Vivekaciidamani (108 Select Verses) — Summary

by Swami Paramarthananda
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sadasivasamarambham sankardacaryamadhyamam |

asmaddcaryaparyantam vande guruparamparam ||

We completed the text of the condensed version of Vivekaciidamani consisting of 108 se-
lected verses. And today, I propose to give you a summary of this condensed version. |
will divide this text into five parts and will give you a summary of each part.

I

The first part is from verses one to twenty-four. It is the preliminary portion to introduce
the teaching. You can call it avatarika, an introductory part. —

In this part, Sankaracarya first glorifies the human birth. Primary reason for the glory of
human birth is that it can be used for attaining the greatest goal of moksa. And
Sankaracarya feels that human birth is validated only if it is utilised for moksa. And once
we keep moksa as the goal, then the next question will be, what is the means.

Therefore, Sankaracarya presents moksa-sadhanam (means of liberation) as ‘Self-
knowledge’. Self-knowledge is the only means of moksa. And then he points out that Ve-
dantic enquiry is the only means of Self-knowledge, because Vedanta alone reveals the
Self. Then he points out that, Vedantic enquiry will give moksa only when it is done with
the help of a guru. That means, one has to become a disciple, go to a guru, do Self-
enquiry, get the Self-knowledge, and be liberated. This is the programme suggested by
Sankaracarya.

Thereafter, he talks about guru-sisya-laksanani. — What are the qualifications required
for guru and sisya? — The Sisya, the student, must have four qualifications — viveka,
vairagyam, satka-sampdtti, and mumuksutvam (discrimination, dispassion, discipline and
desire for moksa). If one does not have them, one has to acquire them with the help of the
sadhanani prescribed in the Veda itself namely, karma-yoga and upasana-yoga. So, by
practicing karma and updsana, one should acquire the four-fold qualifications and come to
guru.

And guru must have two important qualifications. — He must be srotriya and brahma-
nistha. Brahma-nistha means, one who abides in his real nature of Brahman all the time.
— Abiding in Brahman or abiding in Brahman-knowledge.

Second qualification is important, srotriya. He himself must have studied these scrip-




tures under his guru, because only then he will know the methods of communication. Ve-
danta requires an appropriate method of communication called prakriya. A srotriya alone
knows the prakriya-s for transferring the knowledge. Therefore, one should have the
knowledge and method of communication. Such a person is an ideal guru.

The next step is, the Sisya must go to a guru, with sraddhda and bhakti — with reverence
and faith, in the guru. One should approach and clearly ask for moksa. Unless it is asked,
guru will not give. Therefore, guru-upasadanam is important, a formal approach. And the
guru must have reasons to accept the disciple. For various reasons he may not accept also.
But generally, if a qualified student comes, guru accepts the disciple. The acceptance is
Sisya- svikara. Thus, guru-upasadanam and Sisya-svikara. Sankaracarya presents both in a
beautiful verse —
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yenaiva yata yatayo'sya param

tameva margam tava nirdisami || (Vivekacudamanih - 45)

Relax; I know what your problem is. I know what the solution is. Solution has been

coming down from beginning-less time. I will give you the solution. And you will be
out of samsara, relax.

Once the guru accepts, the stage is ready for the teaching. Up to this portion is the intro-
ductory production — manusya-janma-prasamsa as moksa-sadhanam, guru-sisya-
laksanani, guru-upasadanam and Sisya-svikara. All these points, Saﬁkarﬁcﬁrya beautifully
COVers.

II

Then, from verses twenty-five to sixty, is the second part. In this part, seven questions of
the student are answered. The seven questions are presented in the twenty-fifth verse in
our book. And all of them are answered. I will briefly present the questions and answers.
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ko nama bandhah kathamesa agatah

katham pratisthasya katham vimoksah|
ko'savandatma paramah ka atma

tayorvivekah kathametaducyatam || (Vivekacudamanih - 51)

These are the seven questions.
First question is: ko nama bandhah? — What is bondage or samsara?

