AUM AMRITESWARIYE NAMAHA


Satya Darshanam – Vision of the Reality

Gurur brahma gurur vishnuh gurur devo maheswarah

Guru saakshaat param brahma tasmai sree gurave namaha

Guru is Brahma, Guru is Vishnu, Guru is Siva, Guru is indeed Brahman (the Supreme Being). My prostrations to the Guru.


- Guru Gita (Skanda Purana)

Ya devi sarva bhooteshu maatru ropena samsthithaa

Namastasyai namastasyai namastasyai namo namah

To that goddess who is the Mother of all beings, I offer my prostrations again and again.


- Devi Mahatmyam

At the outset of this little work based on Vedanta, I offer this work to the lotus feet of Sadguru Mata Amritanandamayi Devi, my beloved Guru without whose grace nothing is possible for me in this world and who has been guiding me ceaselessly throughout my life like a mother guiding her child.

The ultimate goal of every being is eternal happiness or Bliss. Eternal happiness means that happiness which is beyond time and stays during the three times. Such eternal happiness can be attained only from a real thing. That which is not real cannot give eternal happiness as it is subject to birth and death. That which remains the same in the past, present and future is called Real or Sat. 
Thus, Sat alone is capable of giving a person eternal happiness.
The world and its objects are constantly changing and hence not real. Hence when a person seeks eternal happiness from the world, it becomes a process in vain which will lead only to sorrow. This is why we see each and every day people suffering like anything as they are searching for happiness in the external world which is not real. 

Therefore it is essential that we need to seek the reality which holds the changing world, itself remaining unattached and changeless. This small work is meant to find out the Reality which when known nothing remains to be known, which is capable of giving eternal happiness that is being sought out by every being. When that reality is known, the person rejoices in eternal happiness. As Sankara says “Nandhathi, Nandhathi, Nandhathi eva” – verily rejoices, rejoices and rejoices.

Let the Almighty guide all to rejoice in the eternal bliss through the Vision of the Reality.

30th April 2005.

Nanganallur,

Chennai.

The work that has been written (Satya Darshanam) is not very easy for an initial seeker to understand. Hence in order to elucidate the work, this small commentary in English is being written.

Let the Almighty in the form of Sadguru Mata Amritanandamayi help one and all to realize the Self through the work of Satya Darshanam expounded profoundly by this commentary titled “SATYA SAMEEKSHA” (Investigation into the Reality).
In order to distinguish the work from the commentary, the present font style and the brown color font has been used.

The commentary will have many things being repeated again and again. This is because only through repetition knowledge can be made strong. It is very well known that the student of Svetakethu was instructed the Mahavakya or TAT TVAM ASI (That Thou Art) by the teacher of Uddalaka 9 times in the Chandogya Upanishad.

Thus, repetition is impossible in the most subtle science – the philosophy of the absolute and non-dual Reality. Thus, repetition is only meant to make the content and conviction of the seeker strong.
Salutations to the eternal and blissful Self in each one of us illumined through the manifestation of Brahman in the form of Sadguru Mata Amritanandamayi Devi and Prof. Balakrishnan Nair.

11th May 2005.

Nanganallur,

Chennai.
The World – An analysis
The world is composed of the five primal elements of Earth, Water, Fire, Air and Ether. The world consists of objects which are movable-immovable and are different from one another. Thus world is of the nature of duality and the world is perceived as comprised of dualities. One another important aspect of the world is its impermanent nature. The world is changing each and every moment. The world seems to give happiness initially but the world is of the nature of sorrow alone. This a is very well known fact (each object in the world gives temporary happiness initially but after that it leads to addiction, craving which all lead to sorrow). Any object which is changing cannot give one eternal happiness or bliss.
The world is termed as Jagad in Vedanta. 

Ja stands for Jayathe or that which is born. 

Ga stands for Gacchathi or that which stays or moves.

Id stands for Stheeyathe or that which gets destroyed.

Vedanta tells that there are five primal elements which make up each and every object in the world (gross world that is being perceived in this waking state). These five primal elements are Ether, Air, Fire, Water and Earth.

Vedanta says that from Ether came Air, from Air came Fire, from Fire came Water and from Water came Earth. This is very well proved from the fact that Air moves in Ether or space, Planet Earth is filled with 1/3rd land and 2/3rd water. There is a fire called BAADAVAAGNI which is capable of drying the ocean. Fire burns when air or oxygen is present. All these thus prove the process of how these various elements have manifested or been created.
Each of these five primal elements has one special characteristic quality and other characteristic qualities inhered from its parent.

Ether has the characteristic of Sound.

Air has the characteristic of Touch plus the Sound (inherited from its parent of Ether).

Fire has the characteristic of Sight plus Touch and Sound.

Water has the characteristic of Taste plus Sight, Touch and Sound.

Earth has the characteristic of Smell plus Taste, Sight, Touch and Sound. 
The five qualities of Sound, Touch, Sight, Taste and Smell are called Tanmaatraas. These are subtle in nature. When these become gross they become the gross elements of Ether, Air, Fire, Water and Earth.

Vedanta says that a single element of Earth has all the characteristics of Sound, Touch, Sight, Taste and Smell. This is because of the process of mutual combination called Panchikaranam in Vedanta.

Each of these five primal elements got split into two. One of the two halves was again split into four. Similarly thus there were five elements each of which had ½ part plus 4 1/8th part. Each of the 1/8th part of Ether got added to the other four elements. Similarly for all the elements, the 1/8th part of itself got added to the other four elements. This is the process called Panchikaranam and these elements are now termed as gross elements or Bhootaas.

Thus, we now have (the eight parts indicated below can be said to be the same element split into 8 equal parts).
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Thus, the bhoota or gross element of Water has ½ filled with Water, 1/8th part each of Ether, Air, Fire and Earth.

Thus, each and every gross object that we see in the world is a gross element which has all these five gross elements (in various compositions or percentage).

The world that we see is thus only Pancha bhootas or Five gross elements in various propositions. Thus, it is evident that the world consists of duality or objects which differ from one another. But for a person who deeply introspects into each object of the world or the world itself as a whole, he will realize that the objects are composed of the five gross elements only.
Since the world is composed of Pancha Bhootas which itself are born (and hence will die), the world keeps on changing each and every moment. As the pancha bhootas themselves are subject to birth and hence change and death – it is very much obvious that the world which is formed out of the pancha bhootas also is changing. This changeful nature is very well known by everyone. This has been mentioned in the work as IMPERMANENT NATURE of the world.

Any changing object cannot give eternal happiness because the object itself is subject to change & hence how can one get eternal happiness from it? Example: Rama always changes his opinions about people and things. Because of this nature of Rama, nobody entertains Rama and therefore nobody can get eternal happiness from Rama or through Rama. Similarly as the world is constantly changing, one cannot get eternal bliss from the world.

The next important aspect about the world that has been mentioned in the work is that the happiness derived from external sense objects give sorrow only in the long run.

Rama likes LADDOOS very much and becomes happy when he gets one and eats one. Rama is also in the habit of eating LADDOOS daily. So, he gets happiness from LADDOOS. But suddenly one day, he is not able to get LADDOOS. Thus, he becomes sad that he cannot have laddoos. The very thought of LADDOOS which gave him happiness previously gives him sorrow now. Thus, the very object which gave happiness gives him sorrow – by thinking that I like laddoos and I was very happy when I ate laddoos – thinking about the happiness that he got previously and which he is not able to get now, Rama becomes sad.
This is the state of the happiness that is derived from the external sense objects. All great thinkers ranging from the Upanishadic Rishis to the Lord Krishna to the great Sage Patanjali have said the same thing.

Krishna says in Gita Chapter 5, 22nd sloka
Ye hi samsparshajaa bhogaah dukha yonaya eva the

Andhyantha vantha kaunteya na teshu ramanthe budhaah

That happiness which is got through contact of sense organs with the sense objects (external world objects) are the seeds of sorrow. The objects have a beginning and an end (Sankara says in his commentary that since they have a beginning and an end, they are unreal and only illusions) and hence wise people will not get attached to them (think about them or crave for them in search of happiness).

Thus, any happiness that one gets from external objects are temporary and hence will be lost and this loss itself will lead to sorrow as has been explained with the example of Rama and Laddoos.

This is what has been proclaimed in the work that HAPPINESS derived from the changing objects in the world is temporary and will lead to sorrow only.

Next, the author is proceeding to tell that the world is only temporary and happiness cannot be achieved from it – and as well as points out the truth that Eternal happiness is what each and every person is striving for.

Eternal happiness or Bliss is what every one is looking for. Any object endowed with the quality of change is subject to the shadoormi of Birth, Existence, Growth, Change, Disease and Death.  Thus, we can very well say that the world had a beginning and will end also. This means the world is temporary alone and such temporary object cannot give eternal happiness.

It is Eternal Happiness that each and every person irrespective of caste, creed, money, fame, knowledge etc is searching for. It is happiness alone which is the ultimate goal of any being in the world. Irrespective of the various philosophies of Charvaka, Buddha, Jaina, Sankhya, Yoga, Mimamsa, Nyaya – everyone is searching for happiness alone. This is the reason why even a rich person and a poor person both sleep daily because in deep sleep, continuous happiness is rejoiced as the only thing a person says after waking up is “I slept well”. What is meant by deep sleep is the state of sleep where no dreams are seen or perceived.
Any object which changes is subject to the six modifications termed as Shad Oormis. The six modifications are Birth (Janma), Existence (Astitva), Growth (Vriddhi), Change (Parinaama), Disease (Apakshaya) and Death (Naasha). This can be well known with the example of the human body that we all are endowed with. The body initially takes birth. Then it has existence or it exists. It then starts growing in height, weight, knowledge, intelligence, thought etc. Each and every moment the body keeps changing in complexion, fatness, length etc. The body also has diseases in between – there might be very rare people whose body has not been subject to disease (disease means some trouble like a machine not working is a disease for the machine). Lastly the body dies and gets destroyed – merges into air or into earth or into water (if cremated or buried or after cremation the ashes are put in the ganges).

The author after having told that anything which changes is subject to the other five modifications also, tells that since the world is changing it had a birth and will die also. Thus, it is temporary and such temporary object which has a birth, seems to exist and dies off cannot give permanent happiness (because if the object itself is temporary and dies, how will one get happiness from an object which is already dead!!!!).

Any object is real only if it remains without any change and is beyond time (meaning it remains without any change in the three times of past, present and future). But since the world is changing, it cannot be real. Anything impermanent is not real. 
The author now puts forth the definition of Reality as told in the Upanishads and expounded by Sankara in his Bhagavad Gita Commentary. That is real which remains without any change and remains beyond time and space. We see that the world and its objects are always changing and hence will die off – this means they are limited by time and space. Such object doesn’t have any real existence at all.
Krishna gives the definition of real in Gita Chapter 2

Na abhavah vidhyathe satah 
The real never ceases to exist.

Thus that object is real if it remains without any change since change is what makes the object subject to death & hence will make it limited to time. The author thus says that anything which is impermanent or changing is not real – as real is only that which remains beyond time and space.

The not-real nature of the world is pointed out so that the reality depending on which the world changes can be pointed out.

Vedanta uses the Chandra Shaaka Nyaya or Moon-Branch logic to point to the ultimate reality. The logic is: A mother wants to show the moon to her little child. But the child will not understand if the far away moon is suddenly pointed out. Hence, the mother points the branch of a nearby tree to the child. And through the branch, the mother shows the moon to the child.

Thus, by showing that which is near and visible, the far and invisible ultimate reality is being pointed out.
Any object which is changing should have a changeless substratum. Any object which is not real needs a real substratum as the unreal snake seen in a rope has the real substratum of rope. Therefore, that reality can alone give eternal happiness which is being sought each and every moment.

Any changing object should have a changeless substratum. When a person says that a bus is moving – it is with respect to the stationary seer or person watching the bus. A variable that is defined in mathematics is always changing – its value keeps on changing. This variable has an existence only when it is equated with a constant which doesn’t change. Unless the constant is used, the variable doesn’t have any existence at all. Thus, any changing object will have an independent changeless thing which is its substratum. Substratum here means that which is independent and depending on which the changing object exists.

The Rajju Sarpa Nyaaya or Rope snake logic is used by Vedanta to point out that the ultimate reality which is Brahman remains changeless and is never transformed into the world, but only seems to have changed into the world.

A person sees a rope in the evening from far. He sees a snake in the rope. He doesn’t know the reality that the object that he perceives is only a rope and not a snake. The rope has never changed into the snake but it is only a temporary existence which has no base at all. The snake never ever existed in the rope. Similarly the world has never come from Brahman. Brahman is the rope in which the snake of world is temporarily seen due to ignorance of the reality of rope (Brahman in this case).

Here, the example of rope seen as snake is mentioned to point out that any changing object requires a changeless substratum. The snake which is unreal requires a real substratum of rope. Similarly the world which is changing and hence only an illusion & unreal needs a real substratum which is changeless. If that substratum is known, then since it is changeless – one gets the eternal bliss which one is seeking from the changing substratum. As mentioned earlier, any changing object can give only temporary happiness whereas a changeless object can give eternal bliss. Therefore if the real substratum in which the world seems to exist and based on which the world changes is known, then one can get eternal bliss from the real substratum.

Next, the nature of the reality is spoken of and its relation with the changing world.
That reality should necessarily be the cause of the world as the cause of the unreal snake is the real rope. Any object which is not real will have a real cause behind it from which it takes birth, in which it takes rest (as the substratum) and into which it merges (when it dies).

After telling that happiness which is permanent and eternal is not got from external sense objects, the author now proceeds to tell where eternal happiness is present. Eternal happiness should be in the cause of the illusory world and the substratum in which the illusion seems to exist. The rope is the substratum of the snake which is only an illusion seen in the rope. From the ignorant’s perspective, the rope is the cause of the world (the illusory cause). But for the knowledgeable person, the quality of “cause” is only an illusion in the rope because the person knows that the rope was never a cause for the snake and is not a cause also – as it is only an illusion. Thus for the ignorant, the illusory world which is temporary and impermanent has a cause whereas for the knowing person there is no cause for the world which itself is only an illusion in the Supreme Cause which never has the quality of CAUSE in it.
Any illusion has the substratum of reality which is the cause from which the illusion seems to get born, in which the illusion exists & into which the illusion merges when reality is known. The snake came from the rope, exists in the rope and merges into the rope. This shows that snake is only an illusion which was not there previously, seems to be present at the current moment and will disappear after some time.

The world is also described in the Upanishads as that which came from Brahman (the Supreme Cause), which seems to exist in Brahman and merges into Brahman. This is what the author wants to point out by saying that the world is born from the Brahman (an illusory birth which does not have any real birth), exists in Brahman and merges into Brahman which only shows that it is an illusion in Brahman which is the ultimate reality and of the nature of Consciousness.

Thus, it is knowledge of the Supreme Cause which is unchanging that can confer eternal bliss to the seeker. Hence the next section about the Supreme Cause of the world is being started.

Supreme Cause of the world

Any object irrespective of whether it is real or not-real needs to have a real cause. Thus, the world also should have a Supreme Cause. This Supreme Cause is real and hence it can give eternal happiness or bliss that is the ultimate aim of everyone.

The author is now pointing out the Supreme Cause and its qualities through the illusory effect of the world. 

An argument might come up here that an illusion cannot have a cause & since the author is of the opinion that the world is an illusion, it cannot have a cause. The author presupposes such an argument and answers it by telling that any object either real or not-real will have a real cause. Here not-real means illusory and is from the ignorant’s perspective which becomes unreal from the ultimate or absolute standpoint. 
It is very well known that any real object in the world has a cause. There cannot be any object which doesn’t have any cause. The body has the cause of ignorance in the form of vasanas or impressions and karma phalas or fruits of actions. The world itself is considered as the effect of Brahman. A pot has the cause of mud; a gold-ring has the cause of gold etc. Thus, any real object has a cause. But what about illusory objects???? The author says that even illusory objects will have a real cause (such a cause ceases to be cause once the illusion vanishes – this the author deals later in the work). The simple example of illusion is seeing snake in a rope. The snake thus has the real cause of rope even though the snake is only illusory. Thus, similarly the illusory world also has a real cause.

The author calls the cause as Supreme Cause in order to avoid infinite regression. Any effect has a cause, that cause also might have been an effect – thus this cycle continues in certain cases like in the case of the body in the world (therefore the world also might be considered as manifesting itself and unmanifesting and its cause might be the effect of another cause – this regression or infinite cycle is not logical and hence the author calls the cause as the Supreme Cause).
Thus the Supreme Cause has been proved to be real. As the author has already proved that any real object is capable of conferring eternal bliss, knowing this Supreme Cause in its entirety will confer eternal bliss to the individual. This eternal bliss is the aim of all human beings irrespective of money, fame, caste, creed and other limitations. Even animals and other creatures are also in search of happiness alone. It is happiness which is the ultimate aim of life and this aim cannot be had through the illusory world but only through the Supreme Cause which is the only real entity (that the Supreme Cause is the only real entity will be proved in this section later).
Two terms needs to be remembered when dealing with this topic – cause and effect. Mud is present and from the mud pot is made. Here Mud is the CAUSE and pot is called the EFFECT. Similarly the world is the effect of the Supreme Cause. Any effect has a birth and hence death too.

The author now defines the two terms of CAUSE and EFFECT based on which he is going to analyze and point out the Supreme Real Cause.
Anything that has come from something else is called EFFECT. That which is the cause from which the EFFECT comes into existence is called CAUSE. MUD is the CAUSE from which the EFFECT of pot takes birth. 

Thus CAUSE -> (gives birth to) EFFECT as MUD -> POT and GOLD -> ORNAMENTS.
Similarly the Supreme Cause -> WORLD (illusory world).
The author now says that since the effect is newly born, it has death also. Any object in the world is affected by Shad Vikaaraas or six types of Modifications. These are:

Janma – Birth

Asthitva – Existence

Vriddhi – Growth

Parinaama – Change

Apakshaya – Decay

Naasha – Death

Let us take the example of human body to analyze this. The body first takes BIRTH and thereby comes into EXISTENCE. After this, it continuously GROWS till a particular age. Along with growth, it also CHANGES continuously. Then after a particular age, it DECAYS (the opposite of growth). Lastly, it DIES off.

Similarly any object in the world will be subject to these six modifications.

Also, any object which is subject to any one of the modifications will be subject to other five modifications also. Since the effect is born from the cause, it will surely die off. This is what the author says that the effect of world is born and hence will die off (such an object which was not present yesterday, seems to be present today and will not be present tomorrow is called an illusion and hence unreal).
The Supreme Cause should be without birth because if it is born then there will be another cause which created this Supreme Cause. This will make the Supreme Cause a penultimate cause and not the Supreme Cause. This will take a person to the next higher Supreme Cause and thus into a regression. Thus, the Supreme Cause should not be the effect of any cause and hence it should be UNBORN. 

The author here proves through logic that the Supreme Cause is without any birth and death. Any cause which has a birth is an effect which has a cause for its creation. The child which is an effect has the cause of father. The father in turn is an effect of his own father (which is the cause for him). This example itself will lead one to infinite regression and it will be impossible to reach to any final conclusion of a FATHER. But since this child-father needs to have a starting, there should be a father who is not CAUSED by any other father – this means that this FATHER will be without any birth.

