Samadhi? Samatdhi or no Samadhi,
| am the same Perfection and eternal Peace.

104-105. "Let the body do what it likes. Thinking hus | always abide in my own Self as the Perfectdatain-head of
Bliss and pure uninterrupted consciousness. | am #refore in the state of perfection and remain unblished.

"My experience is typical of the best aspirants.

106-107. "Wisdom is achieved in the course of marbjirths by the lowest aspirants. As for the middle kass, wisdom is
gained in the same birth - but slowly and graduallyaccording to the aforesaid scheme of (1) learnirthe truth, (2)
conviction of the same, (3) meditation - qualifiedamadhi and unqualified Samadhi, and (4) finally Saja Samadhi
(to be unattached even while engaged in the actiigs of the world). This last state is very rarelydund.

108. "Why fall into Nirvikalpa Samadhi, without gaining the fruit of its wisdom! Even if he should exgrience it a
hundred times it will not liberate the individual. Therefore | tell you that momentary Samadhis in thewaking state
are fruitless.

109. "Unless a man live the ordinary life and checkvery incident as the projection of the Self, nawerving from the
Self in any circumstances, he cannot be said to free from the handicap of ignorance.
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110. "Nirvikalpa Samadbhi is characterised by the eperience of the true Self alone, namely, Pure Inti§ence. Thougt
eternal and resplendent even ordinarily, this Abstact Intelligence is as if it did not exist.

111-112. "Abstract Intelligence is the background o which the phenomena are displayed, and it must dainly
manifest itself in all its purity, in they absencealthough its appearance may look new at first. Itemains unrecognise!
because it is not distinguished from the phenomerdisplayed by it. On their being eliminated it becones apparent.

"This in short is the method of Self-Realisation.

113. "O Brahmin! Think over what you have now learrt, and you will realise. With the wisdom born of yarr
realisation, you will inhere as the Self and be eteally free."

Dattatreya said:

11445. "After giving these instructions to Ashtavakra,Janaka sent him away. Ashtavakra reached his ownlgce and
put the lessons into practice. Very soon he too beme a Jivanmukta (liberated while yet alive)."

Thus ends the seventeenth chapter in Tripura Rahasy

CHAPTER XVIII

1. Dattatreya continued: "Thus pure intelligence, fee from objective knowledge, has been proved to isk; it can be
felt on many occasions in ordinary life.

2. "However, it goes undetected because people anethe meshes of Maya and not conversant with it. lartness alone
will reveal it.

3-5. "Why say so much about it? The long and short at is this. Objective knowledge is gained by the ind; the mind
cannot be objectified. Still it follows that theremust be mind even in the absence of objects. Suctirp mind entirely
divested of all objective knowledge (or thoughtskipure intelligence. Awareness is its nature. Thefere it is always

realised, for no other knower beside itself can evde admitted.

6-7. "Do you think, O Bhargava, that the Self is nbaware when objects are seen? If not aware, the [Beannot be. If
the Self is not, how can you raise this question!ad you seek any good for yourself if the Self berayth like a flower
in the sky? How can | establish the Self for you? @hsider and tell me.

8-9. "Or do you mean to say that there is ordinariy an awareness of the Self but it cannot be parti¢arised? If so,
know it to be the unending awareness which is perpaally existing. That is your Self. The Self is fre from
particulars. How strange that knowing it, you are $ill ignorant!

10. "At the time of cognising of an object, the pue intellect assumes its shape and manifests as suc itself it is pure
and has no form. Objective knowledge is thus a pardularised section of pure intelligence. The Sel§iever-shining,
unparticularised, unblemished, ordinary existence self-aware and self-sufficient.

11-13. "If you say that the body, etc., usually apgar as the Self, | tell you that they are only thelay of thoughts and
nothing more. For, think well and observe carefully When you see a pot, are you aware that it is yo8elf like the
body? (No, your body is no less a thought and appesnce in consciousness, than the pot.) Then why skid the body

alone be confused with the Self?

"If you argue that there is no harm or mistake in identifying the body with the Self, because it is nworse than
glorifying a part instead of the whole. | tell you:Do not confine such glorification to one part onlyto the exclusion of
all others. Extend it right through and glorify the whole universe as the Self.

14. "In that case, there will be no confusion of th object with the subject, and you will always remia as the subject.
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15. "For the Self is always se-resplendent and one without a second, and it dispfa diversities of phenomena as
mirror its reflections.

16. "Therefore rule out creation as a mere thoughor series of thoughts and realise the non-dual, ratual, pure
intelligence as the Self.

17. "If the body and creation are transcended andhe Self realised even once, there ensues that wisdwhich will
eradicate ignorance and override the cycle of birth and deaths.

18. "Moksha (liberation) is not to be sought in heaens or on earth or in the nether regions. It is gyonymous with
Self-Realisation.

19. "Moksha is not anything to be got afresh for itis already there only to be realised. Such realitan arises with the
elimination of ignorance. Absolutely nothing more $ required to achieve the aim of life.

20. "Moksha must not be thought to be different fran the Self. If it is a thing to be acquired, its abence before
attainment is implied. If it can be absent even orewhy should not its absence recur? The Moksha witle found to be
impermanent and so not worth while striving for.

"Again if it can be acquired, acquisition implies ron-self. What is non-self is only a myth like a ha growing horns.
Note. - Sri Ramana says that Moksha is another nanfer 'I' or 'Self'.

21. "The Self is on the other hand all-round Perfetion. So where else can Moksha be located? If it weeso, Moksha
would be like a reflection in a mirror.

22-27. "Even the popular idea is that Moksha is releasfrom bondage, meaning destruction of ignoranceghorance is
itself a form of thought: destruction is its absene; to bring about its absence is only another fornof thought. So then
on investigation the whole statement gets involvemhd becomes meaningless. For a thought cannot bestteyed and
be a thought still. Dream is said to be real as wleds unreal (in experience and in substance, respgaely). Really
speaking, dream too is not unreal. For, what is uregality? Impermanency. This again is recognised byhe thought of
the non-continuity of the dream which implies the hought content to be dream. Is it truly non-continwous then? The
intellect being always continuous, there cannot b@& moment of the non-existence of anything. So theayen at the
moment of thinking the absence of a thing, that timg really exists in the mind and so it is real andot unreal. All
objects are, however, non-existent when not conterigted by the mind. But reality is determined by thebeing or non-
being which cannot be ascertained by the mind becaa its denial implies the formation of the mentalnhage of the
denied thing and it is absurd to deny its existencén the absence of denial, the thing must be ana ®verything is.

"Thus the existence of pure intelligence is provelly its manifestation, as all else, and thus Moksheannot be exterior
to the Self, anything to be gathered, acquired orssimilated.

28. "Moksha is defined as the steady glow of the B@ perfection. (The question arises whether th&elf is imperfect
at one time, i.e., in ignorance and perfect at anbér time, i.e., in Moksha). The non-modification ofabstract
intelligence into the objective phenomena is saia the the state of perfection. (So there is no comiiction.)

29. "Abstract Intelligence contracts at the stimulito modification and becomes limited. Otherwise, its infinite and
unbroken.

30. "If you mean to suggest that such intelligencs broken up into segments by time, etc. - tell me@hether the
disintegrating influences are within the Self or wihout.

31-32. "If beyond consciousness, they cannot be wed to exist; if within, consciousness pervades threand is not
divided. The breaking up at intervals as seen in #gaworld is perceived by consciousness as eventse(tiroken parts)
and time (the disintegrator), both of which are pevaded by consciousness. The consciousness is itgaftime and the
events.

33-34. "If time be not pervaded by consciousnessotv do intervals become evident? In the universal peasiveness of
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consciousness, how is it to be considered brokenuBreaking up must be brought about by the agencyf@omething
external. But anything beyond the pale of consciomgss cannot be even maintained or discussed.

35. "Nor can it be granted the disintegrating facto is made visible by its effects of division, whilé still evades
intelligence, in its entirety. For that is to saylhat it exists so far as its effect is concerned ardbes not exist in other
ways - which is absurd.

36. "Therefore even the concept of exterior mustd within the bounds of consciousness (cf., Avyakia sleep or
exterior in the scheme of creation). Similarly, althat is known and knowable must also lie within.

37. "In view of this conclusion, how can the contaier be split up by the contained? Investigate thertith on these lines
Ramal

38-41. "Being within, the universe cannot be diffegnt from consciousness. For you know that two thirggcannot co-
exist within the same limits. If they do, interminding is the result. However, the universe maintaings distinctness
because it is like a reflection in the mirror of casciousness.

"As regards the appearance of (Avyakta or) exteriofin the scheme of creation which was traced to th®ot-cause of
ignorance, how can manifestation in it be real? Thereality must be associated with the fact of theibeing of the

nature of consciousness, i.e., the Self. It is thefore proper to conclude that the Self is alone ansingle and there is
nothing beyond." When Dattatreya had finished, Pargaurama asked further:

42-43."0 Lord, | find it difficult to follow your rea soning when you say that Abstract Intelligence, beg only one, ye
manifests as the diverse objects of creation. Thevd entities, the cogniser and the cognised objeetre distinct and
separate. Of these, the cogniser, namely conscioess, may be self-luminous illumining the objects.

44, "Just as objects stand apart from light so tha@niverse seems apart from the Intelligent Principle

45. "Experience does not reveal the identity of thewo. Furthermore, you are confirming the statementof Janaka as
regards Samadhi.

46. "Janaka has said: 'Mind divested of thoughts beomes pure and is identical with the Self and furtér, that alone
destroys ignorance.'

47. "How can that be the Self? Mind is always taketo be a faculty with which the Self functions inte supra-
material planes.

48. "The Self would be no better than insentient bufor the mind, which characterises it as differentfrom the
insentient world.

49. "Further, even the scriptures admit that liberaion and bondage are only attitudes of the mind aarding as it is
unmodified or modified, respectively.

50. "How can the mind be the Self as well as its ¢alty? Again, granting that the world is an image o the mirror of
consciousness, the fact of its perfection is thergg the non-duality of consciousness does not fallo

51. "There are hallucinations known, like a rope mstaken for a serpent. Hallucination is not correcknowledge; but it
does not end the duality attendant on its perceptim

52. "Still again, unreal images cannot serve any e$ul purpose, whereas the universe is enduring arfdll of purpose.
53. "Tell me how you assert it to be unreal, thusstablishing the non-duality of the Supreme.

"Furthermore, if the world itself is unreal, how does that unreality happen to distinguish between faand
hallucination in the affairs of life.

54. "Still more, how does everybody happen to hawhe same hallucination of mistaking the unreal pheomena for
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reality.
All these doubts are troubling me. Please clear the for me."
55. Dattatreya, the omniscient, heard these questie and was pleased with them. Then he proceededanswer:

56. "You have done well, Parasurama, to ask thesaigstions although not for the first time. They musbe examined
until one is throughly convinced.

57. "How can the Guru himself anticipate all the daibts of the disciple unless he states them clearlyrhere are
different grades of mind and different temperamentgoo.

58. "How can clear knowledge be gained if one's dbis are not raised to be met? The student with anrelytical turn
of mind gains deep-seated knowledge. His questiohslp towards depth of knowledge.

59-61. "The unquestioning student is of no use. Thearnest student is recognised by his questions.

"Consciousness is one and nodual, but shines as if diversified like the cleanwsface of a mirror reflecting variegated
colours.

"Note how the mind unmodified in sleep, remaining mgle and blank, is later modified by dream and maifests as the
dream world. Similarly, the One Consciousness - Siiiripura - flashes forth as the various phenomenafahe universe.

62. "The cogniser and the cognised objects are segndream also. Even a blind man, without sight, peeives objects.

63. "How does he do so unless by mental perceptio®an anything be known at any time or place in th@bsence of
the light of the mind?

64. "There can be no images in the absence of a mar, for the images are not apart from the mirror.

65. "Similarly, nothing is cognisable if it lies bgond the pale of the cognising principle. For theamne reason | say tha
the mind cannot lie apart from intelligence in theabstract.

66. "Just as the cogniser, cognition and the cogrd are identified with the mind in dream, so alsolte seer, the sight
and the phenomena are identical with the mind in tb wakeful state.

67-71. "Just as an axe was created in the dream forlfing a tree, which is the thing for which it was @signed, so is th
mind said to be the faculty for giving perception.

"But, Rama, the faculty can be only of the same dege of reality as the action itself. For was anyonmjured at any
time by a human horn? The action and the instrumentnust clearly be of the same degree of truth. Sindbe action
itself is unreal, can the mind, the faculty, be rel® So, Rama, there is no faculty known as the mindind is only
surmised for the location of the dream subject, dram vision and dream objects. Its reality is of thesame order as tha
of a dream.

"Pure intelligence is quite unblemished; mind and ther faculties are mere fabrications for enabling tansactions to
continue, which, however go on because the Absoluteself-sufficient and manifests as subject and @rts. The same
is often pure and unqualified, as in the aforesaithomentary Samadhi.

"I shall explain to you further:

72-79. "Absolute Consciousness and space resembédele other in being perfect, infinite, subtle, pureunbounded,
formless, immanent in all, yet undefiled within andwithout but space differs from the other, in beinginsentient.

"In fact, the conscious Self is space. This bein@ sthey are not different from one other. Space iSelf; and Self is
space. It is the ignorant who see the Self as spaaene owing to their delusion, just as the owlsrid darkness in
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dazzling sunlight. The wise however find in spacée Self, the Abstract Intelligence

"Her Transcendental Majesty, stainless and self-cdained, irradiates diversity in Her Self like an individual in the
state of dream. This diversity in the shape of meranimals and other phenomena, does not delude thelSin its
purity, but does delude aberrations of the Self, maely, the individual egos.

80-81. "Her Majesty, the Absolute, remains always awag of Her Perfection and Oneness. Though Herself imatable,
She appears mutable to Her own creatures just asraagician beguiles the audience with his tricks butemains
himself undeceived.

82. "She is light - One without a second; and yette appears divided to Her Own creatures, because tife veil of
illusion.

83. "Just as the magician's tricks delude the audiee alone and not himself, so also the veiling ofdfa affects the
creatures and not the creator; when the individualsheld in the meshes of Maya, see diversity and aldscuss Maya.

84-85. "This Maya is the dynamic aspect of the latg self-sufficiency of the Supreme and is unfailingSee how yogis,
charmers and magicians remain confident and sure, ithout revealing themselves, and yet play upon thismagination
of others seeking to achieve the impossible.

86. "Division in the Absolute amounts to contractim within particular limits under the guise of the ego which is
usually termed imperfection, or ignorance.

87. "In this manner, Bhargava, has the Absolute ingsted its own pure and independent Self with ignorece and seenr
to be iridescent with its different entities.

88. "Hence the identity of space with the Self isat apparent to the learned, because they are incapke of
investigating the Self with a steady mind, for thais diverted by its inherent disposition to go outwrd.

89-90. "Second-hand knowledge of the Self gatherdm books or gurus can never emancipate a man udtits truth
is rightly investigated and applied to himself; diect Realisation alone will do that. Therefore, fobw my advice and
realise yourself, turning the mind inward.

91. "She who is the Transcendental Consciousnesseating all and comprising their essence, is Pured&liance and
therefore devoid of anything insentient.

92. "She reposes in Her own Self undefiled by thege. The insentient cannot exist of themselves buedend on
Intelligence for their recognition and definition.

93-94. "They cannot shine by their own merit and reeal their own existence. Their imbecility and theidependence
on consciousness betrays their imperfection.

"But pure Intelligence is absolute, shines by itséland feels its own existence, without any extranes aids. Since it is
self-radiant, it is self-contained. Such is the Pé&ct 'I' - the transcendental 'I' - totally absentfrom and unassociated
with insentient creation.

95. "Because the aggregate of all phenomena is aififé Intelligence - the Supreme - and there is nothg beyond Her
orbit, there cannot possibly be anything to divideHer into sectors and so She is unbroken and contiows like mirror
reflecting images.

96-97. "How are divisor and division possible forhe Absolute. Such freedom from disintegration is Réection; and
the Self-radiance of such Perfectness is the unbrek 'I-I' consciousness - known as Self-repose; tieternal,
immanent, unique and homogeneous essence.

98-99. "Though descriptions of and statements about #h Supreme differ according to the aspects emphasikeyet She
is simply self-sufficiency, energy, and abstract,nbroken, single essential Being all unified into One, just as light and
heat go to make fire, yet the three factors are disissed and described separately in practical life.
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10C-101. "Such is the Power called Maya, capable of ammplishing the impossible, and remaining undefiled
notwithstanding Her manifested diversity as phenomea resembling a mirror and its images. She is theernal, single,
unbroken 'I'-ness running through all manifestations.

102.-103. "These seeming breaks in the continuum eusaid to be non-self - the same as ignorance, insence, void,
Nature, non-existence of things, space, darknesg,the first step in creation, all of which represen nothing but the
first scission in pure intelligence.

104. The passage from the infinite absolute to anited nature is influenced by Maya and the transitbn is called space.

105. "But this is as yet undistinguishable from theSelf owing to the non-development or absence ofdtego, which is
the seed of the cycles of births and deaths.

106-113. "Diversity is visible only in space, anchis space is in the Self, which in turn projects iat the moment when
differentiation starts although it is not then clea. Rama! Look within. What you perceive as space whin is the
expanse wherein all creatures exist, and it formsheir Self or consciousness. What they look upon apace is your
Self. Thus, the Self in one is space in another, @wice versa. The same thing cannot differ in itsature. Therefore
there is no difference between space and Self - whiis full and perfect Bliss-Consciousness.

"However space implies sections. Each section oftalligence is called mind. Can it be different fronthe Self? Pure
Intelligence contaminated with inanimate excrescerss is called Jiva or the individual, whose facultjor
discrimination is consistent with its self-imposedimitations and is called mind.

"Thus in the transition from the Absolute to the individual, space is the first veil cast off. The cker, concentrated Self
becomes pure, tenuous, susceptible space in whicirh, dense, crowded, or slender things are conceneThey
manifest as the five elements of which the body é@mposed. The individual then encases himself indtbody like a
silkworm in its cocoon. Thus the Absolute shines amswvareness in the body (namely, 'l am the body")just as a candle
lights the covering globe. The individual consciouss is thus found to be only the radiance of theels reflected in the
body, which it illumines like an enclosed lamp illunining the interior of its cover.

114. "Just as the light of the lamp spreads out trough holes made in the cover, so also the light lmitelligence extend:
from within through the senses to the external wod.

115-116. "Consciousness, being absolute and all-pading like space, cannot go out through the sensdsit still its
light extending as space presents certain phenomerand this cognition amounts to lifting the veil ofdarkness to that
extent. This is said to be the function of mind.

Note. - The rays of light are imperceptible in ether but vhen they impinge on matter the objects become vidiby the
reflection of the light rays on their surface. Simliarly, consciousness appears to disclose the preserof objects in
space by unveiling them from the ignorance surrounithg them.

117. "Therefore, | tell you that mind is no other han consciousness. The difference lies in the fabtat the mind is
restless and the Self is always peaceful.

118-120. "Realisation of the Self subdues the restleasind which is the dynamic aspect of consciousnes3n this being
subdued, there gleams out the peace-filled, perfeéntelligent bliss which is synonymous with emanpation. Be
assured of this. Do not think that an interlude oblank or veil of nescience will supervene after theessation of

thoughts. For, there is no such factor as a blankroreil of nescience. It is simply a figment of thémagination.

121-22. "If in a day-dream a man imagines himselfaken, harassed and beaten by an enemy he will suffeom the
effects until and unless he dismisses the day-dreaiVill he continue to be bound by the enemy afterte dream is
dismissed with the enemy and his body? So it is withe veil of nescience.

123. "O Ramal! Even from the very beginning there hareally been no bondage or tie to the cycle of hirs and deaths
Only do not be deluded by identifying yourself withinsentient matter but enquire: What is this bondag?

124. "The strongest fetter is the certainty that oe is bound. It is as false as the fearful hallucirigns of a frightened
child.
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125. "Even the best of men cannot find release byhg amount of efforts unless his sense of bondagedsstroyed

126. "What is this bondage? How can the pure uncoaminated Absolute Self be shackled by what look l&images ir
the mirror of the Self?

127-130. "To imagine that the Self is shackled by emtal projections is to imagine that the fire refleted in a mirror
can burn it. There is absolutely no bondage beyonithe foolish certainty that you are bound and the dference of
entity created by mind. Until these two blemishesra washed away by the holy waters of investigatioimto the Self,
neither I, nor Brahma the Creator, nor Vishnu, nor Siva, nor even Sri Tripura the Goddess of Wisdom,an help that
person to be emancipated. Therefore, Rama, surmoutthese two hurdles and remain eternally happy.