Bondage is mistaking the body-mind-sense-complex as I, Self. This Self-misconception
is called adhyasa. 1t is called ahankara which 1 called jiva-bhava, the individuality, a well
crystallised individuality. This is bondage. Since the mistake is taking place in the intel-
lect, we conclude that we are the body. It is an intellectual problem. That is why study be-
comes important. We require intellectual knowledge to remove the intellectual problem of
mistaking ourselves as body. This Self-misconception is bondage, bandha.

Second question is: katham esa agatah? — How did this self-mistake arise?

The answer to this question is Self-ignorance. Any mistake is because of ignorance.
And Self-mistake is because of Self-ignorance, atma-ajnanat anatma-ajiianah. This Self-
ignorance 1s anadi. It never came. It has been there, like any other ignorance. How did
samsara come? —Because of Self-ignorance.

Then the third question: katham asya pratistha? — How come it persists so long?

Because everything else in the creation dies in time. — Everything perishes in time.
Even the whole universe perishes in time. But Self-ignorance doesn’t seem to perish in
time. It perpetuates itself. This is answered through the imagery of a vrksa, a tree, in which
ten comparisons are given, in the beautiful sloka, “bijam samsrtibhiimijasya tu tamo
dehatmadhirankurah...” (Vivekaciidamanih -145). This Self-ignorance and Self-mistake is
‘intellectual samsara’. And this intellectual samsara leads to emotional samsara, which is
secondary samsara and which is in the form of kama, krodha, raga, dvesa, etc.

As an individual, I feel that I am finite and limited. And therefore, I have a desire to ac-
quire more to remove the limitations; so that I will feel secure. So, the sense of limitation
leads to desires. And then, kama, krodha, raga, dvesa, etc. Then, it will lead to actions to
fulfil the desires, avidya, kama, karma. These karmani or actions not only produce imme-
diate results, but also produce invisible punya-papam, which causes another janma or an-
other body.

So intellectual samsara leads to emotional sarsara. Emotional samsara leads to physi-




cal samsara in the form of acquiring another body. And in the next body also ignorance
continues, mistake continues, desire will come, karma will come, punya-papam will come,
and another janma will come. Ignorance, mistakes, desires, actions result in another body.
This goes on and on.

Thus, intellectual sarmsara becomes emotional samsara which later becomes physical
samsara called the cycle of birth and death. Generally, we talk only about the cycle of
birth and death as samsara. But the original one is intellectual samsara. So thus, the third
question — how it persists, has been answered.

Then the fourth question is: kathar vimoksah? — What is the solution?

The solution is, instead of turning towards the world with infinite desires, one has to di-
agnose the problem, and change the extroverted mind to Self-enquiry— make it intro-
verted. The materialistic life is extroverted life. Spiritual life starts when I prepare myself
for Self-enquiry and those preparatory steps are two-fold, karma-yoga and jriana-yoga.

Therefore, what is the means of liberation? — Practice karma-yoga which includes
updasana-yoga, bhakti and moral values. All these disciplines will prepare the mind. Pre-
paring the mind means the four-fold qualifications are attained. None of them can give
knowledge or liberation. But they can prepare the mind. For the knowledge, one has to
come to jiana-yoga, which is Self-enquiry, under a guru. And through jiiana-yoga one
gets Self-knowledge and frees himself from ignorance, mistake — kama, krodha, karma,
phalam and janma. The whole series is knocked off. So, katham vimoksah? — Through
karma-yoga and jiiana-yoga, and practising them sequentially. Initially karma-yoga should
dominate and jriana-yoga should be simple exposure. Then, jiana-yoga should dominate
and karma-yoga must play a supportive role. This is answer to fourth question.

Then the fifth question is: ko'sau anatma? — What is the non-Self that we mistake as
the Self?

We don’t mistake the wall as ourselves. We do not mistake the computer as ourselves.
They are andtma, but they are not mistaken. But there is one particular anatma which
alone becomes object of mistake. And that anatma, Sankaracarya says: “The three-fold
bodies — the gross body, the subtle body and the causal body.”