Similarly the Supreme Cause should be one without birth. If it has birth, then there must be a CAUSE which caused this Supreme Cause. Thus, the Supreme Cause ceases to a Supreme Cause. Therefore, we have to conclude that the Supreme Cause is without any birth.

It is good to remember here that wherever infinite regression is found or cyclic chain is found, it has to be an illusion only and not real. In such a similar way, we have to conclude that the father-child relation is never ending & hence is an illusion only which Upanishads propound by telling that “YOU ARE NEITHER BORN NOR WILL DIE”. But even in this case of infinite regression which is only an illusion, there needs to be a substratum which is the CAUSE of the illusion (from the ignorant’s perspective because from the ultimate perspective where one knows the reality, there never will be any cause for the illusion which itself is unreal and has no existence at all). The substratum for the illusory world is being searched or traced by the author & termed as the Supreme Cause.

Since the Supreme Cause is unborn, it is without death also. Thus it is IMMORTAL. As the Supreme Cause is unborn & immortal, it is CHANGELESS (without any changes – only that which is born is subject to changes).

Any object which is born only will have death (as explained previously about Shad Vikaaraas or six modifications). Since the Supreme Cause is unborn (which has already been proved previously), it is without death also. Any object is mortal if it dies or vanishes (only temporary objects vanish – the real never ceases to exist). Therefore, the Supreme Cause is IMMORTAL as it is without any death. Any object which is subject to birth & death is also subject to CHANGES. Since the Supreme Cause is without any birth and death, it is devoid of CHANGES also (as explained earlier, that which is CHANGELESS alone is capable of conferring eternal bliss).
Any object with parts is subject to change. The tree has parts of branch, fruit, leaves etc. and hence is subject to change. The body has parts of hands, legs etc. and hence is subject to change. Thus the Supreme Cause is PARTLESS.

The author here shows that the Supreme Cause is without any parts. Any object which has parts is subject to change. This is mainly because any object with parts has contact with external objects (which are always changing). Hence conjunctions with other objects occur for that which has parts. This conjunction in turn causes changes & even destruction or death. The pot which has parts gets destroyed when it is hit with a stick by the potter. This is because pot has parts made up of mud particles. Since pot has parts, it is subject to conjunction & thereby to death also. 

It cannot be said that any object without parts is also not subject to change and that it has no conjunction (Objection is raised here – the meaning here is that any object without parts also might change and might have conjunction).

No. Objects without parts cannot have any conjunction and hence is without any change. The example for this is ETHER or SPACE. Space is without any parts & hence is not subject to changes. The air and everything exists in space but still they don’t touch or make contact with space as it is without any parts. Since it is without any parts, it doesn’t undergo any change also.

The author gives two examples to show that any object with parts is subject to change. One example quoted is the example of a Tree. A tree has internal differences in the form of parts of branch, fruit, leaves etc. Hence one sees that the tree is subject to changes, birth and death too. Another example is that of the gross body. The gross body consists of various parts of hands, legs etc. These are subject to change as we ourselves know. The hairs in the hand and legs keep growing or undergo changes every moment. The nails in the hand changes each and every moment. The color of the hands also changes each and every moment. Thus, we see that the body as a whole (since it consists of parts) changes each and every moment. 

Since the Supreme Cause is CHANGELESS (as proved earlier), it is devoid of any parts. Hence it is NIRAVAYAVAM or NISHKALAM or PARTLESS.

Here the author rejects the theory that the Supreme Cause or Brahman has no parts either sentient or insentient in nature. Also internal differences are ruled out in the Supreme Cause.
If there is a second object to the Supreme Cause, then there should definitely be any relation between both which will lead to another cause which caused these two. In that case, the Supreme Cause will cease to be the Supreme Cause. This is not possible and hence the Supreme Cause is ONE WITHOUT A SECOND or ADVITEEYA.

There are three differences or BHEDHAS. 
1. Svagatha Bhedha or internal difference – this is in the form of parts. Eg: the tree has internal differences of branch, leaves, fruit etc.

2. Sajatheeya Bhedha or difference between similar objects (objects of same group or jaati) – this is present if two similar objects which are of the same type or group (they are specific items of a generic substance) are existent. Eg: a tree is different from another tree.
3. Vijaatheeya Bhedha or difference between dissimilar objects – this is present if two objects of different items or different group or different species are there. Eg: a tree is different from a stone.
Chandogya Upanishad through the statement EKAM EVA ADVITEEYAM denies these three differences.

EKAM means ONE – this denies internal differences or Svagatha Bhedha.

EVA means ONLY – this denies Sajatheeya Bhedha or difference between similar objects.

ADVITEEYAM means WITHOUT A SECOND – this denies Vijatheeya Bhedha or difference between dissimilar objects.

The sloka of Chandogya Upanishad says

Sad eva soumya idam agra aasit ekam eva adviteeyam

O Dear! There was existence alone present before (in a relative term as now the illusory world is perceived), one without a second.

The author previously has proved that internal difference is not possible in the Supreme Cause (through logic). Here he proves that other two differences are also not possible in the Supreme Cause.

If there is an object different from the Supreme Cause, then the Supreme Cause and the Object will have a relation between each other. Any two objects will have relation between them (through time, space or causation). Since these two are related to each other, there should be either another Cause which produced both of these or there should be a substratum for the illusion of these two (any relation is unreal and absolute alone is real).

These two objects can be present only if there was a single Cause which caused both of them (if these are considered as temporarily real). We see that wherever there is duality, there is a CAUSE for the duality which has to non-dual in nature. We see the dream world composed of duality. This duality has its CAUSE as the non-dual dreamer who is ONE alone. Similarly the world that we see filled with duality needs to have a single CREATOR who is termed as the Supreme Cause by the author.
Any two objects which are related to each other can only be illusions (this has already been proved earlier). Any relation only leads to regression about who created the relation between the other first. Since both are related to each other, it causes ANYONYA ASRAYATVA DOSHA or mutual dependency error (according to the Nyaya system any two objects or conditions which are dependent on each other is subject to the error or fault of mutual dependency). Such mutual dependency can only be an illusion. Consider two variables x and y such that x = 2y and y = x/2. This can only be an illusion because both are dependent on each other & there is no constant or reality upon which these both depend. These two variables and their dependencies can only be real when there is a Constant on which both these variables depend and in that case both will cease to exist & the Constant alone will exist. Consider that now, y = 3. So now, x = 6. But here it is pretty much evident that there is no x or y but only the Constant present. Thus, both x and y cease to exist.

Similarly any illusion needs a substratum which should be real. This substratum is the Cause of both Supreme Cause and Object. This will again lead to infinite regression about another Object and this Cause.
This infinite regression is not valid or logical and also in this case the Supreme Cause will cease to be the Supreme Cause. Hence we have to conclude that the Supreme Cause is ONE WITHOUT A SECOND or ADVITEEYAM.
Thus the Supreme Cause is 

UNBORN

IMMORTAL

CHANGELESS

PARTLESS

ONE WITHOUT A SECOND

It is good if the above five characteristics of the Supreme Cause is kept in mind for the rest of the work.

The author thus has proved the basic nature of the Supreme Cause. These characteristics (which are not qualities but the very nature of the Supreme Cause from the ignorant’s perspective: from the ultimate perspective, there is nothing other than the Supreme Cause even to think of and come to a conclusion as to its characteristics as characteristics are based on some other objects or based on the seeker or Subject) are to be remembered as the author will be dealing with these terms in the rest of the work.
Theories of creation of the world
The Supreme Cause is the cause of the effect which is the world. There are different theories put forth by different systems of philosophy as to how the effect is produced or created from the cause.

The author next starts to explain the two main theories of creation of the world or causation theory of any creation of the effect from a cause. This is started in order to prove that the world cannot be created from its cause of Brahman or Supreme Cause according to any of these theories. Thereby the user puts forth the possible theory of creation of the world from the Supreme Cause.

We have here the CAUSE as the Supreme Cause and the EFFECT as the WORLD.

What we have to get is the theory for Supreme Cause -> (creates) WORLD.

There are six astika Darshanas or philosophies that support the theory of God or accept the Vedas as an authority. Darshana is a philosophy which tries to systemize the various problems in life and the solution to the various problems in life. There are six astika and six naastika systems (nastika means those who don’t support God or accept Vedas as an authority). The six astika systems are:

NYAYA system of Gautama,

VAISHESHIKA system of Kanaada,

SANKHYA system of Kapila,

YOGA system of Patanjali,

MIMAMSA or PURVA MIMAAMSA of Jaimini,

VEDANTA or UTTAR MIMAAMSA of Badaraayana or Vyaasa.

The nastika systems are:

CHARVAKAA system of Brihaspathi,

Jain system of Theerthankaraas,

Bauddha system of Gautama Buddha.

Each of these various systems tries to find out the cause of suffering in the world & forms a systematic solution to the suffering (through proposing the way for the removal of suffering and sorrows).
The most common thing between all the astika systems called as Shad darshanas or six philosophical systems are that each one of them accept suffering in the world & try to find out the cause & solution to the sufferings.

Each of these proposes a theory for causation or the theory of how the effect was derived or originated from the cause. The most two common theories that is being propounded by Sankhya system and Nyaaya system is Parinaama Vaada or theory of transformation and Arambha Vaada or production or origination theory respectively. The author now proceeds to put forth each of the two theories in order to prove that causation theory with respect to the Supreme Cause of Brahman or Consciousness and the effect of illusory world cannot be explained using each of the theory.
The main two theories are Transformation theory known as Parinaama Vaada or Satkarya Vaada and Production theory known as Arambha Vaada or Asatkarya Vaada.
The Sankhya theory of Transformation is also called Satkarya Vaada as in this the existent effect is manifested from the cause (where the effect is present in an unmanifest form). The Nyaaya theory of Origination or Production is also called Asatkarya vaada because in this the non-existent effect comes into existence as a result of causation.
Transformation Theory
This theory is put forth by the Sankhyan philosophy. According to this theory, the cause is transformed into the effect. An example to this is the formation of curd from milk where the cause of milk gets transformed into curd. Here the effect remains in an unmanifested state in the cause. This effect gets manifest when the cause gets transformed in the effect.

The world exists in the unmanifest or Prakrithi. The effect which is unmanifest in Prakrithi is transformed into the effect of the world (through the various tattvas of Mahat, Ahamkaara etc.).

Sankhyan theory of Kapila Muni says that any effect which is not existent cannot be created. And hence the effect is already present in the cause in a dormant state. The existent effect thus becomes manifest. This manifestation of the effect is called creation. The cause of the world is Prakrithi which is insentient and is supported by Purusha – the sentient principle. The world which starts from the various elements of Mahat tattva etc. is dormant in Prakrithi. Thus, the unmanifest elements become manifest which is termed as creation or causation – existent and unmanifest effect manifests itself. Thus, here no new thing is created, but the cause gets transformed into the effect. Curd is already present in milk in an unmanifest form. This unmanifest curd manifests itself into milk which is transformation of the milk into curd.
Production Theory

This theory is put forth by Nyaya-Vaisheshika philosophy (logicians). According to this theory, the effect is newly produced (non-existent effect) from an existent cause.

The philosophy of Nyaya and Vaisheshika are systems which enumerate the various things in the world by grouping them and formulating various means of knowing these various things which are termed as Padaarthaas (that which are indicated by words). Vaisheshika system enumerates the various things whereas Nyaya system formulates four pramanaas or means of valid knowledge (knowing the various padaarthas in the world). These two theories maintain that when the padaarthaas are known, then it leads to liberation or removal of sorrow (Vaisheshika accepts seven padaarthas whereas Nyaya enumerates sixteen things – these are not important in the current context & is also beyond the scope of the current topic – the description of these will only lead one to deviate from the ultimate reality). These two systems propound Arambha vaada or origination or production theory for the creation of the world (or any effect from a cause). As per this theory, the non-existent effect is produced or created from a cause. Thus, the non-existent pot is created from the existent mud.
Material cause is the cause from which the effect is produced. Efficient cause is different from both material cause and effect & is responsible for the creation of the effect from the material cause. Let’s take the example of the effect of pot being created from the cause of mud. Here material cause is pot and the efficient cause is the potter who is responsible for creating the effect of pot from the cause of mud.

There are mainly two cause(s) accepted by Vedanta. One is the material cause and the second is efficient cause. Material cause is called Upaadaana kaarana. Efficient cause is called Nimitta Kaarana. The efficient cause helps in the creation of an effect from the material cause. Taking an example of the creation of pot from mud, the material cause here is MUD. For creation of pot, mud alone is not sufficient. There needs to be an efficient cause which is the POTTER in this case.
According to this theory, the pot which did not exist previously comes into existence after causation.

The author here emphasizes the point that according to this origination theory, the non-existent pot comes into existent. The author emphasizes this aspect without entering into the intricacies of the Nyaaya system because this is the only thing to be remembered or considered for the proving that the world is not at all created from the ultimate reality.
Thus, according to this theory, the world is created newly (as it was not present previously).

According to this theory, the world which was not present previously comes into existence after causation – the non-existent world is created by the efficient cause of GOD or CREATOR. The material cause is the various padaarthaas which are eternal in their jaatis or universal form (potness is the jaathi of each and every pot – without there existing any pot, potness exists – here potness is the jaathi of a pot which is present in every pot). The seeker needs to just remember that according to this theory, the non-existent effect comes into existence after causation by the effect of an efficient cause which is different from the material cause.

After explaining both theories for the unknowing seeker, the author now proceeds to prove that both the theories cannot be used for the creation of the illusory world from the ultimate reality. 
Inadmissibility of both transformation and production theories for the creation of the world

Transformation theory is possible only when the cause undergoes change. As the Supreme Cause of the world (which we have deduced in the previous section) is CHANGELESS, the transformation theory is not possible for the creation of the world.

In the transformation theory, the cause undergoes change or transformation to become the effect even as milk gets transformed (changed) into curd. Since the ultimate reality or Supreme Cause of the world is devoid of any change (as has already been proved earlier), the transformation theory cannot be accounted for the creation of the world. In transformation theory, the cause must necessarily undergo change which would mean that it is something that was born (since any changing object is subject to the shad oormis of Birth, Existence (relative existence), Growth, Change, Disease and Death) and hence will also die. In such a case, the Supreme Cause would be born & which will make it lose its stature of “Supreme Cause”. Therefore, the creation of the world cannot be explained through the transformation theory.
The production theory requires a material cause and an efficient cause. But the Supreme Cause is ONE WITHOUT A SECOND and hence an external efficient cause is ruled out. Also, the Supreme Cause doesn’t have anything different from itself to get newly produced or created – it itself being changeless and partless.
The production theory presupposes a material cause and an efficient cause. As explained earlier, the creation of pot requires the material cause of mud or clay and the efficient cause of potter. Thus for this theory, there needs to be an efficient cause different from the material cause and also as per this theory, something new is produced or created (different from the cause). The author gives two reasons for the impossibility of the production theory for the creation of the world from the Supreme Cause of Brahman. First reason the author states is that the Supreme Cause is one without a second (as has been proved earlier). Since there is only ONE here (without any differences), there can never be both material and efficient cause (which necessarily must be different from each other for the production or origination theory). Hence, the production theory is impossible in the case of the creation of the world from the Supreme Cause. Second reason which the author states is that since the Supreme Cause is one without a second, there cannot be an object created different from the Supreme Cause. Production theory presupposes that the effect is newly produced and is different from the cause. But since the Supreme Cause is one without a second (and there are no differences either external or internal for the Supreme Cause), anything new can never be produced. Thus the production theory also cannot be used for explaining the creation of the world from the Supreme Cause.
Thus, the creation of the world cannot be explained by these two theories and creation of the world doesn’t happen through either of these two theories.

Thus, the creation of the world cannot be explained by both transformation and production or origination theory. This means that the effect of the world from its cause of Supreme Cause or Brahman cannot happen through both these theories.
These are the two commonly used theories to explain the creation of the world. The same objections or limitations or impossibility of various theories for the creation of the world can also be extended to other theories (which include soonyavaada of Buddhist Maadhyamaka school which says that the world came out of VOID etc.)
Conclusion – Theory of creation of the world
This takes us to the conclusion that the world can never be created from the Supreme Cause. This also leads us to the conclusion that the world is not at all created. Then what is the world which is perceived now??? The world that is perceived is Unreal as it is not at all created from the Supreme Cause. As was mentioned earlier, the world is impermanent and hence not real. Now, it has been proved that the world is unreal as it is not at all created. But since the world is perceived now, it is merely an illusion in the substratum of the Supreme Cause.

As the world is impermanent and any changing object requires a changeless substratum – that substratum is the Supreme Cause. 

The world now perceived is thus an illusion seen in the Supreme Cause which remains without any change. An example for this is snake seen in the rope. The snake is not at all created for the person who knows the rope. But a person sees snake in the rope (hence for that person the snake seems to be present and hence is not unreal). Thus for the person the only way to explain the snake is that it is an illusion in the substratum of rope. Once the person goes near and finds out that there is no snake but only rope, he realizes that there never was any snake & hence the snake was not an illusion but an unreality only. Even when snake is perceived in the rope, it is perception of the rope alone which remains without any change and unaffected by the wrong perception.

Similarly the world is an illusion in the Supreme Cause for the person ignorant about the Supreme Cause. Even when the world is perceived as real, it is the Supreme Cause that is perceived as the world and the Supreme Cause remains unattached to the perception. When the person realizes that there is no world but only Supreme Cause – then he realizes that there never was any world created and the world is unreal for such a person.

Thus the two terms of UNREAL and ILLUSION are one & the same but from the perspective of the realized and ignorant person.

Thus, the world is only an illusion seen in the Supreme Cause. This theory where the world is only an apparent transformation of the Supreme Cause (not real but illusory and apparent transformation – because no real transformation of the Supreme Cause is possible) is known as Vivartha Vaada (theory of apparent transformation). Examples of this theory are snake seen in rope, silver seen in nacre.

Once the world is known as unreal, there is no world created. This theory of no creation is called Ajaatha Vaada (theory of no-creation). An example of this theory is the dream world (which is known as unreal in this state of waking).

The author has till now proved that creation of the world is not possible through either transformation theory or origination theory. Having stated this, the author now proceeds to state the Advaitic theory of creation of the world. Advaita explains the creation of the world using mainly two theories – one is the Ajaathi vaada or no-creation theory and vivartha vaada or apparent transformation theory. These two theories are not different from each other but are based on the various levels of the seeker (perspective view). 

Before entering into these two theories, let us first understand what is meant by REAL and UNREAL.

Sri Krishna says in Gita Chapter 2

Na asathah vidhathe abhaavah Na abhaavah vidhyathe satah

The unreal never has any existence and the real never ceases to exist.

REAL is that which is never sublated and is beyond time (past, present and future). Thus real is that which stays or remains or exists for the three times of past, present and future. 