131. "The mind will shine as the Self if the mind b denuded of those thoughts now crowding it, and #n all sense of
duality will cease to exist.

132. "Mind is nothing but sectional knowledge as Isi and that. Eliminate such, and then pure knowledgwill alone
remain. This is the Self.

133. "As for the well-known example of the halluciation of a snake in a coil of rope the rope is reand the snake is
unreal.

134-135. "Even after the true state of affairs is Rown and the hallucination of a snake dismissed, #ne is still the
reality of the rope (which contains the potentialiy of the recurrence of the same hallucination in th same person or i
others). The danger is always there until the ropés recognised to be of and in the Self.

136. "Then objectivity totally ceases, and pure kn@ledge alone remains. There is thus a complete ailation of
duality.

137. "The sense of duality persists because themethe conviction of the purposefulness of the objtee world. But
such purposefulness and even durability is experieed even in dreams.

138-144. "The difference between dreams and the wakul state lies in the fact that in the waking stat the dream is
determined to be false, whereas in the dream the \iag state is not so determined. Therefore the wakp state is
universally taken to be real. But this is wrong. Fodo you not experience the same extent of permanepand

purposefulness in dreams as in the wakeful state?

"Wakeful consciousness does not intervene in dreanm®r does dream-consciousness intervene in the wdilkkstate,
while the two factors - enduring nature and purpostulness - are common to both.

"Examine your past dreams and past waking experieres in the light of these facts and see for yourself

"Again, note the appearance of reality in magical penomena and the seeming purposeful actions of magl
creations. Does reality rest on the slender basi$ such appearances?

"The confusion is due to want of discrimination betveen the real and the unreal among ignorant folk.gnorantly
indeed do they say that the wakeful universe is réa

145-148. "Reality must endure for ever and ever. 'Gnsciousness either is or is not.' In the former 2, it is obvious
and in the latter it is implied, for the conceptionof its absence implies consciousness. (Therefomsciousness cannc
be established to be transitory. It is permanent ath therefore real.)

"Insentient matter is diverse in nature and its impermanency obvious. For, one object excludes all aihs.

"But can you conceive the absence of consciousnesgwhere or at any time? If you say that there is @ awareness in
your sleep, tell me how you know that period or aga how you know that you were not aware. If absolgly unaware,
you would not now be able to say - 'l was not awareHow was this unawareness illumined for you? Thesfore you
cannot escape the conclusion that there must be caiousness even to know its unawareness also. $ere is no

moment when consciousness is not.
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"I shall now tell you briefly the difference between reality and unreality.

149. "Reality is that whose existence is self-evidieand does not require other aids to reveal it. Ureality is the
contrary.

"If you say, however, that a thing is real until ard unless its existence is contradicted, considerdtexample of a coil @
rope being mistaken for a snake. The fancied snakeould according to you be real in the interval anteedent to
correct knowledge but that is absurd.

150-151. "Furthermore, if contradiction means non-gistence, the mental image of the thing contradictemust be
admitted, and that means the thing verbally denieds mentally admitted. Therefore contradiction, lead one nowhere
and does not determine the unreality of a thing; nodoes the appearance of a thing determine its reiy. Appearance

and contradiction are both intermediate.

1524154. "(According to me), there is nothing beyond th range of consciousness; also nothing certainlyro@ot indeed
be; therefore he who denies consciousness, mustrimhing but a dry logician. He may as well deny hirgelf and say, 'l
am not'. Then who speaks and what does he say? K lwho denies himself out of incompetence and stujiig, can
teach others and remove their ignorance by the foecof his logic, then this rock before me could equlg do the same.

155. "Therefore the appearance of a thing and itstility do not determine the reality of a thing or atherwise.
"All knowledge is secondary and unreliable. Theres no doubt about it.
156-159. "The greatest of all delusions is the coittion that knowledge is not a delusion.

"A hallucination holds the field in the interval antecedent to correct knowledge in the same way asdbes where we

mistake a shining mother-of-pearl for a piece of &fer. So also the mistake of the reality of the umerse persists until

primary and basic Selfknowledge is realised. This false sense is univer$iie the blue colour of the sky and it will enc
simultaneously with the realisation of Pure Intellgence.

160. "I have now answered your questions. Do not war but make up your mind at once.
161. "I shall enlighten you further on the point yai raised with regard to the activities of jnanis (ages).

162-165. "Jnanis may be classified as (1) the be&) the middle class and (3) the lowest. Of theshge last know the
Self and yet are influenced by the pleasures and jp& accruing to them according to their prarabdha past karma).
Jnanis of the higher order even while reaping therfiits of their past karma are however firmer in their internal
happiness like men inebriated with drink. Jnanis ofthe highest order are never detached from the enyonent of their
bliss even if confronted with a million times moreprarabdha; they are not surprised at the most unnatral and
miraculous happenings; they are not elated by thergatest pleasures, nor depressed by the worst mises. They are
always peaceful and calm within, although they appse to act like common folk.

"These differences are due to the differences in #ir intellects and to the degrees of development dhana (wisdom).

166. "Their activities depend on their predispositbns as determined by their past karma. But all theiactions are like
those of a drunken man.

Thus ends the Eighteenth Chapter in Tripura Rahasya

CHAPTER XIX
1. After having heard Sri Dattatreya say so, Parasama asked him further regarding the conduct and ativities of the

jnanis.

file://IG:\geniuscode\library\spiritual library\TripuraRahasya.htm 07/08/09



TRIPURA RAHASYA Page 129 of 164

2-4. "Lord, please tell me clearly how intellects difier according to the stages of jnana (wisdom). Isat wisdom of one
kind alone, being simply the revelation of the Se¥Moksha (emancipation) is the simple unfolding athe Self and is
alone to be sought. How can it be dependent on styof development according to mental predispositis? Do the

methods also differ in the same way?"

5. Thus asked again, Sri Datta, the Ocean of Mercpegan to answer his questions.
6. "I shall now tell you the secret of it all. Thee is no difference in the methods, nor does jnanafter in fact.

7. "The fruits differ according to the grades of acomplishment. The same extends through several birs and on its
completion, jnana easily unfolds itself.

8. "The degree of efforts is according to the stagef incompleteness brought over from past births. ldwever, jnana is
eternal and no effort is really needed.

9. "Because it is already there and needs no accofighment, jnana is pure intelligence, the same a®nsciousness
which is ever self-radiant.

10-13. "What kind of effort can avail to disclose lie eternally self-resplendent consciousness? Beiogated with a
thick crust of infinite vasanas (dispositions), iis not easily perceived. The incrustation must firsbe soaked in the
running steam of mind control and carefully scrapedoff with the sharp chisel of investigation. Then ne must turn the
closed urn of crystal quartz - namely, the mind claned in the aforesaid manner - on the grinding wheef alertness
and finally open the lid with the lever of discrimination.

"Lo! the gem enclosed within is now reached and thas all!
"Thus you see, Rama, that all efforts are directedo cleaning up the Augean stables of predispositian

14-15. "Intellects are the cumulative effects of th predispositions acquired by karma. Effort is necgsary so long as
the predispositions continue to sway the intellect.

"The dispositions are countless but | shall enumerta a few of the most important.

16. "They are roughly classified into three groupsnamely, (1) Aparaadha (fault), (2) Karma (action)and (3) Kaama
(desire).

17-29. "The disposition typical of the first group isdiffidence in the teachings of the Guru and the hglbooks which is
the surest way to degeneration. Misunderstanding dhe teachings, due to assertiveness or pride iphase of
diffidence and stands in the way of realization fotearned pandits and others.

"Association with the wise and the study of holy boks cannot remove this misunderstanding. They maiain that

there is no reality transcending the world; even ithere were, it cannot be known; if one claims totkow it, it is an

illusion of the mind; for how can knowledge make gerson free from misery or help his emancipation? fiey have
many more doubts and wrong notions. So much abouhg first group.

"There are many more persons who cannot, however Weaught, grasp the teachings; their minds are toanuch
cramped with predispositions to be susceptible tautle truths. They form the second group - the vidtns of past
actions, unable to enter the stage of contemplatiamecessary for annihilating the vasanas.

"The third group is the most common, consisting othe victims of desire who are always obsessed withe sense of
duty (i.e., the desire to work for some ends). Dasis are too numerous to count, since they rise umélessly like wave:
in the ocean. Even if the stars are numbered, desis are not. The desires of even a single individuate countless -
and what about the totally of them? Each desire i®o vast to be satisfied, because it is insatiablo strong to be
resisted; and too subtle to be eluded. So the worlbeing in the grip of this demon, behaves madly ahgroans with
pain and misery, consequent on its own misdeeds. dhperson who is shielded by desirelessness (dispias) and safe
from the wiles of the monster of desire, can alongse to happiness.
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"A person affected by one or more of the abovesaithree dispositions cannot get at the truth althougtit is selt
evident.

30-33. "Therefore | tell you that all efforts are drected towards the eradication of these innate tafencies.

"The first of them (i.e., fault) comes to an end omespectfully placing one's faith in holy books andhe master. The
second (i.e., action) may be ended only by divineage, which may descend on the person in this birthr in any later
incarnation. There is no other hope for it. The thid must be gradually dealt with by dispassion, disémination,
worship of God, study of holy scriptures, learningrom the wise, investigation into the Self and soro

34. "Efforts to overcome these obstacles are more @ss according as the obstacles are greater osker.

35-37. "The most important of the qualifications isthe desire for emancipation. Nothing can be achied without it.
Study of philosophy and discussion on the subjectith others are thoroughly useless, being no bettgéhan the study of
arts. For the matter of that, one might as well hop for salvation by a study of sculpture and the pretice of that art.
The study of philosophy in the absence of a longirfgr salvation, is like dressing up a corpse.

38-40. "Again, Rama, a casual desire for emancipan is also vain. Such desire often manifests on leéng of the
magnificence of the emancipated state. It is commadnp all but never brings about any abiding resultsTherefore a
passing desire is worthless.

"The desire must be strong and abiding, in order tlat it may bear fruit. The effects are in proportionto the intensity
and duration of the desire.

41-43. "The desire must be accompanied by effort®f the accomplishment of the purpose. Then only withere be
concerted effort. Just as a man scalded by fire rumimmediately in search of soothing unguents and ds not waste hi
time in other pursuits, so also must the aspirantun after emancipation to the exclusion of all othepursuits. Such an

effort is fruitful and is preceded by indifferenceto all other attainments.

44-46. "Starting by discarding pleasures as beingripediments to progress he develops dispassion arfteh the desire
for emancipation, which grows in strength. This maks a man engage in the right efforts in which he

becomes thoroughly engrossed. After these stagegarassed, the most unique consummation takes pldce.
When Dattatreya finished, Parasurama was completelpewildered and asked him further:

47-49. "Lord, You said earlier that association wih the wise, divine grace and dispassion are the jpne factors for
attaining the highest aim of life. Please tell me lch is the most essential and how it can be accolighed. For nothing
happens without an antecedent cause. This is centaiWhat is the root cause of the fundamental requie? Or is it
only accidental?"

50. Thus asked, Dattatreya answered him as follows:
"I shall tell you the root-cause of it all. Listen!

51-61. "Her transcendental Majesty, the absolute-Qusciousness, being self-contained, originally picted the whole
universe in Her being, like images in a mirror. Shéook on the individuality, named Hiranyagarbha (the Creator),
and considering the predispositions of the egos dosed in that egg (Hiranyagarbha), She unfolded th&criptures -
the reservoir of sublime truths - for the fulfilment of desires. Since the embryonic individuals werkill of unfulfilled
desires Hiranyagarbha began to think out the meansf their fulfilment. He elaborated a scheme of cawsand effect, o
actions and fruits, and consequently the individua born later on to revolve in that wheel of causeral effect. They
take different shapes and are placed in differentrevironments consistently with their predispositions After passing
through innumerable species, the individual evolveas a human being owing to the merit he has accunaied. At first
he will take to selfish pursuits. With growing degie, he will seek the unobstructed fulfilment of midpty ambitions. But
in due course the methods advocated in holy bookslilbe adopted. Failures are inevitable everywhere.
Disappointments result. Expert advice is sought. Sin advice will be forthcoming only from a man livirg in unbroken
beatitude. Such a sage will, in due course, initiatthe seeker in divine magnificence. The initiate'accumulated merits
reinforced by association with the wise and by divie grace, make him persist in the course, and gradily take him
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step by step to the highest pinnacle of happine

62-64. "Now you see how association with the wise $aid to be the root-cause of all that is good. ©hhappens partly

through the accumulated merits of the person and pély through his unselfish devotion to God, but alvays as if by

accident like a fruit which has suddenly fallen fran the void. Therefore the goal of life being deperaht on so many

causes, there is variety in its attainment, eitheaccording to the intellect or the predispositions bthe person. The stat
of the jnani also differs, according as his efforthave been great or less.

65-66. "Proportionately slight effort is enough for erasing slight vasanas. He whose mind has been madegby good
deeds in successive past incarnations, gains supremesults quite out of proportion to the little efbrt he may make (a:
with Janaka).

67-68. "The glimpse of jnana (realisation) gained ypone whose mind is crowded with dense vasanas anwlated in
past incarnations, does not suffice to over-ride ais deep-rooted ignorance. Such a one is obligedpmactise samadhi
(nidhidhyasana or control of mind and contemplatior) in successive births for effective and final re@ation.

"Thus there are seen to be different classes of sag)

69. "O Scion of Bhrgu's lineage! there are differenes in states of jnana characterised by the aspeetsd attitudes of
intellect and the varieties in its activities.

70-77. "Such differences are quite obvious in Brahm (the Creator), Vishnu (the Preserver) and Siva fte Destroyer)
who are jnanis by nature. That does not mean thatjana (realisation) admits of variety. These attitués depend on
their vasanas (dispositions) and environments. Thegre Lords of the universe and all-knowing. Their pana is pure
and uncontaminated by what they do. Whether a jnanis fair or dark in complexion, his jnana neither hares these
qualities nor the qualities of the mind. See the fference in the three sons of Atri, namely, Durvasésaid to be of the
aspect of Siva and reputed to be exceedingly irritde), Chandra (the moon, of the aspect of Brahma ahreputed to be
the husband of the twenty-seven constellations wlase in their turn daughters of Daksha) and myself Dattatreya, of
the aspect of Sriman Narayana or Visnu, reputed tbe the ideal of saints, roaming nude in the forestgtc.). Vasishta
(one of the greatest rishis, well-known as the fartyi preceptor of the Solar line of kings) never fa# in the strictest
adherence to duty as prescribed by the Scripturesyhereas, Sanaka, Sanandana, Sanatsujata and Sanathara (four
sons born of Brahma's volition and instructed by Naada) are types of ascetics totally indifferent tany action
including religious rites; Narada is the ideal of hakti (devotion to God); Bhargava (Sukra, the wellknown preceptor
of Asuras, who incessantly fight against the godslpports the enemies of the gods whereas the eqyaireat sage
Brihaspati (Jupiter, the preceptor of gods) suppors the gods against their enemies; Vyasa is ever usodifying the
Vedas, and is propagating their truth in the shapef the Mahabharata, the Puranas and the Upapuranasjanaka
famous as the ascetic-king; Bharaataa looking likan idiot; and many others.

[Note. - Bharata was a great king who, according to the ctism of the great Kshatriya emperors, abdicated hishrone
in favour of his son when he attained his majorityand retired into the forest to do penance. On onecgasion, hearing
the roar of a lion, a deer in an advanced state @regnancy took fright and leapt across the streantier womb was
disturbed and she landed on the other shore with mg/oung one in placenta and dropped dead. The roydlermit took
pity on the little thing, washed it, took it in hishands and returned to the hermitage. The baby-deewras carefully
tended and remained always by its master's side. Ehhermit and the deer grew fond of each other.

After some time, the hermit knew that he was dyingnd became anxious about the safety of the deertine forest

after his own death. He died with that thought ancconsequently re-incarnated as a deer. Being a sagéh pious

disposition, the re-incarnate deer was placed in Boly environment, retaining knowledge of its pastSo it did not

associate with its species but remained close tdvarmitage listening to the chant of the Vedas andiscussions on
philosophy. When it died it was reborn as a boy im pious Brahmin family.

The parents died while he was still young. The boyas always helping others but never took to any digite work. He
was healthy, strong and free from care. The neighlwhood put him down as an idiot, and so he appeareds he loafer
about.

One night, the ruling chief of Savvira, passed in @alanquin; he was in haste to reach a renowned sagvho lived in
another province. One of his bearers took ill on th way; so his men looked about for a substitute; diinding this
Brahmin boy 'idiot', they impressed him for the work; and he took his place as a bearer of the palangu
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The chief was irritated at the slow pace of the bears and reprimanded them. Even after repeated warimgs, the pace
continued to be slow and the chief was wild with rge. He alighted from the palanquin and found the n& recruit to be
the culprit who was thrashed and ordered to hasten.

Still there was no improvement and the chief chidediim again, but could make no impression on the 'idt'. The chief
was exasperated, got down and remonstrated with hinBut he received a reply which astonished him anfiirther
conversation convinced the chief of the idiot's gness. So the chief became the disciple of Bharathe idiot.]

78. There are so many others with individual charateristics such as Chyavana, Yajnavalkya, Visvamitraetc. The
secret is this.

[Note. - Chyavana: A king once went with the royafamily and retinue for a pleasure trip into a foreg which was
famous as the habitation of a remarkable sage Chyana by name. The young princess was playing with he
companion. She came across what looked like an ahitt and put a spike into one of its holes. Bloodame out. She
took fright, and returned to the elder members of he family, but did not disclose her prank to any othem.

When they had all returned home the king and many thers fell ill. They suspected some involuntary elvhad been
perpetrated on Chyavana. When an envoy arrived intte forest praying for his blessings, the sage wasuind hurt in
the eyes and he sent word to the king as follows:

"Your daughter hurt my eyes by driving a spike into the ant-hill which had grown over me while | wasm Samadhi. |
am now old and helpless. Send the mischief maker feeto make amends for her mischief by becoming mydtpmate."”

When the envoy communicated the message to the kifge spoke to the princess, who readily accededttte wishes o
the saint. So lived in the forest with her aged c@ort and carefully attended to his comforts. She sl to bring water
from a neighbouring spring. One day the twin godsknown as Asvins, came there and admiring her loyajtto her
aged husband, revealed themselves to her and offdro rejuvenate her ancient husband. She took herusband to the
spring and awaited the miracle. They asked the sdito dive into the water. They too dived simultaneosly. All three
emerged like one another. The girl was asked to fHout her husband. She prayed to God and was enallé¢o identify
him. The saint promised in return to include the twin benefactors among the gods eligible for sacrifial propitiation.
He invited his father-in-law to arrange for a sacrfice and called on the names of the Asvins. Indrathe chief of the
gods - was angry and threatened to spoil the sadié if innovations of the kind contemplated by Chyaana were
introduced. Chyavana easily incapacitated Indra byirtue of his penance and kept his promise to hisdmefactors. In
the meantime, Indra apologised, and was pardoned drrestored to his former state.

Yagnavalkya is the sage of sages mentioned in Britharanyaka Upanishad. Visvamitra is too well known ¢ be
described here. He was the grand-uncle of Parasuraa]

79. "Of the three typical vasanas mentioned that o of action is the most potent and is said to berigrance.

80-83. "Those are the best who are free from all dhe vasanas, and particularly from the least tracef that of action.
If free from the fault of mistrust of the teachingsof the master, the vasana due to desire, whichm®t a very serious
obstruction to realisation, is destroyed by the pratice of contemplation. Dispassion need not be vergarked in this

case. Such people need not repeatedly engage in $edy of Scriptures or the receiving of instructios from the

Master, but straightaway pass into meditation anddll into samadhi, the consummation of the highestapd. They live

evermore as Jivanmuktas (emancipated even while aé).

84-86. "Sages with subtle and clear intellect havaot considered it worth while to eradicate their dsire etc., by
forcing other thoughts to take their place becausdesires do not obstruct realisation. Therefore theidesires continue
to manifest even after realisation as before it. N#her are they tainted by such vasanas. They are &hto be

emancipated and diverse-minded. They are also reped to be the best class of jnanis.

87-90. "Rama, he whose mind clings to the ignorana# the necessity of work cannot hope for realisain even if Siva
offers to instruct him. Similarly also the person viho has the fault of marked indifference to or misuderstanding of
the teachings cannot attain. On the other hand, a an only slightly affected by these two vasanas, amduch more so
by desires or ambitions, will by repeated hearing fothe holy truth, discussion of the same, and conteplation on it,
surely reach the goal though only with considerabldifficulty and after a long lapse of time. Such &age's activities
will be small because he is entirely engrossed instefforts for realisation.
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Note.- His activities will be confined to the indispensale necessities of lift

91. "A sage of this class has by his long practi@nd rigorous discipline controlled his mind so welthat
predispositions are totally eradicated and the minds as if dead. He belongs to the middle class ineg scheme of
classification of sages and is said to be a sagehsiut mind.

