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avasthaatraya viveka

AU M
INTRODUCTION

To realise one’s own mnature as non-dual
Brahman, there are many methods which are
usefully applied in Vedanta  Though all these
methods are included in only one methodology i. e.,
Adhyaropa & Apavada, among all these methods
the discrimination of the tribasic view of life
which is called as Avasthaatraya Viveka is a Jem
tor the aspirants to take a stand in one’s own
true nature directly and immediately. Sri Sré
Satchidunandendra Saraswati Swamiji has stated
this as “eraerE@afer=T BT-EITEI’I'{UT%T&T:” in his Sanskrit
introduction to the Mandukya Rahasya Vivritihi.
According to Shankara, the whole state including
macrocosm and microcosm should be taken as an
adjunct to one’s own true nature of being. The
art of this taking a stand in one’s own being
which is the substratum of the appearance and
disappearance of the dualistic state should be
known through the teachings of Shastra and Guru
only. If once an aspirant has recognised this, he
will lose his identification with his individuality
and he remains directly as Turiya i. e., non-dual

Brahman. This is the speciality of this tribasic
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method of life.

Here in this book four different viewpoints
of the three states waking dream and deep sleep
in consonance with the utterances of Shankara-
Bhashyas and Shruti are explained in the
first three chapters. At first 1 got an
insight into this type of different viewpoints
hinted in Mandukya Rahasya Vivritihi written by
my revered Gurudev (as “gymareFissd @asd =
ZfkaNgg” ). By clarifying these viewpoints the
student will get rid of all types of doubts
regarding the nature and the relationship between
the Avasthaas. And also he will take a stand in his
true mnature of the Self as Turiya which is
absolutely free from the taint of Avasthaas. To
take a stand in the ultimate Reality ( truth ), the
previous standpoints regarding the Avasthaas are
used as a ladder to climb up to the top of a
building. This new vision of different standpoints
regarding Avasthbaas will help the aspirants to

understand the secrets of the teachings of
the Upanishads at various places.

Due to want of discrimination we have
misunderstood the non-dual Brahman itself as

three states. Waking, Dream and Deep sleep are
not events occurring in one time-series. For,

then they would be experienced as parts of one
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continuous state. But nobody experiences as
such. There 1is no cause-effect relationship
among the states. They are mutually independent.
Strictly speaking each of the three states is a full
manifestation of Atman or Reality as otherwise,
we cannot explain why the states are not
experienced in juxta-position of each other, or
why they are not externally connected by time.
So it is absurd to say that the Avasthaas take
place in chronological order in time or that they
are side-by-side in space. The very ideas of time
and space, though they appear to be infinite, are
restricted to a particular state of waking or
dream. In deep sleep there is no concept of time
or space. But when we translate this direct
experience of the intuition in the language of
waking intellect then only we say @& ‘there are
three states’.  Strictly speaking the triplicity
( o ) itself is a delusion. Though this is the
thing, for the purpose of teaching, at first we
accept the states as three in number and start to
show the different viewpoints regarding every
state. This is the Adhyaropa of Avasthaas. At
last., when the transcendental standpoint is shown
and the disciple takes his stand there then he
himself realises that there are no Avasthaas and

he himself remains as Turiya, because the Self is
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ever devoid of all types of Awvasthaas. The
Avasthaas are attributed on the Self salone.
When this realisation takes place, then the
rescission or Apavada of the previous supposition
of the Avasthaatraya will be realised. So, this
Avasthaaic method itself comes under the purview
of the methodology of Adhyaropa & Apavada,
just like other methods which appear in
the Upanishads.

In the fourth chapter I have discussed the
nature of Turiya and also the significance of the
method of getting the Turiya according to the
teachings of Shankaracharya as interpreted by Sri
Satchidanandendra Saraswati Swamiji. Turiya
( gdtr) is not a fourth state as usually understood,
like Samadhi ( trance) etc. According to
Shankara’s Bhashya, Turiya, which 1is the
substratum of all the three states that are
conceived to be really existing owing to ignorance,
is in relation to the illusory number three. said to
be the Fourth for the purposes of teaching alone
[ Maya-samkhya  Twiya—a@na&ar JQayg,  as
Shankara describes it ]. It is only Real Atman as
the Upanishads expressly tell us. He is "neti nety-
atma’. As Turiya is no avasthaa or state, so the
popular indentification of it with Samadhi is

altogether unfounded. This has been shown
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elaborately in the fourth chapter of this took.