UNREAL is that which never has any existence. The unreal never exists in time. It didn’t exist in the past; it doesn’t exist in the present & will never exist in the future also. The oft quoted examples for unreal things are the son of a barren woman and the hares of a horn.
As explained in the previous section, the world cannot be created from the Supreme Cause. This takes us to the conclusion that the world is never created at all – meaning that the world is unreal (never has any existence). This theory that the world is not at all created is called Ajaathi Vaada or Ajaatha Vaada. This has been extensively propounded in Mandukya Karika of Gaudapada Acharya and in the Yoga Vaasistha.
But now an objection is raised regarding Ajaathi Vaada: If the world is not at all created and is unreal, then how is it perceived now? As the world is perceived now, it is not unreal as unreal is that which never exists. Hence Ajaathi Vaada is not correct.

We answer thus to this objection: Yes, since the world is perceived, it is not unreal. But the world vanishes once knowledge dawns because the world is not at all created from the Supreme Cause. This elimination of the world has been stated in the scriptures and is temporarily experienced in the state of deep sleep. Thus, the world is not unreal but is only an illusion.
But this illusion is an illusion only when it is perceived. The moment a person realizes the reality behind the illusion, the illusion becomes unreal as the reality dawns that there never was an illusion, there never is and there never will be any illusion. Let us take the example of rope-snake analogy to analyze this. The snake is temporarily perceived in the rope. When the snake is perceived (during illusion), the snake is not unreal because it is perceived or exists in the present. Thus, the snake from this perspective is only an illusion and not an unreality. But when the person realizes the reality of rope, he realizes that there never was a snake at all. From this realized perspective, the snake is unreal as it never existed at all.

Similarly this world is an illusion only for an ignorant person. For the realized saint, the world is unreal alone.

Thus, any illusion is not unreal when it is perceived but is unreal when reality is known.

And as has been proved earlier, the world can never be created from the Supreme Cause. Hence the world is unreal alone.

The theory of creation which says that the world is only an apparent transformation (real transformation is a real change which is one-directional but apparent transformation is seemingly appearing as if transformed which is termed as illusion) is called Vivartha Vaada. This theory is meant only for the ignorant seeker who wants an explanation for the world which is being perceived.

For the realized saint, there is no world at all. This theory that there is no world at all is the ultimate reality and is called Ajaathi Vaada. Ajaathi Vaada alone is real and Vivartha vaada is only an illusion meant to pacify the questions and doubts of the initial seeker. When a seeker advances, he analyzes through logic and comes to the conclusion that the world is not at all created (as proved earlier). Thus he realizes that the ultimate reality is Ajaathi Vaada alone and Vivartha Vaada was also an illusion meant to overcome the illusory world and bondage to it.

Here an objection can be raised: How can an illusory theory help one to overcome the illusion itself?

We answer thus: as a dream lion makes the dreamer to wake up, similarly the illusory theory that “I am Brahman – the Supreme Cause in which no creation is possible” helps to overcome the illusion that I am bonded and that the world really exists.

Thus, the theory of creation according to Advaita and the only theory which is logically possible is Ajaathi Vaada or the no-creation theory.
Supreme Cause – An analysis
Now we have concluded that the world is an illusion seen in the Supreme Cause. Thus knowing the Supreme Cause would lead us to eternal bliss – the ultimate aim of life - since it is the ultimate reality behind this changing world.
The author now concludes by stating about the world and the ultimate reality. The world as has already been proved is unreal from the ultimate perspective and illusion from the empirical perspective. This world is thus an illusion alone and when the substratum of this illusion is known, then the world ceases to exist. The substratum of the illusory world is the Supreme Cause which is termed as Brahman in the Upanishads. This Brahman is one and the same as Atman or the seemingly individual Self of the nature of Existence, Consciousness, Bliss absolute and one without a second. The knowledge of the Supreme Cause of Brahman will thus cause the world which is only an illusion to disappear (disappearance is only with respect to the initial appearance of the illusion – from the ultimate perspective, once the Supreme Cause is known the world ceases to exist & is unreal). This knowledge of the Supreme Cause of Brahman which is perfect, full and changeless will lead one to eternal bliss which is the very aim of human life.
Mundaka Upanishad thus asserts

Brahmavid Brahmaiva bhavathi

One who knows Brahman verily becomes Brahman

Tarathi Shokam Atmavit

One who knows the Self overcomes sorrow.

Thus knowledge of the Supreme Cause will lead one to eternal bliss.

A doubt can arise here as to is there any knower different from the Supreme Cause to know the Supreme Cause? The answer is No. The seemingly individual being realizes the Supreme Cause as his own very nature. As the Upanishads proclaim that a knower of Brahman becomes Brahman, there is nothing different from Brahman here (as proved earlier that the Supreme Cause alone is present, one without a second). Therefore it is the individual being who thinks himself as limited and deluded by sorrow and sufferings and it is the same individual who realizes his own very nature of the Supreme Cause and thereby rejoices in the eternal bliss inherent in the Self or Consciousness.

Having thus concluded, the author next enumerates the various characteristics of the Supreme Cause.

We have deduced the following characteristics of the Supreme Cause

UNBORN

IMMORTAL

CHANGELESS

PARTLESS

ONE WITHOUT A SECOND

Just to recap: Supreme Cause is

UNBORN as it is the Supreme Cause (which is not caused)

IMMORTAL as it is without any birth and death (as it is UNBORN)

CHANGELESS as it is UNBORN (anything that is born alone changes)

PARTLESS as it doesn’t change and doesn’t allow any internal differentiation

ONE WITHOUT A SECOND as it is the Supreme Cause (the Supreme Cause has to be one without a second else another object will be related to the Supreme Cause which will cause problems regarding the relation and its cause)

We say that the world is an illusion seen in the Supreme Cause and from the ultimate viewpoint an unreality. Thus, when we perceive the world it is perception of the non-dual reality of Supreme Cause alone. 

The author here says that the world is an illusion when it is perceived and is an unreality when the reality behind the illusion is known. The snake seen in the rope is an illusion at the time of perception of the snake. But the moment the reality of rope is known, the snake becomes unreal and the rope alone remains (after realization of the reality of rope – the snake becomes unreal as it never existed but only appeared to exist or seemingly existed).
Here an OBJECTION can be raised: the world is currently perceived which means that I perceive the world & hence it has to exist not as an illusion but as a reality.

ANSWER: the author anticipates this objection and thus says that perception of an illusion is perception of the substratum of the illusion. The perception of the snake in the rope is nothing but perception of the rope alone. The perception of water (mirage) in desert is nothing but perception of desert alone. Similarly the perception of the world is nothing but perception of the non-dual reality of Consciousness or Supreme Cause alone. Thus, it is the Supreme Cause that is being perceived each and every moment as the illusory world. There is no object called world here (as has already been proved when the Ajaathi Vaada has been proved) – whatever is present is the Supreme Cause alone.

Upanishads thus proclaim

Sarvam khalu idam brahma
Everything is verily Brahman

Sarvam brahmamayam jagat

The world is Brahman alone.

Sankara points this out in Brahmajnaanaavalee maala

Ghata kudhyaadikam sarvam mrittikaa maatrameva cha

Tadvad brahma jagat sarvam ithi vedantha dindimaa

As pot, wall etc. are mud alone, similarly the world is Brahman alone – this is the statement of Vedanta or Upanishads.

The author has mentioned the Supreme Cause through the effect and pointed out its characteristics from the empirical view with respect to causation (cause-effect theory). This can be said to be THATASTHA LAKSHANA of the Supreme Cause. THATASTHA LAKSHANA – to point out a particular house to a person, the person is told “the house which has a crow sitting above it is the house you are searching”. Similarly causation cannot really happen in the Supreme Cause (as has already been proved and this is called Ajaathi Vaada) and hence the characteristics with respect to causation is only THATASTHA LAKSHANA. 
The Supreme Cause is now going to be explained in terms of SVAROOPA LAKSHANA or natural characteristics or its very nature. Upanishads proclaim that SVAROOPA LAKSHANA of the Supreme Cause of Brahman is SAT CHIT ANANDA or Existence, Consciousness and Bliss. The author now proceeds to establish the same through logic and experience.

What is the Supreme Cause???

Vedanta says that the Supreme Cause is Brahman. The word Brahman is derived from the root Brih and it is that which is very huge or that which is seen as the huge world (Brihattvaat Brahma Brimhanatvaat vaa Brahma).

Vedanta terms the ultimate reality or the Supreme Cause as Brahman. The very second sutra of Brahma Sutras or Vedanta Sutraas is JANMAADI ASYA YATHAH – Brahman is that from which the world has come, world exists and world enters back at the time of destruction (all these are seeming actions and not real actions).
Taittiriya Upanishad thus says

Yatho vaa imaani bhootaani jaayanthe

Yena jaathaani jeevanthi

Yat prayanthi abhisamvishanthi

Tad vijijnaasasva tad brahma ithi

That from which the beings (collectively the world) has come, the beings exist and the beings enter into at the time of destruction – that is to be known, know that to be Brahman.

The word Brahman is taken from the ‘BRIH’ verb in Sanskrit which means very big or huge and that which is seen as the world (seen as big and illusory world). The two meanings that the author gives are from Vachaspathi Mishra’s Bhamathi (sub commentary on Sankara’s Brahma Sutra commentary) where he mentions the two meanings for Brahman.

One may think that words cannot express the ultimate reality which is beyond words!!! Yes, this is right. But still the ultimate reality can be pointed out through words even as a person remembers his father (who has expired) while seeing the photo of the father (the photo is not the father but still he sees the father only there). Similarly a person is shown his own real nature of Brahman or Consciousness or Supreme Cause through the mirror of Vedas or Upanishads. Upanishads are thus the mirrors in which one can see one’s own face. The Upanishads thus proclaim about Brahman not as a separate entity but it points out that Brahman is your own very nature only. 

Even though Brahman is beyond words, it is Brahman which gives words the power and existence (as words are illusions created out of illusory thoughts which again are created out of the substratum of Brahman and hence words can surely point out Brahman even as through the son the father is pointed out). And since Brahman is not a negative entity like the void of Soonyavadin Buddhists, therefore Brahman can be directly pointed out through its very nature. This is what is being pointed out by the author in the following section. Thus, in this section the positive way of pointing out Brahman is used (the negative way of pointing out Brahman is done through the NETI NETI technique in scriptures – NOT THIS, NOT THIS. All that is an object is pointed out as NOT BRAHMAN and after negation of all the objects, the negator or the Subject of negation remains behind which can never become an object – this Subject is Brahman, thus say the scriptures). The positive way of pointing out Brahman is through its characteristics and nature which are variously explained by the Upanishads as SAT (Existence), CHIT (Consciousness), ANANDA (Bliss), ANANTHA (Infinite), EKAM (ONE), ADVITEEYAM (without a second) etc. Sarvajnaatman muni in his work of Sanskhepa Sareerikam mentions 10 characteristics of Brahman (which alone point out Brahman in the scriptures). 
But the very nature of Brahman is mentioned as SAT CHIT ANANDA – hence the author takes these three terms and explains it (most acharyaas explain Brahman as SAT CHIT ANANDA primarily and don’t take the other characteristics for explanation as these three themselves are enough of pointing out the ultimate reality of ONE WITHOUT A SECOND and to prove Ajaathi Vaada as well as to prove that the individual Self is also Brahman alone).

Thus Brahman is the Supreme Cause which is the non-dual reality (only real thing). Now, it is essential to know the nature of Brahman so that we can get its vision and thereby rejoice in the eternal happiness.

The author through Sruthi statements says that Brahman is the Supreme Cause which was described in the previous sections. As the Supreme Cause of Brahman is one without a second, it is non-dual and since everything other than Brahman is an illusion, Brahman is the reality. Therefore the author says that the Supreme Cause is the NON-DUAL REALITY.

The nature of Brahman is essential in order to be able to realize one’s own very nature of Brahman. Only when one’s own nature is realized, the eternal bliss of ANANDA inherent in the Supreme Cause (which is one’s own very nature) can be rejoiced. And the author says that nature of Brahman is essential to be known because only then we can have vision of the reality as one’s own nature.

The characteristics of Brahman like UNBORN, ONE WITHOUT A SECOND are all not the nature of Brahman but means of pointing out Brahman from the empirical view. Thus, the author now points directly to the very nature of Brahman.

There are three types of explaining an object – LAKSHANA (termed as lakshana).

1. Vyaavritta Lakshana – this is pointing out what the object is not. Brahman is explained as NETI, NETI (NOT THIS, NOT THIS) which is its Vyaavritta Lakshana.
2. Thatastha Lakshana – a person wants to find out a house which he doesn’t know. He asks a passerby who says that the house upon which a crow is sitting (on whose roof crow is sitting), that is the house. Brahman is pointed out as that which is present beyond the three states of waking, dream and deep sleep illumining each of those. Brahman is also pointed out as the UNBORN cause of the world and from which world comes etc. This is Thatastha Lakshana of Brahman.

3. Svaroopa Lakshana – this is the very nature of an object. The house is made of brick and mud. Similarly Brahman is of the very nature of SAT CHIT ANANDA. Thus these three are the svaroopa lakshana of Brahman.

Both Vyaavritta Lakshana and Thatastha Lakshana just point out Brahman from the view of other objects (pointing out the substratum through the illusion). But Svaroopa Lakshana directly points the very nature of the substratum. And svaroopa means nature.

When the nature of the substratum is known, the vision of the substratum happens. Since the substratum is known fully, the fear and sorrow arising out of the illusion completely vanishes. Similarly when the substratum of Brahman is known, then the illusory sorrows and sufferings completely vanish. To know the substratum of Brahman, its nature is to be known. Thus the author has stated that it is ESSENTIAL to know the nature of the Supreme Cause of Brahman.

Vedanta says that Brahman is of the nature of SAT (Existence), CHIT (Consciousness) and Ananda (Bliss) – Satchidananda is the svaroopa or nature of Brahman (and not qualities which will make Brahman and qualities two different things & hence Brahman will cease to be one without a second). Let us try to analyze each of these three terms.

As explained previously Upanishads proclaim that Brahman is of the nature of SAT CHIT ANANDA (Existence, Consciousness and Bliss). These are not qualities of Brahman but the very nature of Brahman.

If these three are qualities of Brahman, then we have two real entities of Brahman and the qualities – by this the ONE WITHOUT A SECOND status of Brahman would be lost & then Brahman also would cease to be the Supreme Cause (which has already been proved as not tenable). 

Also any quality is present in an object only for a particular time frame. Only the essential nature is present always. Burning is the nature of Fire and hence we find that fire always has the capacity to burn. Sukha-Dukha (happiness-sorrow) is qualities of the Self according to Nyaaya System. Thus, we see that these two are present not permanently but only at times.

Since Brahman always has to exist (else it would be temporarily existent only and not real as real is that which always exists), its very nature is Existence.

Brahman has to be conscious of itself in order to know its existence, else it would not be cognizable like the horns of a hare (which is absolutely non-existent) and hence unreal. But since Brahman has to always exist, Consciousness is its own nature. Consciousness means cognition – Consciousness is the light which makes itself and other objects exist, Consciousness is the light that illumines cognition of objects.

Brahman has to be blissful in nature else it would not be sought by people, it would not be perfect or full (if it is imperfect – then there will be strive for perfection which involves birth and death – thus Brahman would change and will cease to be the Supreme Cause).

Hence Brahman is of the nature of Existence, Consciousness and Bliss (which are not qualities but essential nature of Brahman).

SAT – Existence
Reality is that which exists. Anything that doesn’t exist cannot be real. The Supreme Cause or Brahman is the Reality and hence it needs to exist. This means that Existence becomes the very nature of Brahman.

As explained earlier, real is that which remains beyond time & unreal is that which never exists (illusion is that which is neither real nor unreal).

As the author has explained previously that the Supreme Cause is the ultimate reality, hence it cannot be unreal. Therefore Supreme Cause has to exist. It has to exist beyond time and hence existence needs to be its very nature and not a quality which stays for some time alone.

Hence Existence is the very nature of Brahman.

CHIT – Consciousness

Reality must be that which can experience its own existence & that which pulsates as “I-exist, I-exist”. If not, then an insentient matter will also become existence. But Brahman or Supreme Cause is sentient as it is that in which the world seems to exist. Therefore, Brahman must be conscious of its own existence. Thus, Consciousness also needs to the nature of Brahman.

Anything really exists only when it experiences its own existence. There is only one thing in the world which is conscious of its own existence and it is Consciousness alone. Consciousness alone can experience its own existence as “I-exist, I-exist”. It is because of this that living beings which are sentient pulsate and through which they proclaim that “I-exist” whereas a rock doesn’t say that “I-exist”.

But how come then that rock exists as it is perceived?

The rock doesn’t say that it exists but the Conscious being of HUMAN says that the rock exists. Thus rock gets its existence from the Consciousness of the conscious being. This Consciousness is not different for different conscious beings but the Consciousness is one and the same in all beings – the adjunctions alone are different. As pot-space and room-space are different with respect to the adjunction of pot & room but same with respect to space which seems to get limited, similarly Consciousness seems to get limited by the adjunctions of body and mind.

If Brahman cannot experience its own existence, it then becomes an insentient object like the rock. This cannot be correct as Brahman is the substratum where the illusory world seems to exist which would mean that Brahman is the cause of the world. This is not possible unless the Cause of Brahman is sentient. Therefore, Brahman has to be conscious of its own existence. 

Hence, Brahman is of the nature of Consciousness.

Existence and Consciousness go together. A person becomes conscious of an object when the object exists. The pot has existence only when a person becomes conscious of it. This is with respect of the world & its object. If a person has to be conscious of an external object of pot, he must be conscious of his own existence. If he himself doesn’t exist, then how can he be aware of the existence of the pot??? Therefore, a person is conscious of his own existence. In fact, the person is of the nature of Consciousness and existence (which will be proved later).

The author here anticipates an objection: If Existence and Consciousness are the nature of Brahman; then we have two things as the nature of Brahman which would make Brahman “with parts” (of both Existence and Consciousness).

We answer thus: Rama is the son of Dusharatha. Rama is also the husband of Sita. Rama is also the father of Lava and Kusha. These don’t mean that there are THREE RAMAS, but these are various ways of describing Rama. All these point out Rama only. Now, the objection might come here that “son”, “father”, “husband” are only qualities of Rama and not the nature of Rama, but Existence and Consciousness are the nature of Brahman and not qualities. We answer thus: If even with qualities one can have different views of an object, then why not for the very nature also. Fire is of the nature of light and burning. Both are different ways of describing Fire. Wherever fire exists, we have burning and illumining nature of Fire. One might raise the objection here that fire’s burning nature is not manifested at all times. We answer thus: there is no necessity that nature has to be manifested at all times, nature is that which is present at all times. Burning nature of fire is not manifested at all times – this doesn’t prove that burning is not the nature of fire. On the contrary, any time a person puts some object into fire, fire burns the object which only proves that fire has the nature of burning objects.

The author here proves that Existence and Consciousness go together – one cannot exist without the other. Hence both are not different with respect to Brahman but both are different views of Brahman.