Gross body has the shortest duration of life — maximum of hundred years or a few
more. Subtle body consists of mind, prana, sense organs, etc., and it is an invisible body
which has got a longer life, because it will continue throughout the current srsti. Bodies
will come and go; the mind will persist up to the end of this universe.

And then comes the karana-sariram in which alone we store all our punyam and pa-
pam. This is the subtlest body and has got the longest life. — At the end of the universe,
even after losing my physical body and subtle body, I retain my causal body, karana-




sariram, with the stored karmani, the unexhausted punya-papam. And this karana-sariram
retains my jiva-bhava. My individuality continues even in pralayam. 1t is this karana-
sariram, responsible for the next srsti, the next creation and acquisition of a new subtle
and gross body. Thus, creation after creation comes and goes, because of the surviving
karana-sariram which is the most powerful anatma. We have mistaken them as ourselves.
So, with this, the fifth question is answered.

Then the sixth question is: paramah ka atma’

If the body, mind, etc. are mistaken-Self, if they are really not the Self, then what is the
real Self? What is the real ‘I’?

The word ‘I’ is the one which continues throughout my life changelessly and non-
variably. Body changes, mind changes, sense organs change, brain changes, punya-
papams change; but ‘I’ continues. If the word ‘I’ is non-changing or change-less, then the
real ‘I’ must refer to something in me, which is non-changing. How can the changeless ‘I’,
refer to the changing sthiila-, sitksma-, karana-sariram? Therefore, we need to look for
something which is changelessly available throughout the life. Sankaracarya says there is
only one thing, which is changeless. That is the Consciousness principle.

The Consciousness is avastha-traya-saksi. The three states change — waking, dream
and deep sleep. In each state, time and space also changes. Time and space changes when
we go from one state to another state. In deep sleep, time and space are folded. Even then,
I am there as the illuminator of the sleep-condition. Though I do not register that in the
mind, | register that in ka@rana-sariram. So, in the waking state, when the mind comes, I
am able to recollect the sleep. The mind comes and goes, but the awareness does not come
and go. — I slept, I dreamt, and I am awake. Consciousness is common; “I am” is com-
mon. Therefore, I am the Consciousness principle and this change-less Consciousness can-
not be a part of the dying and changing mortal body.

The five featured Consciousness is the Atma.—
1. Consciousness is not a part, product or property of the three sariram-s.

2. Consciousness is an independent principle which pervades them and makes them
alive.

3. Consciousness is not limited by the boundaries of the body.
4. Consciousness survives even when the body dies.
5. And the Pure Consciousness by itself, is not available for any form of transactions.

Deep sleep state is the nearest example. Even with karana-sariram, Consciousness is
not available for transaction. I cannot say I am sleeping. If karana-sariram is also gone,
how can Pure Consciousness be available? So, the non-transactional Consciousness is my




real nature. But that is available for transaction when it is pervading the sarira-trayam
That Consciousness is available for Self-awareness. Self-awareness is functional Con-
sciousness for which the body-mind-sense-complex is required. Non-functional Con-
sciousness means, even Self-awareness is not there. So paramatma, the real Self, is Con-
sciousness, the five-featured Consciousness.

Then, seventh and final question is: tayorvivekah katham? — How to differentiate be-
tween Atma and andtma?

Because they are so intimately together, I am not able to separate body from Conscious-
ness. If it 1s separable, then guru would have done that and demonstrated it. Therefore,
what we require is the intellectual separation. It requires discriminative exercise. Two
methods are given — Sruti-pramanam and yukti-pramanam. Veda helps us to differentiate.

In Taitiriya-pancakosa-vivekam, Veda says: “You are not annamaya, you are not
9
pranamaya, and you are not manomaya. Atma is the real you.” Here, Sankaracarya reintro-
duces the sarira-trayam as paricakosa-s. Thus, use ‘neti neti’ as given by Veda.