At first I had sent these matters as the
answers to the queries of my philosoephic friend
Sri Manas Kumar Sanyal, Calcutta, who is an
ardent student of Shankara-Vedanta and the keen
follower of the teachings of Sri Sri Satchida-
nandendra Saraswati Swamiji. So these were not
prepared with the intention of bringing out in the
form of a book. But his enthusiasm has resulted in
this book-form. The answers of all the queries
sent by Sri Sanyal are typed by my friend Mr. R.
B. Gopinath, Bangalore, who is also an ardent
student of Vedanta. So I have to give credit to
Mr. Gopinath for his invaluable service.

The reader who has listened to the
Avasthaatraya Prakriya that is prevailing now
may feel a strange approach in this book but it
has to be pointed out that the teachings contained
~herein are very much consistent with the
teachings of Sri Shankara and are in consonance

with the approach of Sri Sri Satchidanandendra

v Mr.R. B. Gopinéth also typed very nicely the subject
matters what I had dictated to him for preparing my
book “Teaching of Brahman Through the Attributions
of Avidya and Maya” which has already been published
from Calcutta. May God grant him a lopg and
prosperous-life.



VIII AVASTHAATRAYA VIVEKA

Saraswati Swamiji The aspirant has to feel
indebted to Sri Manas Kumar Sanyal for placing
this methodology in his hands.

I will be failing in vy duty if I do not
appreciate the philanthropic attitude displayed by
the Editor Sri Manas Kumar Sanyal. I
congratulate on his successful attempt in under-
standing the subject and placing it to the readers
as well. I pray to the Almighty Lord and Sri
Sadguru Maharaj to bless him and the aspirants
with the realisation of Reality.

11th August, 1989

Bangalore.

DEVARAO KULKARNI
1022, Anugraha, 8th Cross,
IT Block, P.O. Banashankari
1st stage, Bangalore-560050

DEDICATED
TO
HIS HOLINESS

SRI SRI SAT HIDANANDENDRA SARASWATI SWAMIJI

OF REVERED MEMORY
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?
*“The Vedantic method of Avasthaas assumes |
nothing, entails no belief in authority and seeks the
aid of mo special intuition. It builds upon the
fundamentals of human experience and insists that
all the three Avasthaas—the Waking, Dream & Deep
Sleep, should be investigated before we can light
upon the Absolute Reality underlying the mani-
festations of life...By a procedure peculiarly ¢
its own, it teaches us to look upon each of the
three states as a complete expression of Reality,
and then equating each of them to the other two,
arrives at the remarkable result that our Atman
as the Witnessing consciousness of all the three
states, is really the Highest Reality free from the
taint of all the three illusory Avasthaas which are %
superimposed upon it by the empirical under- i
§

standing.”’

§ —Sri Sri Satchidanandendra Saraswati Swamiji.



avasthaatraya viveka

( Method of examination of the three states of
consciousness, that is, waking, dream and deep
sleep states )

The unigueness of
Awvasthaatraya Yiveks

Man's life, if taken in its totality, comprises
the three states of waking, dream and deep sleep.
It man wishes to arrive at Truth, he cannot afford
to take a partial view of life, giving predominance
to waking state alone. The whole gamut of
human experiences are subsumed in these three
states alone. ‘“maRarAw o)  cagmfaE é‘mg—
qqa: I” ( —G. K. Bhashya—4/88). —“There is
nothing beyond these three states to be known, for
all the postulates of different schools are compre-
hended in these.” And hence taking into account
all these three states of consciousness alone will be
the comprehensive vision or outlook of life.
Vedanta takes the human experiences of all the
three states, viz, waking, dream and deep sleep to
arrive at its conclusion, so that they become irre-
futable and valid for all times. No other system
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of philosophy except Vedanta bases its enquiry on
a comprehensive tri-basic view of life and the
principle of Universal acceptance. Many people
are of opinion that through the valid means of
knowledge like perception ( Pratyaksha ), infer-
ence ( Anumana ), elder’s statement ( Aptavakya )
alone the examination of objects must be carried
out. But Shankara says that one should undertake
any inquiry by keeping the intuitive experience
( Saakshi Anubhava ) alone, which exists in all
the three states of consciousness, viz., waking,
dream and deep sleep and which is the sub-

stratum for even the wvalid means of knowledge
( Pramanas ).