92-94. "The last class and the least among the sagare those whose practice and discipline are noegdect enough to
destroy mental predispositions. Their minds are sliiactive and the sages are said to be associatedhatheir minds.
They are barely jnanis and not jivanmuktas as arette other two classes. They appear to share the psaes and pain:
of life like any other man and will continue to doso till the end of their lives. They will be emangiated after death.

95-96. "Prarabdha (past karma) is totally powerlessvith the middle class, who have destroyed their mids by
continued practice.

"The mind is the soil in which the seed namely praabdha sprouts (into pleasures and pains of life)f the soil is
barren, the seed loses its sprouting power by lorgjorage, and becomes useless.

97-103. "There are men in the world who can carefly attend to different functions at the same time ad are famous
as extraordinarily skilful; again some people atted to work as they are walking and conversing; whilex teacher has
an eye upon each student in the class-room and exeses control over them all; or you yourself knew
Kartaviryarjuna, who wielded different weapons in his thousand hands and fought with you using all ahem skilfully
and simultaneously. In all these cases, a singlemdiassumes different shapes to suit the differentifictions at the
same time. Similarly the mind of the best among jnais is only the Self and yet manifests as all withu suffering any

change in its eternal blissful nature as the Selfhey are therefore many-minded.

Note. - Kartaviryarjuna was the chief of the Haihayas who were the sworn enemies of Parasurama. He waisnself a
devotee of Sri Dattatreya and had received the mostonderful boon from his Master, namely, that his mme should
be transmitted to posterity as that of an ideal kiig unparalleled in legend or history. His reign wasndeed remarkable
and his prowess was unequalled, much less excell&till, as destiny would have it, he was challengdayy Parasurama

and killed in battle.

104-105. "The prarabdha of jnanis is still active ad sprouts in the mind but only to be burnt up by he steady flame
of jnana. Pleasure or pain is due to the dwellingfahe mind on occurrences. But if these are scorcHeat their source,
how can there be pain or pleasure?

106-108. "Jnanis of the highest order, however, argeen to be active because they voluntarily bringubthe vasanas
from the depth of the mind and allow them to run ow. Their action is similar to that of a father spoiting with his
child, moving its dolls, laughing at the imagined sccess of one doll over another, and appearing tasigve over the
injury to another, and so on; or like a man showingsympathy for his neighbour on the occasion of a gaor loss.

109-112. "The vasanas not inimical to realisationra not weeded out by the best class of jnanis becmuthey cannot
seek new ones to crowd the old out. Therefore thédoones continue until they are exhausted and thugu find among
them some highly irritable, some lustful and othergpious and dutiful, and so on.

"Now the lowest order of jnanis still under the inluence of their minds know that there is no truth n the objective
universe. Their samadhi is not different from thatof the rest.

113. "What is samadhi? Samadhi is being aware of thSelf, and nothing else - that is to say - it shlobnot be
confounded with the Nirvikalpa (undifferentiated) gate, for this state is very common and frequent akas been
pointed out in the case of momentary samadhis.

114-115. "Every one is experiencing the Nirvikalp&tate, though unknowingly. But what is the use ofush
unrecognised samadhis? A similar state becomes pilds to the hatha yogis also. This experience alom®es not
confer any lasting benefit. But one may apply thexperience to the practical affairs of life. Samadhtan only be such

and such alone. (Sahaja samadhi is meant here.)

[Commentary. - Samadhi: Aspirants may be jnana yogd or hatha yogis. The former learn the truth from te
scriptures and a Guru: cogitate and understand it lzarly. Later they contemplate the truth and gain amadhi.
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The wise say that samadbhi is the control resultinfom the application of the experienced truth (i.e.the awareness a
the Self) to the practical affairs of life. This senadhi is possible only for jnana yogis.

The hatha yogis are of two kinds: the one intent orliminating all perturbations of the mind, starts with the
elimination of the non-self and gradually of all matal vacillations. This requires very long and detamined practice
which becomes his second nature and the yogi remaiperfectly unagitated. The other practises the sigreliminary

exercises and then controls the breath (Pranayamaintil he can make the air enter the Sushumna nadBince the
earlier effort is considerable owing to control oforeath, there is a heavy strain which is suddenlyalieved by the entry
of air in Sushumna. The resulting happiness is congpable to that of a man suddenly relieved of a presing load on hi
back. His mind is similar to that of man in a swooror a state of intoxication. Both classes of hathgogis experience a
happiness similar to that of deep slumber.

A jnana yogi, on the other hand, has theoretical kowledge of the Self, for he has heard it from the Gu and learnt it
from the Sastras, and has further cogitated upon th teachings. Therefore, the veil of ignorance is dwn off from him
even before the consummation of samadhi. The subatum of consciousness free from thoughts of exterha
phenomena is distinguished by him like a mirror refecting images. Furthermore in the earlier stage aamadhi, he is
capable of remaining aware as absolute consciousseguite free from all blemishes of thought.]

"Whereas a hatha yogi cannot remain in such a statén the jnani's samadhi, both the veil of ignorane and
perturbation of thoughts are removed. In the hathayogi's samadhi, though the Self is naturally freerbm the two
obstacles, yet it remains hidden by the veil of igmmance. The same is torn off by the jnani in the pycess of his
contemplation.

"If asked what difference there is between the santhi of a hatha yogi and sleep, it must be said thahe mind
overpowered by deep ignorance is covered by densarkiness in sleep whereas the mind being associateith satva
(quality of brightness) acts in samadhi as a thineil for the self-effulgent principle. The Self maybe compared to the
Sun obstructed by dark and dense clouds in sleepna by light mist in samadhi. For a jnani, the Selfhines in its full

effulgence like the Sun unobstructed in the heavens

"This is how the sages describe samadhi.”

116-117. (Having spoken of the jnani's samadhi approved by the sages, Dattatreya proceeds to provts unbroken
nature). What is samadhi? Samadhi is absolute knowtige uncontaminated by objects. Such is the statéthe best
jnanis even when they take part in the affairs oftie world.

"The blue colour of the sky is known to be an unreBphenomenon and yet it appears the same to bothehknowing
and the unknowing, but with this difference that the one is misled by the appearance and the otherrist.

118. "Just as the false perception does not misledlde man who knows, so also all that is perceivedhich is known to
the wise to be false will never mislead them.

119. "Since the middle class of jnanis have alreadyestroyed their minds, there are no objects for ttm. Their state is
known as the supramental one.

120. "The mind is agitated when it assumes the shamf those objects which it mistakes for real; andnagitated
otherwise. Therefore the latter state alone is supmental.

Note. - The mind of the highest order of jnanis though asxiated with objects, knows them to be unreal ancherefore
is not agitated as is the case with the ignorant.

121. "Since a jnani of the highest order can engage several actions at the same time and yet remaimaffected, he i
always many-minded and yet remains in unbroken santhi. His is absolute knowledge free from objects.

"I have now told you all that you want to know."

Thus ends the Chapter XIX on the different statesfgnanis in Tripura Rahasya.
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CHAPTER XX
VIDYA GITA

1-20. "I shall now relate to you an ancient sacredtory. On one occasion very long ago there was aryalistinguished
gathering of holy saints collected in the abode @&rahma, the Creator, when a very subtle and subliméisputation
took place. Among those present were Sanaka, Sanard, Sanatkumara and Sanatsujata, Vasistha, Pulasty

Pulaha, Kratu, Bhrigu, Atri, Angiras, Pracheta, Narada, Chyavana, Vamadeva, Visvamitra, Gautama, Suka,
Parasara, Vyasa, Kanva, Kasyapa, Daksha, Sumantaatka, Likhita, Devala and other celestial and royakages. Eac
one of them spoke of his own system with courage @gonviction and maintained that it was better thanall the rest.
But they could reach no conclusion and so asked Bmena: ‘Lord! We are sages who know all about the wdd and
beyond, but each one's way of life differs from theof the others because the dispositions of our mits differ. Some of
us are always in Nirvikalpa Samadhi, some engaged philosophical discussions, some sunk in devotiospme have
taken to work, and others seem exactly like men dfie world. Which is the best among us? Please tei§. We cannot
decide ourselves because each thinks that his waythe best.'

"Thus requested, Brahma seeing their perplexity ansered: 'Best of saints! | also would like to knowThere is
Parameswara who is the Allknower. Let us go and ask him.' Collecting Vishnu o their way, they went to Siva. Ther
the leader of the deputation, Brahma, asked Siva alut the matter. Having heard Brahma, Siva divined he mind of
Brahma and understood that the rishis were wantindn confidence and so that any words of his would beseless. He
then said to them, 'Hear me, Rishis! Neither do Ilearly see which is the method. Let us meditate dhe Goddess -
Her Majesty Unconditioned Knowledge - we shall thetbe able to understand even the subtlest of truthisy Her
Grace.' On hearing these words of Siva, all of thepincluding Siva, Vishnu and Brahma, meditated on lér Divine
Majesty, the Transcendental Consciousness pervadinfe three states of life (waking, dream and sleepyhus

invoked, She manifested in Her glory as the Transoelental Voice in the expanse of pure consciousness.

"They heard the Voice speak like thunder from the kies, 'Speak out your minds, O Rishis! Be quick, th desires of
my devotees will always be fulfilled immediately.'

21-28. "Hearing the Voice, the exalted rishis prosated and Brahma and the others praised the Goddessamely
Absolute Consciousness pervading the three stateklife.

"Salutations to Thee! the Greatest! the Best! the Mst Auspicious! the Absolute Knowledge! the Consaisness of the
three states! the Creatrix! the Protectress! the Risolver in the Self! the Supreme One transcendindlaSalutations
again!

"There was no time when Thou wert not, because Thoart unborn! Thou art ever fresh and hence Thou neer
growest old. Thou art all; the essence of all, thenower of all, the delighter of all. Thou art not dl. Thou art nowhere,
with no core in Thee, unaware of anything, and daihting no one.

"O Supreme Being! Salutations to Thee, over and ovegain, before and behind, above and below, on aides and
everywhere.

"Kindly tell us of Thy relative form and Thy transc endental state, Thy prowess, and Thy identity witfinana. What is
the proper and perfect means for attaining Thee, th nature and the result of such attainment? What ithe utmost
finality of accomplishment, beyond which there remans nothing to be accomplished? Who is the best amg the

accomplished sages? Salutations again to Thee!

29. "Thus besought, the Goddess of ultimate knowleg began with great kindness to explain it clearljo the sages:

30. "Listen, sages! | shall categorically explaind you all that you ask. | shall give you the nectadrawn out as the
essence from the unending accumulation of sacreddrature.

31-40. "l am the abstract intelligence wherefrom the osmos originates, whereon it flourishes, and wheneit resolves,
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like the images in a mirror. The ignorant know me & the gross universe, whereas the wise feel me lasit own pure
being eternally glowing as 'l-I' within. This realisation is possible only in the deep stillness ofdbght-free
consciousness similar to that of the deep sea frflem waves. The most earnest of devotees worship rapontaneously
and with the greatest sincerity which is due to thelove of me. Although they know that | am their avn non-dual Self,
yet the habit of loving devotion which is deep-road in them makes them conceive their own Self as M&hd worship
ME as the life-current pervading their bodies, senss and mind without which nothing could exist and Wich forms
the sole purport of the holy scriptures. Such is my'ranscendental State.

"My concrete form is the eternal couple - the Suprme Lord and Energy - always in undivided union andabiding as
the eternal consciousness pervading the three phanenal states of waking, dream and sleep, and reciiig on the cot
whose four legs are Brahma (the Creator), Vishnu fte Protector), Siva (the Destroyer) and Isvara (Degppearance)
and whose surface is Sadasiva (Grace) which is caimted in the mansion known as 'fulfilment of purpog' enclosed b
the garden of 'Kadamba' trees in the jewel islandituated in the wide ocean of nectar surrounding the€osmos and
extending beyond.

'Brahma, Vishnu, Siva, Isvara, Sadasiva, Ganesa, 8kda, the gods of the eight quarters, their energéeof her gods,
celestials, serpents and other superhuman beingd atanifestations of myself. However, people do nénow ME
because their intellect is shrouded in ignorance.

41. "l grant boons to those who worship ME. Theres no one besides ME worthy of worship or capable diilfilling all
desires.

Commentary. - All deities who receive worship and laconceptions of God are My manifestations, becaed am pure
intelligence which cannot under any circumstancesebtranscended.

42. "The fruits of worship are put forth by Me accading to the mode of worship and the nature of indvidual desires.
| am indivisible and interminable.

43. "Being non-dual and abstract intelligence | spptaneously manifest even as the smallest detail the universe and
as the universe.

44. "Though | manifest in diverse ways, | still remain unblemished because absoluteness is My beindhig is My chief
power, which is somewhat hard fully to understand.

45. "Therefore, O Rishis! consider this with the kenest of intellect. Though | am the abode of all ahimmanent in all
| remain pure.

46-49. "Although | am not involved in any manner aml am always free, | wield My power - called Maya; bcome
covered with ignorance, appear full of desires, skeaheir fulfilment, grow restless, project favourable and
unfavourable environments, am born and reborn as idividuals, until growing wiser | seek a teacher andgage, learn
the truth from him, put it in practice and finally become absolved. All this goes on in My pure, unctaminated, ever
free absolute intelligence. This manifestation otie ignorant and the free, and of others, is callely creation which is
however, without any accessories - My power is to@st to be described. | shall tell you something dff in brief. It is
that the cosmos is only the obverse of the many @ds in them leading up to different results.

50. "Knowledge relating to me is complex but it carbe dealt with under the two categories; dual and en-dual, of
which the former relates to worship and the latterto realisation. On account of their intricacies, tlere are many
details in them leading up to different results.

51. "Dual knowledge is manifold because it dependm the concept of duality and manifests as worshigrayer,
incantation, meditation, etc., etc.. all of which ee due to nothing more than mental imagery.

52-53. "Even so, they are efficacious in contradistction to day-dreams, for, the law of nature provées for it. There
are degrees in the efficacy of the methods, of wihiche most important concerns the aspect mentiondaefore (see
above the concrete form of Devi). The ultimate goadf all is certainly non-dual realisation.

Commentary. - Mental imagery cannot put forth tangble results either directly or in successive stageBut the one
relating to God differs from ordinary day-dreams in that it purifies and strengthens the mindn order to make it fit to
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realise the Self. Again the most efficacious amonbe concepts of God is the one already mentionedamely, the
eternal couple. Although it will not directly remove ignorance yet it will help its removal for the resurrection of the
man as a full blown jnani.

54. "Worship of Abstract Intelligence in a concreteform is not only useful but essential for non-duatealisation. For
how can one be made fit for it, without Her benediton.

55. "Non-dual realisation is the same as pure IntBence absolutely void of objective knowledge. Shaealisation
nullifies all objective knowledge revealing it in # its nakedness to be as harmless as a pictureapouncing tiger or of
an enraged serpent.

56. "When the mind has completely resolved into th&elf, that state is called Nirvikalpa Samadhi (the
undifferentiated peaceful state). After waking up fom it, the person is overpowered by the memory dfis experience
as the one, undivided, infinite, pure Self and herlows 'l am That' as opposed to the puerile thought of the ignorant.

That is Supreme Knowledge (Vijnana or Pratyabhijnajnana).

Note. - The advanced state of meditation is Savikad Samadhi, where the person is aware that he hagrhed away
from objectivity towards subjectivity and feels hisproximity to the state of Self-Realisation. When & actually sinks
within the Self, there is no knowledge apart fromte simple awareness of blissful existence. ThisNérvikalpa
Samadhi. Waking up, he sees the world just as anyh@r man does but his outlook has become differente is now
able to know his pure Self and no longer confoundsimself with the ego. That is the acme of Realisatn.

57. "Theoretical knowledge consists in differentiahg between the Self and the non-Self through a sy of the
Scriptures, or the teachings of a Master, or by orie own deliberation.

58-62. "Supreme wisdom is that which puts an end tthe sense of non-Self once for all. Non-dual reaétion admits
nothing unknown or unknowable and pervades everythg in entirety so that it cannot in any way be trascended,
(e.g., a mirror and the images). When that is accoptished, the intellect becomes quite clear becaua# doubts have
been destroyed; (doubts are usually with regard toreation, the identity of the Self and their mutualrelationship) and
then the predispositions of the mind (e.g., lust,rged, anger, etc.) are destroyed though any remnasbf these that
may remain are as harmless as a fangless viper.

63. "The fruit of Self-realisation is the end of dl misery here and hereafter and absolute fearlessas. That is called
Emancipation.

Note. - There is an end of misery in sleep; but the poteratiity of misery is not ended. Realisation destroythe cause o
misery and sets the man free for ever.

64-65. "Fear implies the existence of something agarom oneself. Can the sense of duality persistfeer non-dual
Realisation, or can there be darkness after sun-ré®

"O Rishis! There will be no fear in the absence ofluality. On the other hand, fear will not cease stbng as there is the
sense of duality.

66. "What is perceived in the world as being aparfrom the Self is also clearly seen to be perishabl@/hat is
perishable must certainly involve fear of loss.

67. "Union implies separation; so also acquisitioimplies loss.

68-70. "If emancipation be external to the Self, itmplies fear of loss, and is therefore not worth spiring to. On the
other hand, moksha is fearlessnes and not externt the Self.

"When the knower, knowledge and the known merge irt unity that state is totally free from fear and heace moksha
results.

"Jnaana (Supreme Wisdom) is the state devoid of thayhts, will and desire, and is unimpeded by ignorace.
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71. "It is certainly the primal state of the knower, but remains unrecognised for want of acquaintancwith it. The
Guru and sastras alone can make the individual acainted with the Self.

72-77. "The Self is abstract intelligence free fronthought. The knower, knowledge and the known areat real as
different entities. When differentiation among themis destroyed, their true nature is evident in theesulting non-dual
consciousness, which is also the state of emancipat

"There is in fact no differentiation among the knower, etc. The differences are simply conventions rained for the
smooth working of earthly life. Emancipation is etenal and, therefore, here and now, it is nothing tdoe acquired. The
Self manifests as the knower, knowledge and the knm; the cycle of births and deaths endures with alhe apparent
reality of a mountain so long as this manifestatiofasts. As soon as the manifestation is realised ¢onsist of the Self
alone without any admixture of non-self, the cyclef births and deaths comes to a standstill, and tsroken down to
fragments like clouds dispersed by strong winds.

78. "Thus you find that earnestness is the only ragsite for emancipation. No other requisite is neegl if the longing
for emancipation is intense and unwavering.

79. "What is the use of hundreds of efforts in thebsence of a real and unswerving desire for emanapon? That is
the sole requisite and nothing else.

80-81. "Intense devotion signifies mental abstraain as the devotee loses himself in the desired otfieln this
particular instance, it will mean emancipation itséf. For such unwavering devotion must certainly suceed and
success is only a question of time - which may bays, months, years, or even the next birth, accondd as the
predispositions are light or dense.

82-83. "The intellect is ordinarily befouled by evi propensities and so nothing good flourishes theré&Consequently,
the people are boiled in the seething cauldron ofitths and deaths. Of these evil propensities, thér§t is want of faith
in the revelations made by the Guru and in the sasds; the second is addiction to desires; and theittl is dullness

(i.e., inability to understand the revealed truth).This is a brief statement of them.

84-85. "Of these, want of faith is betrayed by one'doubts regarding the truth of the statements andy failure to
understand them. The doubt arises whether there ismoksha; and later misunderstanding leads to its deal. These
two are sure obstacles to any sincere efforts beimgade for realisation.

86. "All obstacles are set at nought by a determirtebelief in the contrary; that is to say -determined belief regarding
the existence of moksha will destroy both uncertaty and misunderstanding.

"But the question arises how this determined belieill be possible when faith is wanting. Thereforeut at its root.
What is its root?

87-88. "Want of faith has its root in unfavourablelogic. Give it up and take to approved logic as faud in holy books
and expounded by a Guru. Then enlightenment becomg®ssible and faith results. Thus ends the first éypropensity.

89-95. "The second propensity, namely desire, premts the intellect from following the right pursuit. For, the mind
engrossed in desire, cannot engage in a spiritualipuit. The abstraction of a lover is well known taall; he can hear ol
see nothing in front of him. Anything said in his kearing is as good as not said. Desire must there®obe first overcom

before aspiring for spiritual attainment. That can be done only by dispassion. The propensity is manifl, being the

forms of love, anger, greed, pride, jealousy, et@he worst of them is pursuit of pleasure which, iflestroyed destroys
all else. Pleasure may be subtle or gross. Neithef these must be indulged in, even in thought. A®en as the though:
of pleasure arises, it must be dismissed by the Wwpower developed by dispassion.