Any object in the world requires an illumination. The natural illumination of objects is done by the Sun during day and lamp etc during night. But the light of Sun shines only because of the light of Consciousness. If Consciousness is not there, there cannot be the sun or any other source of light. Thus it is Consciousness which illumines objects. This is equivalent to telling that Consciousness is the light which makes objects exist. This is again known through the logic that if Consciousness is not there, no objects exist. The pot in front of me exists only when I am Conscious of it – meaning that only when Consciousness illumines the object, the object exists. This is with respect to external objects.
As explained earlier, if I have to exist, I must be conscious of my own existence. Thus Consciousness is not different from Existence instead both go together only.

Therefore, Brahman is of the nature of Existence and Consciousness. The author here also says that the individual person (who thinks himself as the limited jeeva) is of the nature of Existence and Consciousness (as proved) and therefore is Brahman only.

ANANDA – Bliss

Sorrow is present only when limitations are there. A person becomes sad because of his salary because his salary is limited. Knowledge of physics doesn’t make a person happy because this knowledge is limited only to the field of physics. Therefore, that which is limited gives sorrow. The human being when he finds himself limited to this body and his life limited to 100 years becomes sad. Therefore, limitations are the causes of sorrow. Thus that which is unlimited or infinite will be of the nature of eternal happiness or bliss. Brahman is the Supreme Cause and one without a second. Since there is nothing other than Brahman present which can limit Brahman, Brahman is of the nature of ANANDA or bliss or eternal happiness.
The author here beautifully drives home the Vedantic theory that the unlimited or infinite alone can give one eternal bliss. Anything that is limited cannot give a person eternal bliss. We experience this in day-to-day life. The author quotes the example of salary and physics. Let’s say a person has the salary of Rs. 50,000 per month. People who have salary less than this will feel that this is a good amount to be content and have eternal bliss! But this is not so. The person will be unhappy as he will want more. A person earning 1 lakh per month will want to become a millionaire. A millionaire wants to become a billionaire. This would go on ceaselessly. This is the reason why we see many billionaires like Bill Gates among others unhappy with whatever they have. We see the Ambani brothers fighting and splitting the empire for power and money. Thus, eternal bliss is got only when the object we desire is infinite. A person will not be happy if he rules a nation because then he will be comparing himself with other rulers and will want to rule other nations too. Thus in limited objects, a person can never get eternal bliss. Only that which is FULL and INFINITE can give a person eternal bliss arising out of satisfaction and contentment. 

Thus, the author states that it is limitations that cause sorrow. That which is unlimited can never give sorrow because it is infinite. The author states that Brahman is unlimited as it is one without a second. Salary limits the mind and expectation of a person because money is something different from the person. Space is limited by pot because pot is something different from space. Since, there is nothing different from the Supreme Cause of Brahman; Brahman has to necessarily be unlimited and infinite.
And as proved that only the infinite is capable of giving contentment, satisfaction and eternal bliss, therefore Brahman has to be of the nature of Bliss. Here bliss is not the quality of Brahman because as Brahman is infinite, each and every moment Brahman is blissful alone. Hence, bliss is the nature of Brahman and not a quality.

Now an objection can be raised here that great sanyaasins like Sankaracharya etc. were content and blissful even though they had limited possessions.
Great Mahatmaas like Sankaracharya had realized the infinite Brahman as their own very nature. Hence they were blissful (as the knowledge of the infinite as one’s own nature would give rise to one’s own nature being bliss). It is not the possession which is seen externally that matters – it is the inner attitude and state of mind that matters. From the view of Sankaracharya and such Mahatmas, there is nothing here but Brahman alone – and they had realized their own nature as Brahman. Thus for them, there was nothing but Bliss alone – they never perceived the world as such. But the great mahatmas are seen as being limited by a body etc. only by the ignorant seeker. The realized saint sees only Brahman pervading throughout the illusory world even as the dreamer pervades the dream world and as an actor pervades & transcends the role he is playing. 
Thus, Brahman is of the nature of SAT (Existence), CHIT (Consciousness) and ANANDA (Bliss).

Thus, the author has proved that Brahman is of the nature of SAT (Existence), CHIT (Consciousness) and ANANDA (Bliss).

SAT, CHIT and ANANDA are not three separate entities but all these three go together. When a person is Conscious of an object (fully conscious), he knows the object thoroughly. This thorough knowledge makes his mind pure and thoughtless. Therefore the mind merges into its source of Consciousness or Brahman. Thus happiness emanates out of this objective knowledge. It is well known that once a person knows physics thoroughly, he gets happiness out of physics. But since the object (physics) known is limited in space and time, the bliss also is limited only. But once a person becomes conscious of his own nature of Brahman, he rejoices in the eternal bliss in the Self (as the Self or Brahman is Blissful in nature).

As has been mentioned previously, the unreal world needs a substratum in which it appears as an illusion. This substratum is Brahman. Vedanta says that Brahman is not something different from one’s own Self or “I”. 

The author now states jeeva-brahma aikya or oneness of the individual Self and Brahman. Vedanta says that the Self or Atman is not different from Brahman, but both are one and the same only. As proved earlier, Brahman is of the nature of Existence, Consciousness and Bliss. The Self is also of the nature of Existence, Consciousness and Bliss (I always exist; I am conscious of my existence; I am blissful in nature as is seen in deep sleep). Therefore, both have to be the same. Hence, the individual Self is Brahman alone. After stating this, the author now proceeds to prove the same that “I am Brahman” or AHAM BRAHMA ASMI.

In order to prove the equality of Brahman and the Self, the author states here that Brahman is the substratum of the illusory world. Going forth, the author will be proving that “I” or the Self is the substratum of both the waking and dream world. This would in turn mean that “I” and Brahman both are the substratum of the world – this is possible only if “I am Brahman”.

Let’s us now analyze our own nature of “I”. “I” which is our nature perceives the world. It is that in which the two worlds of waking and dream seem to appear and disappear. The waking world appears or is created in waking state & merges into the “I” in dream state. The dream world appears or is created in dream state & merges into the “I” in waking state. Thus, both these two states & their worlds negate each other. This shows that it is “I” on which the world depends for its existence. We have previously proved that the world depends on Brahman (the substratum) for its existence. But now we have the “I” on which the world depends for its existence. If this “I” refuses to perceive the objects of the world, the world vanishes & ceases to exist. This is what happens during meditation or Samadhi. Therefore, we have to conclude that this “I” is one with Brahman. It cannot be different because if it is different, then Brahman will cease to be ONE WITHOUT A SECOND. This “I” is of the nature of Consciousness and Existence. The “I” always pulsates as “I-exist, I-exist”. It is always conscious of its own existence and the existence of other objects. This “I” is also of the nature of Bliss which is experienced during deep sleep when this “I” is in its natural and pure state. But when this “I” is in the waking or dream state, it gets attached and identified with people & things & hence seems to be lacking the eternal happiness in it. If we analyze any happy moments, we can see that happiness has not been attained from the external object but it has been attained because the mind becomes free of thought and the “I” has merged into its natural and pure state. This is very well proved by the fact that the very same object gives both happiness and sorrow at different times. 

The author gives here three reasons for the equality of the Self or “I” with Brahman or the Supreme Cause. The author gives three definitions for “I” that are definitions of Brahman also. This is tenable only if “I am Brahman”. Thus it would be proved that “I am Brahman”.
1. Substratum of the world
2. Brahman is ONE WITHOUT A SECOND
3. Of the nature of Existence, Consciousness and Bliss

Let us analyze each of these.

Substratum of the world
We experience three states in a day (24 hours). These three states are the waking state, dream state and deep sleep state. The waking state is that state in which the sense organs conjoin with the various sense objects & enjoys them. In the waking state, the individual perceives a waking world. The dream state is that which is based on the tendencies produced in the waking state, this is mainly a creation of the mind. In the dream state, we perceive a dream world. The deep sleep state is that in which there is no functioning of the sense organs or the inner equipments of mind, intellect, ego and chitta. In the deep sleep state, we have just two experiences – one is happiness and other is ignorance in the form of “I didn’t know anything”. These three states are thus diverse and different from each other. The waking world negates the dream world. The dream world in turn negates the waking world. The two worlds and states are thus mutually negating. It is essential that the experiencer of these three states is the same. The illumination of these three states is by Consciousness alone. It is also very well known that these three states depend on “I” or the Self for their existence. If the “I” or Self ceases to illumine the deep sleep state, then there will be no deep sleep state – this is what we experience when a person refuses to sleep for days!!! Thus, the three states depend on “I” for their existence. This means that “I” am the changeless substratum which gives existence to the changing states. Thus the three states as well as the waking world is only an illusion in the substratum of “I” (Here “I” is not the Ego but it is Consciousness. Ego is limited and feels various qualities of happiness, sorrow etc.). It has already been proved that Brahman is the substratum of the illusory world. 

This would mean that

Brahman is the substratum of the world.

“I” is the substratum of the world.

Thus Brahman = I or I am Brahman.
Brahman is ONE WITHOUT A SECOND
As we have seen, “I” always exist and is the substratum of the world. But it has already been proved that Brahman is one without a second. Thus, if “I” is different from Brahman, Brahman would cease to be one without a second. Hence, we have to conclude that I am Brahman and that “I” is not different from Brahman.

Of the nature of Existence, Consciousness and Bliss
Brahman is of the nature of Existence, Consciousness and Bliss (as has been already proved earlier). “I” always exist beyond the three states and beyond time-space. “I” pulsates as “I-exist, I-exist”. Thus “I” is conscious of its own existence. Therefore “I” is of the nature of Consciousness and Existence. “I” am blissful in nature as is known through the experience in the state of deep sleep. Any person who removes the ignorance veil and the identifications with the body-mind can realize that “I” am blissful in nature. Also, “I” is the most liked object in the world. This is possible only if “I” am blissful in nature because everybody knowingly or unknowingly wants eternal bliss and are working towards eternal bliss. If “I” is not blissful, then nobody would love the “I”. As the Upanishads proclaim, a wife loves the husband for the sake of the Self and not for the sake of the husband. Once the life in the husband goes off, the wife fears the body of the husband. These all point out that “I” is the most loved and hence it is blissful in nature. Thus, “I” is of the nature of Existence, Consciousness and Bliss.
This would thus mean

Brahman is of the nature of Existence, Consciousness and Bliss

“I” is of the nature of Existence, Consciousness and Bliss.

Therefore I = Brahman or I am Brahman
Here an objection cannot be raised that two objects can be of the same nature as there is no example to prove this. Here another objection might be raised: fire in a lamp and fire in a kitchen are of the same nature but still they are different only. Similarly “I” can be different from Brahman. We answer thus: Fire is ONE alone but manifests in different forms. Thus, the fire seen in a homakunda or in the kitchen or the lamp is not different but one and the same FIRE only (a person can say that fire in the lamp is of the nature of burning and the fire in the kitchen is also of the nature of burning – both are different. But this is not true as fire is one along but only manifests in different places).

Sruthi also supports the view that fire is one only but manifests in different forms. Katha Upanishad thus says

Agnir yathaiko bhuvanam pravishto

Ropam ropam prathiroopo babhoova

Fire even though ONE, it enters the world & manifests in different forms.

The author anticipates one serious objection here: “I” am not blissful in nature as “I” experience happiness and sorrow. The author has briefly answered this here and will answer this in the coming section. 

Any happiness that we obtain from external objects is not the happiness emanating from the external object. It is the happiness of the Self or Consciousness that manifests itself. It is very well known that the same object gives happiness and sorrow at different times. The wife gives happiness to a husband. But the same wife cannot give happiness to a person when he is dying. Also the same wife gives sorrow to the husband when she is having an affair with another person or when she is spending the husband’s earnings in shopping (as is very common these days()!!!!

Then, how come happiness is getting manifested from the objects?
When a person craves deeply for an object, his mind becomes one-pointed. All other thoughts vanish. When the person gets the object, even the thought of the object vanishes. The mind becomes pure and thoughtless. Such a mind merges into its source of Self or Consciousness. The Self is of the nature of bliss and hence happiness emanates out of the Self at that time. But since it was for an object and temporary merging and not permanent destruction, the happiness is not bliss but temporary happiness alone. Therefore happiness is not manifested from the objects but temporary merging of the mind into its source of Self caused the happiness from the Self to be manifested or experienced.
Thus, Ramana Maharshi says about merging and destruction of the mind in Upadesha Saram 13

Laya vinaashane ubhaya rodhane

Laya gatham punar bhavathi no mritham

There are two ways of removing the mind – one is merging and other is destruction. The merged mind rises again as it is temporary but the destroyed mind never rises again.

Thus, it is happiness from the Self that manifests during times of enjoyment of external sensual pleasures.

The author here briefly says that due to identification with the body and mind, the real and inherent bliss of the Self is not enjoyed. This will be dealt in the coming section.
Thus, the Supreme Cause of the world and the ultimate reality is “I” of the nature of Existence, Consciousness and Bliss absolute.

The author thus concludes by stating the reality that “I am Brahman”, the individual Self is Brahman – the Supreme Cause and not different from it. This has been proved through logic and experience. The Sruthis also give lot of statements about the oneness of Atman and Brahman. Acharyaas have identified one such statement from each Veda (each Vedas have many statements but just for understanding of the seeker and for contemplation) which are called Mahavakyaas – great Vedantic dictums which speak about the oneness of Atman and Brahman (the jeeva and Brahman).

Rig Veda (Aitareya Upanishad) – Prajnaanam Brahma – Consciousness is Brahman

Sama Veda (Chandogya Upanishad) – TAT TVAM ASI – THAT THOU ART

Yajur Veda (Brihadaranyaka Upanishad) – AHAM BRAHMA ASMI – I am Brahman

Atharva Veda (Mandukya Upanishad) – AYAM ATMA BRAHMA – this Self is Brahman

The author now raises the objection: If bliss is my nature, then why am I not enjoying it.

If Bliss is the very nature of ”I”, why am “I” not enjoying it at the present moment???

This “I” is now identified and attached with various people and things. This “I” is limited by the adjuncts of body and mind. Thus, a person says “I am Hari, I am a software professional, I have a father and mother, Rama is my friend and Krishna is my enemy”. Due to these limitations wrongly superimposed on “I”, likes and dislikes are caused. These likes and dislikes causes happiness and sorrow. If something good happens to my friend, I become happy. If something bad happens to my friend, I become sad.

The “I” which is used by the objector is not the real “I”. Real “I” is the Self which is the Subject and which is non-dual in nature & cannot have any relation with the illusory objects in the world. The Self is termed as Saakshi or Kutastha or Witness in Vedanta. It is the witness which is neither the doer nor the objects. The doer is the Ego or Ahamkaara. The real “I” when it seems to get identified with various objects is called Ego. It is due to this Ego that the real “I” seems to be affected by sorrow and happiness. “I” alone is the reality. The Ego and other objects are mere illusions superimposed in the Self or in “I”. This superimposition alone is the cause of sorrow. Thus when a person superimposes father-hood on the “I”, the “I” seems to become a father. Because of this identification based on superimposition, if something happens to the child, the father seems to get sorrow. A little analysis here will show that the “I” is never affected by the sorrow even as the rope is not at all affected by actions of the superimposed snake.

As a result of superimpositions, difference is perceived. This difference is again made strong by likes and dislikes. Only when a person sees difference, can he either like or dislike an object – when everything is seen as Brahman or the Self, then there is nothing different from Brahman to be liked or disliked.

As a result of likes and dislikes, sorrow and happiness arises. This happens like this: Rama is my friend. Since Rama is my friend, I like Rama. Now, Rama met with an accident. As I like Rama, I become sad because of the accident which happened to Rama. Similarly if something good happens to Rama, I also become happy. Therefore, because of the liking towards Rama, I become happy and sad.

Krishna is my enemy. Therefore I dislike Krishna. If something bad happens to Krishna, I will become happy. On the contrary if something good happens to Krishna, I will become sad. Therefore, dislike for Krishna causes me to become happy and sad.

This logic can be applied to the body and the mind also – as these are different from “I” or the Self.

Therefore, 

Superimposition and identification -> Likes and dislikes -> Happiness and sorrow.

It is important to remember here that the real “I” never gets affected by the happiness or sorrow as it is the substratum (witness) of the superimposition and the results of happiness and sorrow. What is getting affected is the Ego which is a mere illusion in the substratum of Self or Consciousness.

A person endowed with some Viveka or discrimination will realize that it is the same “I” which experiences sorrow and happiness. This means that “I am not of the nature of sorrow or happiness” but these are superimposed on me.

Now, the question comes: if happiness and sorrow are not for me, but still I feel it – what is way out of it? The author answers this by telling that discrimination or Viveka along with JNAANA or knowledge of the Self is required for removal of this superimposition.

Viveka is discrimination between real and unreal. The Self or “I” alone is real here. Others things are mere illusions in the reality of Self. Knowing this is Viveka or discrimination. This discrimination in turn will make one realize that even at times of happiness and sorrow, the “I” remains the same (without any change) as it is the same “I” which experiences happiness and sorrow. This in turn shows that happiness and sorrow are not “I” but they are superimposed on “I” and the “I” wrongly gets identified with them.

Therefore, the author shows that “I” is the witness – unaffected by all the illusory activities in the illusory world. This “I” is ever blissful in nature – untouched by happiness and sorrow (relative happiness is meant here which is temporary and attained from external objects).

Thus, unreal objects are superimposed on the reality of “I”. This is the cause of all sorrow and suffering. These can be removed when LIKES and DISLIKES are removed and ABHEDA or non-difference is perceived everywhere. 

The author now gives a practical way of removal of superimposition. Once a person gets the discrimination between real and unreal – still the attachment and identification with unreal might be there due to latent tendencies. Therefore what a person should do is remove LIKES and DISLIKES. If these are removed, then it ensures that happiness and sorrow doesn’t arise again (or rather affect the individual who now identifies himself with his real nature of “I” or Consciousness). Likes and dislikes arise out of perception of duality alone. Therefore the author says that one should perceived NON-DIFFERENCE everywhere. When everything is seen as the Self or Brahman, then there is nothing to like or dislike. Therefore, the objects along with their fruits of happiness and sorrow completely vanish. 
Sri Krishna calls perceiving non-difference as Yoga in Gita – SAMATVAM YOGA UCHYATHE.

Ishavasya Upanishad says (6th sloka)

Yasthu sarvaani bhootani atmani eva anupashyathi

Sarva bhooteshu cha aatmaanam tatho na vijugupsathe

He who perceives the Self everywhere and everything in the Self, he doesn’t hate anyone.

Krishna in Gita Chapter 6 echoes the same

Sarvabhootastham aatmaanam sarva bhootaani cha atmani

Ikshathe yogayuktaatma sarva samadharshinah

The Yogi who has achieved a controlled intellect sees oneness everywhere – he sees the Self in all and all in the Self.

Thus, the practical way to remove superimposition is perception of non-difference everywhere. 
Now, the author anticipates the following objection and answers it:
Since non-dual perception is being told here, does that mean that duality is present but non-duality has to be imagined in the dual objects???