Sri Satchidanandendra Saraswati Swamiji has
given this peculiar outlook of comprehensive
vision of life while explaining the tribasic method
of Vedanta i. e., AVASTHAATRAYA. For this
the reader is referred to the Sanskrit introduction
of Mandukya Rahasya Viviritihi by Sri Swamiji.
Here he explains the whole range of life which is
divided into two parts : That is Darshana Vritti
Avasthaa ( —the states of waking and dream wher-
ein one sees something else ) and Adarshana
Vritti Avasthaa (— the state wherein one sees noth~
ing ), based on Shankara Bhashya, Mandukya—»5.

“FRRYFETE G ToRuE ENGE geaTT
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—here Shankara treats both waking and dream as
dream since one misconceives Reality in either of
them.

In Upanishads the same method is taken as for
example in Kena Upanishad—1/4, it is said as
Vidita and Avidita ( ‘st=iea qfgfeaieen =ifafzar-
afe I’ ) ; Moorta and Amoorta in Brihadaranyaka—
2/3/1. (‘g o Awoit &1 gae=aEe ).

The same thing is said in. Bh. Geeta —15/16,
as Kshara and Akshara ( ‘gifemt guat &% angnec
ag 9 |’ ) ; in Bhagavad Geeta—13/12 as Sat and
Asat’ ( ‘erifeun, 9€ s@ A @ aeEgeAA ) 5 as
Vyakta and Avyakta in Bh. Geeta—8/18. ( ‘er=qg-
wETsaEn: dEn SaeEw® 1) and Vyakrita  and
Avyakrita in S: Bh.—2/1/27. ( ‘qrieqY<auid a9
SIEANAIFATHDA I ).

Taking these both sides of life (i. e.,.the whole
of life in all its manifested and unmanifested
forms ) and determining the truth is an important
thing in Vedanta. All types of experience just as
common man’s experiences, mystic experiences of
various Yogis, Upasakas and so on, are included in
Vyakta or Darshana Vritti Avasthaa. And in
deep sleep, where there is no appearance of the
dualistic world, it is said from the standpoint of
waking state which is common to all, that the

dualistic world remains in the seed-form, meaning
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~that it disappears for the time being etc. Itis an
undeniable fact that there is no third category »o'_f
experience and this is called as Avyakta or Adar-
shana Vritti Avasthaa. This is comprehensive
vision of life. This type of analysis of life is not
based on any individual experience. @~ The indivi-
dual experiences which are gained through efforts
are bound to time, space and causation factors, but
one’s own Being which is the substratum of the
two states of Darshana and Adarshana Vritti Avas-
thaas, is clearly beyond the dualistic conditions
such as space. time etc. On this firm ground of
one’s own Being ( i. e., the Witnessing principle of
life ) Shankara’s Vedanta is built. Those who have

not noticed this pure Being are clearly unable to
understand Shankara’s heart properly.

This methodology of the tribasic intuitional
experience is enough to enable a true seeker to
take a stand in his true, essential nature of Being

or the Witnessing Self directly and immediately.

VARIOUS ASPECTS OF THE AVASTHAAS

The people atlarge do not have any idea about

the viewing of the Avasthaas from four different

view points. For this purpose the various aspects
of the three states are shown below :
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a) Waking State—

(1) From the standpoint of Physical
science,

(2) From the standpoint of Psychology,

(3) From the standpoint of Religious
aspects,

(4) From the standpoint of Vedantic
aspect or the standpoint of the
Witnessing principle of life.

b) Dream State—-
(1) From the empirical standpoint,
(2) From the scriptural standpoint,
(3) From the standpoint of the Witness-
ing principle,

(4) From the standpoint of dream itself.