The second method is using logic. Sankaracarya gave many reasoning. The most promi-
nent and primary reasoning is called drg-drsya-viveka. Using an important law ‘I am dif-
ferent from whatever I experience,’ I experience the table, I am not the table; I experience
the mike, I am not the mike; I experience the cloth, I am not the cloth. Then you apply to
paricakosa-s. 1 experience the body, and I experience sense organs. Internally I know
whether my sense organs are working or not. I can say whether my eyes are seeing prop-
erly or not, if my ears are functioning properly or not. Thus, all the paricakosa-s up to
karana-sariram or ananda-maya-kosa, 1 experience. In the deep sleep state, I experience
the ananda-maya-kosa.

I experience the karana-sariram and register the experience in karana-sariram itself.
That means karana-sariram is an object of my experience. And it is experienced as total
blankness or avidya. Therefore, I the observer, am different from all the observed things.

So, I am paricakosa-vilaksana, and sarira-traya-vilaksana. — ‘vilaksana’ means differ-
ent from.
[ am avastha-traya-saksi. — ‘saksi’ means the ‘Witness,” the observer of all anatma.

So, by this method we have to differentiate and note that I use the body-mind-sense-
complex, but I am not them.

With this the answer to seven questions is over.
1111

Once I have known the answer of all the seven questions, I have qualified myself for the
next enquiry, the extended enquiry, in fact the most important enquiry. This extended en-




quiry is called, jiva-Isvara-aikya-vicara.

Jiva means the created individual and Isvara, the creator God. The created individual
and the creator God are one and the same, according to Veda. And Veda reveals this in all
the upanisad-s by using an appropriate sentence. And that ‘revealing sentence’ is called
‘mahavakyam’. And the most powerful mahavakyam 1is “tat tvam asi.”” Therefore, the next
enquiry (from verses 61 to 82) is jiva-ISvara-aikya-vicara — mahavakya-vicara. This is
the central theme of the teaching. —

Veda contains so many topics, how to identify the central theme? There is a Mimansa
method — ‘mimamsa’ means, the science of Vedic interpretation. There is a method to
identify the central portion called tatparyam. For that, we make use of six markers or clues
called sadlingani. So, by using the six clues, we come to know that the central theme is
Jjiva-ISvara-aikyam. Sankaracarya presents this as an extended enquiry and this portion has
to be understood well.

What is the gist of this enquiry?

The created individual and the creator ISvara can never be equal on superficial observa-
tion. This is acceptable to all, because the created individual has got so many limitations.
But the creator God is all powerful, omniscient and omnipotent, with all the auspicious
virtues. Vedanta admits that, and it asks not to take the popular meaning or the primary
meaning of those two words — tat and tvam. You should take the contextual meaning or
the spiritual meaning intended by the wupanisad. While employing mahavakyam, the
upanisad has some intentions and wants to convey something. And then we discover that
the inferior qualities of the individual, and the superior qualities or virtues of the God, are
not intrinsic. The intrinsic nature of jiva and God is only one principle which is the change
-less Consciousness. Just as we discovered before, behind the changing jiva there is the
change-less Consciousness. Similarly, behind the changing God also, there is the change-
less Consciousness.

God is also changing as srsti-karta, sthiti-karta and laya-karta. God is active during
srsti and passive during pralayam. We do not say Bhagavan is sleeping. We say Bhagavan
is in yoga-nidra. When we sleep, it is called nidra; when Bhagavan sleeps, it is called
yoga-nidra. So, Bhagavan is also active or passive. And, behind the changing Bhagavan
there must be one change-less principle, which alone can be called real Bhagavan. Similar
to real jiva, real God is also the Consciousness principle which is behind His medium of
transactions.

As the jiva, 1 use the three bodies as the medium of transaction. Similarly, God also
does all the transactions through an appropriate medium which is called maya. Maya
makes the Bhagavan, karta or bhokta. The real Bhagavan, the all-pervading Conscious-
ness, by Himself cannot do anything. But He does everything, and He enjoys all these




skills and powers because of maya.