No. Duality is not at all present here. As proved, the Supreme Cause or “I” is non-dual in nature and the dual world is just an illusion seen in “I”. This means that the objects are nothing but “I” alone. Somehow duality is being wrongly perceived & this can be removed only by the correct perception of non-duality in the seemingly appearing dual objects. As positive is negated by negative, similarly the wrong dual perception is negated by the right non-dual perception which in turn will lead one to realize the non-dual Supreme Cause where there is no creation, no world, no duality but only eternal happiness or bliss.

The non-dual perception told here is only to remove the wrong dual notion in the mind. There is no duality present here as there is only the Supreme Cause and the world itself is a mere illusion in the Supreme Cause. Therefore there is no duality here. But since duality is perceived, the way out of this wrong perception is perception of non-duality everywhere. This process is very much similar to the negation process called as Apavaada. Superimposition is termed as Adhyaasa or Adhyaaropa. This Adhyaaropa is to be negated by Apavaada – by removing the unreal from the real. The author here supports the way of non-dual perception which in turn will make the mind pure and one-pointed. And since oneness is perceived everywhere, the mind will slowly merge into its source of Brahman or Self or Consciousness. Therefore through oneness, the illusory mind and its creation completely vanish. 

The author by the words “Somehow duality is being wrongly perceived” shows that the dual perception is Anaadi or beginningless. It is beginningless not because it is like the Supreme Cause (which also doesn’t have any beginning) but because it is an illusion. Any illusion doesn’t have any beginning. If a person knows when he started seeing the snake in the rope, that would mean that he knew that it was snake he was seeing in the rope which would in turn mean that he knew that the reality is rope alone. This would mean that he can never see the snake there. And thus, he didn’t even see an illusion!!!! (Which is contrary to what we have assumed initially that the person sees the snake in the rope). Any illusion, even though it doesn’t have any beginning, has an end when its substratum is known. The superimposition thus ends when the reality of Brahman is known as one’s own very nature (the perception of oneness helps one to realize the Self by removal of all wrong notions and the obstacles to realizing one’s own very nature).

The author now raises an important question regarding the cause of superimposition and through answering it brings the concept of Avidya to explain the superimposition as well as the illusion:

What is the cause of superimposition which makes the real “I” identified with the unreal objects???

The cause of superimposition is IGNORANCE about ones own real nature of “I” or Consciousness. When the real knowledge that “I am the Supreme non-dual Cause of the nature of Existence, Consciousness and Bliss absolute” is realized, ignorance vanishes and thereby vanishes superimposition and all sorrows-sufferings. 

A person sees snake in the rope. Here the snake has been superimposed on the rope. The cause of the superimposition is ignorance about the real nature of rope. Since the rope was not known, the snake was superimposed on the rope. Similarly when the reality that “I am Brahman, the Supreme Cause” is not known, then the superimposition starts. This superimposition which is caused out of ignorance vanishes when ignorance vanishes. Ignorance in turn vanishes through knowledge alone. Ignorance of the real nature of Self vanishes when the knowledge about the real nature of Self dawn.

Next, the author explains more about IGNORANCE (which is termed in Vedanta as Avidya and Maya) by telling that ignorance is anaadi as it is an illusion and therefore unreal. Any illusion can never have a cause but only a substratum. Since ignorance is an illusion, it doesn’t have any cause but it has the substratum of Self or Brahman.
What causes IGNORANCE????

Sankaracharya in his Brahma Sutra introductory commentary (called Adhyaasa Bhashya) says that there can never be superimposition between the reality of “I” (termed as Self in common practice and in Vedanta) and the unreal objects. These two are of the nature of light and darkness which cannot co-exist at any moment. Therefore, there never has been any superimposition which itself is an illusion alone. Ignorance of the real nature is the cause of this illusion. The snake seen in rope is due to the ignorance of the real nature of rope. This ignorance is termed Maya in Vedanta. This Maya has no existence at all and hence is indescribable (cannot be explained in words). If a person tries to find out the cause of ignorance – it will be merely in vain because it is like trying to find out from where water has come in desert (which is merely an illusory water seen in desert). Thus, the cause of ignorance can never be explained because it has no cause.

The author says that ignorance itself is an illusion. As any illusion doesn’t have any cause but only a substratum in which it appears, similarly ignorance is not at all present but is only an illusion in the ultimate reality of Brahman.

The author mentions Sankaracharya’s Adhyaasa Bhaashya (introductory commentary) on the Brahma Sutras. Sankara there tells that the unreal objects are like darkness (unreal objects are those which are distinct from the Self and termed as not-Self) and the reality of Self is like light. Even as light and darkness can never co-exist, similarly the Self and the not-Self or the illusory objects in the world can never co-exist. And also no relation between both is possible. But, it is normal experience that one feels himself limited even though he is the infinite Self. This is due to superimposition of the illusory objects on the Self. This superimposition is due to ignorance of the real nature of the Self. This ignorance is termed as Maya in Vedanta. Maya is itself an illusion from the empirical perspective and unreal from the absolute perspective. Therefore it is indescribable. Therefore, searching into the cause of ignorance is like enquiring into the source of the snake seen in the rope or the water (mirage) seen in desert which is futile.
The author says thus that ignorance has no cause at all because it is unreal and is a mere illusion seen in the reality of Brahman.

Maya is the illusory power of Brahman which causes creation and which deludes the individual into thinking that he is the bonded jeeva. Maya will be dealt later in the work.

The one and only way to try to find out the cause of ignorance is to find out its source, its substratum of Knowledge or “I”. When this “I” is found out or realized, IGNORANCE itself vanishes (which was not at all present at any moment) and there remains no question after that about the cause of ignorance.

Even though it has been explained that ignorance doesn’t have any cause, still the individual might want to know the cause of ignorance. And also the way out of ignorance is to be told. Hence the author says that the one and only way to find out the cause of ignorance is to find its substratum. Any illusion doesn’t have any cause but just has a substratum. Cause is that from which a real effect is created. But since in illusions, there is nothing really created – therefore illusions just have a substratum from which the effect seems to be created. The snake seen in the rope doesn’t have any cause as it is an illusion. But the snake has the substratum of the rope, in which the illusory snake is seen.

When the substratum of the illusion is known, the illusion vanishes. When the substratum of rope is known, the snake ceases to exist. Similarly when the reality of “I” is known (the substratum of ignorance), ignorance ceases to exist. The author here mentions that ignorance never existed but only seemed to exist. Once the reality is known, no questions remain to be answered as all questions arise out of ignorance of the reality alone. When the non-dual reality is known, there remains nothing to be known because the reality is one without a second – hence what else to know? The author generalizes this to the question about the cause of ignorance. The question about cause of ignorance is valid and is present only when ignorance is perceived. The moment ignorance ceases to exist, the question also is invalid & question also vanishes.
The author summarizes the concept of ignorance and the way out of ignorance as:
Thus the only way to find out the cause of IGNORANCE is to find out the Supreme Cause or “I” which is the source or substratum of IGNORANCE.

What is the locus of IGNORANCE???

The locus of IGNORANCE also has to be Brahman or “I” alone because there is no reality apart from Brahman.

Since the ignorance is currently perceived, the locus of the ignorance is to be known and explained to the seeker. The locus of ignorance was explained by post-sankaran advaitins when they were met with the task of answering the refutations and objections raised by other schools as well as to answer the general questions about ignorance raised by a seeker.

This question has been answered differently by various sub schools of Advaita (formed after the time of Sankaracharya). The main three schools of Advaita are the Vartika school (which follow the Vartikaas – brihadaranyaka vartika and taittirya vartika – of Suresvaracharya, one of the four disciples of Sankaracharya), Vivarana school (which follows Padmapada acharya’s, another of the four main disciples of Sankaracharya, Panchapadika which was explained in detail by Prakashatman in Panchapadika Vivarana) and Bhamathi school (which follows the Bhamathi sub commentary on Sankaracharya’s Brahma sutra commentary by Vachaspathi Mishra).

The two schools of Vartika and Vivarana accept Brahman as the locus of ignorance whereas the Bhamathi school accepts the jeeva as the locus of ignorance.

One should not think that there is split amongst the various traditions in Advaita (after the time of Sankaracharya). The difference in these schools is the approach of each towards establishing duality as an illusion. Both agree on the ultimate reality of non-dual Brahman. Various acharyas like Chitsukhacharya (in his work Chitsukhi), Madhusudhana Saraswathi (in Siddhantha Bindu and Advaita Siddhi) and Appayya Dikshitar (in his work Siddhantha Lesha Sangraha) have proved that these schools are not different from each other but each has varied approaches to the same ultimate reality of Brahman (from the empirical view point). Thus, these schools are suited for various types of seekers (so says Swami Maheshananda Giri of Dakshinamurthy Matha, Varanasi).

The author here follows the Vivarana school’s explanation for the locus of avidya and the next two questions on this section.

The author says thus that Brahman is the locus of ignorance because there is nothing here different from Brahman (as Brahman is one without a second and is the only reality). The locus of ignorance too has to be in the reality alone and hence locus of ignorance also is Brahman alone.

An objection to Brahman being the locus of ignorance is being stated:
Will this not lead to Brahman having the contradictory attributes of knowledge (CHIT) and ignorance???

No. The ignorance that is present is not a real ignorance but is an illusory ignorance. There cannot be anything real other than Brahman which means that there is only Brahman of the nature of Existence, Consciousness and Bliss. Brahman thus is all-knowing (Chit also means Knowledge). Hence, when the knowledge about Brahman or one’s own real nature is got, the illusory ignorance vanishes.
The objection is thus: Brahman is of the nature of knowledge or CHIT and Brahman is also the locus of ignorance. This is self contradictory as knowledge and ignorance cannot remain in the same substratum (as they are like darkness and light which never co-exist). The author answers this objection by pointing out that ignorance is not real but is only an illusion. Illusory ignorance can co-exist with knowledge which is real. Since ignorance and knowledge are at different levels of reality (one is an illusion and hence only empirically real and the other is ultimately or absolutely real), they can co-exist. Also since ignorance is only an illusion, there is no contradiction in illusory ignorance co-existing with knowledge. There is no contradiction because since ignorance is only an illusion, it never really exists & what really exists is only Knowledge or Chit.

The author again restates that Brahman is the non-dual reality and hence ignorance is only an illusion. When one’s own real nature of Brahman is realized, illusory ignorance (which never had any existence) vanishes. Thus, there is no contradiction in maintaining Brahman as the locus of illusory ignorance.

PS: Interested people can refer to Naishkarmya Siddhi of Sureshvaracharya where he gives many reasons for Brahman being the locus of illusory ignorance.

Isn’t Knowledge the very nature of Brahman (Chit nature)? If Yes, then why is illusory ignorance present even when knowledge is one’s own very nature? This would mean that the illusory ignorance can never be overcome or destroyed.
The objection here is that since illusory ignorance co-exists with real knowledge, it can never end. The objection is also about knowledge removing ignorance. For ignorance to be removed, knowledge is required. This knowledge is already present and hence need not be attained. If knowledge is already present & ignorance is also present, then ignorance can never vanish as it co-exists with knowledge.

The author answers this by stating that knowledge or CHIT is the very nature of Brahman and ignorance is illusory – termed as Vritthi Ajnaana. This illusory ignorance is thus removed by gaining Vritthi Jnaana or illusory knowledge (knowledge in the form of contemplation with the help of the mind and the intellect).

This is not the case. Yes, CHIT or Knowledge is the very nature of Brahman. This knowledge is called Svaroopa Jnaana (natural knowledge) and is always present (even during times of ignorance and sorrows). If we had said that it is svaroopa jnaana which removes illusory ignorance, then your argument would be valid. But we say that it is not svaroopa jnaana which removes illusory ignorance but it is illusory Vritti Jnaana (mental knowledge) in the form of contemplation on the Mahavakya “Aham Brahma Asmi”. This vritti jnaana thus is also an illusion and negates the illusory ignorance. Then what remains behind is the real svaroopa jnaana of Brahman.

There are two types of Jnaana. One is Svaroopa Jnaana – this is knowledge or Consciousness which is the very nature of the Self. This always exists. Second is Vritthi Jnaana – this is knowledge of the mind (illusory knowledge). 

When the author said that ignorance co-exists with knowledge, it was meant that illusory ignorance or Vritthi Ajnaana co-exists with Chit or Svaroopa Jnaana. The illusory ignorance is not real and hence to remove it, Vritthi Jnaana or illusory knowledge (which is of the same status of ignorance which is also of the status of illusory) is introduced.
The objection is valid only if svaroopa jnaana is said to remove ignorance. But it is vritti jnaana which alone removes ajnaana. Svaroopa jnaana or CHIT is the very nature of the Self and is always present.

What is Vritthi Jnaana?
This is knowledge in the form of contemplation that “I am Brahman”. This contemplation helps in removing the illusory ignorance. When the illusory knowledge that “I am Brahman” (this knowledge is illusory because Consciousness or real knowledge is the very nature of the Self and the Self is of the nature of Brahman and requires no contemplation to know that it is Brahman) is contemplated in the mind, this negates the illusory ignorance (as light removes darkness – here both are of the same status of illusory).

When illusory ignorance is removed by illusory knowledge – both negate & vanish. What remains behind is not void but Svaroopa Jnaana or Consciousness which is the very nature of Brahman.

Thus,

Initially 

– CHIT + Vritti Ajnaana

Contemplation

– CHIT + Vritti Ajnaana + Vritti Jnaana

After Realization
– CHIT

Since Ajnaana is vritti alone, similarly contemplation is also vritti and illusory only – thus there always remains CHIT alone as the ultimate reality. Both Ajnaana and Jnaana are only illusions in the reality of CHIT.

Thus, it is important to remember that scriptures are the means of illusory knowledge & they don’t create a new Self or produce the Self. Scriptures are thus means of negating the illusory ignorance which seems to exist through negation by illusory knowledge that “I am Brahman”.

Thus Upanishads proclaim

Nimeshardham na thisthanthi Vrittim Brahma mayeem vina

Not even for a second, saints remain without the vritti that “I am Brahman” (the next ardha of the sloka says the saints are God Brahma, Shukha Brahmarishi and Sanaka brothers).
Thus it has been proved that vritti jnaana or the knowledge about one’s own nature which is achieved through study of scriptures and from the Guru; negates the illusory ignorance of avidya. Thus, vision of the reality follows. This doesn’t mean that vision of the reality was not present while there was avidya – at that time also reality was present and its vision was there but its vision was wrong vision of the illusion and not the reality as such.

The author summarizes thus:

Guru + Scriptures -> Vritti Jnaana -> Negation of Vritti Ajnaana -> CHIT (alone remains).

Thus, when ignorance vanishes, the vision of the reality is achieved (the reality being one’s own real nature of Consciousness or Chit or Brahman).

The author here anticipates the objection that if vision of reality is something achieved, then it would be temporary (as it was not present in the past and hence will cease to exist in the future – and not real as that which stays beyond time alone is real) and answers it by telling that vision of the reality was always there. But at time of ignorance, what was seen was the illusion alone. When snake is seen in rope, it is perception of rope alone but the perception of rope as snake. Thus, during illusion, there is wrong vision of the illusion and not real vision of the substratum. Similarly, during ignorance there is perception of the illusion which is wrong vision & after ignorance vanishes, there is perception of the substratum which is vision of the reality (as one’s own very nature and one without a second).

Till now, the author has dealt about the reality, why it is perceived as such (which was attributed to ignorance) and the explanation of ignorance. The author in the next section explains how a person can have vision of the reality – the means to the vision of the reality.

Immediate Vision of the Reality

Till now, we have studied what is the reality. Now we will see how this Reality can be realized or known – the path or way to the Vision of the Reality.

Spirituality has two parts – theoretical and practical part. Vedanta calls the theoretical part as Jnaana and practical or experiential part as Vijnaana. Jnaana is knowledge whereas Vijnaana is wisdom. Jnaana is knowing what milk is and Vijnaana is tasting milk (as Sri Ramakrishna Paramahamsa puts it). 
Vedanta mentions three different steps to the ultimate reality. These three are

1. Sravana – listening about the ultimate reality either through the indirect knowledge of scripture or through the direct knowledge of the words of the Guru (scriptures are indirect knowledge as they are experiences of rishis in the past whereas the Guru’s words are direct knowledge as it is the words of a person who is experiencing the reality at the present moment – thus Guru is the living embodiment of the scripture). Thus Sravana is determination of the ultimate reality that there is Brahman alone and the world is only an illusion in the reality of Brahman – as well as knowing that the individual Self is Brahman alone of the nature of Existence, Consciousness and Bliss absolute.

2. Manana – reflecting about the reality in the intellect through logic. This is the stage where a person gets a clear conviction about the ultimate reality through destruction of all doubts about the reality. Here, thus the seeker removes all doubts about the reality through the logic of Ajaathi Vaada and the anvaya-vyatireka (which have been already explained and will be explained later).

3. Nidhidhyaasana – contemplating on the ultimate reality that I am Brahman. This is the stage where all doubts and bondages vanish. Here, ignorance completely vanishes and the seeker realizes his own very nature of Brahman – the absolute and ultimate reality.

The first two steps of Sravana and Manana will provide only Jnaana or knowledge whereas nidhidhyaasana will ensure Vijnaana or experience of the ultimate reality as one’s own very nature (here experience doesn’t mean objective experience but subjective existence of the non-dual reality of Consciousness).

Whatever the author has covered till now is only Jnaana or knowledge which is theoretical in nature and used to remove doubts about the ultimate reality. Once doubts vanish, the seeker is able to contemplate on the ultimate reality which will remove ignorance completely – this is Vijnaana and is being explained now (this is practical aspect of Vedanta or spirituality).

Reality has been veiled by ignorance. This ignorance is termed as Avidya in Vedanta. This Avidya has two powers – one is the aavarana shakthi or veiling power, the other is the vikshepa shakthi or projecting power. The veiling power veils the reality and the projecting power projects dualities in the reality (superimposition of unreal objects on the real objects).

Before explaining the practice to remove ignorance – the author elucidates ignorance so that it can be removed. In order to remove darkness, one needs to know the nature of darkness (that it is only an absence of light and that light would make darkness non-existent). Similarly a seeker needs to know about ignorance so that he can realize that there is no ignorance at all by practice of illusory knowledge as has been explained in the previous sections. 

Ignorance or Avidya has two powers. The two powers of Avidya are Aavarana shakthi or veiling power and Vikshepa shakthi or projecting power. The veiling power veils the reality and the projecting power projects other things (unreal things) in the reality. Taking the most common snake-rope analogy, first the reality of rope is veiled. Once rope is veiled (not known), then the snake (which is really not present in the rope) is projected on the rope. Therefore snake is perceived. 

When a person doesn’t know the ultimate reality, the ultimate reality has been veiled. When ultimate reality is veiled, the illusory dualities are projected in the ultimate reality. Thus the step to realize the ultimate reality would be to remove the dual perceptions or the negation of the wrong perceptions. This is what the author is stating in the next paragraph and for which the two powers of Avidya were mentioned).