¢) Deep sleep State—
(1) From the standpoint of fatigue,
(2) From the standpoint of the seed-form
of the world and Vasanas,
(3) From the standpoint of causal ignor-
ance,
(4) From the standpoint of the intuitive
experience of deep sleep.
Now we shall discuss in detail the wvarious
standpoints in subsequent chapters.



CHAPTHR-1

FOUR ASPEGTS OF WAKING STATE

I. From the standpoint of physical ( i. e., mati-
rial ) Science :

Commonly man assumes that the world or
the Universe is existing and I am also existing in
this world. From this standpoint. one starts
understanding the truth about the outer world.
For this. man relies on his sense organs, mind etc.
The process of material science runs in three
ways, 1. e., experiment, observation and inference
for the verification of the objects. In this way,
modern science has discovered so many wonderful
things, such as useful machines etc. @~ To discover
the truth of outer objects by using so many
methods, now science has come to the conclusion
that the electrons, protons and neutrons are the
basic units for all things in the world and hence
the creation. In this way investigation on the
animate beings has resulted in the discovery that
the underlying principle of animate beings is
cells, genes etc. By this, they have started a new
type of genetic science. To the question where-

from do the things like the nucleus, electrons, the
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cells, the genes etc., are produced, the scientists
have no answer and they explain it away by say-
ing that they are there naturally. Then naturally
for these things to function the apriori concepts
of time and space are required. Then if they are
further questioned as to how time and space have
come into existence then they dismiss it away by
saying that these questions are concerned to meta-
physics. In other words, they admit that these
questions are beyond their sphere. All these are
the barest description of the material science
which pertains to the outer things alone.

Some thinkers of metaphysics hold the view
that all the above said Universe is regulated by
time, space and causation factor. So these people
have started to think over the nature of time and
space —what is titme, and what is space ? In brief,
there are three types of opinions :

1) ‘Space’ means the distance which is there
between two things, and the ‘Time’ means the
intervening period between two occurrences
( events ).

iil) Some hold the view that the above con-
tention is wrong, because to assert 1, 2, 3, etc,
there must be the space or time which continues
eternally. For example, things which are side by

side or existing in space can be called 1, 2, 3, etc.
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Here the things are in the space. So the existence
of the space is not proved through the things. But
the space is the substratum for the things to exist.
Then only we will be able to count the things as 1,
2,3 etc. The same principle will have to be applied
to the time factor also i. e., without the substratum
of time, there will be no counting of series of
events. Thus the above contention is not correct.

11i1) Some other Western philosophers say
that the concept of time and space are the apriori
notions of the mind—meaning, whenever the
function of the mind starts inevitably it starts
with the notion such as time, space and causation
etc. The mind holds the view that the time-space
factors are eternal. Hence we cannot know ‘the
Thing in itself’ 1 e.. how the world and the mind
are there without these concepts of time & space.
The conclusion drawn here is mental concepts.
And there is another view also. From this stand-
point they say that time, space and causation and
the outer things are all connected one with other
relatively. Here there is no absolute thing in this
world. This is the theory of relativity. And
they infer that apart from this phenomenon of
the world which is totally in the relative field
there may be “Noumenon” ( absolute principle )

and it may be the God ( =the great Geometer ).
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T his final conclusion is drawn by Einstein.
All these types of thinkings regarding meta-

physics do not provide final conclusion regarding

the world with time. space and causation.

i1 From the standpoint of Psychology :

These people have shifted their field of
enquiry from the outer world to the knowing
mind. They study the nature of the mind and the
kinds of thoughts etc. Here also probably they
examine the minds of other people and animals.
This is the study of objective mind. Just as one’s
own mind is evident through direct intuition,
others mind is not so evident directly but can
only be inferred. Through these inferences they
have classified them ( nature of mind etc.) as
child psychology, animal psychology etc. In this
theory, they hold the view that the mind itself is
consciousness. 1hey also have to accept the con-
cepts of time, space, causation to determine the
nature of the mind. Even though it is useful in
our daily life providing relief from mundane
problems, yet they are unable to determine the

real nature of time, space, causation and the
world.
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III. From the standpoint of religious aspeets :

The religious ideas say that there is a Soul
i.e., Jiva. He who owns the body, mind and the
senses is this Jiva. This Soul is capable of con-
trolling the mind, sense organs and the body-
And that this Soul is quite different from this
gross body. Being a doer, he has to reap the con-
sequences of his actions, good or bad, in this
world or in other worlds.