96-99. "In this way, the second evil propensity isvercome. The third, known as dullness resulting dm innumerable
wicked actions in preceding births, is the worst othe series and hardest to overcome by one's owrfats.
Concentration of mind and understanding of truth are not possible when dullness prevails.

"There is no remedy for it other than worship of the Goddess of the Self (adoration, prayer, meditat etc.). |
remove the devotee's dullness according to his wdnig, quickly, or gradually, or in the succeeding hith.
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10C-102. "He who unreservedly surrenders himself to Mevith devotion, is endowed with all the requisites ecessary
for Self-Realisation. He who worships Me, easily @rcomes all obstacles to Self-Realisation. On théher hand, he,
who being stuck up, does not take refuge in Me - éhpure intelligence manipulating the person is repeatedly upset b
difficulties so that his success is very doubtful.

103-104. "Therefore, O Rishis! the chief requisités onepointed devotion to God. The devotee is the best a$pirants.
The one devoted to abstract consciousness excelsrgwother seeker. Consummation lies in the discernemt of the Sel
as distinguished from the non-Self.

105-112. "The Self is at present confounded with thbody, etc., such confusion must cease and awarss®ef the Self
must result as opposed to nescience in sleep.

"The Self is experienced even now; but it is not dcerned rightly, for it is identified with the body, etc., there is
therefore endless suffering. The Self is not hiddeimdeed; it is always gleaming out as 'l', but thisl', is mistaken for
the body, owing to ignorance. On this ignorance cemg, the 'I' is ascertained to be the true conscisness alone; and

that sets all doubts at rest. This and nothing elsieas been ascertained by the sages to be finalihaumaturgic

powers such as flying in space, etc., are all fragentary and not worth a particle of Self-Realisation For this is the
unbroken and immortal bliss of the Self in which dl else is included.

"Thaumaturgic powers are also hindrance to Self-Relsation. Of what use are they? They are but simplacrobatic
tricks. The Creator's status appears to a Self-reéded man to be only a trifle. What use are these pa@rs, unless for
wasting one's time?

113. "There is no accomplishment equal to Self-Rdahtion which is alone capable of ending all miserecause it is
the state of eternal Bliss.

114. "Self-Realisation differs from all accomplishnents in that the fear of death is destroyed once ffall.

115. Realisation differs according to the antecedépractice and, commensurate with the degree of pitly of mind,
may be perfect, middling or dull.

Note. - Realisation of the Self and eternal inhera® as unbroken 'l-I' in all surroundings are the practices and the
fruit.

116-119. "You have seen great pandits well versed the Vedas and capable of chanting them quite coectly amidst
any amount of distractions. They are the best. Theswho are capable businessmen, repeat the Vedastguiorrectly
when they engage in chanting them without other disactions. These are the middle class.

"Whereas others are constantly chanting them and dé well. Such are of the lowest order among pandit Similarly
there are distinctions among the sages also.

120-121. "Some sages abide as the Self even whilgaged in complex duties, such as ruling a kingdoie.g., King
Janaka); others can do so in intervals of work; sti others can do so by constant practice alone. There respectively
of the highest, the middle and the lowest order. Ohese, the highest order represents the utmost litrof realisation.

122. "Unbroken supreme awareness even in dream isd¢ mark of the highest order.

123. "The Person who is not involuntarily made thaool of his mental predispositions but who invokethem at his
will, is of the highest order.

124. "He who abides in the Self as 'l, |, as spoaheously and continuously as the ignorant man doés the body, is
again of the highest order.

125. "He who, though engaged in work, does not loakpon anything as non-self, is a perfect sage.

126. "He who even while doing his work remains asia sleep is a perfect sage.
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127. "Thus the best among the sages are never odtsamadhi, be they working or idle

128-133. "He who is from his own experience capabt# appreciating the states of other jnanis includig the best
among them, is certainly a perfect sage. He who®t influenced by happiness or misery, by pleasurer pain, by
desires, doubts or fear, is a perfect sage. He whealises pleasure, pain and every other phenomenada be in and of
the Self, is a perfect sage. He who feels himse#rpading all - be they ignorant or emancipated - is: perfect sage. He
who knowing the trammels of bondage, does not seeidease from them and remains in peace, is a pertezage.

"The perfect among the sages is identical with MeThere is absolutely no difference between us.
134. 'l have now told you all these in answer to yw questions. You need no longer be perplexed witthoubts.
135. "Having said so, Transcendental Intelligencedrame silent.
"Then all the Rishis saluted Siva and the other Gosland returned to their own abodes.

"I have now told you the sacred Gita of pure knowlege, which destroys all sins and purifies the mindlhis Gita is the
best among Gitas because it has proceeded from Alestt Intelligence Herself and it leads one to emairygation on
being attentively heard and cogitated upon.

"This Gita is the raft to save one from sinking inthe ocean of samsara (cycle of births and deathg)nd so it must be
read or repeated every day with love and care."

Thus ends the chapter of Vidya Gita in Tripura Rahaya.

CHAPTER XXI

ON THE ACCOMPLISHMENT OF WISDOM, ITS NATURE AND SCR IPTURAL LORE

1. After Parasurama heard this from Sri Dattatreyahe felt as if released from the meshes of ignorance

2-8. He again saluted Sri Datta and asked him witgreat devotion: "Lord! please tell me exactly how wsdom can be
accomplished. | want to hear the essence of it irribf. The method should also be easy and at the sarntime efficient.
Please also tell me the characteristics of the sageo that | may readily recognise them. What is #ir state with or
without the body? How can they be unattached thoughctive? Kindly tell me all this."

Thus requested, the son of Atri spoke to him with lgasure: "Listen! Rama, | am now telling you the seret of
accomplishment. Of all the requisites for wisdom, ine Grace is the most important. He who has entely
surrendered himself to the Goddess is sure to gaimisdom readily. Ramal! this is the best of all the ethods.

9-17. "This method does not require other aids toainforce its efficiency, as other methods do for @omplishing the
end. There is a reason for it. Pure Intelligenceliimining all has cast a veil of ignorance of Her ow over all. Her true
nature is evident only after removing this veil bydiscrimination. This is hard for those whose mindsre directed
outward; and it is easy, sure and quick for devoteeengrossed in the Goddess of the Self to the exsibn of all else.

"An intense devotee, though endowed with only a lie discipline of other kinds (e.g., dispassion)an readily
understand the truth though only theoretically, andexpound it to others. Such exposition helps him tanbue those
ideas and so he absorbs the truth. This ultimatelieads him to identify all individuals with Siva andhe is no longer

affected by pleasure or pain. All-round identificaion with Siva makes him the best of jnanis and ayanmukta
(emancipated here and now). Therefore bhakti yoganay of devotion) is the best of all and excels alse.

18-24. "The characteristics of a Jnani are hard taunderstand, because they are inscrutable and inexpssible. For
instance, a pandit cannot be adequately describec@ept by his appearance, gait and dress because feglings, deptt
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of knowledge, etc., are known to himself alone; wig the flavour of a particular dish cannot be exady conveyed by
word to one who has not tasted it; but a pandit cabe understood only by another pandit by his methodf expression
A bird alone can follow the track of another bird.

"There are of course some traits which are obviousand others which are subtle and inscrutable. Thosehich are
obvious are their speech, language, postures of mtdion, signs of worship, dispassion, etc., whicban however be
imitated by non-sages.

25. "What are accomplishments to others to the acoopaniment of dispassion, meditation, prayer, etc.emain natural
to the sage whose mind is pure and unsophisticated.

26. "He whom honour and insult, loss or gain, canntaaffect, is a sage of the best class.

27. "The best among sages can, without hesitatiorivg complete answers on matters relating to Realisan and the
sublimest truths.

28. "He seems to be spontaneously animated when dlissing matters pertaining to jnana (realisation) ad is never
tired of their exposition.

29. "His nature is to remain without efforts. Contentment and purity abide in him. Even the most critcal situations dc
not disturb his peace of mind.

30. "These are qualities which must be tried for oaself and verified; they are of no value as testpplied to others, for
they may be genuine or spurious.

31. "An aspirant must first apply the tests to himlf and always prove his own worth; he can then jugle others.

32-33. "How can the repeated testing of oneself fab improve one? Let one not spend one's time judgg others; but
let one judge oneself. Thus one becomes perfect.

34-38. "What have here been called the traits of dnani are meant for one's own use and not for testg others,
because they admit of many modifications accordintp circumstances. For instance, a Jnani who has rksed the Seli
with the least effort may continue in his old wayslthough his mind is unassailable. He looks like man of the world
for all practical purposes. How then can he be judgd by others? Nevertheless, one Jnani will know atteer at sight

just as an expert can appraise precious stones agéance.

"The Jnanis of the lowest order behave like ignorahmen in their care for their bodies.

39-54. "They have not attained Sahaja Samadhi (samadhinbroken even while engaged in work, etc.). Theyrain the
state of Perfection only when they are calm or congsed. They have as much of the body-sense and enjdgasure
and pain with as much zest as any animal when theyre not engaged in the investigation of the Self.

"Though they are not always inquiring into the Self yet there are periods of the perfect state owinp their previous
practice and experience. All the same, they are emeipated because the animal-sense is only an abeticm during
interludes of imperfection and does not always le@any mark of them. Their aberration is similar tothe ashy
skeleton of a piece of burnt cloth which, though reining the old shape, is useless. Again, the inteals of Realisation
have an abiding effect on their lives, so that thevorld does not continue to enthral them as heretofe. A dye applied
to the border of a cloth 'creeps' and shades the by of the cloth also.

"The middle class of jnanis are never deluded by thir bodies. Delusion is the false identification of' with the body;
this never arises with the more advanced jnanis, maely the middle class among them. Identification othe Self with
the body is attachment to the body. The middle clasof jnanis are never attached to the body. Their mds are mostly
dead because of their long practice and continuediaterities. They are not engaged in work becausedii are entirely
selfpossessed. Just as a man moves or speaks in sleipont being aware of his actions, so also this da of yogi doe
enough work for his minimum requirements without beéng aware of it. Having transcended the world, he haves like
a drunken man. But he is aware of his actions. Hisody continues on account of his vasanas (predisptiens) and
destiny. Jnanis of the highest class do not idengithe Self with the body but remain completely detehed from their
bodies. Their work is like that of a charioteer driving the chariot, who never identifies himself withthe chariot.
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Similarly the jnani is not the body nor the actor; he is pure intelligence. Though entirely detacheddm action within,
to the spectator he seems to be active. Her perfoehis part like an actor in a drama; and plays withthe world as a
parent does with a child.

55-56. "Of the two higher orders of jnanis, the onegemains steadfast through his sustained practicena control of
mind, whereas the other is so on account of the foe of his discrimination and investigation. The dfierence lies in the
merits of their intellect, | shall now relate to ya a story in this connection.

57-79. "There was formerly a king by name Ratnangaa ruling in the City of Amrita on the banks of theVipasa. He
had two sons Rukmangada and Hemangada - both wiseggood and dearly loved of their father. Of them
Rukmangada was well versed in the Sastras and Hemgada was a jnani of the highest order. On one ocdas both of
them went out on a hunting expedition into a densforest, followed by their retinue. They accounteddr many a deer,
tigers, hares, bisons, etc., and being thoroughlxkausted, they rested beside a spring. Rukmangadaaw informed by
some persons that there was a Brahmarakshas (a spesof ghoulish spirit of a learned but degeneratBrahmin) close
by, who was very learned, accustomed to challengamdits for discussion, vanquish them and then eahém. Since
Rukmangada loved learned disputations, he went withis brother to the ghoul and engaged him in argunm@. He was
however defeated in the debate and so the ghoul gt hold of him to devour him. Seeing it, Hemangadaaid to the
ghoul, 'O Brahmarakshas, do not eat him yet! | am Is younger brother. Defeat me also in argument sdat you may
eat us both together.' The ghoul answered, | havemg been without food. Let me first finish this log-wished for prey,
and then | shall defeat you in debate and completmy meal with you. | hope to make a hearty meal ofgu both.

"Once | used to catch any passerby and eat him. Aistiple of Vasishta, by name Devarata, once cameishway and he
cursed me, saying, 'May your mouth be burnt if youndulge in human prey any more.' | prayed to him wth great
humility and he condescended to modify his curse ts: "You may eat such as are defeated by you in dafe.' Since
then | have been adhering to his words. | have nowaited so long for prey that this is very dear to ra. | shall deal

with you after finishing this.'

'Saying so, he was about to eat the brother; but Heangada again interceded, saying, 'O Brahmarakshas pray you
kindly accede to my request. Tell me if you wouldelinquish my brother if other food were found for you. | will
redeem my brother in that way if you will allow it." But the ghoul replied, saying. 'Listen, King! thee is no such price
for redemption. | will not give him up. Does a marlet his long wished for food slip away from his hal? However |
shall tell you now a vow which | have taken. Therare many questions deeply afflicting my mind. If yo can answer
them satisfactorily, | shall release your brother. Then Hemangada asked the ghoul to mention the quéms so that he
might answer them. The ghoul then put him the follaiing very subtle questions which | shall repeat tgou,
Parasurama! They are:

80. "What is more extensive than space and more stib than the subtlest? What is its nature? Where des it abide?
Tell me, Prince."

81. "Listen, Spirit! Abstract Intelligence is wider than space and subtler than the subtlest. Its nate is to glow and it
abides as the Self."

82. "How can it be wider than space, being single@ how is it subtler than the subtlest? What is thaglow? and what
is that Self? Tell me, Prince."

83. "Listen, Spirit! Being the material cause of dl intelligence is extensive though single; beingnpalpable, it is
subtle. Glowing obviously implies consciousness atldat is the Self."

84. Spirit: "Where and how is Chit (Abstract Intelligence) to be realised and what is the effect?"

85. Prince: "The intellectual sheath must be probedor its realisation. One-pointed search for it reeals its existence.
Rebirth is overcome by such realisation.”

86. Spirit: "What is that sheath and what is concetration of mind? Again what is birth?"

87. Prince: "The intellectual sheath is the veil dawn over Pure Intelligence; it is inert by itself.One-pointedness is
abiding as the Self. Birth is the false identificabn of the Self with the body."
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88. Spirit: "Why is that Abstract Intelligence which is ever shining not realised? What is the means/bwhich it can be
realised? Why did birth take place at all?"

89. Prince: "Ignorance is the cause of non-realis@n. Self realises the Self; there is no externaldapossible. Birth
originated through the sense of doership.”

90. Spirit: "What is that ignorance of which you speak? What is again the Self? Whose is the sensedoership?”

91. Prince: "Ignorance is the sense of separatenefsem consciousness and false identification witthe nonself. As fol
the Self, the question must be referred to the Seilfi you. The ego or the 'I-thought' is the root ofaction.

92. Spirit: "By what means is ignorance to be destryed? How is the means acquired? What leads to suaeans?"

93. Prince: "Investigation cuts at the root of ign@ance. Dispassion develops investigation. Disgudttbe pleasures of
life generates dispassion towards them."

94. Spirit: "What is investigation, dispassion or dsgust in pleasures?"

95. Prince: "Investigation is analysis conducted whin oneself, discriminating the nonself from the Self, stimulated b
a stern, strong and sincere desire to realise thesls. Dispassion is non-attachment to surroundingslhis results if the
misery consequent on attachment is kept in mind."

96. Spirit: "What is the root cause of the whole s@es of these requirements?"

97. Prince: "Divine Grace is the root cause of athat is good. Devotion to God alone can bring dowHliis Grace. This
devotion is produced and developed by associatiorittvthe wise. That is the prime cause of all."

98. Spirit: "Who is that God? What is devotion to Hm? Who are the wise?"

99. Prince: "God is the master of the Cosmos. Devion is unwavering love for Him. The wise are thosesho abide in
Supreme Peace and melt with love for all.”

100. Spirit: "Who is always in the grip of fear, Who of misery, Who of poverty?"

101. Prince: "Fear holds a man possessed of enornowealth; misery, of large family; and poverty, ofinsatiable
desires.”

102. Spirit: "Who is fearless? Who is free from misry? Who is never needy?"

103. Prince: "The man with no attachments is freerbm fear; the one with controlled mind is free frommisery; the
Self-realised man is never needy."

104. Spirit: "Who is he that passes men's understating and is visible though without a body? What ighe action of
the inactive?"

105. Prince: "The man emancipated here and now pass men's understanding; he is seen though he doex identify
himself with the body; his actions are those of thaactive."

106. Spirit: "What is real? What is unreal? What isinappropriate? Answer these questions and redeenoyr
brother."

107. Prince: "The subject (i.e., the Self) is reakhe object (i.e., the non-self) is unreal; worldlyransactions are
inappropriate.

"I have now answered your questions. Please releas®y brother at once."
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108. "When the Prince had finished, the ghoul relesed Rukmangada with pleasure and himself appeare
metamorphosed as a Brahmin.

109. "Seeing the figure of the Brahmin full of couage and tapas (penance), the two princes asked himno he was.

1104112. "l was formerly a Brahmin of Magadha. My nameis Vasuman. | was famous for my learning and knowias
an invincible debater. | was proud of myself and saght the assembly of those learned pandits who cetited in my
country under royal patronage. There was among them great saint, perfect in wisdom and entirely Selpossessed.
He was known as Ashtaka. | went there for love of@bate. Though | was a mere logician, | argued agashhis
statement on Self-Realisation, by sheer force ofda@. He backed his arguments by profuse quotatiorfsom the holy
scriptures. Since | was out to win laurels, | contiued to refute him. Finding me incorrigible, he kep silent. However,
one of his disciples, descendant of Kasyapa lineageas enraged at my audacity and cursed me beforkd king,
saying: 'You chip of a Brahmin! How dare you refutemy Master without first understanding his statemers? May
you at once become a ghoul and remain so for a lotigne."

"' shook with fear at the imprecation and took refuge at the feet of the sage Ashtaka. Being alwayslfSpossessed, h

took pity on me though | had figured as his opponernjust before; and he modified his disciple's curséy pronouncing

an end to it as follows: 'May you resume your oldlsape as soon as a wise man furnishes appropriatesavers to all the
guestions which were raised here by you, answered Ime but refuted by your polemics'.

"O Prince! You have now released me from that cursd therefore consider you as the best among menn&wing all
that pertains to life here and beyond."

"The princes were astonished at that story of hisife.

123-124. "The Brahmin asked Hemangada further quegins and became further enlightened. Then the prires
returned to their city after saluting the Brahmin.

"I have now told you everything, O Bhargava!"

Thus ends the chapter on the Episode of the Ghoul iTripura Rahasya.

CHAPTER XXII

THE CONCLUSION

1-4. After Sri Dattatreya had finished, Parasuramaasked again respectfully: "Lord, what further did that Brahmin
ask Hemangada and how did the latter enlighten himThe account is very interesting and | desire to ha it in full."
Then Sri Datta, the Lord of Mercy, continued the sbry: Vasuman asked Hemangada as follows:

5-8. "Prince! | shall ask you a question. Please awer me. | learnt about the Supreme Truth from Ashaka and later
from you. You are a sage; but still, how is it thatyou go out hunting? How can a sage be engaged ionk? Work
implies duality; wisdom is non-duality; the two arethus opposed to each other. Please clear this ddudf mine."

Thus requested, Hemangada told the Brahmin as foles:

9-14. "O Brahmin! Your confusion owing to ignorancehas not yet been cleared up. Wisdom is eternal andhtural.
How can it be contradicted by work? Should work male wisdom ineffective, how can wisdom be useful amyore than
a dream? No eternal good is possible in that casgll this work is dependent on Self-awareness (i.ewisdom). Being
so, can work destroy wisdom and yet remain in itstessence? Wisdom is that consciousness in which tiwerld with all
its phenomena and activities is known to be as amage or series of images; duality essential for wkiis also a

phenomenon in that non-dual awareness.
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"There is no doubt that a man realises the Self oglafter purging himself of all thoughts, and that fe is then release:
from bondage, once for all. Your question has thuso basis and cannot be expected of the wise."

Then the Brahmin continued further:

15-16. "True, O Prince! | have also concluded thathe Self is pure, unblemished Intelligence. But howan it remain
unblemished when will arises in it ? Will is modifcation of the Self, giving rise to confusion similato that of a snake
in a coil of rope."