Thus, in order to realize the reality behind the world – one has to remove dual perception. This can be done through seeing ONENESS everywhere. Everything is to be seen as either God or Brahman or Consciousness. When everything is perceived as one, duality vanishes. Hence, there are no likes and dislikes which arises due to dual perception and difference. As likes and dislikes are not present, attachment and aversion also vanish. When these vanish, the mind becomes pure. And as one object is being concentrated upon – the thoughts in the mind are concentrated. When this is practiced for some time, even that thought vanishes & only the Self or Consciousness remains. This state is the state of realization – at that moment, realization dawns that the oneness that was being perceived in the mind through effort is the vision of the reality. 

Thus, as mentioned, in order to realize the ultimate reality, one has to remove the illusory dual perceptions. This is called negation of the unreality from the reality. This is achieved through perception of ONENESS everywhere. When a person sees ONENESS everywhere, there is no duality perceived. Thus dual perception vanishes. When dual perceptions vanish, the likes and dislikes arising out of the dual perception vanishes. In turn attachment and aversion which are the causes of sorrow and suffering in the illusory world vanish. 

When there is neither attachment nor aversion, the mind becomes pure and doesn’t get attached to any object in the world. Mind is the mirror in which the ultimate reality is reflected. Thus, when the mind is made pure, a person is able to realize his own very nature of the ultimate reality even as a person sees his face clearly in a pure and dustless mirror. Thus, purity of mind is achieved through perception of ONENESS.

The author also mentions another way to the reality through one-pointed nature of the mind (by perception of ONENESS everywhere). According to the theory of concentration, when one single thought is concentrated for a particular period of time, that thought also vanishes. When thoughts vanish, what remains is the thinker of the nature of Consciousness – one’s own very nature of pure Self. Any seeker who has done meditation will very well know it & any seeker who wishes to verify this can try to meditate on a single thought for some time and he will realize this concept clearly.
The author now expects the objection (question which was already answered in the previous section) that if oneness is being perceived, this means oneness is not the reality but is only perceived for concentration of the mind or to make the mind thoughtless: and thereby answers it by stating the goal that is achieved through perception of ONENESS. The author thus says that when the thinker alone remains (all thoughts having vanished), the thinker who is the Self realizes that the oneness which was perceived through the mind was an illusory knowledge to remove illusory duality – and therefore the duality that was wrongly perceived was an illusion, the oneness which was perceived by effort is the vision (immediate) of the ultimate reality.

Thus, one realizes that there is nothing here but only Brahman or Self or Consciousness.

The author again states the goal or the ultimate reality here by stating that the ultimate reality is that there is nothing here but Brahman alone, one without a second. There is nothing here but the Supreme Cause or the ultimate reality alone. The dual world is nothing but an illusion seen in the ultimate reality and hence it is unreal as the snake seen in rope, as water seen in desert and as the dream world.

A seeker should not have the doubt as to whether Brahman, Self, Consciousness etc. are different – hence the author says that there is nothing here but only Brahman or Self or Consciousness. All the different terms of Brahman, Self and Consciousness along with “or” is meant to show that all these are one and the same only – not different from each other.

There are many other paths prescribed by Upanishads and great Mahatmas but this is one of the simplest paths where the impurities of the mind are removed. When impurities vanish, the mind itself vanishes & the jeeva which is Self reflected in the mind vanishes – and only the Self or Consciousness remains (one without a second). 

A seeker will have the doubt here that doesn’t Sri Krishna mention variously paths to the ultimate reality and don’t the Upanishads also proclaim various paths. Therefore, the author here answers this doubt by stating that there are many paths to the ultimate reality. But all the paths are only means to remove the ignorance veil through purification of the mind. When mind becomes pure, the knowledge of the ultimate reality dawns and the seeker realizes that the jeeva or individual Self (which is Consciousness or pure Self or Brahman reflected in the mind) vanishes as it is only an illusion in the ultimate reality of Brahman. The seeker thus realizes that the “I” which was thought to be the jeeva is nothing but Brahman alone. Thus, he realizes that the jeeva which is a reflection of the Self is the Self alone (as no reflection can exist without the object that is reflected).

The author has thus shown the path to the ultimate reality through logic and experience. He now quotes two verses from the Ishavasya Upanishad and Kaivalya Upanishad to support the same. Even though there are many shruthi statements but only two are meant here in order that seekers who don’t know Sanskrit might not find it tough to understand the sruthi statements.
Anything that has to proved needs to be proved through three different ways. These are Sruthi (scriptural statements), Yukthi (logic) and Anubhava (experience). As the path has been proved or explained through anubhava and yukthi, the author now proves it through sruthi.

Ishavasya Upanishad proclaims

Yasmin sarvaani bhootani atmani eva anupashyathi

Sarvabhooteshu cha aatmaanam tatho na vijugupsathe

He who sees the Self in all beings and all beings in the Self – he never hates anything.
This sloka is the 6th sloka of Ishavasya Upanishad. The sloka says that a person who sees the Self in all and all in the Self – he never hates anything. The meaning is that such a person will be devoid of likes and dislikes thereby devoid of the dual perception. This means the seeker will be pure in mind & thereby will realize the ultimate reality that I am Brahman.

Even though, since the work deals mainly with Ajaathi Vaada, definitions of various terms based on creation is not advisable but still some things are being mentioned here so that the seeker can understand the above sloka correctly.

Considering the world, the creator of Ishwara and the individual jeeva – there are two main things – one is called the vyashti or individual and the other is called Samashti or total (collective). All the beings are Samashti and the Self (which considers itself as individual) is Vyashti. 
In order to remove this illusory division of Vyashti and Samashti – the Samashti has to be seen in Vyashti and Vyashti has to be seen in Samashti. Through this, the division vanishes as both become one. 

Seeing Vyashti in Samashti is mentioned in the sloka as “seeing Self in all beings”. Seeing Samashti in Vyashti is pointed out as “seeing all beings in the Self”. Through perception or merging of Vyashti in Samashti and Samashti in Vyashti, dual perception completely vanishes. This is what the author mentioned as perceiving ONENESS everywhere.
Bhagavad Gita also echoes the meaning in a very similar sloka in Chapter 6 - 29th sloka

Sarvabhootastham aatmaanam sarvabhootaani cha aatmani

Ikshathe yoga yuktaatma sarvatra samadarshanah

That yogi who sees Oneness everywhere and who has his intellect controlled perceives the Self in all beings and all beings in the Self.

A very similar sloka is also found in Kaivalya Upanishad (1st Khanda 10th sloka) which is being quoted by the author as:

Kaivalya Upanishad says

Sarvabhootastham aatmanam sarvabhooteshu cha aatmani

Sampashyan brahma paramam yaathi na anyena hethunaa
When the Self is seen in all and all are seen in the Self – that person then realizes Brahman – there is no other path to this.
This sloka echoes the same meaning as the above quoted Ishavasya and Gita sloka. But this sloka says that there is no other path than this to realize the ultimate reality of Brahman or Self or Consciousness. Whatever path a person might follow, still he will have to come to the stage when duality has to be removed through perception of oneness – thus the meaning of “there is no other path to this” is well justified. Or another meaning which can be taken here is that for an initial seeker, there is no other path to the ultimate reality than perception of ONENESS.

The path of Self-Enquiry which is advised by Ramana Maharshi is not different from the above path. In Self-Enquiry, a person enquires into the source of the limited and egoistic “I” which leads him to the pure “I” or Consciousness. Then he realizes that whatever is being seen or was perceived as different objects are only the Consciousness. Thus, this path also leads to the same non-dual perception of the ultimate reality of Consciousness.

The author mentions the Vichara or Self-Enquiry path advised by Bhagavan Maharshi. Some people have the opinion that Ramana propounded a completely new path which is the path of Enquiry. But this seems to be a wrong notion alone as the word Vichara is used by Yoga Vasistha (as one of the means to the ultimate reality) as well as by Sankara in Vivekachoodamani where he says that realization of the reality is had through enquiry and not through any kind of action.

In the path of Self-Enquiry, a person enquires into the source of the mind. The mind has its source in the Ego “I” or Ahamkaara. This Ego “I” has its source in the Self or Consciousness or pure “I”. Therefore, when a person searches into the source of the mind, the mind merges into the Ego “I”. When the source of “I” or Ego is searched, it merges into the ultimate reality of “I” or Consciousness. Ramana gives a beautiful analogy how the Ego “I” vanishes when its source is searched. A thief came into a village. Some person saw the thief and thereby started shouting “Thief! Thief!” Hearing this, other people started running towards the indicated place. The thief was afraid of being caught. But he was a clever person and hence he also started shouting “Thief! Thief!” pointing to some other place. Thus people starting running towards that place & slowly the thief escaped from the place. This analogy is meant not to prove the clever nature of the thief but it is only shown that when the thief was searched for, the thief vanished. Similarly when the Ego is searched for or the source of the Ego is searched, the Ego vanishes leaving behind its source and substratum of Consciousness. The Ego vanishes because it is only an illusion in the reality of Consciousness. This is in short the path of Self-Enquiry. This has been dealt in detail in the postings on Upadesa Saram (the slokas in Upadesa Saram explain this process in detail).

When the Consciousness is realized, then the person perceives oneness everywhere. The dual objects vanish & the seeker realizes that there never was any duality but there was only ONENESS everywhere – there was only Brahman or Consciousness present. Thereby, this path also leads one to the vision of the ultimate reality of non-dual Consciousness. By “perception” in “non-dual perception of the ultimate reality of Consciousness”, the author means direct and immediate experience of one’s own nature and not objective perception (as the Self or Consciousness is the Subject that never becomes an object as objects are only illusions in the ultimate reality of Subject).

Thus, the knowledge that everything is Brahman or Consciousness alone leads one to the eternal bliss of the Self and this is the natural state of the Self. This knowledge is to be converted into an intellectual conviction that there is only the Self here – nothing but Consciousness alone. Thus when a person contemplates on the Brahma Vritti – that I am Brahman and whatever is present is Brahman alone – the ignorance veil is removed and the Self or Consciousness shines forth as the non-dual Existence, Consciousness and Bliss Absolute.
The author states about getting intellectual conviction which is very essential for contemplation. This is what has been explained by us in this section as Jnaana and Vijnaana (Jnaana is intellectual conviction and Vijnaana is realization through contemplation). The author again stresses here that the contemplation that “I am Brahman” is also an illusory contemplation (as “I” am already Brahman only but since “I” seems to have forgotten it’s nature due to ignorance, “I” have to be made to remember again by contemplating on my real nature that “I am Brahman”) which negates the ignorance veil. When ignorance veil is destroyed, what remains behind is the ever-shining Self of the nature of Existence, Consciousness and Bliss absolute. The author adds the adjective “non-dual” to the Self in order to stress the point that this reality is one without a second and there is nothing different from it (either similar or dissimilar or internal – the three types of differences).

Having stated thus, the author now quotes from the great Yoga Vasistha which is considered as a work from the level of experience (siddha avastha) and not like Vedanta which is a sadhana work. And not less a saint like Vidyaranya Muni has used yoga vasistha verses throughout in his two great works of Panchadashi and Jeevanmukthi. Just to mention, Yoga Vasistha is a work which expounds Advaita Vedanta from the Ajaathi Vaada level. Yoga Vasistha is a dialogue between Rama and Vasistha – it is Rama being instructed by Vasistha which made Rama a Jnaani (through removal of ignorance of his own nature by a curse – story being mentioned by Yoga Vasistha itself). Prof. B L Atreya (who did Ph.D on the work of Yoga Vasistha) points out many slokas of Yoga Vasistha which are found (with very less difference) in various other works of Gaudapada’s Mandukya Karika, Sankara’s works and many minor Upanishads.

So much for the authority and level of knowledge present in Yoga Vasistha. The author quotes two very important slokas in the Bali Upakhyaanam (story of Bali) in Yoga Vasistha. The two slokas below are answers to Bali’s question as to the reality behind the illusory world, answered by his Guru Shukraacharya (who was in a hurry as he had to attend a meeting in heaven and therefore summarizes the vedantic teaching in very few slokas – so says Yoga Vasistha).
As Yoga Vasistha says

Chitiha asthi hi chinmaatram idam chinmayam eva cha

Chit tvam chit aham ethe cha lokaah chit ithi sangrahah

There is Consciousness present here, only Consciousness. Everything is Consciousness alone. You are Consciousness, I am Consciousness and this world is Consciousness.
Mahabali asks Shukracharya a number of questions which are answered by Shukracharya in the above verse. The questions that Mahabali asks are “What is present here, what is everything that is perceived, who you are and who am I and what this world is? Please answer my doubts”. These are questions that come in the mind of any seeker in the initial stages. The seeker perceives many things in the world and wants to know about them. Why does a person want to know the things in the world? Because through knowledge of everything, a person becomes content and full or POORNA. And only perfection can ensure bliss or eternal happiness. These various questions are all answered by a single term of Consciousness by Shukracharya. Consciousness is the ultimate and absolute reality behind the illusory world. Since any illusion is nothing but the substratum, the illusory world is nothing but the substratum of Brahman. If Consciousness alone is present here as the absolute reality & everything is an illusion in Consciousness, then “you”, “I” and the world also are Consciousness alone. Thus, the ultimate reality that there is only the non-dual Consciousness or Brahman is beautifully brought out in this sloka. This more or else echoes the SARVAM KHALU IDAM BRAHMAN (Everything is verily Brahman) and SARVAM BRAHMA MAYAM (Everything is Brahman) statements of Upanishads.
Now, a genuine question arises in the mind of the seeker: if everything is Consciousness, there is no duality. But then, why is duality perceived at the present moment? This question is being stated by the author which is answered by Shukracharya in the next sloka quoted.
Then how come duality is perceived???

Chit chetya kalitha bandhah tan mukthaa muktiruchyathe

Chit achetyaa kila atmethi sarva Vedanta sangrahah

Consciousness when mixed with thoughts is bondage and liberation is removal of the thoughts. Consciousness devoid of thoughts is the Self – this is the essence of all Upanishads (Vedanta).
There are only two things here. One is Consciousness which is sentient and the non-dual absolute reality. Other is insentient or Jada objects which are mere illusions in the reality of Consciousness. These insentient objects are creations of the mind alone. Therefore it is thoughts which become the various objects that we see externally. These thoughts are superimposed on Consciousness which is the cause of sorrow. Thus bondage is being stated as mixing of thoughts (which are mere illusions) with Consciousness (there is no relation possible between Consciousness and thoughts as both are of the nature of light and darkness – therefore the relation is nothing but a superimposition on the absolute reality of Consciousness). Liberation is stated as removal of thoughts which themselves are mere illusions in the ultimate reality of Consciousness. Here Yoga Vasistha points out that the way to liberation is in the mind alone as mind alone is in bondage. The way to liberation is removal of thoughts and contemplation-absorption on the ultimate reality of Consciousness.

Vedanta calls Atman or Self as the ultimate reality. Therefore the Consciousness which is devoid of thoughts is the Self – this is the essence of Vedanta.

Now, the above question can raise a doubt: If Consciousness devoid of thoughts is the Self, then Consciousness mixed with thoughts is not the Self. In that case, there will be two realities – one is the Self or Consciousness devoid of thoughts & other being Consciousness mixed with thoughts. Therefore, there will be Self and something different from the Self. This would mean that the Self is not non-dual and thereby it will cease to be one without a second. 

We answer to the above question thus: Snake seen in the rope is perception of rope alone as any illusion is perception of the substratum alone. But we can never say from the empirical view that snake is the rope – as it is only an illusion seen in the rope. But we can say that the rope is the ultimate reality devoid of the illusion of the snake (which is perceived in the rope). Similarly is what is meant here by the statement “Consciousness devoid of thoughts is the Self or the absolute reality”. Consciousness is the substratum of the illusory thoughts which seem to get mixed with Consciousness. But since Consciousness mixed with thoughts is only an illusion and not reality thereby it cannot really be the Self from the absolute perspective – therefore it is stated that Consciousness devoid of thoughts is the Self. Consciousness mixed with thoughts is the Self perceived in the wrong way (as perception of snake in the rope is perception of rope only but wrong perception as something other than rope is being perceived).
Next, the author elucidates how Consciousness which is like light gets mixed with thoughts which are like darkness. 
How can Consciousness get mixed with thoughts??? Here mixing with thoughts means the ignorance of one’s own nature of Consciousness and the wrong knowledge that “I am the body, I am the mind etc” and the concepts of “I” and “Mine”.

Here the author states that it is ignorance of one’s own real nature of Consciousness, ignorance of the ultimate reality that there is only Consciousness which is meant by the words “mixed with thoughts”. Here, it is superimposition which causes a person to believe that Consciousness has really mixed with thoughts. The thoughts here are nothing but wrong notions or projections on Consciousness or “I” in the form of “I am body, I am mind etc” and concepts of “I” and “Mine”. “I am the body” represents the mixing with the gross body and “I am the mind” represents the mixing with the subtle body which consist of the five sense organs of perception, five sense organs of action, five vital forces collectively called Prana, intellect, mind, Ego and the memory. Concepts of “I” and “Mine” arise mainly out of the mixing of “I” with the gross body and subtle body.

Here mixing is not something which is real but only an illusion. Hence mixing is stated by Acharyas as superimposition alone (which has no reality at all).

After stating the cause of “mixing with thoughts”, the author now mentions the phala (fruit) achieved when the thoughts are removed from Consciousness.
When these wrong notions are removed, only the Self remains – one without a second. As when the snake notion is removed from the real rope, only rope remains. At that time, the ultimate reality that there never was any thoughts in the Self is realized. And there is Self, Self and Self alone.

When wrong notions which are superimposed, are negated, what remains behind is the substratum of the superimposition – which is the Self of the nature of Consciousness. This Self is one without a second and hence the superimposition is not real but only an illusion. When the wrong notion of snake is removed from the rope, what remains behind is the rope alone. Similarly when wrong notions are removed from the substratum of Self, what remains behind is the Self – one without a second. Then the ultimate reality is realized that there never was any thoughts – which were only illusions in the Self – and the absolute reality of non-dual Self is realized and experienced as one’s own very nature.

The author now states what is meant by VISION OF THE REALITY in a short and concise manner.
Knowing one’s own real nature of Self – Consciousness – is the immediate and direct Vision of the Reality. This Vision is possible for any person irrespective of caste, creed, money, power etc because everyone is the Self alone & the only criteria for the Vision of the Reality is the desire to know one’s own real nature of Consciousness which is the ultimate reality of the illusory and unreal world.

Vision of the reality is the immediate and direct experience of one’s own very nature of Consciousness and where no thoughts remain but only Consciousness is present. This vision has no restrictions of caste, creed etc. There is no restriction because the reality is always and already present. The vision is not something to be attained newly but it is already there & just has to be remembered. Since vision of reality is vision of one’s own nature, there is no limitation or restriction for any person. The author states that the only thing required for the vision of the reality is the DESIRE TO KNOW THE REALITY. Unless a person wants to know the reality of rope in the place where snake is perceived, the reality of rope can never be realized. Therefore a person should have the desire to know the perfect, full, complete and blissful Self which is one’s own very nature. When this desire is present, a person automatically follows the path to the reality. When the path is followed, then the ignorance veil vanishes and thereby the person realizes his own very nature of Existence, Consciousness and Bliss absolute.