When you look at the maya of God and body of jiva, there are infinite differences. Four
examples were given to highlight these differences —

bhanu (sun) and khadyota (glow-worm);

raja (king) and bhrtya (king’s servant);
amburasi (ocean) and kiipa (well);

meru (Meru mountain) and paramanu (atom);

In the same way, if you keep the body of yours and maya of Bhagavan, you will see
only differences. You have to say daso’ham and do namasakara. But Vedanta wants to
convey an important information. — Differences we know. But there is a non-difference
also. Vedanta wants to highlight that the non-difference from the standpoint of Conscious-
ness. Because the Consciousness which is beyond time and space...; it is indivisible. There
is no small or big Consciousness. There is only one all-pervading Consciousness. It gets
the name jiva when it is pervading the body. It is called Isvara when it is pervading maya.
If you remove sSariram and maya mentally, the consciousness is like space — one indivisi-
ble whole. And therefore, from medium-angle they are different. From essential-nature-
angle, they are non-different. —
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— upadhi drstya bhedah. upahita drstya abhedah.

Then comes the last question. Between jiva and I$vara, difference is also there, and non-
difference is also there. So, there should be bhedabheda-vada. There are so many schools
of philosophy called bhedabheda-vada. They accept both bheda and abheda. But advaitin-
s are only highlighting the aikyam and are excluding the difference. Is it not a partial and
unfair approach? For that, the answer is given to refute all bhedabheda-vada.

We say bheda or difference belongs to mithya-praparica. Maya is also unreal from the
standpoint of Consciousness. All the products of mdaya are also unreal. We say brahma
satyam jagan mithya. Hence, maya is unreal from Consciousness-stand point, world is un-
real, and three bodies are unreal. Therefore, bheda is mithyda-bheda and you can have
bhedabheda-vada. You should add appropriate adjective —

frea-Ae-9g-enie-are: fgad

— mithya-bheda-satya-abheda-vadah advaitam.

So, do not be carried away by the unreal differences. You use the unreal differences for
transactions, which is alright. It is like watching the unreal movie for entertainment. Do




not forget the real screen. Use the upadhi, see the differences and transact. In and through
all transactions — pasyan, Srnvan, sprsan, jighran, do not forget “aham akartd abhokta
nitya-mukta brahma asmi.”

Thus, ‘aham brahmasmi’-knowledge, gives me liberation. In fact, it does not give me
liberation; it helps me discover that the real ‘I’ was never bound to be liberated. The bond-
age was superimposed by mistake. And I remove the superimposition and claim the libera-
tion which was there, which is there, which will be there. Thus, knowledge does not give
liberation — knowledge negates bondage and helps to claim the liberation which is our
eternal nature.
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Then the next topic is from 83 to 101 and it is jiana-phalam, the benefit of this knowl-
edge. —

So, the first benefit is jivan-mukti. A person becomes jivan-mukta, even in this life hold-
ing the body and using the body. ‘jivan’ means living, ‘mukta’ means liberated. jivan-
mukta’ is the name of the jiiani. ‘jivan-mukti’ is the name of the liberation. Sankaracarya
described the characteristics of a jivan-mukta as one who is well established in Self-
knowledge. He has gained the knowledge through sravanam and mananam. Consistent
and systematic study gives the knowledge. Mananam removes all doubts that arise in intel-
lect until one is convinced. Conviction alone is not enough. One should internalize that by
pushing the conscious knowledge into the sub-conscious mind. When there are provoking
situations, we do not consciously respond, we unconsciously respond. Since the response
1s an unconscious response most of the time, the unconscious also must be saturated with
this awareness. Pushing that knowledge into that sub-conscious mind is the nididhydasanam
-process. And the person is called jiiananistha, sthiraprajia.

So, the first benefit is freedom from the primary bondage called intellectual samsara.
Self-ignorance and Self-misconception called aharnkara is not there. Because ahankara is
gone, mamakara — my wife, my children, my family, which are born from ahankara is
also gone. — Therefore, nirmamah and nirahamkarah. This is freedom from intellectual
samsara.