17-26. "Listen, O Brahmin! You do not yet clearly disinguish confusion from clarity. The sky appears ble to all alike
whether they know that space is colourless or noEven the one who knows speaks of the 'blue sky' big not himself
confused. The ignorant man is confused whereas tinean who knows is not. The latter's seeming confusids
harmless like a snake that is dead. His work is likimages in a mirror. There lies the difference beteen a sage and ¢
ignorant man. The former has accurate knowledge andnerring judgment, whereas the latter has a blurrel
conception and his judgment is warped. Knowledge dfruth never forsakes a sage although he is immerden work.
All his activities are like reflections in a mirror for, being Self-realised, ignorance can no longdouch him.

"Wrong knowledge due to sheer ignorance can be coected by true knowledge; but wrong knowledge due ttault
cannot be so easily corrected. So long as thereniyopia, the eyesight will be blurred and many imagg of a single
object will be seen. Similarly, so long as there the prarabdha (residual past karma) unaccounted fg the
manifestation of the world will continue for the Jrani, though only as a phenomenon. This will also wésh as soon as
the prarabdha has played itself out and then pureyunblemished Intelligence alone will remain. Therefee | tell you,
there is no blemish attached to a Jnani though heppears active and engaged in worldly duties."

Having heard this, the Brahmin continued to ask:

27. "0 Prince! How can there be any residue of padtarma in a Jnani? Does not Jnana burn away all kana as fire
does a heap of camphor?"

28-29. Then Hemangada replied: "Listen Brahmin! Thethree kinds of karma (1) mature (prarabdha), (2) gnding
(agami) and (3) in store (sancita) are common to lal not excluding the Jnani. The first of these aloe remains for the
Jnani and the other two are burnt away.

30. "Karma matures by the agency of time; such isigdine law. When mature, it is bound to yield its fuits.
31. "The karma of the one who is active after Selfealisation, is rendered ineffective by his wisdom.

32. "Karma already mature and now yielding resultsis called prarabdha: it is like an arrow already stot from a bow
which must run its course until its momentum is los"

Note. - Prarabdha must bear fruits and cannot be cbcked by realisation of the Self. But there is nongoyment of its
fruits by the realised sage.

33-35. "Environments are only a result of prarabdha notwithstanding they seem the same for all, Jnarireact to
them differently according to their own stages of ealisation.

"Pleasure and pain are apparent to the least amonthe sages, but do not leave any mark on them as thdo on the
ignorant; pleasure and pain operate on the middlelass of sages in the same way; however, they reacty indistinctly

to their surroundings, as a man in sleep does togentle breeze or to an insect creeping over him; ghsure and pain
are again apparent to the highest among the sagegho however look upon them as unreal like a hare gwing horns.

36. "The ignorant anticipate pleasure and pain befte enjoyment, recapitulate them after enjoyment, ad reflect over
them, so that they leave a strong impression on thieminds.

37. "Jnanis of the lowest order also enjoy pleasurand pain like the ignorant, but their remembranceof such
experiences is frequently broken up by intervals ofealisation. Thus the worldly enjoyments do not lave an
impression on their minds.
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38. "Jnanis of the middle class, accustomed to cawot their minds by long-continued austerities, keep their minds ir
check even while enjoying pleasure and pain, and tis their response to the world is as indistinct athat of a man in
sleep to a gentle breeze playing on him or an anteeping over his body.

39-41. "Jnanis of the highest order are left untoulged for they always remain as the burnt skeleton o cloth
(retaining its old shape but useless) after theirgalisation. Just as an actor is not really affectedy the passions which

he displays on the stage, so also this Jnani, alveagware of his perfection, is not affected by theeeming pleasures an
pains which he regards as a mere illusion like theorns of a hare.

42. "The ignorant are not aware of the pure Self; ey see it always blemished and hence they belienehe reality of
objective knowledge and are therefore affected byhe pleasures and pains of life.

43-49. "As for the lowest order of Jnanis, these edise the Self off and on, and spells of ignoran@ertake them

whenever overcome by their predispositions, they ¢k upon the body as the SELF and the world as realhey are

often able to over-ride the old tendencies, and ttaithere is a struggle between wisdom and ignoraneeach of them

prevailing alternatively. The Jnani ranges himselfon the side of wisdom and fights against ignoranaentil falsity is
thoroughly blown out, and truth prevails. Therefore Jnana is indivisible.

50-57. "Forgetfulness of the Self never overtakesraiddle class Jnani and wrong knowledge never possses him.

However he of his own accord brings out some pregissitions from his own depths in order to maintairhis body
according to prarabdha. This is the conduct of an ecomplished Jnani.
As for the aspirant, there is no forgetfulness oftte Self so long as he is engaged in practising satha But the
accomplished Jnani is always unforgetful of the Seand picks out his own predispositions accordinga his own
choice.

"The highest Jnani makes no difference between sardhi and worldly transactions. He never finds anythng apart
from the Self and so there is no lapse for him.

"The middle order Jnani is fond of samadhi and voluntarily abides in it. There is accordingly a lapsehowever slight,
when he is engaged in worldly affairs, or even irhte maintenance of his body.

"On the other hand, the Jnani of the highest ordeiinvoluntarily and naturally abides in samadhi and any lapse is
impossible for him under any circumstances.

"But the Jnani of the middle order or of the highed order has no tinge of karma left in him because é&is in perfectior
and does not perceive anything apart from the Self.

How can there be anything of karma left when the Wil fire of Jnana is raging consuming all in its wag

Commentary. - Karma is inferred by the onlooker acording to his own ideas of pleasure or pain-givingxperiences
for the Jnani, hence the previous statement that grabdha remains over without being destroyed by Jnaa. That
holds true for the lowest order of Jnanis and notd the rest. The fruit is that which is enjoyed; Jnais of the highest
order do not partake of pleasure or pain. For theyare in samadhi and that does not admit of such enyonents; when
arisen from samadhi the objects (i.e., noself) are known to be like images in a mirror, andhe conscious principle o
the seer and sight is equally known to be the Selfust as the images are not apart from the mirrorso there in no non-

Self apart from the Self; therefore pleasure and pa are not alien to the Self. That which is not aén need not be
traced to another cause namely karma (prarabdha). fie ideas of pleasure and pain in others need not f@isted on to
Jnanis and explanations sought - with the result gbositing prarabdha in them. The Jnani never sayd ‘'am happy’; 'l
am miserable'; then why should prarabdha be imaginé in his case? The least among Jnanis is apt to a&l from the
realisation of the Self and then he gets mixed upith the world at intervals when he appropriates pleasure or pain.
The conjecture of prarabdha is significant in his ase but not in the case of other orders of Jnanis.

The lowest state of Jnana is open to the doubt whedr such Jnana as is obstructed off and on, betoke®mancipation
Some agree that it does not. But realisation of th8elf occurs simultaneously with the raising of theeil of ignorance.
This veil is destroyed whereas the outgoing tendepwiksepa drags on a little longer. Prarabdha runsut after
yielding its results. No residue is left for re-inarnation; nor are there the other stocks of karma ¢ draw upon for
perpetuating bewilderment. His mind perishes with he body as fire dies out for want of fuel. In the bsence of a bod:
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the Realisation of the Self must assert itself aneimancipate the beinc¢

There is still another class of men whose Jnanadentradicted by worldly pursuits. That is no Jnanain the true sense
it is only a semblance of it.

Difference among the different orders - Jnani - sirple and Jnanis - Jivanmuktas - is perceptible to dnokers in this
life. The Jnanis do not reincarnate.

Since they are found to be active sometimes or all imes, the onlooker requires an explanation anaonjuctures the
residue of prarabdha as is the case with ordinary ®n. Otherwise their apparent pleasures and pains vatd be as if
accidental, which is not acceptable to the philostr. So, all this discussion about prarabdha to Jras.

Srimad Bhagavad Gita no doubt says "One is rebornn environments consistent with the thought uppermdsn one's
mind while dying." The statement applies to othersand not to Jnanis. As for Jnanis, the following aresaid in other
scriptures.

1. Jnani has the root of misery cut off at the ingtnt of realising the Self. It is immaterial for himif he dies in a holy
spot, or in foul surroundings, remaining aware, orovertaken by coma, just before death. He is emancped all the
same.

2. Unmistakably realising Siva even once by a Maste advice, by scriptural statements or by inferene, there could
no longer remain any tinge of obligatory duty on hé part because he is emancipated.

58. "Such karma is only a trick believed to be trudby the onlooker. | shall explain this point furthe.

59-62. "The state of the Jnani is said to be idemal with that of Siva. There is not the least diffeence between them.
Therefore karma cannot besmear a Jnani."

"Vasuman had all his doubts cleared by this discowse of Hemangada. He had a clear understanding ofute
realisation. Vasuman and the prince saluted each lo¢r and returned to their respective places."

Having heard all this, Parasurama asked Sri Dattatdll further:

63-65. "Master! | have heard your holy words regardng Realisation and Wisdom. My doubts are now clead. | now
understand the nondual state of abstract consciousness pervading alhd abiding in the Self. Nevertheless, kindly te
me the essence of the whole discourse in a few wsrgb that | may always remember them."

66-68. Thus requested, Sri Datta again resumed:

"That which abides as the Self is Pure Intelligenc@ranscendental being comprised of the aggregate afl the egos in

perfection. She is Seltontained, and fills the role of Maya by virtue ofHer own prowess. Being one without a secon

She makes even the impossible happen and thus dgs the Universe as a series of images in a mirrdrshall now tell
you how.

Commentary: Perfect ego: Ego in Perfection: 'I-I' @nsciousness. - Some distinctive characteristics\eto be
admitted in order to distinguish consciousness fronmertia. Consciousness amounts to a flash of puretelligence. It is
of two kinds: (1) The subject and (2) the object. fie latter of these is dependent on the former fots very existence;
therefore the manifestation as 'l' is alone admisbie. 'I' is imperfect when it is limited to the body or other similar
entities, because time and space have their beingpure intelligence, or awareness as 'l-I', whichg thus perfect.
Nothing can possibly surpass and yet it is all thes therefore it is the aggregate of all the egos.eMertheless,
consciousness is distinguished from inertia for theake of preliminary instruction, so that the disgble may become
conversant with the real nature of the Self. She isanscendental and also non-dual.

The self is the subject, and non-self is the objec®he is also the individual egos falsely identiflewith bodies. She is
Ego in perfection, while abiding as pure Consciousss. This is the nature of Abstract Intelligence.

This unbroken 'I-I' consciousness remains before @ation as will, selfsufficient and independent in nature and is als
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called Svatantra. She turns into action (kriya) duing creation and is called Maye

Creation is not vibration or metamorphosis; it is amere projection of images like those in a mirrorBecause Sakti
cannot be reached by time and much less broken ugylit, she is eternal; so it follows that the univese has no origin.

69-71. "She who is transcendence, awareness perfeatand total-summation of all egos, of Her own Wildivides
Herself into two. Imperfection is concomitant withsuch scission; there is bound to be an insentienhase which
represents the aforesaid exterior or unmanifestedaid. The sentient phase is Sadashiva Tattva."

Note. - This is called Ishvara in the Upanishads.

72. "Now Sadashiva, also not being perfect, seessthnmanifest void (i.e., the sentient phase beconmesare of the

insentient phase) but yet knows it to be of HimseHlfeeling 'l am this also'.
Note. - The sentient phase is called Ishvara; anti¢ insentient phase is called Maya or Avidya, in # Upanisads.

73-90. "Later Sadashiva identifies the insentient phas with His body at the time of starting Creation. Then he goes b
the name Ishvara. Now this contaminated Higher Egajamely Ishvara, divides Himself into the three asgcts -Rudra,
Vishnu and Brahma (representing the modes of Ego asciated with the three qualities darkness, brightass and
activity) who in their turn manifest the cosmos cosisting of many worlds. Brahmas are innumerable, abf whom are
engaged in creating worlds; Vishnus are equally tadn up in protecting the worlds; and the Rudras in éstroying
them. This is the way of creation. But all of thenmare only images in the grand mirror of Abstract Corsciousness.

"These are only manifest, but are not concrete, sae they have never been created.

"The Supreme Being is always the sum-total of allte egos. Just as you fill the body and identify yoself with
different senses and organs without deviating fronthe Ego, so does the transcendental Pure Intelligea similarly
identify itself with all beginning from Sadashiva axd ending with the minutest protoplasm, and yet rerains single.

Again, just as you cannot taste anything without tk aid of the tongue, nor apprehend other things whiout the aid of
other senses or organs, so also the supreme BeiSgdashiva) acts and knows through the agency of Bima, etc., anc
even of worms. Just as your conscious Self remaipare and unqualified although it forms the basis ofall the
activities of limbs, organs and senses, so also tBapreme Intelligence is unaffected though holdingll the Egos within
Herself. She is not aware of any distinctions in #vastness of the cosmos nor does She make differeamong the
Egos.

"In this manner, the Cosmos shines in Her like imags in a mirror. The shining of the Cosmaos is due tber reflection.

In the same way, the individuals in the world, namlg you, |, and other seers are all flashes of Heronisciousness. Sin

all are only phases of Supreme Intelligence, that@ne will shine in purity bereft of taints or impediments in the shapt
of objects.

"Just as the shining mirror is clear when images ndonger appear in it, and the same mirror remains atainted even
when the images are reflected in it, so also Puretklligence subsists pure and untainted whether thevorld is seen or
not.

91-92. "This untainted Supreme Intelligence is one witout a second and filled with Bliss, because totglfree from the

least trace of unhappiness. The sum-total of all lpgpiness of all the living beings has taken shape #s Supreme One

because She is obviously desired by all; and shenis other than the Self, which consists of pure Bis, because the Se
is the most beloved of every being.

93. "For the sake of the Self people discipline tliebodies and subdue their desires; all sensual pdsures are mere
sparks of Bliss inherent in the Self.

Note. - Spiritual men are known to lead abstemioulives, to deny ordinary comforts to their bodies ad even to
torture them, in order that they may secure a happyexistence after death. Their actions clearly provéheir love of the
Self surviving the body, this life, etc. Their hopef future bliss further establishes the unique beific nature of the
Self, surpassing sensual pleasures which might bedulged in here and now.
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94. "For sensual pleasures are similar to a sensérelief felt on unburdening oneself of a crushindoad, or to the
peace of sleep. Pure Intelligence is indeed Blisedause it is the only one sought for."

Commentary. - Bliss is Self. Objects are thoughtsking concrete forms; thoughts arise from the thinler; the thinker
connotes intelligence. If the thinker be purged oéven the least trace of thought, individuality isdst and abstract
intelligence alone is left. Nothing else is admidde in the circumstances.

Since it is ultimate reality, synonymous with emaripation or immortality, there must be beatitude init in order that
it may be sought. It, in fact, is compact with Blis, yea, dense Bliss alone.

How? Because, the contrary, (i.e., unhappiness)associated with the exterior; it appears and disapgars. Such cannc
be the case if unhappiness formed part of the SeRleasure might similarly be said to be associateslith the body, the
senses, possessions, etc. However a little thouglit convince one that these so-called enjoymentseameant for the
Self. So the Self is that which matters, and nothmelse. But every little being always seeks pleagurThus pleasure is
the Self.

But sensual pleasure is quite obvious, whereas tBdiss of Self is purely imaginary, because it is nigimilarly
experienced. The scriptures must be cited againgdtis contention. The Scriptures say that all the sesual pleasures do
not together amount to a particle of the inherent biss of Self. Just as unlimited space, or just a®osciousness is
unknown when pure, but becomes manifest in its assiated state as objects around e.g., a pot for fétimg water-so
also Bliss in purity is not enjoyable, but the sambecomes enjoyable when broken up as sensual plegsa This is the

truth of the Scriptural statement.

One may contend that the Self is not Bliss but itegks Bliss. If it were true, why should there be lgpiness in relieving
oneself of a crushing load? This is perceptible dhe instant of relief and similar happiness perva# in dreamless
slumber. In these two instances, there are no posié sources of pleasure and yet there it is. Thidgasure is however
real since it is within one's experience and cann@iso be avoided. Therefore it must be of the naterof Self. Still, this
pleasure may be said to be relief from pain and ndtue pleasure. If so, why does a person awakenegbin sleep say "
slept happily"? The person has felt happiness in sep. There are no happenings associated with thaappiness; it is
pure and must be of the nature of Self. Otherwisaven the worst savage of an animalcule would notlrgh sleep nor
indeed long for it.

The question arises! If bliss be of the Self, whgiit not always felt? The answer is that the inher bliss is obstructed
by desire, obligations and predispositions of the md, just as the perennial sound arising from withn is not heard
owing to the interference of external sounds but iperceived when the ears are plugged. The pain dfd load
predominates for the time-being over the other natral painful dispositions of the mind and disappearsat the instant
of unburdening. During the interval before the othe dispositions laying latent rise up to the surfacethere is peace fo
an infinitesimal moment and that is the true Self oincide with pleasure. Other sensual pleasures asdso to be
explained in the same way. There is an infinite véety of predispositions laying dormant in the heart ready to spring
up at the right moment. They are always like thornsn the pillow. When one of them sticks out, it prdominates over
the others and grips the mind. Its manifestation tkes the shape of an intense desire. Its prevalenisepainful in
proportion to its intensity. When that subsides orfulfilment, the pain disappears, and calm prevaildor an
infinitesimal period, until the next predisposition appears. This interval represents the pleasure assiated with the
fulfilment of desire. Thus every one's rush for empyment betrays the search for Self - of course, unares and
confused. If asked why no one seems to know the tegenesis of bliss, the answer is overwhelming igramce born of
associating the pleasure with such incidents. Themion prevails that pleasure is caused by such arglich, and is
destroyed on their disappearance. The fact is thatleasure is simply the Self, and eternal.

95. "People do not recognise the Bliss inhering dkeir Self, because of their ignorance. They alwaysssociate
pleasure with incidents.

96-98. "Furthermore, just as images in a mirror areassociated with objects, ignoring the presence tife reflecting
surface, but after consideration are found to be dgendent on the mirror and not apart from it, and the mirror is
found to be untainted by the reflected images, sdso the sages know the Self alone to be unique, f@ad untainted by
its own projections, namely, the world, etc.

99. "The relation of the Cosmos to Pure Intelligene, i.e., abstract Self, is like that of a pot to eth, or of an ornament
to gold, or of sculpture to the granite rock.
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100. "O Parasurama! Denial of the existence of thevorld does not amount to perfection. Denial is absd. For, it
implies intelligence, and intelligence displays itdf as the universe.

101. "The intelligence denying or admitting the wold is there shining over all! Can the world be erasd out of
existence by mere denial of it?"

Note. - Here the point is that the Absolute is alomreal and remains ever absolute, notwithstandinghe concrete
modifications which are no better than images in anirror, not tainting it, nor existing apart from it . All are real, but
real in their abstraction.

102. "Just as the images appear in a mirror and paake of its nature, so also the Cosmos is of and fhe Self, and rea
inasmuch as it is the Self."

Note. - The world is not real as an object and apafrom the Self.

103-105. "This wisdom in perfection is the realisén of all as the Self. Intelligence appears as dajts by its own
virtue, as a mirror appears as the images on it. Tik is the whole essence of the sastras. There ishandage, no
liberation, no aspirant, no process of attainmentThe transcendental Conscious Principle alone subsssin the three
states of being. She remains as the one uniform, sdute being. She is ignorance; She is wisdom; Sisebondage; She
is liberation and She is the process therefor.

106. "This is all that need be known, understood ahrealised. There is nothing more. | have told yoall in order."
The Sage Harithayana concluded:

1074111. "The man who knows it rightly will never be oertaken by misery. O Narada! Such is the section owisdom,
recondite with reason, subtlety, and experience. $hld any one not gain wisdom after hearing or readfg it but
continue to wallow in ignorance, he should be putavn as nothing more than a stock or a stone. Whatdpe is there
for him?

"Hearing it even once must make a man truly wise; b is sure to become wise. Sin or obstruction to wiem is
destroyed by reading it; wisdom dawns on hearing itWriting, appreciating and discussing its contentsespectively
destroys the sense of duality, purifies the mind ahreveals the abiding Truth.

112. "She goes by the name of Emancipation when alty and directly realised by investigation as theone undivided
Self of all; otherwise, She goes by the name of Biamge. She is the one Consciousness threading theeth states of
being, but untainted and unbroken by them. She ishte sound, word and the significance of Hrim."

Thus ends the concluding Chapter in the most Sacrdtihasa Tripura Rahasya.