There will be many doubts in the minds of the seeker regarding whatever has been mentioned by the author till now. Some objections about the theory also will be raised by various other schools of philosophy. As any author in Vedanta, the author also mentions some of these doubts-objections and successfully answers them in a concise manner. This is the main topic in the next section that follows.
Doubts and Objections
Now, we will deal with the various doubts regarding the Reality and the concepts used for Vision of the Reality.
It has been mentioned that “I” am the Supreme Cause? Is there any logic to prove this?

The doubt here raised is against “I” being the Supreme Cause. Most of the schools of Vedanta accept Brahman as the Supreme Cause, but they differ with respect to the reality of the world and the individual Self or “I”. Other schools maintain that the individual jeeva or “I” is dependent on Brahman (which is God with attributes) and hence they don’t accept “I” as the Supreme Cause or independent entity. But that “I” is the Supreme Cause is known through the various shruthi statements like Aham Brahmaasmi or I am Brahman, Prajnaanam Brahman or Consciousness is Brahman, TAT TVAM ASI or That thou art. Now, the author gives the proof for this through logic also.
Yes, there is the logic of Anvaya-Vyatireka to prove that “I” am the Supreme Cause. Here the “I” mentioned is of the nature of Consciousness. 

The author says that the logic of Anvaya-Vyatireka or co-existence and co-absence proves that “I am the Supreme Cause”.
Anvaya Yukthi means co-existence and Vyatireka Yukti means co-absence. This logic is used to determine the reality among two different objects or things. We have the two things as “I” and the world.

This logic is used to prove the independent entity and the dependent entity among two things which are related to each other. Two objects can never be inter-dependent on each other unless the relation itself is an illusion. Therefore one of the entities is dependent on the other which is independent. A simple example for this is a constant and a variable. These both are related to each other. The constant is independent whereas the variable is dependent on the constant for its existence. This only means that the dependent entity of variable is only an illusion seen in the independent entity of constant. As we all know, there is nothing called variable, but whatever exists at any point of time is a constant.
Here, what is to be proved is that “I” am the Supreme Cause of the world. Thus, the two entities here are “I” and the world. “I” mentioned is of the nature of Consciousness which means that “I” is Consciousness. This is very well known that “I” am Consciousness because it is “I” which illumines the three states of waking, dream and deep sleep.
Anvaya Yukthi is – if Consciousness is there, then the world is there. Therefore world co-exists with Consciousness.

Anvaya yukthi is co-existence. If constant is present, variable is there – this is anvaya yukthi. Similarly, in this case – if Consciousness is there, then the world is there.
Vyatireka Yukthi is – If Consciousness is not there, then there is no world at all. Therefore world is absent when Consciousness is absent. 

If constant is not present, variable is also not present – this is vyatireka yukthi or co-absence. In this case, if Consciousness is not there, then the world itself is not there (this is very well known as the world ceases to exist for an unconscious person). 
Both the above thus prove that constant is the independent entity and variable is dependent entity. Similarly, world is the dependent entity whereas Consciousness is the independent entity on which the world depends.

The author anticipates the objection “How is it known that Consciousness is the independent entity?” and answers it thus:
Again, Consciousness is present even when the world is not present.
Consciousness exists even when the world is not present. This is experienced in the deep sleep state where Consciousness is there to illumine the happiness and ignorance which the sleeper states after waking up (as I slept happily and I did not know anything), but the world is not present. Thus Consciousness is independent but the world is dependent on Consciousness.
This takes us to the conclusion that Consciousness is real and world is just an illusion (impermanent and dependent things are illusions and not real) & hence unreal also. Thus, “I” is the Supreme Cause (substratum) of the world (in which the world seems to be created, existing and destroyed).

In the example of constant-variable, variable is dependent on constant which is independent. Therefore, constant is real and variable is only an illusion seen in the reality of constant (a name and form in the constant). Similarly, the world is an illusion in the reality of Consciousness or “I”. Any illusion is an appearance in the substratum of the reality. Therefore the substratum of reality is the cause of the illusion – since “I” am the substratum of the world, therefore “I” am the Supreme Cause. Thus it is proved that “I” am the Supreme Cause of the world.
Thus, there is no God or Paramatman if Consciousness is not present.

The author now states the position of Advaitins by stating that even the so-called God or Paramatman is present only if Consciousness is present. This can understood by any child also – as if God doesn’t have any Consciousness, he will be unconscious. It is impossible to even think about an unconscious God!!!

Therefore, the substratum for the existence of God is also Consciousness alone. The author states this in order to answer the objection raised next which says that “I” doesn’t have any existence independent of Brahman for other schools of Vedanta (in which Brahman is God with various attributes).
This would mean that if Consciousness is not present, Brahman is also not present. This would contradict Sruthi as well as your stand (Advaitic stand) that Brahman is everything. Thus, this would in turn mean that there is no liberation or moksha (which is realizing Brahman – as here Brahman itself is not present, therefore there is no liberation).
The objection raised here is that according to what the author has stated, if Consciousness is not there, nothing is present. In that case, if Consciousness is not there, then Brahman will also not exist. This would mean that Brahman would be dependent and temporary. And the author’s own position that Brahman is everything would be contradicted in that case. Also if Brahman is not present, then liberation itself will not be possible because liberation according to the author’s school (advaita) is realizing one’s own nature of Brahman (since Brahman itself is dependent on Consciousness – hence if Brahman is not there, then there will be no liberation possible & even if liberation is there, it will be temporary only as Brahman itself is temporary only).
We welcome this objection. This objection is valid only if Brahman is considered different from Consciousness. But according to us (advaitins), Brahman is the same as Consciousness which is supported by experience, logic as well as scriptures (Prajnaanam brahma – Consciousness is Brahman – thus says Aitareya Upanishad).

The advaitin welcomes this objection because this objection is valid only in the other schools of Vedanta where the “I” or Consciousness is dependent on God (which is Brahman for them). But for advaita, Consciousness itself is Brahman. Advaita always says that “I am Brahman”. Hence in that case, there would be no ceasing of existence for Brahman and liberation also will not cease to exist or become temporary.

Thus, the concept that “I am Consciousness” and that if Consciousness is not there, nothing is there is also valid for the author. No objection can also be raised as to whether Consciousness is Brahman (which the author holds) as Aitareya Upanishad itself says that Prajnaanam Brahma or Consciousness is Brahman.

Thus, by raising this objection the objector himself falls into his own question and points out logical fallacies in his own system.

Here, by saying that if Consciousness is not there, there is no God – it is not meant that the author is against the concept of God. But it only means that the substratum of God is Consciousness alone which is one’s own real nature. If Consciousness is not there, then there will be neither God nor various beings as all are dependent on Consciousness for their existence.

And according to the author, Consciousness itself is God as everything that is present in an illusion is the substratum of Consciousness alone.
Consciousness or Brahman is mentioned as the Supreme Cause. This means it is a cause and hence has an effect? Doesn’t this contradict your statement that world is unreal (as the world is the effect of the Supreme Cause according to your words)?
The doubt here is that Brahman is mentioned as the Supreme Cause. Anything is a cause only when there is an effect which comes out of the cause. Since, Brahman is mentioned as the cause of the world, the world has to be existent and not unreal as the author states. Mud is called the cause of the pot only when the pot is existent and real. Therefore, by stating that Brahman is the Supreme Cause, the author is indirectly saying that the world is real. But the author says that the world is unreal. This is contradictory as the world cannot be both real and unreal (any object cannot be both real and unreal).
No, this doesn’t contradict. As mentioned earlier, Brahman is the Supreme Cause only for the ignorant person who perceives the illusory world. When the person realizes the ultimate reality of Supreme Cause, the cause ceases to exist. Brahman or Consciousness is termed Supreme Cause only in the perspective of the seeker who perceives the world and wants an explanation to the reality of the world. A person sees snake in a rope. When the person perceives snake in the rope, the rope becomes the Cause of the snake. But once the rope is known, the rope ceases to be the Cause (as there never was any effect of snake in the rope for it to become a Cause). Similarly Brahman or Consciousness is the Supreme Cause only until the world which is unreal and an illusion is perceived. The moment the substratum or reality of Brahman is realized, the status of Supreme Cause for Brahman ceases to exist.

The author says here that there is no contradiction by the statements that “Brahman is the Supreme Cause of the world” and “the world is unreal”. As the author himself has mentioned earlier, Brahman is the Supreme Cause of the illusory world only for the ignorant who wants a definition and a cause to the illusory world which he perceives. Once the ultimate reality of Supreme Cause or Brahman is known, the Supreme Cause status is lost for Brahman or Consciousness. Then, the Supreme Cause status is not there as the world itself becomes unreal.
The author gives the analogy of rope-snake to prove this. The rope is the Supreme Cause of the snake only when the snake is perceived. The snake is perceived only when the rope is not known or the person is ignorant about the rope. Thus, only from the ignorant’s perspective, the rope is the Supreme Cause of the snake. Once the substratum of rope is known, then the person realizes that there never was any snake present and hence the rope never was a Supreme Cause – whatever existed was only the rope. Similarly, when the ultimate reality about one’s own nature is known, Brahman ceases to be Supreme Cause. Thus for any illusion, its substratum is the Cause of the illusion. But when the substratum is known, then the illusion ceases to exist and thereby the status of cause also ceases to exist for the substratum. Therefore, when the ultimate reality of Brahman or Consciousness is known, then the status of Supreme Cause ceases to exist (which means that even the status of Supreme Cause itself is only an illusion to reach the substratum of the illusory world).

Thus, there is no contradiction in whatever the author has stated.
Ignorance or Avidya and Maya are considered to be the cause of the superimposition of the illusory world over Brahman. Your doctrine of Advaita says that Maya is the power of Brahman. Now, is this Maya an internal power of Brahman? If yes, then Brahman becomes qualified and Saguna which goes against your theory of Nirguna Brahman. On the other hand, if no, then Maya becomes an external power & different from Brahman. Thus Brahman will cease to be adviteeya or one without a second (since in that case there will be two things of Brahman and Maya).

The opponent here is pointing out the Advaitic theory that Maya is the power of Brahman responsible for creation of the illusory and unreal world. Advaita also says that Brahman is Nirguna or without any attributes or qualities. These two statements are contradictory as if Brahman has Maya as its power, then Brahman becomes Saguna. If Brahman doesn’t have Maya as its internal power, then Maya will become a separate entity from Brahman. This would mean that Brahman will cease to be one without a second. Both ways the author’s stand is faulty which means the theory or philosophy itself is faulty and illogical.
The objection is regarding the status of Maya as the power of Brahman. Advaita says that Maya is the power of Brahman which creates the illusory world. Advaita also says that Brahman is nirguna or without any attributes or qualities.

Thus, we have 

1. Maya – power of Brahman which is the cause of the world.

2. Brahman – nirguna or without any qualities.

The objector raises one question and proves that whatever be the answer to the question, the theory of Advaita will fail. The question is “Is Maya the internal power of Brahman or external power of Brahman?” 

If Maya is the internal power, this would mean Brahman has the attribute or quality of Brahman. This would make Brahman saguna or with qualities which is against the advaitic theory of 2 (which says that Brahman is nirguna).

If Maya is the external power, this would mean that Maya is separate from Brahman. Thus, there would be two entities of Brahman and Maya. This would mean that Brahman will cease to be one without a second (which is maintained by Advaita which says that Brahman is the only reality and there is no reality separate from Brahman – but here we will have Maya as another reality separate from Brahman).

There can be only two answers to the question raised – either Maya is internal power or Maya is external power. There cannot be any other possible answers. Either of the answers will be against the basic theory of Advaita. This would mean that the very theory of Advaita is faulty and illogical.

The author answers this beautifully by analyzing the status of Maya thus:
This objection is true only if Maya is considered as real. The moment a person realizes the Self or knows the ultimate reality, that very moment Maya ceases to exist & becomes unreal.
The objection that has been raised assumes that Maya is a real entity and then poses the question as to whether Maya is an internal power or an external power. But according to the author, Maya is not a real entity (which has been proved through logic as the Supreme Cause is one without a second and hence cannot have a real power either internal or external to it) but it is unreal from the absolute standpoint and illusory power of Brahman from the empirical view point. Thus, any illusory power can be an internal power without affecting the nirguna or without attributes status of Brahman. Since Maya is only an illusory power, Brahman will ever be nirguna only. There will be no contradiction to this.

This shows us that the objection assumes that Maya is a real power and then poses questions to point out flaws in the philosophy of Advaita. The very assumption is wrong as Advaita never mentions that Maya is a real power. Thus, the very question itself is invalid and arising out of ignorance of the philosophy of Advaita. This much is enough to answer the objection but the author, out of compassion, wants to elucidate on Maya as propounded by Advaita so that the objection is not just met but it is proved to the objector that the objection is wrong so that the objector might realize the ultimate reality of Brahman – one without a second.

The author quotes Vidyaranya Muni and Adi Sankaracharya to explain the concept of Maya in Advaita.
Maya is looked upon in three ways – unreal, indefinable and real from the point of view of realized, initial seeker and the normal worldly person respectively.

Maya is looked in three ways by people at three different levels.

Maya is Unreal for a realized being.

Maya is indescribable for a seeker or mumukshu.

Maya is real for an ignorant person (the author mentions here normal worldly person because normal people are always ignorant about the ultimate reality and hence they accept Maya as real).

This is better known through the rope-snake analogy.

Snake is Unreal for a person who has the realized the substratum of rope.

Snake is indescribable for a seeker who knows that the snake is unreal but hasn’t yet realized the substratum of rope.

Snake is real for a person ignorant about the reality of rope.

The author quotes the Panchadashi of Vidyaranya where Vidyaranya elucidates the above three perspectives of Maya (ways in which the illusory and unreal Maya is looked upon by various people).
Vidyaranya mentions this clearly in Panchadashi 6.130

Tuchhaa anirvachaneeyaa cha vaastavee chetyasau tridhaa

Jneya maayaa tribhirvodhaih srautha yauthikak laukikaih

Maya is looked upon in three ways. From the point of view of knowledge and Sruthi, it is negligible (meaning illusory and hence unreal); for empirical reason it is indefinable and for ordinary people it is real.

If the above concept is known, then the objection fades away. Since Maya is in reality unreal, therefore there is no consideration of whether it is an internal power or external power. Maya as a power of Brahman is only meant for the initial seeker who requires explanation as to the world and its reality. And who is not yet capable of apprehending the ultimate reality of no-creation which goes against the normal perception of world and the duality of objects. 

Since Maya is an illusion and hence unreal – the objection itself fades away as the assumption that Maya is a real power itself is wrong. The author says that Maya as a power of Brahman (illusory power of Brahman) is meant for the initial seeker who wants an explanation about the world and its cause. A Guru or teacher can never teach Ajaathi Vaada or no-creation theory to the initial seeker because the seeker perceives duality and hence will not be able to apprehend the ultimate reality of Ajaathi Vaada. If a teacher teaches it to an initial seeker, the seeker instead of getting more into the path will run away from the theory calling it illogical and crazy!
Now the author gives the ways in which the word Maya is defined and interpreted.

Maya from the ultimate reality standpoint

Yaa maa saa maayaa – that which is not present is called Maya.
The above meaning says that Maya is Unreal.
Maya from the empirical standpoint
Yukthi viheena prakaashasya sanjha maayaa – that which is beyond explanation and logic is called Maya.
This definition states that Maya is indescribable. This indescribable and unreal nature of Maya from different perspectives is beautifully brought out in the first sloka of Maya Panchakam by Adi Sankaracharya which is quoted below:
Adi Sankaracharya says in the very first sloka of Maya Panchakam

Nirupama nitya niramshake api akhandhe

Mayi chithi sarva vikalpanaadi shoonye

Ghatayathi jagadeesha jeeva bhedam

Tu aghadita ghatanaa pateeyasi maaya

My real nature of Consciousness which is one without a second (Upama means comparison and nirupama means one without any comparisons), eternal, without any parts, infinite and devoid of any modifications or thoughts. Still Maya – that which creates things not explainable by logic or intellect – creates the difference of Jeeva (individual Self), world (jagad) and Ishwarah (God or Brahman here).

Note the definitions of Consciousness which Sankara gives which directly point out that Maya is merely an illusion and hence unreal.
The definitions of Consciousness which are one without a second, eternal, without parts and devoid of modifications clearly point out that Maya is only an illusion and hence real. Since Consciousness is one without a second, without parts and devoid of modifications, there can never be any creation out of Consciousness and there cannot be any real power of Maya in Consciousness (as it would make Consciousness cease to become one without a second if Maya is an external power or would make Consciousness with parts if Maya is a real power).

Therefore, Maya as an illusion (when it is perceived and the ultimate reality or its substratum is not known) is indescribable (any illusion is indescribable) and is unreal from the ultimate perspective.

Now, the author raises the doubt as to indescribable nature of Maya (anirvachaneeyatva svabhaava) in order to elucidate on the topic.
What do you mean when you say Maya is Anirvachaneeya or indefinable (indescribable)?

Indefinability means that Maya can not be explained through logic as logic itself is a product of Maya only. When we say that Maya is indefinable, we mean that Maya is neither existent nor non-existent (It is neither existent like Brahman nor non-existent like the horns of a hare). Maya’s existence cannot be defied (that Maya is non-existent cannot be claimed) as the world is seen at the present moment. Maya can also not be existent because after realization or when the Self is known, Maya ceases to exist (as at that time it is always inoperative, hence negligible and unreal). (While considering the definition of Maya as indescribable, it should be remembered that this definition is from the view point of the initial seeker alone who is still in the empirical level where the world is perceived and who has not realized the ultimate reality of Brahman – the Supreme Cause).

Anirvachaneeyatva is being unable to be expressed in either words or thoughts, that which is beyond any reasoning or logic and that which is thus unexplainable. 

Therefore, the author says that Maya as it is Anirvachaneeya cannot be explained through logic. Logic is an activity of the intellect. The intellect itself is caused or created out of Maya only. Therefore that which is the child of Maya cannot explain Maya. It might be possible for a child to explain about its father but that is due to the father’s nature being explainable. But here, Maya is unexplainable and to find out the nature of Maya through the very product of Maya is impossible. Hence, the author states the Advaitic standpoint that Maya cannot be explained by logic. This is also supported by Sri Krishna in Gita Chapter 15 where the Lord says “Na ropam asya tathopalabhyathe” – the world as such cannot be known from here. Here the Lord says that the world which is a product of Maya cannot be explained from here – one being inside the world. Similarly an individual when he is in Maya or he is using the product of Maya cannot find out the cause or nature of Maya (as it is itself unexplainable and thereby illusory).

The author states the view of Advaita that Maya is neither real nor unreal. Maya cannot be real because after realization of one’s own nature, Maya vanishes (as at that time the ultimate reality of Brahman in which there is no duality is realized). That which vanishes cannot be real as real is that which remains beyond time. Maya cannot be unreal also as unreal is that which doesn’t exist in time, but the world which is a product of Maya is perceived at the current moment. Therefore, Maya is neither real nor unreal. This is what is meant by indescribable or unexplainable nature of Maya – it cannot be explained as either real or unreal (any illusion is unexplainable which will be explained in the answer to the next question).