Naturally raga and dvesa which are centred on me and mine are also removed. ‘aham’
and ‘mama’ refer to intellectual samsara. Raga and dvesa refer to emotional samsara. The
four-fold toxins — ahankara, mamakara, rdaga and dvesa — the dusta-catustayam, are re-
moved. Even in the worst provoking situations, his conviction that “I am free” will never
be challenged. ‘jriananistha’ means the conviction that “I am ever free.” Since raga and
dvesa are either removed or made non-binding, the emotional samsara is also gone. FIR-
reduction takes place —




Frequency of emotional disturbances,
Intensity of emotional disturbances,
Recovery period after emotional disturbances.

Jiani enjoys the samatvam. This is called jivan-mukti. FIR-reduction is a practical
benefit.

For the jiiani, body will continue until the prarabdha-karma is there. And when the
prarabdha-karma 1s exhausted, the jiiani dies. Jiiani’s death is from the standpoint of body
only — he becomes videha. Previously jiani was sadeha-jiiani, and he is a videha-jiiani at
the time of death. Normally when other people die, they become videha and they will take
another body. In the case of a jiiani, he does not take another body. He gets freedom from
rebirth. He gets videha-mukti because prarabdha is exhausted. All other stored karmani
are also burnt by the knowledge. Sastra is pramanam to understand this, as karma is
apauruseya-visaya.

So, saricita-karma 1s burnt, agami karma is avoided because he does not have kartrtva-
bhavana or selfish motive behind his actions, and prarabdham is exhausted. Therefore, at
the time of death his karma-balance will show nil or zero. And since he does not have any
karma, the karana-$ariram merges into maya or maya-Isvara; sitksma-$ariram merges
into the total sitksma-praparica, otherwise called as hiranyagarbha; sthiila-sariram merges
into samasti sthiila-praparica, otherwise called virat. In technical language, visva merges
into virat, taijasa into hiranyagarbha, and prajiia into antaryami. All the individual com-
ponents will merge into totality.

What happens to Consciousness? You can use the word ‘the individual- Consciousness’
merges into ‘total-Consciousness.” But that is only within inverted commas, because at the
Consciousness-level there is no individual or total. The seemingly ‘individual-
Consciousness’ merges into seemingly ‘total- Consciousness’ without any change or mo-
tion. The example given is pot-space seemingly merging into total space when the pot is
broken. This is called videha-mukti.

If you ask whether j7iiani will remain in the world, we will say jiiani remains as Brah-
man and ISvara — saguna-nirguna-brahma-ripena jiiani remains. There is no question
of disappearance. There is no extinction. He survives as I$vara or Brahman. So, with this
the jiana-phalam of jivan-mukti and videha-mukti are over.

Sankaracarya added a note. — The differences of jivan-mukti and videha-mukti are only
from the standpoint of the world. From jiiani’s standpoint, he always knows that he does
not have any karma. Jiiani knows, that 1, as the Atma, am akarta and abhokta, 1 do not
have connection to karma, and I do not have connection to the body. Therefore jivan-mukti
and videha-mukti are all differentiation from ajiiani’s standpoint. For jiiani, he is neither




jivan-mukta nor videha-mukta; he is nitya-mukta. Sankaracarya highlights these three im-
portant points. This is the jriana-phalam which is covered in the verses from 83 to 101.
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Then from verses 102 to 108, it i1s upasamhara or conclusion. —

Sisya tells the guru that he has got the knowledge. Guru is also happy and Sisya takes
leave of guru. And guru also goes his way.

Sankaracarya concludes by saying that, this Vivekaciidamani is like water for a thirsty
person. It is the liberating wisdom for the seekers of moksa.

So, with this the fifth and final topic of upasamhara is also over.
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om purnamadah piurnamidam pirnat piurnamudacyate |
purnasya purnamaddaya piurnamevavasisyate ||
|| om Santih santih santih ||

Transcribed and edited by students of Swami Paramarthanandaji

“Quality of life comes only from a cognitive change. One should
know one’s own position in the scheme of things in the world.
One should know his relationship with the Creator. Without an
understanding of oneself, the world and the God, none can

hope to have inner leisure.”

- Swami Dayananda Saraswati