APPENDIX |

to Chapter V

COMMENTARY FREELY RENDERED

The Story will be clear if recast as follows accoridg to the commentator's foot-notes:

Before creation, my mother - namely, Pure Intelligace - gave me (the individual soul) a companion -amed Intellect
(whose origin cannot be investigated but who yet meains as the subtle body enabling the individual tpartake of
pleasures and pains). Intellect is lost at death bhueappears as if from nowhere at the time of rebith. Intellect is

bright and shining by nature and remains untainted.She is later associated with a wicked friend, vizgnorance, who

made my friend wander away from me and be outward ént. The subtle intruder remained unnoticed by my nother
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(because intellect becoming outward turned, had f@aken Pure Intelligence). Intellect was enticed bignorance and
got entangled in objective phenomena. Discriminati faculty was at an ebb and the ego identified itdevith
intellectual activities. (Individuality disappearswith the disappearance of Intellect. Hence they camot remain without
each other.) She by virtue of her innate purity hel me in her grip. Therefore | could never forsake Br. Intellect
constantly associating with Ignorance (Avidya) camenore and more under her sway until her friend of venderful
powers persuaded her to seek pleasures, celestialotherwise (although foreign to oneself), so thaghe (Intellect)
came under the influence of her (Ignorance) son -&usion with whom she trysted in secret. She coultbt however
elude my presence at any time (for Intellect shinesnly by individual consciousness). | too became ldeled on accoun
of my friendship with her. My friend had in course of time borne a son who took after his father in eery respect. His
wicked nature developed in full as he grew up andéhwas marked by unsteadiness (that was Mind). He ta
extraordinary ability and was unchecked in his flights of passage. But his activities were only accadrdy to the
qualities inherited from his father or paternal grandmother (i.e., always ignorant and silly). Intellet was thus dragge:
by dark forces until she became clouded in darknes§he was gradually losing interest in me (pure Catiousness)
who however loved her, altruistically and continuedo do so. (That is to say consciousness is necegs$ar intellectual
perceptions - be they ignorant or wise). Because ofy ceaseless company with Intellect, Delusion tideto overpower
me, but | remained pure. Still, the phantasmagorigertaining to Intellect were attributed to me - indvidual
Consciousness. Such is the ignorance of common pkofhe mind became more and more associated withenas
intellect almost totally ignored me and identifiedherself with delusion. As the mind grew up in compay with
Consciousness, his powers manifested more and mokée with his grandmother's permission (i.e., guidedby
ignorance) took Changeful for his wife. Mind enjoye himself with her because she could satisfy him ievery way.
The five senses were born of this couple. These Sea too flourished on account of me (individual C@tiousness)
until they were able to stand on their own legs. Téa senses functioned in the sensory organ and théather - Mind -
was able to project himself through them and enjoyhimself thoroughly.

His enjoyments gave him pleasure just at the momenand left their impressions on him, which he tookvith him in
order to manifest them in dream and enjoy them seetly with his wife, unknown to the gross senses.

Desire possessed the mind and fed him to his entisatisfaction. His desire grew more and more untiheither he nor

all his associates could satisfy Desire. Constargsociation of Mind with Desire gave rise to Passicand Greed (the

two sons of the second wife). Desire was exceedinfyind of her two sons. Mind was however tortured § these two
sons.

Mind's misery was reflected in the Intellect. | (the individual Consciousness) was completely hidderebind the dark
and active forces dragging the intellect along andppeared moribund. Suffering thus for untold agesthe mind lost all
initiative and was in the clutches of Desire. Thehe gained at the time of creation, a city of ten ges -namely the bod
with ten outlets (two eyes, two ears, two nasal psages, mouth, and urinary and faecal passages anchbhmarandhra,

an opening in the skull). The same old story of mésy was repeated in the new incarnation and was afh worse.
Intellect having in the meantime lost the satvic qality of brightness, did not shine well, and was tpid.

Mind continued to flourish in the company of Ignorance, Delusion and Desire, etc. Intellect could neschew Mind or
the one hand nor function in my absence. We all lad there together. Had | not been there, no one elgould have
lived in the city. | was protecting them all. On acount of my intimacy with Intellect, | became nes@nt at times,
foolish at others, unsteady, vacillating, angry, aatemptible. etc. Therefore ignorant people put me own in the same
category as Intellect. But the sages know that | k& never been tainted. My genesis proves it. My mugr is most
virtuous, pure, not the least blemished, more extesive than space and subtler than even the subtlebigcause she is
immanent in all and sundry. Being omniscient, shesiof limited knowledge also; that is to say, she ianscendental
and individualised self; being omnipotent, she igégile too; being the prop of all, she has no propheing of all shapes
she has no shape (like a mirror reflecting forms)being all inclusive, she owns nothing; being the oscious Principle
here and now, she is uncognisable; she has no ligesextending beyond Herself. Her daughters like mare too
numerous to reckon.

My sisters are infinite in number, like waves on tie sea. All of them are involved like myself in theicompanion's
affairs. Though so enmeshed in Intellect, | am stiequal to my mother in every respect because | pssss the unique
talisman to save me from being tainted.

To return to my life in the city, whenever Mind wasfatigued, he used to sleep on his mother Intelléstlap. When he
slept, none of his sons or others could be awakehd city was then guarded by his intimate friend, Beath. Then
Intellect with all her family used to be clouded bylgnorance - her mother-in-law and then | (individual
Consciousness) being free from all trammels used tepair to my mother (i.e., Fulness) and remain irbliss. But | was
obliged to come away as soon as the inhabitantstbg city awoke.
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Mind's friend - Breath - pervaded the whole city and protected all the citiens in every way. They would be scattere

away if he were not there. He was the link betweethem and me. He derived his strength and powers fro me. When

that city fell to ruin, he would collect them all and pass with them to another city. Mind thus reignd in several places
with the aid of his friend (this refers to reincarnation).

Though befriended by Breath, though born of virtuots Intellect and though brought up by me, Mind was k&vays
wallowing in misery because he was wedded to hisdvincorrigible and insatiate wives, associated witthe two wicked
sons - Greed and Anger - and was swinging to anddron account of the other five sons - the Sense< Ebuld find no
rest and was manipulated by them, so that he founkimself in forests, in wilderness, in torrid heat o frigid cold, in
cess-pools, in dark caverns, etc. - in short, inffiérent kinds of hell.

His miseries reflected on Intellect; and | too beig associated with her, was involved in their woesvho can indeed
avoid the evils of bad company?

On one occasion, Intellect sought my advice in sestr(i.e., when accidently free from thoughts). | adsed
dispassionate conduct to her, by which she gainedgmod husband - Discrimination. She grew strongegathered
courage to subdue to the Mind and kill Greed, Lusand Anger. The other five sons of his - namely, thBenses - were
imprisoned. Soon after, she became loyal to me afidally united with me (i.e., gained nirvikalpa sanadhi). Thus she
reached my mother's place - Peace and Bliss.

This story illustrates that bondage and liberationare for Intellect only and not for the individual Consciousness, i.e.,
the Self.

APPENDIX Il

SIDDHA GITA FROM YOGA VASISHTHA

Humble salutations to the Great Masters of all Agés

Sri: Salutations to that Reality which inheres ashe Self in all, from which all the creations are pojected, in which
they have their being and into which they are findly dissolved! Salutations to that Intelligence whik inheres as the
Self in all, from which the knower, knowledge andhe known, the seer, sight and the seen, the doeause and deed,
are manifested! Salutations to that Supreme Bliss ich inheres as the Self in all, which constitutethe life of all and
from whose unfathomable depths happiness is sprayex fine particles in Heaven or on Earth (where othe sum+otal
of happiness is not equal to a particle of that ubyed, natural Bliss). The Siddhas (invisible andmmortal beings of
the noblest order) proclaimed.

1. We adore that One which remains unfalteringly fked, steady and eternal, which will not therefore @mit of
recurring births and deaths nor undergo modifications as this and that, and which is by unerring contaplation
realised as one's own Self, from which certainly mrceeds the chain of links of successive particlelhappiness,
seemingly derived from and wrongly associated witenjoyments, which are in their turn mere phenomendviz., the
ego and the world, or subject and object) reflecteds images on the non-dual, unique and abstract cetiousness,
because they are found on rightly discriminating inestigation to merge into the Absolute Self.

Some other Siddhas bring it nearer home as follows:

2. We adore That which is realised as the Self oiiigating, and yet remaining as the untainted witnessf the birth of
the Ego, its thoughts and the world around - by trascending the cogniser, cognition and the cognisetjects
pertaining to the wakeful and dream states as wedls the ignorance pertaining to dreamless slumber a@hmade up of
the latent tendencies of the mind.

Some other Siddhas:

3. We adore That which is realised as the Light inkéring as the Self and illumining all, abiding alwag as the
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Consciousness in the believer and the n-believer alike,- before creation and after dissolution of the Cosn®and is
between them too - and lying hidden even in the scessive links ceaselessly formulated as the origlrsurces but
rendered abortive by one conscious Self objectifygqnanother in itself.

Note. - Sloka 2 says the Reality is realised aftefiminating all the triads. Some deny the same. The must be some
conscious self to deny it. Again, if the original@use of creation be imagined to be as transient & present creation,
the enduring reality beyond the successive links oaot be denied. Or again, if a material cause be smised, the
efficient cause cannot be overlooked. The latter isnagined by the Self. The Self must be the ultimatreality.

4. We adore the Self as That in which all the worlgl are fixed, of which they are, from which they emge, for which
they exist, by which all these are projected and fovhich they are in their being.

5. We adore the Self which shines formless as unli@n 'I-I' consciousness which transcends the egogtycomprising
all the Egos and entire knowledge. These after athake up the whole Cosmos.

6. Those who, ignoring the Lord of the Heart, go abut seeking other gods, are like the fool who throsvaway from his
hand the celestial gem (kaustubha) which fulfils &the desires of the possessor, and who then exctegthe Earth in
search of jewels.

Some Siddhas counsel Dispassion as follows:

7. The Lord of the Heart, who roots out the vigorogly growing creeper bearing poisonous fruits of dé®s is gained
after discarding everything as worthless.

8. That fool who, being aware of the evils of enjagents, still runs after them, must not be deemed man but be put
down for an ass. (The male ass runs after the fengleven though kicked by her.)

9. The serpents under the cover of the senses mémtcibly be laid, as often as they raise their hoagland hiss for prey
like mountains mercilessly hit by the thunderbolt é Indra (the God of rain, thunder and lightning).

The other Siddhas hit on the cardinal points as fébws:

10. Acquire the bliss of peace by reining in the sses and stilling the mind. The mind does not, ind womb, hold seed

of pain as sensual pleasures do, but purges itseffimpurities because it merges in its source agé does when not fet

with fuel. On the mind becoming still and disappeaing into the primal source of bliss, there ariseshie Supreme Peac
which holds out till final emancipation.

APPENDIX 1l

to Chapter IV

O people, turn away from sensual enjoyments and baite yourselves to contemplating your own selves treer the
Self), because sensual enjoyments end only in mige¥What is meant by the Self? By Self is meant Coci®usness as
shown by the Mahaa Vaakya, 'Prajnaanam Brahma.' ThePrajnaanam (Consciousness) must be worshipped. Her
worship does not mean external or ritual worship. What is it then? To be unshakingly fixed in the intition 'l am
Brahman' in accordance with the Sutra, 'the statentuited as I'. Objection: It is in other words to annihilate the body
and its associates. Answer: Rather it is, '‘Contempte Consciousness to the exclusion of objects illimed by it.'
Question: How? Answer: It means all objects beindlumined by Consciousness do not exist on their owmerit. They
are only fancied to be, like the horns of a hare. @stion: If non-existent like the hare's horns, howdo they appear to
view at all? Answer: Only Consciousness shines fdriand no other. Question: If there is only Chit andnothing beside
how does it shine forth as body etc.? Answer: It iBke images in a mirror. The real significance othe Agamas (the
tantric texts) is this:
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Consciousness is truly the Self (Subjective Real}typecause it cannot be referred to by the word 'tls'. The nor-self
alone can thus be referred to. Only that can be Sg|Subjective Reality) which itself being one, rungontinuously
through the realms of old recollections and evenew thoughts. Being pure Consciousness by natureaannot admit of
differentiation and is the same whether in gods, asas or men etc. There cannot be the least doubt &b time and
space are not different from it since they remainmhmersed in it (that is, they cannot be conceived ithe absence of
Consciousness) and out of it they are non-existelite a hare's horn (that is, not existent).

Parama Siva spoken of in the Sastras is just thisnbroken, uniform Consciousness, the Self. His owrnogver known as
Maya which can make the impossible possible, hidiniger real identity and manifesting her impurity asavidyaa
(ignorance), produces duality. Of this duality theperceptible (drisyam) has not its origin in Siva,ike a sprout in its
seed; nor is it a modification (parinaama) becausthe material forming it is not continuous in its sarce, like clay in
utensils of clay; nor is it a super-imposition (viarta) like a snake on a place of rope because theality of the
perceiver and the perceived (is not acceptable). Véihthen? Just as a mirror remaining unaffected presnts within
itself pictures owing to its clarity. so also Chifpresents by its own power the objects illumined bitself within itself.
Nor should the doubt arise that just as a mirror requires corresponding external objects for reflectia in itself, there
must be an external world to correspond to the reéiction in Chit. For, the external object does notdrm the material
for its reflection but only effects it, like the wheel and the stick being the effective causes forquiucing a pot. The
accessories are variable because the wheel is radtby hand. Similarly it is not improper to conside Maayaa, Chit's
own power, to be the effective cause for producinthe perceptible (jagat) in Chit. No other explanatbn but that of
reflection fits in for appearance of the perceptibé in Chit. There cannot be an object external to Qusciousness for it
cannot be illumined (in order to be reflected). Nordoes the world appear owing to its relation to Chibecause this wil
lead to regressus ad infinitium. Also even in thelesence of Chit the world must always be evident arot evident. All
well-known objections have thus been refuted. Foretails consult Pratyabhijnaa etc. Therefore this dotrine of
reflection alone is valid.

to Chapter VIl

lllusion can be overcome only by a sincere, earneahd constant devotion to God. But the atheists dgrnGod and His
creation of the universe. Atheist: How does it folw that Iswara is the creator of jagat? Answer: Beause the jagat is
seen to be a kaarya. This is an artifact. Q.: Truea pot etc., are seen to be the products of work bnot the mountains,
oceans etc. A.: Because they consist of parts theyst also have been made (created) by an unseen pow(Yat
Saavayavam tat kaaryam iti tarkena). This is accorthg to the axiom: What is with parts must be kaarya Therefore
the world etc., are creations only. Q.: Paramaanttiie fundamental subtle primary particle) and aakaas (ether) have
no parts. So the jagat exclusive of these two muisé taken to be kaarya. A.: No to both. They that is, Paramaanu anc
aakaasa - are kaarya because they are perceptiblenpwable). Their being kaarya cannot be denied fothe simple
fact of their being impartible. They are known by nference. Many scriptural texts attest our position They are (1)
One God created the sky and the earth. (2) From th8elf aakaasa came forth, etc. Here aakaasa impliether
elements also. Owing to its knowability, the jagamnust be a kaarya; being a kaarya there must be itsartaa (creator),
and he must be now ascertained to be the creator tife universe. Q.: This applies to a pot and the pier because bott
are seen. Not so in the other case. A.: He is tdiatlifferent from all other agents. For, the scripure says: "There was
then (that is, before creation) neither Sat nor agalanything nor nothing). There is no material withwhich to create
this jagat; yet He did it; therefore He differs from all others. The Creator has now been establishe@.: Should the
reasoning based on the aagamic texts that the jagsta kaarya be upheld as impregnable, this shoulibld good for
the reasoning based on Baarhaspatya Aagama also whideclares that the loka has no creator but appearsolely
according to nature. A.: It is only a semblance oAn aagama. Here are some extracts from it:

Earth, water, fire and air are the four elements peceived (by the senses) and no fifth element is perceived. The lok:
is composed of varying combinations of these fouteaments and is also changing every moment, so thedch
successive modification of this assemblage is sianilto the previous one. The loka is only of the nate of these
combinations and it rests in itself. Just as a sdlion of sugar acquires intoxicating power so alsdie mixture of ova
and semen in the womb acquires intellectual powerapable of action and cognition. Just as the intoxating liquor is
called wine, so also the intellectmited body is called a purusha (man). Pleasure the goal of man and it forms heave
whereas pain is called hell; they are both naturalMixtures of these two form the routine of life (sansara). Just as the
intoxication disappears after a time so also doe&¢ intellect; its total extinction is called mokshdliberation) by the
wise. There is no heaven or hell to go to after déda

Such is the Chaarvaaka doctrine which has alreadyden refuted by all other schools of thought. It habeen said to b
a semblance of aagama because it is opposed toatier aagamas. Now it will be shown to be opposed everyone's
experience also. Samsaara being an uninterruptedrses of births, deaths, etc., is full of pain. Itgoot cause must be

found and scotched. Samsaara thus ending. Supremdé€® ensues and this is the supreme goal of man.c8us the
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belief of the seekers of liberation; this is suppded by holy texts and logic. Such being the cas® admit direct
perception as the only valid proof and to assert oits basis that death is the only goal, show the &aa to be a socalled
sastra only. Therefore that aagama has not been adtted by wise men of discrimination to be helpful ér gaining the
supreme goal of man.

The Chaarvaaka asserting only svaatmanaasa to thegl of man should be asked, "what is meant by svaatanaasa
which you say is the goal? Is it the momentary loss the loss of the series or the ordinary loss asderstood by all?
"It cannot be the first since according to you thentellect that is the Self is momentary; the goals attained every
moment and no effort is needed to attain it. The dier two are impossible (consistently with your view). For, at the
time of the dissolution of one's own self (svaatmaasa) there would remain nothing to say one's owis\asya);
therefore the loss of one's own self is unattainadland this ends in no purushaartha. If you say thigery
unattainability is itself the purushaartha, then it may even result in the loss of another self (beca@ there is no
syasya)!

Again, about the purushaartha of the loss of one'self (svaatmanaasa) is it established on any pramaa or is it not? If
you say "not", it is non-existent like a hare's hon. If you say it is, - on what pramaana? You admibnly direct
perception as proof. For this the object must be msent here now. The past or the future cannot be pved according
to you. You who admit only direct perception as prof, to say that the intellect is an effect similato the intoxicating
power of a solution of sugar is like saying "I haveno tongue”. Your sastra was not given out by angll-knowing saint;
it is dry and devoid of any reasoning. Having thuslealt with atheism, the Sankhya school of thoughsinext examined.

They are parinaama vaadis, i.e., they assert thahé jagat was originally contained in its source im subtle manner;
therefore it was before, it is now and it will be lereafter (this is sad vaada). They say that the jag was not created by
an intelligent being; its source is the unintelliget principle, prakrti, in which its three constituent qualities - satva,
rajas and tamas were in equipoise. It is itself deid of intelligence, and cannot therefore do anytimg intelligently; it is
inert (jada). However, it does not require an extraeous agent to modify itself into the jagat unlikeclay requiring a
potter to change it into a pot. By itself it is modfied into jagat and thus it forms the source of tke jagat. This is in brief
the godless Sankhya doctrine.

Further on, in prakrti's satva (bright aspect) it is dear like a mirror; so it can take in reflectionsof purusha, the
intelligent principle and the reflection of the universe, the inert nature of its tamasic aspect. Ow@nto this union of the
reflected seer and the seen, the purusha becomesasated with aviveka (the undiscriminating quality of prakrti; so

he feels 'l know the pot' (i.e., any object); thisorms his wrong identity and this is just his samsara. If however, by
vichaara (investigation) he knows himself to be diérent from prakrti, prakrti abandons him at once like a thief who
has been discovered; this is the end of his wrondentification and constitutes mukti. This is theirbelief.

According to their view the universe gets illuminedy its relation to the Chit (purusha) reflected inprakrti.
Regarding this reflected Chit, is it void of inteligence like its base prakrti, or is it intelligentby its own nature? In the
former case, illumining the universe is impossiblef contended that even though inert it can stillllumine, then the
satva aspect of prakrti can serve the purpose andhé reflected Chit is redundant. In the latter caséhere is no need
for the reflected Chit, since direct relation withChit itself will do. Nor can it be said that just e a mirror is unable by
itself to illumine an object yet when sunlight is eflected on it, it illumines the object, so also #hreflected Chit is
needed; for, the sunlight does not require any medm as the mirror does for illumining objects. Nor @n it be said
that the reflected Chit partakes of the qualities bboth prakrti and Chit, or is altogether different from either or from
both of them. In the former case, it is impossibl¢like darkness and light being together) and in thdatter case it is
inconsistent with your doctrine (apasiddhaanta). Fithermore, prakrti naturally active in the presence of purusha
cannot cease to be so after the accession of digtination (viveka jnanottaram) for one's own naturecannot change.
Therefore bondage cannot be overcome (by adoptingpyr system).