The author once again states that this definition of Maya as anirvachaneeya or indescribable is only from the perspective of the ignorant seeker as for the realized Maya is unreal (that which never was and will never exist).
An object can either be existent or non-existent. It can never be different from either of these (cannot have a status different from existent or real and non-existent or unreal). But when you (Advaitins) say that Maya is indefinable, it means Maya is neither existent nor non-existent. This is simply absurd and illogical.

This is one of objection that is mostly used against Advaitins for their stand on Maya’s or Avidya’s nature. The objection is that any object can be either real or unreal – it cannot have a status which is different from both and it cannot also have both the characteristics. Since Maya is defined as different from both real and unreal, the definition itself is illogical and absurd.
Here, the objection is raised without knowing the basics of Advaita and its tenets. Maya is indescribable – this itself means that a person cannot call it either real or unreal – it cannot be described in anyway. And the author is going to prove that any illusion is indescribable and since it has already been proved that Maya is an illusion in the Supreme Cause of Brahman (since Brahman can never have a world or the power of Maya), Maya can only be indescribable. This is thus not illogical.
No, it is not absurd. This theory is absurd only when our theory of Advaita is not properly studied or known. Only such people who are not well versed in our theory will raise such absurd objections. We will prove that your objection is absurd. We have already proved that Maya is only an illusion in the Supreme Cause of Brahman. It is very well known that any illusion is unexplainable. A person can never explain the snake seen in the rope because it is only an illusion. The illusion of dream can never be explained. This has very well been proved by Sureshwaracharya in Manasollasa, Vimuktatman in Ishta Siddhi and Vachaspathi Mishra in his Bhamathi commentary on Sankara’s Brahma Sutra Bhashya. The snake’s existence cannot be denied because the very illusion is caused only by the vision of snake. The snake’s existence also cannot be ascertained because when the rope is known, there is no snake at all. Thus, it is indescribable – any explanation about the snake will be in futile as in reality there never has any snake been created in the rope. Similarly the world is also not completely non-existent. It is not non-existent as it is being perceived at the present moment (as if it was not perceived, you would not have raised the doubt). It is also not existent because after realization it ceases to exist (that is existent or Sat which stays for the three periods of time, i.e., beyond time). Therefore world is unexplainable – it cannot be explained through logic by a person who is currently in the world and perceiving it. And once a person realizes Brahman, the Supreme Cause, the world ceases to exist & hence then also it cannot be explained.
Any illusion is indescribable. Let’s take the example of snake-rope to understand this. The snake which is seen in the rope is not real because once the rope is known, the snake vanishes. Since the snake vanishes, it cannot be real. Since the snake is currently perceived, it is not unreal like the child of a barren mother or like the horns of a hare. This shows that the nature of the snake is indescribable when it is perceived. Similar is the case of the illusion of dream which seems to exist at the time of dream state but vanishes once a person wakes up. Therefore, any illusion is indescribable or anirvachaneeya. 
The world is not something that has not been created at all, because it is being perceived. Anticipating the objection that how do you disagree with your system and say that the world is perceived, the author states that “the world is perceived” is stated by the objector himself when he asks about the anirvachaneeya status of Maya from which the world proceeds. And the world cannot be real because the scriptures proclaim that after realization, the world vanishes and only Brahman (one without a second) exists.
Thus, the author states that the world is unexplainable and hence the theory that Maya is anirvachaneeya is logical. This shows that the objection only is absurd.

Needless to mention, scholars maintain that the objections raised against Advaita are due to incomplete knowledge about the fundamentals of Advaita which states that Brahman alone is present and everything else is only an illusion in Brahman and hence unexplainable.

The author quotes Bhagavad Gita to show that the world is unexplainable. (Any illusion is unexplainable when it is perceived. The only way to realize or understand an illusion is to know its substratum – this is what Krishna says after the quoted sloka by telling that a person has to go beyond the world).
The unexplainable nature of the world has been said by Krishna in Bhagavad Gita 15.3

Na roopam asya iha tatah upalabhyathe

The form of the world is not known as such (the real form of the world is not known) from here.

Thus any illusion is indescribable and hence both existent and non-existent. We have already proved world is an illusion alone. Therefore we conclude that it is not our theory of Advaita which is absurd but it is your objections that are absurd and arising without knowing the philosophy of Advaita properly and just for the sake of argumentation. 
The author thus concludes the doubts section by stating that Maya and the world are indescribable as it is an illusion. And the author states that the philosophy of Advaita is logical but only the objections arising out of incomplete knowledge or for the sake of refuting the system are absurd and illogical.
Thus, a person should learn Advaita properly with an open mind (whatever other system he might believe or follow) to understand the theory properly. Only by clear knowledge of Advaita and Brahman can a person realize his own very nature of eternal bliss. Only through this can a person put an end to the illusory sorrows and sufferings. 
As Upanishads themselves proclaim 
Tameva vidhitva atimrityum atyethi 
na anyah panthaa vimuktaye 
Knowing the Reality alone, a person overcomes death – there is no other path to immortality.
If a person refuses to know the ultimate reality of Brahman as his own very nature of Consciousness, then he enters into the asatya vasthus (unreal entities from the ultimate perspective). And it is very well known that any illusion is unreal and the illusion of water in desert cannot quench thirst. Similarly any illusion cannot remove either sorrow or sufferings but it can only take a person more towards ignorance and its products of sorrow and sufferings.

Only by knowing this ultimate reality which is the ONE REALITY can a person put an end to sorrows and rejoice in the eternal bliss inherent in the Self.

Till now, the author has used logic mainly to prove the ultimate reality of Brahman or Consciousness or Supreme Cause. Now the author describes the reality in 10 sentences which can be kept in mind by a seeker so that he doesn’t deviate from the reality and also quotes from various scriptures to support the reality which has been the main topic of this work.
Reality described in 10 sentences
Reality is that which IS.

YAD ASTHI TAT SATYAM – what exists really is Reality (here IS means subjective existence and not objective existence of various objects based on the light of Consciousness illumining them). Here the author states the reality as SAT (sat part of Sat chit ananda).
Reality is CONSCIOUSNESS.

SATYAM CHIT – Reality has to be conscious of its own existence and hence it is Consciousness.
Reality is BLISS.

SATYAM ANANDA – Reality since it is eternally real and is perfect has to be blissful in nature.
Reality is ABSOLUTE.

SATYAM KEVALAM – Reality is absolute and not relative like the various existences we perceive in daily life. 
Reality is ONE WITHOUT A SECOND.

EKAM EVA ADVITEEYAM SATYAM – Reality is one without a second. There is no difference whatsoever in the reality which is absolute.
Reality is PERFECT.

SATYAM POORNAM – Reality is FULL and hence perfect (anything that changes is imperfect and the change is for perfection – but since the reality is changeless, hence it has to be perfect).
Reality is INFINITE.

SATYAM ANANTHAM – Reality is infinite as it is beyond time and space.
Reality is BRAHMAN (of the nature of Existence, Consciousness and Bliss)

SATYAM BRAHMA – Reality is termed in Upanishads as Brahman of the nature of Sat Chit Ananda – Brahman is that which pervades everything and is seen as the world.
Reality is the SELF – one’s own real nature.

SATYAM ATMA (SVABHAVAM) – Reality is the Atman or the Self which seems to be individual and limited to the body and mind. The author by this and the above description states that the SELF IS BRAHMAN (Brahman is that which is always full and Self is that which seems to be limited but is the same as Brahman – Brahman can be compared to infinite space and Self can be compared to pot space which is not different from infinite space but seems to be limited due to the adjunct of pot – in the case of Self, the adjuncts are the body and the mind – these adjuncts are not real but only illusory and once a person realizes that there is no adjuncts, he realizes that the Self is Brahman – one’s own very nature).
Reality is YOU, ME and EVERYTHING.

SATYAM TVAM AHAM SARVAM CHA – Lastly, the author states that Reality is everything. The reader is the reality, the writer is the reality – whoever else is present is also the reality alone. Thus whatever is present is the Reality alone.
Whatever really is, is the non-dual Reality of Consciousness, Self, Brahman, Paramaatman, Ishwara.
The author now states that whatever is really present is Consciousness or Brahman alone (even the illusion of world is nothing but perception of Brahman alone). The author states that Ishwara or Paramaatman which are mentioned in Upanishads as well as in Puranaas is not different from Brahman or Supreme Cause which has been propounded in this work. The author below quotes Srimad Bhagavatham for the same.
Srimad Bhagavatham defines Reality or Tattvam as

Vadanthi tat tattva vidhah tattvam yad jnaanam advayam

Brahma ithi paramaatma ithi bhagavaan ithi sabdhyathe

Those who know Reality which is non-dual Knowledge call the reality variously as Brahman, Paramatma, Bhagavan. 

As the very famous Rig Vedic hymn states

Ekam Sad Vipraa Bahudaa vadanthi

One Truth or Reality is called by wise people in different names.

Chandogya Upanishad states

Sadeva soumya idam agra aasit ekam eva adviteeyam

O Dear One! There was existence only prior to creation, one without a second. 

There are three types of differences. 

1. Svagatha Bhebda (internal difference) - tree has different parts of branch, leaves, fruits etc. This is called Svagatha Bheda (internal difference). By the word EKAM internal differences are negated.

2. Sajatheeya Bheda (difference between similar objects or jathis) - a tree is different from another tree. This difference is negated by the word EVA only (only similar object present).

3. Vijaatheeya Bheda (difference between dissimilar objects) – a tree is different from a stone. This difference is negated by the word Adviteeyam or without a second.

Brahman or Reality is thus one without a second. There is no similar or dissimilar object either internal or external so that difference or duality will be there.

Vidyaranya in Anubhuthi prakasham says (while explaining the above sloka of Chandogya Upanishad)

idam jagad naama roopa yuktam adhyah sad eeshyathe

Srestheh pura sadeva aasit naama roopa vivarjitham

The world which is seen now with name and form is Sat or Existence or Reality alone. Before creation, Existence alone was there without any names and forms.

Mrit hema loha vasthuni vikaarotpattitah puraa

Nirvikaaraani upaadaana maatraani aasan yatha tatha

Just as the objects – clay, gold and iron remained without any change as material causes prior to the origination of the effects from them (the effects of pot, ornaments, nail-cutter etc.), similarly the pure Being or Existence remained free from names and forms before creation.

Vidyaranya mentions that the world that is seen now is only a name and form of Brahman or Consciousness. Any name and form is only an illusion in the reality. The examples quoted for the same are clay, gold and iron. Let’s take the example of gold to illustrate the same thing. Various ornaments of gold like gold-necklace, gold-chain and gold-ring are Gold alone but with different names and forms. The names and forms are illusions only as they were not present in the beginning (when gold alone was there) and will vanish after some time (when the shapes are made back to gold). Similarly the world is only name and form of Brahman. Nothing exists without Brahman. Whatever exists is Brahman alone – the various objects seen are nothing but illusion of names and forms in Brahman. It is very well known that name and form have no reality but are just mere illusions seen in the reality.

Only a person ignorant of GOLD and its nature will think the various ornaments to be different from each other. But a goldsmith sees them all as gold alone. That alone is the real vision of the reality of gold underlying the illusion of names and forms.

Similarly only an ignorant person (ignorant of his own very nature of Consciousness) will consider the world as dual in nature and real – but the jnaani will see the world as Brahman alone as he has realized the ultimate reality that there is nothing here but Brahman alone.

The author next quotes the Katha Upanishad to state that there is no duality in the ultimate reality of Brahman (this sloka occurs in the Brihadaranyaka Upanishad also).
Katha Upanishad says

Neha nana asthi kinchana – there is no difference here, not even little.
Mrityoh sah mrityum gacchathi ya iha nana iva pashyathi

He who sees as though existing duality (meaning there is no duality in reality but if one sees seemingly appearing duality in the form of illusion or unreality), he goes from death to death (means from birth to death suffering like anything).

The above sloka occurs in Katha Upanishad 2.1.11. The sloka tells that there is no duality or difference here, not even little. Adi Sankaracharya in his commentary interprets IHA (in the second line of the sloka) as “in Brahman” and not “here”. Even if it is taken that there is no difference in Brahman, then also it would mean that in Brahman the three bhedhas of svagatha (internal), sajaatheeya (similar jaathi difference) and vijaatheeya (dissimilar objects) are not there. Thus, this would mean that the world is not different from Brahman and there is no world as such – which would again point to Ajaathi Vaada which the author has already explained.

The author next quotes the Srimad Bhagavatham 12.13.12 (12th skandha, 13th adhyaasa, 12th sloka) which is Bhagavatham telling about its main content or topic (Vishaya or object in the work).
Srimad Bhagavatham at the end proclaims
Sarva Vedanta saaram yad brahma aatmaikyatva lakshanam

Vasthu adviteeyam yannishtam kaivalyam ekam prayojanam

That unity of Brahman and Atman which is essence of all Upanishads – that reality which is non-dual in nature is the subject of Bhagavatham and one who remains established in the reality attains absolute state – this alone is the fruit or phala of learning Bhagavatham.
It cannot be said that the above verse is an interpolation because this verse has been commented by Sridhara Swamin in his Bhaavaartha Dipika commentary on Bhagavatham (which is supposed to be the oldest commentary on Srimad Bhagavatham and accepted in the Vaishnava circle also).

Thus, the author has quoted Shruthi (the Upanishads) and Purana (Srimad Bhagavatham) to show that non-dual reality of Brahman is the absolute reality which alone is present, one without a second.

With this, the author has proved through shruthi (scriptural statements), yukthi (logic) and anubhava (experience) that the ultimate reality is Brahman, one without a second, which is one’s own very nature of Existence, Consciousness and Bliss absolute.

The author concludes the work by giving the meaning of the title of the work “Satya Darshanam” and by offering prostrations to Guru.
Satyasya Darshanam Satya Darshanam

Vision of the Reality is the word meaning of Satya Darshanam
Vision of the Reality is realizing one’s own real nature of the Reality. External thrust is required for the ignorant who doesn’t know his own real nature of the Reality. Thus, for the sake of such people this work has been written in order to establish the reality through logic and experience. Even though, there are many books on this topic written by various Acharyas, this work is meant as a Nidhidhyaasana (contemplation) for the writer and for finding out one’s own proficiency level in the philosophy of Vedanta. 
The author anticipates the objection that if a person is realized, then no action need be performed (even the action of writing a work) and answers this by saying that it is only for nidhidhyaasana (contemplation and remembrance of the reality) that the work has been written.

The author also anticipates the objection that if Sankara and other acharyaas had explained Advaita properly, then this work would not have been written. This work has been written and hence it means that Sankara has not completely dealt the Advaita philosophy. The author answers this by following the footsteps of Sureshwaracharya (who gives the same reason for writing the work of Naishkarmya Siddhi) and says that this work is written in order to ascertain from learned scholars as to whether the knowledge gained by the author is correct or not, perfect or not.

Some seekers will have the doubt and will lack faith when after some months of practicing Advaita, they will not find any specific effect. The author here by saying that external thrust is required says that the ultimate reality is already one’s own nature but realizing it requires external thrust from a Guru and through reading of various scriptures as so much ignorance has been accumulated (which is tough to be removed by one’s own effort). Again it should be remembered that a sincere seeker if he puts effort will be easily able to remove the ignorance veil and thereby realize the eternal bliss inherent in the Self – his own very nature of Consciousness. 

Salutations to the Guru Parampara starting with Sadashiva and firmly established by Gaudapada Acharya and Sankara bhagavad paada.
The author salutes and offers prostrations to Gaudapadacharya and Sri Shankaracharya in the above verse, whose words have been restated in the work.

Salutations to the Supreme Being of Brahman that has manifested in the form of a mother (Goddess Tripurasundari) in this Kali Yuga to shower Amrita (nectar) and Ananda (bliss) to her beloved children.

Any work is incomplete without prostration to one’s own Guru. Here the author indirectly offers salutations to Sadguru Mata Amritanandamayi Devi. The words “Amrita” and “ananda” along with “Kali Yuga” and “in the form of a mother” are clear indications of the author’s Guru Sadguru Mata Amritanandamayi Devi.

The above work has been written only with the guidance and power of Sadguru Mata Amritanandamayi Devi, without whom the author remains nothing but an insentient rock. The author had his upanayana (sacred-thread ceremony) and mantra diksha from Sadguru Mata Amritanandamayi Devi.

It is also interesting to note here that Udupi Pejawar Mutt Madhvacharya (Swami Visweshwara Teertha) has described AMMA (as Sadguru Mata Amritanandamayi Devi is lovingly called by her disciples and devotees) as an avatar of Krishna.
Salutations to the great scholar, prolific writer and magnanimous discourser who though being like the child Krishna blasts through other philosophies removing the barriers of castes. 

The author here salutes Prof. Balakrishnan Nair (a scholar and realized being now living in Trivandrum, Kerala – he is in his 80s now but still gives beautiful and spell bounding discourses which never deviate from the ultimate reality of Brahman or Consciousness ). The word “child Krishna” indicates the name Balakrishnan and the words “removing the barriers of castes” indicates a caste different from Brahmin (which is only a caste or due to birth – a real Brahmana is one who has realized Brahman).

A real Guru is one who through knowledge directly points out the ultimate reality without any diversions or distractions. This is what the specialty of Prof. Balakrishnan Nair is. The author grew up hearing Prof. Balakrishnan Nair’s Brahma Sutra discourse from the age of 14. The author is indebted to Prof. Balakrishnan Nair for his various discourses as well as scholarly books he has written (the various books written by Prof. Balakrishnan Nair include Sivaaravindam Bhaashyam on Bhagavad Gita, commentary in Malayalam on Upanishads and Brahma Sutra, Vasistha Sudha (exposition of Yoga Vasistha), Bhaagavatha hridayam (exposition of Srimad Bhagavatham), Sri Narayana Guru krithikal (works of Narayana Guru – commentary on those) etc. The special feature of these works and his discourse is that he never deviates from the ultimate reality of Brahman – the discourse is not meant for attracting people but it tells about the ultimate reality of Brahman from the absolute perspective. As Prof. himself says the moment a person deviates from Brahman, that moment he is into the illusory world (even though it might be a talk on Lord Krishna).
The work of the author (Satya Darshanam) has the imports of Prof. Balakrishnan Nair’s words as well as his books. Hence, the salutation to the Guru from whom (indirectly and not formally), the author has learned Vedanta.
The commentary on Satya Darshanam is completed by stating that the ultimate reality is Brahman – one without a second. Whatever is present is Brahman alone. “I”, “YOU”, “WORLD” everything is Brahman – therefore there is no duality but only the non-dual reality of Consciousness. This commentary titled “SATYA SAMEEKSHA” (investigation into the reality) is offered to the lotus of Sadguru Mata Amritanandamayi Devi and Prof. Balakrishnan Nair. 

Let the ultimate reality of Brahman guide one and all to realize the eternal bliss inherent in the Self – AUM NAMAH SHIVAYA.
- AUM TAT SAT -

SatyaDarshanam

Vision of the Reality
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