Probably these beliefs are based on the utter-
ances of wvarious scriptures like Veda, Puranas,
Granthasahib, Bible, Kuran etc. These ideas are
more subjective than the above two views. Here
also they accept the existence of many Souls, and
an existence of God, quite separate from the
world and the Souls, as the creator, sustainer and
destroyer of this Universe. When they say that
the doer has to reap the fruits of his own actions,
they automatically accept the concepts of time.
space and causation, In this viewpoint also the
final conclusion regarding the real nature of the

world, time, space and causation is not possible.

IV. From the standpoint of Vedanta :

In Vedanta Shastra, it is said that the whole

Universe is restricted to the waking state. To
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explain : the phenomenon of the Universe is

divided into three planes :

i) The Divine plane— the sun, the moon, the
planets, billions of stars etc., and also other worlds:
like heaven etc.—this group is called as divine

plane or Aadhidaivika prapancha.

ii) The Material plane—the material world
which is the conglomeration of the five elements —
space ( akasha ), air, fire. water and earth, all
inventions of material science, the physical Ltodies

of all creatures etc.,— this group is called as material

plane or Aadhibhoutika prapancha.

iii) The Corporeal plane—the body, the vital
force, organs of action, sense organs, the mind, the
intellect, feelings of sufferings and enjoyments and
including the ‘I-sense’ or Me-notion i. e., the idea
of I’—this group from body to ego is called as

corporeal plane or Aadhyaatmika prapancha.

The ideas of infinite time, space, causation
are also to be included in the phenomenon of the

Universe.

According to the Vedanta the whole of the
above said Universe with all its multiplicity toge-

ther with the concepts of infinite time, space and
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causation is restricted to the waking state alone.
Thus Sri Shankara explains the nature of the
Universe itself in his Sutra Bhashya—1/1/2, as
follows : ... this Universe that is manifested
through name and form ( ‘ef%g SWE: ATHEITRL
=IHA ), that is associated with diverse agents
and experiences (‘aﬁmchiﬂﬁégfﬁw’ ), that pro-
vides the support for actions and results having
well-regulated space, time and causation ( ‘ufafaua-
mwefafatEnsewaw’ )  and  that  defies  all
thoughts about the real nature of its creation
( ‘gaaitq sitaeeeasa®’ ) 7.

Whenever the waking state appears, all the
above said phenomenon appear simultaneously or
co-eval. The Witnessing principle of life i. e., the
Self which is beyond Me-notion is the substratum
of the appearance of waking state. The aspirant
has to realise that ‘as I am the witness of the waking
state ( including the ‘Me-notion’ ), in me the wak-
ing state occurs’, This is same as in the case of
dream state. Before the occurrence of the dream,
one’s own being is there ( in deep sleep ), and in
that being the whole dream state occurs, with its
all phenomena as described for the waking state
such as the divine plane, material plane, corporeal
plane the concepts of time, space, causation

etc. The waking also is to be observed as the
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same case. When the aspirant observes this, at
the time of observation he takes his stand in his
true nature of the Witnessing principle of life and
loses the wrong identification with the waking ego
as well as with the dream ego. As this Being 1is
not only the substratum of the waking state but
there is no other source for this waking state
apart from this Being also. Hence the conclusion
that arises is that pure Being itself appears in the
garb of waking state without forfeiting his true
nature. So this form is described as ‘“VAISHV AA-
NARA PADA’ (dwrex w1 ) in Mandukya
Mantra No.—3. Here the Atman is called Vai-
shvaanara and it is described ashaving seven limbs
( the divine plane is the head ; the sun is the eye ;
fire the mouth ; space the waist; water as the
bladder ; and the earth as the feet ) and 19 mouths
( five organs of actions, five sense organs, five
praanas or vital forces, four forms of antahkarana
i. e., Manas, Buddhi, Chitta and Ahankaara ),
because He is the Witnessing principle of all the
Universe consisting of the knower, means of
knowledge and the object of knowledge, encom-
passed by the waking state.