We see that a pot etc., are formed by a potter et@ndowed with intelligence, for it is done accordig to a plan -'l will
make such a pot in this manner.' Since intelligencis required to make a pot, the jagat cannot be thproduction of an
unintelligent principle - prakrti. The word 'uninte lligent' is used deliberately to indicate that anmage of a potter for
instance - cannot make a pot. The srutis declareHe (God) thought: | shall create the world"; "I shall manifest
names and forms etc." The Original Being thought ad manifested the worlds with no constituent materihat all, like
a magician conjuring illusory objects. Hence the ammaana (inference) is perfectly valid; jagat buddhmnat kartrukam
kaaryatvat ghataadivat iti - meaning the jagat hasan intelligent maker because it is kaarya, as pote This means
that only an intelligent being can be the creator fthe jagat and not the unintelligent principle prakrti.

Still more, in order to establish the inert prakrti as the creator of the jagat the Sankhya cannot shoany illustration
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as a valid proof

Well, | admit the jagat has an intelligent being fo its creator. Sure, a potter is necessary to maka pot; similarly the
jagat must have a creator but he need not be Paramaeara, the Lord of All. A.: He must be Paramesvardgecause of
the surpassing wonder that the earth stands amidshe water and these repose in empty space etc. Tecamplish suct
wonders the creator must have surpassingly wonderfypowers. These powers must also be immeasurablechhis
capacity infinite. Therefore He must be different fom any common artisan. We find each special workequires a
specialist to do it. For the same reason the infité universe should have one of infinite powers fdts maker. Thus far,
the existence of Iswara is established.

That He is the sole Refuge of all, will now be edtished. Surrender to Him wholeheartedly (without any other object
but that of entrusting yourself to his care). If onthe other hand there be any other desire, only habf your heart is
with God and the other half with your desire. So itwill be only half or part surrender which is not dfective. Only

surrender to Him body, heart and soul will lead toeternal Bliss. Iswara grants everything to His deviee.

Q.: Itis alright that persons in position being peased with others' service, satisfy their wants ta limited extent. But
Iswara being self-contained has no wants. And so H&nnot be pleased with others' services. How thato you say
that He is pleased and fulfils all the wants of dentees? A.: Because of His love of others' devotiahat is to say,
others' devotion results in the reaction of God'sdve for them and the automatic fulfilment of all treir desires.
Moreover there is no certainty with worldly men in power whereas it is certain with God. Therefore thalevotee is
sure of his goal. Q.: How is this assumption of c&inty warranted? A.: Otherwise God will be open tocensure.
Uncertainty in God's reaction or response means umctainty in the results of everyday transactions oburs and
untimely end of the samsaara projected by Him. Yowho desire the Supreme Goal need not engage in bmseek it.

But surrender yourself completely to God and He wllestablish you in the Supreme State.

Differences of opinion regarding the means of libextion and consequent doubts as to the means are thtesolved. Q.
Which is God? Some say Siva, others Vishnu, or Indror Ganesa etc. Who is supreme among them? A.: Mame anc
form attach to Him. He is none of them singly or Hes all of them. He is not personal. He is pure Chonly.

Q.: But creation, preservation and dissolution ardunctions requiring the use of limbs and material?A.: It is so with
workers of limited powers and objectives. This hold good for gross bodies; but in dreams the gross thes do not act
and there are no means nor objectives, yet worldgecreated, transactions go on, battles are foughénd empires wor
and lost; it is Chit that causes it all. If there fad been material before creation with which to crete the jagat, such
material should be eternal and exempt from being @ated. Then Iswara must be accepted to be the creawf a part
of the jagat; this contradicts His being the allereator. Also being only the effective cause and hthe material cause o
the jagat, He can no more be Iswara (than a magnéd artisan). Kshemarajacharya says: "Those who adriswara to
be the effective cause only place Him on a par with profligate enmeshed in the lures of a wanton woam other than
his wife." Those who imagine a starling-point for he creation (the aarambha vaadis) assert that Iswaris only the
effective cause and the effect (jagat) cannot cont@o being afresh. Before creation, paramaanus (futteamental,
indivisible, subtle particles) were present. By Isara's will they united with each other and creationtook place.

But this cannot be. It is seen that only a sentierteing responds to the wishes of another, but nohanert object. The
paramaanus being insentient cannot react to Iswara'will. Objection: Such is the wonderful power of $wara as to
make even the inert paramaanus obedient to His willA.: True, that Iswara's powers are immeasurable ad infinite. It
is because of His extraordinary powers that He crdas the jagat even in total absence of material fat. If in spite of
this, paramaanus be said to be the material causei$ thanks to duality-minded obstinacy! Hereby igefuted the
theistic (Saankhya) school i.e., Paatanjala or Yog&chool.

There is not the least incongruity in our system bsed solely on the aagamas declaring the gbwerful Supreme Being
fully capable of conducting the totality of actionstransactions etc. Objection: In order to explainthe different grades
of beings etc., and also obviate the charges of piatity and cruelty to Iswara, every school of thoght admits karma
to be the cause of differences. This admission byl vitiates your position, for, there is karma needd for creation in
addition to Iswara. So He is not allpowerful. A.: True, that this contention remains irsuperable to the dualists. As fo
the non-dualists the jagat is contained in Chit lile images in a mirror; so also karma; it is not extenal to the infinite
Supreme Intelligence (Parameswara) and there is nélhe slightest discrepancy in our contention. Obje@n: Even
then, it is seen that a pot is made by a potter; his the maker of the pot; and therefore Iswara is at the all-creator.
A.: The potter is not external to Iswara. Again jus as the king remains the sole administrator, evethough his
servants act on the spot, so also Iswara acts thrgh His agents. Conclusion: The Supreme Being is gnDne Solid
Intelligence, nameless, formless, bodiless, infieit non-dual, and Blissful. This being incomprehenkle to impure
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minds is apprehended in various forms according tthe capacities of individuals. Nevertheless devotiato any form
or name of God purifies the mind so that the indivilual is ultimately resolved into the Supreme Being.

to CHAPTER IX
NATURE OF PURE KNOWLEDGE

Even after much effort the Self remains unrealisedecause the sadhak is not acquainted with it and stwes not
recognise it even in Its presence. Now listen, tmeind when checked remains inert for some time. Atite end of it
darkness is perceived. Before darkness supervendgete is an interval of pure knowledge which is qué unaware of
the body or environment; only this pure Knowledge kines along with objects when the mind is active; hen the mind
is checked it shines of Itself. This state of purknowledge is called the residual state (sesha bhagv This can by no
means be eliminated because being self-resplendeshines of Itself, as is experienced by one jugsen from sleep
who says "For long | remained unaware of anything."This residual state is the one of pure Knowledgeoid of
objects. Always contemplate 'l am.' That is the sti@ of Bliss beyond the ken of great pandits, yoga even sadhakas
of a sort.

Though the jagat is variegated the whole of it cabe classified under the two heads. Knowledge anddtknowable. Of
these the knowable is established by direct percaph, inference, etc. and it is always the non-seBeing non-self, it is
not worthwhile investigating; therefore knowledge #one will be examined here. Being self-evident, iequires no
external evidence. In its absence nothing else canist. Being the background of all, like a mirror d the images
reflected in it, nothing can shine without it; soi cannot in any way be obviated. Objection: Unreasmable to say that
nothing else can exist without it, because the prewm is proved by proofs. A.: If the proof be valid he proven is
established by it. The validity of the proof is knavn by the proven. To say so is absurd, being inteegpendent. But
without the knower the proof does not gain authoriy, i.e., the knowable cannot be said to be. A proainly proves a
fact but is not the fact. If you object saying thathe knower (knower is the same as knowledge) alsan be known only
by a proof, | reply there must be equally a knoweto deny the knower as to know him. Therefore, we gathat the
knower is self-proven and does not require extranars proof to establish its Being. Being consciouseimg always self-
shining it requires no proof like the self-shiningsun requiring no candle light to illumine it. Wereone to deny pure
Knowledge itself -the knowable is dependent on knowledge and it canhbe in the absence of knowledge; therefore

cannot raise the question nor expect an answer i,&0 say, he is out of consideration.

Pure knowledge means the state of awareness freerin objective knowledge; it is knowledge remaining nmoded.
This state forms the interval between deep sleep dnwaking state; it must be distinguished from the ther two. Deep
sleep means the dormant state of mind; waking corsgs of a series of broken knowledge; in it objectre perceived by
the senses external to the mind whereas in dreamehmind is at one with the senses and its latenciae objectified
and perceived within itself like particles of dustin water. In deep sleep supervening after dream thmind together
with the senses merges into its source - prakritthen the tamasic or dull aspect of prakri remains pedominant on
overwhelming the satvic and rajasic aspects. In tkistate the Self shines only very indistinct likene sun behind very
heavy clouds. In the interval between deep sleep @mvaking the mind continues to be inward turned andcannot
reflect objects external to it; at the same time th tamas of prakrti has lost its solidity and doesat hide the Self. In
this manner the Self that is Chit shines unobjectiéd i.e., as unbroken knowledge.

In the same manner with the intervals of broken knavledge: the background namely pure knowledge remam
unbroken in the interval of Knowledge of a pot, dos not itself continue to subsist as that of a piec# cloth; the
difference between the two is obvious. In the inteal between the two kinds of knowledge, pure Knowtige persists
devoid of the two forms : this cannot be denied. Tik is samvit (Knowledge) shining in its own merit.

Samvit is the seer or the ego. Just as the water &ntank passes through an outlet into a channel forigate a field and
mixes with the water already in the field, so alsat the instant of perception, the samvit of the seg@asses through the
senses to unite with the samvit of the object. Irhis case Chit remains as the body, mind etc., ofétseer; in the sky it
remains as the sun; in the intervening space coveatdy it samvit is formless and this is its real st@. All this indicates
these intervals to be the seats of realisation dfi¢ Self. The Self is no more than this. Pure Chiteloid of objective
knowledge is the true Self. If this is realised athe Self the universe will appear to be just an imge reflected in the
mirror of Chit and so results the state of fearlessess, for to see a tiger reflected in a mirror doesot cause fright.

to CHAPTER XI

Some say that the jagat is the product of invisibléundamental particles. Though remaining differentfrom its source,
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it vanishes altogether in the end. That the unitaryprimary particles give rise to the binary particles is inferred from
the partibility of the latter. According to them the process of creation is as follows: The mature asinta (results of
previous karma persisting in a subtle form) of thendividuals together with the will of Iswara causeghe inert
primary particles to be active; then binary, tertiary etc. particles are successively formed resultingp the objects of
the universe. The products are totally different flom the original cause. At the time of dissolutiontte universe
vanishes like the horns of a hare (i.e., ceasesite).

Its refutation: It is not proper to say that a potis non-existent before creation; it is existent sometimdater it becomes
non-existent at dissolution because of the contramgxistence and non-existence of the same thing. TG@ponent: Not
so. Though there is a contradiction in terms of beig and non-being of the same thing, there is no ctyadiction in
terms of relationship (samyoga) (e.g., a monkey @ the tree or a monkey is not on the tree). A.: NdBeing"
pervades the object in entirety whereas in relatioship there is no such pervasiveness. This is ceméi opposed to
non-being. The same object cannot be yellow and not Y&k at the same time. Opponent: the nature of an gbct must
be determined only from experience. Pervasivenessfound applicable to the inseparable union of thenaterial cause
of the object in space but it is not applicable téthe existence or the non-existence of the objectiime; e.g., a pot is or
is not. A.: The same object cannot be both shiningnd non-shining at the same time. On the other handif you are
thinking) of the contrary experiences at the samérne such as a blue tamas is moving, it is so becaube same object
by its satvic nature reflects light and by its tamaic nature remains dark, thus making it appear thatlight and
darkness coexist. This is not on all fours with mgtatement that the same object cannot both be yelloand not yellow
at the same time. Therefore it is obvious that begnand non-being certainly contradict each other bdt in time and
space. Opponent: How can this rule apply to ascertadarkness to be, by seeing it with the light ofite eye? It cannot.
A.: You are not right. To explain the facts of expdence, different methods are adopted because tharse rule may
not apply in all cases.

In the doctrine of aggregation of particles beforecreation, other anomalies are also pointed out betgs the above one
They are concerned with the imagined aggregation, &, existence and non-existence of the same thidgyain the
primary particles cannot be impartite or indivisibl e; also their separateness from one another cannbé proved
because they mix together to form binary etc. partiles. Opponent: Defects in our doctrine are sharebly us along witk
all others in their own doctrines. A.: Quite so. Itis common to all kinds of dualism but to advaitatiey become
ornaments like the arrows aimed by Bhagadatta at Veudeva which clung to Him like ornaments.

to CHAPTER XIV
PROCESS OF CREATION

Creation being an empty fancy and Chit always unchaging, how can creation be said to originate from Git? A.: The
answer to this question is based on srutis. Avidy@.e., ignorance) being the root-cause of creatioits origin is first
elucidated and it will be followed up by the thirty-six fundamentals. Chit is certainly changeless. Airror is seen to
reflect the sky in it; similarly Chit presents within itself something which (to us) signifies 'extedr'. But the external

sky being merely an effective cause, its reflectide seen in the mirror, whereas the "exterior" in Chit is solely due to
its inherent power. The difference lies in the intéigent nature of Chit and the inert nature of the mirror. Since the
whole creation develops from this "exterior” it is said to be the first creation. This phenomenon isatled avidya or

tamas (ignorance or darkness). Q.: Chit being impaite, how can this phenomenon arise as a part theo& A.: Quite
s0. Hence it is called a phenomenon. And it is natpart but it looks like it. When the unbroken WHOLE appears to
be divided into parts, it is called a phenomenon (&l not a fact). Parameswara is Pure Solid Intelligece altogether
free from its counter-part; hence He is "independen" An inert thing is dependent on external aid tomake known
itself or another object; whereas the Supreme Intéigence is independent of external aid to make ITSHE- known or
other things. This factor "independence" is also ched its sakti, kriya (action), vimarsa (deliberation) etc., which
manifesting as jagat at the time of creation and &r, yet remains as pure Being only, because awaress of pure
Being continues unbroken till the time of dissolutin. Therefor such "independence" is the ever-insepable
characteristic of Siva. At the end of dissolutionlie same uniting with the adrshta now mature, preses the Self
(svarupa) as fragmented, i.e., limited; this is otbrwise said to be the manifestation of the "exterio" The
manifestation of limitation is obviously the manifestation of space (aakaasa) distinct from the SeNvhen one's arm is
broken in two, the broken piece is no longer identied as 'l'; similarly the ‘exterior' is no longer identified as 'l'; it is

distinct from 'I'; it is no longer meant by 'I'. Su ch unfolding of the non-self is said to be that cfpace, of the seed i.e.,
jagat in dormancy, or jadasakti (inert power). In this manner the perfect Chit by its own power preseting within

Itself the phenomenon of avidya as distinct from Kelf is called the first 'step' to creation. The Véantists call this the
root avidya - mula-avidya. What is here designateds "independence” is nothing but the power of Chi{(freewill).
This assumes three states. In dissolution, it remas purely as power (that is latent) because it isinvikalpa (i.e., the

state of no modification or manifestation); just béore creation i.e., before the objects take shapais power is said to
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be maayaa; when shapes are manifest the same poviecalled jadasakti. All these names signify the sge sakti. Sri
Krishna has said, "Earth, water, fire, air, ether, mind, intellect and ego constitute my lower prakrti distinct from it is
my paraa prakrti which is of the form of jivas and preserves the jagat." The former eight-fold prakrti constitutes the
jada aspect as kaarya whereas the latter paraa prak is Chit Sakti forming the background for the jagat like a
mirror to the images reflected in it. Hence the stement: "By whom the eight{fold prakrti is supported.” Nevertheless
we have to admit that even before the appearance tife inert power the eightfold prakrti, the Chit Sakti ("free will")
already co-exists with the adrshta of the individuks and the time matures the adrshta. Otherwise theharge of
partiality and cruelty and other stigma will attach (to Iswara). But the admission of adrshta lands ug duality and
time is yet another (thorn). Is time the nature oflswara or is it distinct? In any case, since in dsolution there is no
upaadhi to distinguish one from another and the sam principle remains uniform from the beginning of dssolution to
the end of it, the adrshta of the individuals remaiing merged in avidya may perhaps mature the very ext instant of
dissolution and creation start untimely. In answerto this the sadkaarya vadis say: Before creation bkaaryas remain
merged in maayaa in a subtle form; now that time ad adrshta are together in a subtle form in maayaahe subtle
adrshta matures in subtle time; maayaa being the &4 of the Self i.e., Chit, it is not distinct andtherefore the advaita
doctrine becomes tenable. Others declare that crdah resembles dream or day-dreaming or magic requing no
explanation like the mirage-water unfit for discus$on. For the same reason the accounts of creatiomeabound to
differ from one another in different srutis. They are meant to impress on the mind that the Self alonis and creation
is not distinct from it. Hence the declaration in he Parameswara Agama: "No creation; no cycle of bths; no
preservation; or any krama (regulation). Only solidIntelligence-Bliss is. This is the Self."

to CHAPTER XVI
THE EGO

The Self is luminous owing to its self-shining nate. At the instant of perception of objects, suchsa pot, the ego-
sense of identity with the body vanishes. There i®© experience of the complexion of the body (for gtance)
simultaneous with perception of objects. Otherwisene would be thinking, "I am fair or brown," even while

perceiving a pot. In other words, when an object iperceived it is as non-self, like the body knownsamine' (my
body).

It should not be said that the Self does not shires 'l' simultaneously with the perception of objecs. If so, the objects
cannot be perceived. For when there are no lightetillumine objects they are not perceived. It shoul not also be saic
- yet there is no 'I' sparkling (spurthi). For it implies some distinctive form of shining and not theheen of pure light;
this will also imply inertness. Therefore the Selghines as pure 'I'. On account of this those who labthat knowledge is
self-evident, admit the experience "I know the pot"(but not 'l have the knowledge of the pot’). (Ghaam aham
jaanaami but not Ghata jnaana-vaan aham).

If the Self be not admitted to shine of itself eveduring our objective perceptions, it will not be poper to reject the

doubt whether 'l am or not.' Nor should it be saidthat simultaneously with objective perception the go shines (i.e.,

manifests) identical with body etc. If in the percption of an object the form of the object does natanifest, the body

cannot manifest itself at the time of sensing thedaly etc. It does not follow that in the knowledgeHe is Chaitra’, the

intelligence namely the Self of Chaitra is signifié by the word 'he' and manifests transcending his édy-ego; for, to
him Chaitra's ego remains unimpaired (i.e., he feslhis ego-sense all the same).

In deep sleep and samadhi the 'I' cannot be deniezkistence. All admit its continued existence in ttee states also
because of the recollection of the experience (ihdse two states). True, the Self remains continuours those states bu
it cannot be denoted by 'I' for the former is unmodfied Consciousness and the latter is a mode of ceziousness. The
answer to such an objection is according to the sag well-versed in aagamas, as follows: - 'I' is 6o kinds, moded
and unmoded intelligence. Mode means differentiatio; therefore moded intelligence is differentiatedntelligence. The
other one is undifferentiated and is therefore unmded. When objectified as bodies etc., the ego is dedl and
differentiated. But in deep sleep and samaadhi, Cagiousness remains unobjectified and undifferentiad; therefore
it is unmoded. It does not follow from this that tre admission of 'I' in samadhi will amount to admis®n of the triads
(e.g., cogniser, cognition and the cognised). Sint¢eremains as the residue devoid of "non-I" thereare no triads
there. It is said in Pratyabhijna, "Although | shine as Pure Light yet it is word in a subtle form (paaavak)." This ego
is not a mode. Such is the doctrine of advaita.

This (unmoded Intelligence) is just the knowledgefd'l-I". The aagamas speak of it as Perfect EGO oPerfect
Knowledge. Because this state later finds expressito describe it, it is said to be 'word' (vaak); lut it does not mean
audible word. It is 'word' in a subtle form, remaining unspoken.
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Perfect Ego cannot be denied in the unmoded Consaigness for it will amount to inertness, Bhagavan Hiéna has
said, "Should 'word' mean differentiation in the ever-Present Light, it would amount to saying the Siggt does not
shine (of itself)". On the other hand, 'word' signfies "profound contemplation.” Pratyabhijna says "Deliberation
makes clear the Self-shining Light. Were it not sd,e., if light should shine only in contact with a object, it would be
inert like a crystal." Bhagavan Sri Sankara also sgs that the Self, namely Chit, is always shining dk. In Viveka
Chuudaamani it is found, "That which constantly shines forth as 'lI' throughout infancy etc., waking sate etc., which
are super-imposed on it..."

DULLNESS OF DEEP SLEEP

Though the Self that is Chit is Pure Solid Intellig@nce, it is not like a solid rock for that would anount to inertness. It
is pure, scintillating awareness. Its shining natue is distinct from that of bright objects such as dlame. This
awareness is also called intelligence, deliberatiplight of consciousness, activity, vibration, thsupreme Ego etc.
Because of this nature the Supreme Being is capaliécreation and this also finds mention in Soundara Lahari
Sloka 1.

It is not correct to say that Paramasiva remains uited with the power of maayaa which is indescribald
(anirvachaneeya) and illusory. Should the jagat béalse (non-existent) like a hare's horn, its creatin must also be
declared to be so. It is not proper to say that theord's nature is wasteful because it will end in dlank i.e., sunya. If
the jagat is said to be non-existent like a haresorn, sruti declarations such as "Form whom all these elements, all
these creatures have come forth etc.” would amourib a mad man's ravings. Nor is it proper to contendhat
acceptance of Supreme Intelligent Being followed biye denial of the reality of the jagat is sunya vada, because fals
jagat inclusive of the Supreme Reality is selfontradictory. (The correct position is: the Suprene Being appears as ¢
seems to be the jagat.) If you argue that this reds in duality whereas the srutis declare, "There & not many here
but only the Self", | say you do not understand theadvaita saastra; nowhere do the saastras declarlae jagat to be
unreal. But yet they proclaim advaita to be certain Srutis such as "He became all", "Only the non-du&Supreme
Being shines as the universe", declare the jagat twe real and thereby non-duality is not impaired. Though the town
reflected in a mirror seems distinct yet it cannoexist without the mirror and so is no other than tke mirror; in the
same manner the jagat though seeming distinct is rather than the Supreme Self. So non-duality is umipaired.

As in the sruti cited by you, "there are not many tere", the denial relates to duality only and nothirg else. Therefore i
is a sign of ignorance to declare the jagat to benveal. The sages know that true knowledge consists realising that
"all is Siva." Suta Samhita says, "to say pot etc.are unreal, is ignorance. Correctly to say pot etcis real, is true
knowledge."

Thus the supreme Intelligent Being by its own supmae power of maayaa manifests Itself as this wondesfuniverse.
In the universe thus manifested to see the jiva diact from the Supreme is duality and constitutes e bondage of the
individual. Knowledge of non-duality constitutes Iberation. His "independence" (svatantra, free will) reflection of
the universe, reflection of the individual selvegeflection of the bondage, reflection of liberatiorare all presented
within Himself by His own independent power. Like aday-dream, all these depend upon His power of mdieistation
which however is not distinct from the Supreme Intdligence. So our system is free from any stigma. Rer of
deliberation always remains constant with the Supmae Being. However in deep sleep the reflection afertness (jada
sakti) veils it and renders it weak; though the Sugeme Being or Chit is then shining in full, the sags have proclaimes

the state to be one of inertness or dullness.

to CHAPTER XVII
THE NATURE OF VIINAANA

The knowledge gained by hearing is only indirect. filen reasoning in conformity with the sruti texts, i must be
ascertained whether indirect knowledge concerns otgeown self or not. By reflection all doubts will wanish. After thus
ascertaining by reflection that the Self remains no-dual, contemplate the Self, that .is to say, keghe mind one-
pointedly on the Self. If the mind becomes restlessain it even forcibly. Be not effortless in thisdirection. Yoga
Vasishta says: "Even with hands clenched and teetjround, pressing the limbs and forcibly withdrawingthe senses,
the mind must first be brought under control." So the utmost effort must be made. Also the breath mudorcibly be
controlled, if necessary by means of praanaayaamdeegulation of breath). One-pointedness must be gagd at all
costs. How long is effort necessary? Until directgerience is gained. Thus by contemplation the innsb Self is
realised. Then contemplate 'l am Brahman.' This i&known as Recognition of the Self as Brahman (Pratyxijnaa
Jnaana). Although this amounts to unmoded samaadlfnirvikalpa) because it is unbroken uniform knowledye, yet
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owing to the difference in the methods and resultst must be recognised that these two states arestinct. Such
knowledge of the non-dual Self annihilates ignorare

The same is further explained. First ascertain th&elf to be real by means of sravana and manana (vésg and
reflection); then contemplate; realisation resultsand it is nirvikalpa samaadhi. This is the idea: Digaana is only one;
it goes by the name of savikalpa samaadhi and ofraikalpa samaadhi according to its stages of devgbonent. On
resolving to keep the mind still for a particular duration of time and continuing on the trail of theresolve without
forgetting it, the period during which the contemphted object remains uninterrupted, is said to be tb duration of
dhyana. If by long practice the contemplated objectemains steady for the intended period it is saviklpa samadhi
(moded samaadhi). If again by repeated practice dhe same the mind remains in unbroken contemplatioeven
without the initial resolve and its continued memoy, it is said to be nirvikalpa or unmoded samaadhiThe following
explanation is found in a book Paramaananda: "Contmplation with series of breaks is dhyana; the samwithout
break is savikalpa samaadhi; stillness of mind withut contemplation and break is nirvikalpa samadhi.Dhyana
maturing and ending in nirvikalpa samadhi, the inmast Self is realised. On breaking away from it, toemember the
experience of the inmost Self, to recall to mind # description of the Supreme Being in the holy tegtand to identify
the one with the other, forms recognition (Prathyahijnaa Jnaana)."

Q.: For such recognition, recollection is a necessaingredient; recollection is of the mental impresion already
formed; impression can be produced only in moded kmwledge and not in the unmoded state of nirvikalpgamaadhi
of one uniform unmoded Light of Consciousness. AYou are right. Unmoded light simply illumines objeds like a pot

etc.; it cannot produce any impression on the mindb be reproduced later on. Otherwise a way-farer wi be able to
remember all that he saw on the way; but it is noso. Only the moded knowledge such as "this is a pdhis is a piece
of cloth" is later recollected. Hence, whatever sulle modes appeared in the unmoded state (e.g., hésea man; here i
Devadatta) are alone later recollected. By way ofkelanation some say that the end of the nirvikalpatate is followed
by a moment of savikalpa and this helps formation fompressions to be recollected later.

Others: Since the pure inmost Self cannot form thebject of experience even in savikalpa samaadhi,eky say that
recollection is of the experience of the samaadtiself. (Because the savikalpa samaadhi of the natiof a resolve and
cannot have the Pure Self for its object) it canndbe maintained that in savikalpa samaadhi the Pur&elf forms the
object of experience. But how can the recollectioarise directly from nirvikalpa samaadhi? There is ro rule that
savikalpa alone should give rise to later recollein. Vikalpa means appearance of differentiation. Avayfarer takes
in very subtle impressions of things seen on the wand recollects some of them. This alone can expiahe
recollection of deep sleep after waking from it. Tdahe objection that recollection cannot arise frormirvikalpa
samadhi, the reply is: In any knowledge whicheverdctor is clearly seen, the same will later be redetted along with
that knowledge. In recollecting a panorama all objets in it are not clearly seen. But as it is saichiPratyabhijnaa
Saastra, "According to taste and according to des&" the recollection is limited to them. In this wayall differentiation
is solely a mental mode. Yet pandits think in diffeent ways. Therefore some say that there cannot teerecollection of
nirvikalpa samaadhi. For details refer to Pratyabhjnaa Saastra and its commentaries.

to CHAPTER XIX
CHARACTERISTIC OF SAMAADHI

After realising the Self as unmoded Consciousness nirvikalpa samaadhi, self-realised beings keep orecollecting it
deliberately; this results in withdrawal by them in perfect repose; this by the wise is said to be tliesamaadhi. This is
the secret of vijnaana: The hatha yogis who have heealised the Self by sravana etc., fall into twgroups; one of
them is accomplished in the eight-fold yoga of Pamgali; the other after gradually finishing the stage of pranayama
(control of breath), practises it more and more sohat the kundalini is aroused to go up and open ouhe sushumnaa
naadi. The former, before entering samadhi, resolto avoid all thought of the non-self, succeedsaptually in
avoiding extraneous thoughts, then contemplates thabsence of all thoughts and then, released from m@mplation as
well, he is left as a residual being. The other, #i great effort makes the vital air enter the sushmnaa; owing to the
effort there is fatigue; however having entered thesushumnaa the fatigue vanishes; he feels refreshike a man
relieved of a heavy burden. Then his mind remainssaif stupefied.

Both these classes of sadhakas experience Blisg ltkat of deep sleep in their own time.

As for the jnaana yogis who have realised the unmed knowledge - Self by sravana etc., - even befataining
samaadhi the veil of ignorance is removed and unmed Knowledge-Self is found always scintillating athe various
objects like reflections in a mirror. Not only this but also before samadhi, the modes of mind vanideaving the
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residual mind as the witness of the disappearancd the objects and he remains as unmoded knowledgelg. The
hatha yogis' experience is not this. Only to the jgana-yogis does ajnaana (ignorance) vanish altogethin samaadhi
along with its veiling and projecting or confusingpowers, whereas for the hatha yogi, although the pjecting power
vanishes, the other power continues to veil the $eTo the jnana yogi the veiling aspect is done awawith in the
process of contemplation of itself, leaving nothingf it in the culminating state of samaadhi.

Q.: What is then the difference between deep slegmd samadhi of a hatha yogi? A.: In his deep slegpe Self remain:
hidden by the massive ignorance of darkness like ¢hsun behind very heavy dark clouds; in the samadtsitate, the
Self, though revealed by the satvic mind, will noyet be dear but be like the sun behind thin whitelouds.

In the case of the Jnaani, his mind becomes satvittoto, and thus dispels the veiling of ignoranceso that the Self

shines perfectly clear like the sun in a clear skylhe Self-realised know this to be the right Realaion of the Self.

Jnaana Samaadhi is thus the true samadhi (it mearibat in spite of the satvic mind developed by thedtha yogis,
their aavarana i.e., veiling remains without beinglispelled).

to CHAPTER XXII
THE PRAARABDHA OF THE JNAANIS

The pleasures and pains of the individual are infaed to be the results of an invisible cause i.ehé past karma. Since
it is noticed that jnaanis also live like others,tiis said that the praarabdha is not undone by one'jnaana. This holds
good for the lowest order of jnaanis only, for theyare seen to react to environment; it does not appko the higher
orders. The feeling of happiness affecting the mindf the individual can be the effect of karma. Theniddle and the
highest classes of jnaanis are not subject to flugations of mind. You cannot dispute this point becase such
fluctuations are completely absent in samadhi. Onr&sing from samadhi all the non-self (i.e., the jagt) shines only as
Pure Knowledge (i.e., the Self) just as the imagese not distinct from the mirror reflecting them; happiness etc., thu
becoming one with the Self cannot then be felt amy happiness' etc.; it follows that the Self itsel€annot be said to be
‘effects' and no corresponding karma can be postutad. Q.: Though his personal pleasures and pains amnot there,
yet he sees others enjoy pleasures and suffer paihgs reaction must be due to praarabdha. A.: No. @ers' pleasures
and pains are not identified as 'mine.' But they ae perceived as one perceives a pot; they cannottbe effects of
praarabdha. Since there is no pleasure or pain toécalled 'effects’ for him, the jnaani cannot be 9d to have residual
karma.

As for the lowest order of jnaanis, when he engagésmself in the daily routine of life, he is likelyto forget that all is
Self and takes himself to be the enjoyer; since @eure and pain seem to be 'effects' to him, he igrtainly having the
fruits of his past karma. Some say that such knowtlge as cannot stand the stress of daily life cannbave a lasting
value. Others say otherwise. Simultaneously with #hrise of Supreme Knowledge, the veiling power ofnorance is at
an end. Only the projecting power is operative fosome time, owing to praarabdha. It will quickly extaust itself and
no more karma will be left to cling to new bodieslly rebirth); ignorance being at an end there, no fesh karma will
accumulate; for the same reason there will not berey mode of mind, for it vanishes like fire which ha burnt up its
fuel; hence no fresh bodies will attach to him. Thefore the Pure Being is left over and thus liberabn is inevitable. It
is only too true that lapses from Knowledge do natonstitute Knowledge in perfection. Hence the sasis distinguish
the jnaani from a jivanmukta i.e., one liberated while alive. Q.: According to the dictum that a man vill be reborn
according to his last thought, that the jnaani of he lowest order will also be reborn because his pasabdha is not
completely ended, recollection of the non-self (byiparita smarana) must lead to rebirth. A.: No. Reollection of the
non-self is unavoidable to the higher order of jivamukta also. The dictum you cited does not apply tmaani of any
sort. Simultaneous with the rise of Knowledge therés complete loss of ignorance; therefore pleasuresid pains no
longer constitute 'effects' of karma; they are onlytransitory phenomena; praarabdha is conjectured snply to explain
this phenomenon; but praarabdha no longer remainsdr a jnaani of any order and no recollection of norself will
arise in the last moment of his life.

Therefore the difference between a mere jnaani and jivanmukta lies in their reaction to the pains am pleasures of
life. It is said that since liberation is simultan®us with the rise of Knowledge, it is immaterial wen and how the
jnaani dies, either near holy places or in strangbomes or other places, or taken unaware by deathf he knows
perfectly even once the supreme state of Siva by ares of reflection or by sastras or by Guru's gracehe is a self-

realised man. And nothing more remains for him to @.

BLISS OF SELF
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Cease thinking of the nor-self; then blank prevails; the knower or the witnes of this is pure knowledge without an)
modes; such is the Supreme Knowledge (Paraa Samvit)his is full of Bliss and therefore the highest agl
(purushaartha). This state is one of solid Bliss. fie reason is: Misery is the result of upaadhi whiclis totally absent in
the Self. This samvit is the condensation of the sutotal of bliss, consequent on all the forms of gmyment by all
living beings put together. For samvit is desired ¥ one and all living beings. Q.: Is it not pleasurérom objects that is
thus desired? How can it take the form of the enjogr? A.: Since it is desired by all, the Self mustéof the nature of
Bliss. Otherwise it will not be desired by all equBy. Q.: If it be the Self alone that is desired byall, how can the desire
be various e.g., for the body, wealth, woman, etc&.: The desire is not really for objects since iis for one's own sake
Hence those desirous of heaven etc., undergo fasts., and willingly leave their bodies etc. So thgelf is never that
which is not desired. Therefore it must be Bliss #elf. Q.: Pleasure is obvious in the enjoyment obgects, whereas the
other bliss cannot be proved to be; therefore theedf cannot be admitted to be Bliss. A.: The aagamdholy texts)
declare that all sensual pleasures are but fractianof the Bliss of the Self. This means: Just as eththough not itself
visible is yet known to yield room for a pot etc.and thus seems divisible by other adjuncts such astions etc., so als
Chit though not visible yet appears divided by objets seeming to be the source of sensual pleasuréigh in reality
are only fractions of the Bliss of the Self). Q.: Wur statements prove only the desire for pleasureybthe self, and not
itself being bliss. A.: Only the natural bliss of he Self prevails at the instant of relief of one'burden and in deep sleej
This means: As soon as one is relieved of one's tigdoad, one surely feels refreshed; this cannot lienied: but here
are no objects to give pleasure and how could it felt unless it is from within, i.e., from the Sel? Q.: It is due to the
strain of load being removed. A.: Removal is negaté; how can a negation yield a positive result sucks pleasure? It
must therefore be admitted to be of the Self. Q.: &ief from strain amounts to relief from pain. And this seems to be
pleasure to him. A.: But in deep sleep there is ngtrain to be removed and yet there is the bliss gleep. This cannot b
denied because there is the recollection of the &d of sleep after waking from it. This bliss canndbut of the Self. Q.:
There is no such bliss of deep sleep. A.: Why thelo all beings desire to sleep and also prepare faP Q.: If the Self
be bliss, why is it not always apparent? A.: Althogh there is noise constantly produced within the kay, it is not
usually heard; but if you plug your ears to preventthe intrusion of external noises, the noise is diactly heard from
within. Similarly with the bliss of Self. It is at present obstructed by the pains generated by theré of desires and
other latencies. These latencies lie dormant in tivesources at the time of deep sleep and then thdigs of the Self
becomes apparent like the internal sound on pluggmthe ears. While bearing the load the pain causda it over-
powers the common misery of current vasanas and tlsupredominates for the time being. As soon as thedd is
thrown down, the pain relating to it disappears andn the short interval before the rise of the currat vasanas, the
bliss of Self is felt. Similarly with the other sesual pleasures. Innumerable vasanas always remain the heart
pricking like thorns all the while. With the rise of a desire for an object the force of it overpowershe other vaasanas
which await their turn. When the desired object isattained, the immediate pain of its desire is at aend; in the short
interval before the other vasanas manifest, the kg of Self prevails. Hence it is said what alwayd desire is only the
Bliss of the Self. Q.: How then do all not understad that the sought-for pleasures are really only th Self? A.: Owing
to their ignorance of the fact that only the blisof the Self manifests as the pleasure of sensuaj@ments, their
attention being on the objects which are transitorythey believe that as the enjoyments are transitgy, their bliss also
is co-eval with them.

REFUTATION OF THE DOCTRINE OF VOID

The followers of this school of thought declare thallusion can and does arise even in the absenckamy background
(niradhishtaana). In the case of a piece of shelppearing as silver, they say that the knowledge ailver is groundless
(i.e., void); similarly with the knowledge of the &If. Their position is briefly put as follows: On the firm conviction
that the jagat is non-existent, by a prolonged coemplation on the void, the thought of jagat compledly vanishing,
void prevails and this is liberation.

Now to refute it - denial of the jagat is imperfectkknowledge. Just as a pot is not altogether falsaubis real as clay, so
also is jagat not altogether false but is real agielligence. Therefore to deny the jagat as beingomexistent is only
illusory knowledge. Its nonexistence cannot be established by any proofs. Beisa the jagat shines as knowledge fro
which the individual who proves the jagat to be rebor unreal, is not distinct; also the jagat thoughdenied yet persists
Though a pot may be denied, its material clay canride so denied. Similarly though the jagat may beehied, its
existence as knowledge cannot be denied. The saretationship holds between the jagat and conscioussgas betwee
a pot and clay. However the adherents of the schoof void stick to void and deny all the perceptibleas being void.
But he is also contained in the jagat which is dead by him. Then what is left of him beyond denials knowledge; this

cannot be denied. They mean to say that the modedrisciousness constitutes samsara whereas unmoded
consciousness void of all else including the pramias to prove it, constitutes liberation. But our ofection is that the
one who denies the jagat cannot deny himself andehagat does not cease to exist simply because oneses it. Our
objection is valid because consciousness subsistsnupaired in the unmoded state after denying all ede to exist. Q.:
(Granting your view point) what is there to be eliminated and how is non-duality established? A.: Th&¥edantists say
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that the Supreme Sa-Chit seems to be the asat (false) jagat like thel& reflection in a mirror; this is anirvachaniya,
i.e., inexpressible; non-duality consists in remowg this confusion and so this jagat is eliminatedBut we say - the

jagat appears like the images in a mirror. Just athese images are no other than the mirror, the jagds no other than
the Sat-Chit. Q.: If so, what remains to be eliminted? A.: The sense of duality. Q.: Is this dualityncluded in jagat?
Or is it exclusive of it? If the former, it is real as jagat and cannot be negated; if the latter, leads to anirvachaniya.
A.: ltis included in jagat. Q.: How then is it eliminated? A.: Listen! Duality is to believe that theilluminant and the
illumined are different from each other. Since dualy is nothing but illusion, denial of it puts an end to the illusion

and thus to itself. Hence it was said, "As a matteof fact unity is not different from diversity. One reality alone shines

forth as both.”

Now let me turn round and question the Vedantists Q.: Is negation indescribable or real? If the forner, jagat cannot
be negated; if the latter, duality results. Nor caryou maintain that negation of the phenomenon reseés itself as the
substratum so that the negation of Jagat results iits substratum, Brahman. Of course to admit the nn-self-looking

negation is simply included in the Self and the whe jagat is nothing but the Self, is not opposed tour view. But
negation is negative in character and it cannot bgaid to resolve itself into its substratum - the Rality. The jagat can
be established to exist according to the dictum he nonself is also the Self. The point is only to gain pushaartha by
whatever means - negation or any other. It is usede to engage in disputes. 'The mumukshu' and thea'dhakas' are
warned not to enter into controversies with other gstems or religions.

The jagat being of consciousness, like the imagesa mirror not being different from a mirror, it is real. Simply
because jagat is declared to be of the nature ofmgciousness, it should not be taken that jagat i®unsciousness itself.
Such assumption will be equivalent to saying thatwadya is, because it is said to be inexpressibleust as you cannot

raise the question if avidya is in order to be ingxressible, so also the question cannot arise if jagis in order to be
indistinct from Consciousness. In this manner to kaw that all is sattaamaatra is perfect Vijnaana.

Sri Ramanarpanamastu

b
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