An objection is raised here by the Bhashya-
kara that the Self who is the innermost and beyond
the ‘I-notion’ ( i. e., the individual Self ), how do
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all these concern to him ? ( or belong to him ? ),
because the Self is restricted to a particular body.

For this objection Shankara replies in his

Bhashya thus :

“F A ; GA 9T QG AF ST

agsaiae faafaaea | ugsw ofy @agds=-

OUW ofg afdfg: | TERNARIRE STl UM TS

e ; gdarta 9 et |- Feer &R

gfifsgen va gemna aienfafafia s e ;

Tl <1 @fq o1F atata o fwar Rt @ @nd -

[ Mandukya Bhashya—3 1.

The meaning of this Bhashya statementis that

“all the dualistic phenomena of the whole waking

state including the Divine plane should be taken

as an adjunct to the innermost Self ( and not the

individual Self with the limiting adjunct of the

body and senses is referred to here ). By this one

can sublate or falsify the waking state and realise

the non-dual nature of the Self and he can see all

the creatures in him and in all the creatures him-

self. This type of non-dual nature which is des-

cribed in Upanishads (Isha—6 ) and Geeta

( —6/29 ) will be realised only by taking the Self

1. e., the Witnessing Atman as conditioned by the

associate of the whole phenomenon to the waking

state. 'Then only this right vision of non-dual

realisation takes place. It is on this supposition
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alone that he can be identiied as Brahaman
really, the conditioning Universe being shown to
be only an appearance. Otherwise if we hold the
wview that the Self is separate in each body. then
we will come to the conclusion of the Kapila
Sankhya doctrine which is a sophisticated dualism.
And if it' be so taken, Advaita— the unique teach-
of the Shrutis would be missed.” From this stand-
point Vedanta discerns the mature of the Universe
as Brahman. When one does not know the true

nature of Brahman he mistakes the Brahman as
the Universe.

How to realise the true nature of Brahman

Two realise the true nature of Brahman here
five steps are adopted according to the
methodology of Vedanta i. e., Superimposition and
Rescission.

i) Elaborating the superimposed waking state
as a whole— the superimposed factors (i. e,
Vaishvanarapada etc. ) are first described in a precise
and comprehensive manaer, as depicted above.

ii) Pointing out the true nature of the Self
as beyond the waking state and bereft of the
waking state and untouched by the waking state

on the firm ground of the comprehensive vision of
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life based on Universal acceptance i. e., by
discriminative analysis of ‘constancy and
variability’ i. e, by noting the continuity of
persistence of the Atman in all the three states as
the residual factor ( Anvaya ) and adventitious &
ephemeral nature of the waking state, the not-self,
as the differentiating factor ( Vyatireka ).

iii) The Self is the substratum of the waking
state and there is no other source apart from this
true nature of the Self for the waking state 1. e,
the very existence of the waking state itself 1s
borrowed from the true nature of the pure Being
which is the Self. So there is no independent
existence of the waking state apart from the Self.
This is evident for all that one’s own being is
continuing in deep sleep state bereft of waking
state, while there is no experience as such apart
from one’s own being, of the existence of the
waking state. Hence the waking state is mere
appearance and the Self is the essence and eonly
the truth.

iv) Whenever the waking state occurs in the

Self, 1t is pervaded by the Self completely just as

For details about this Anvaya-Vyatireka Tarka, the
reader is referred to my book, “Direct Means of
Self-knowledge”.
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the Vinayaka ( smigi or rr'q'gqﬁl ) that appears in the
clay ( i. e., which is made up of clay) is fully
pervaded by the clay. When one sees this
all-pervasiveness’ of the Self, then for him the
waking state is falsified.

v) The final stage is the firm conviction that
the all-pervading consciousness is the only Reality.
At this time the aspirant intuits the non-dual
nature of Brahman as his own Self. When we
discriminate the waking state and its substratum
i. e, the Self and draw the judgement or
conclusion as said above, we will realise that even
when we had taken the view that there is the
world and there is the Self—only the non-dual
Self remains. In the example of the Vinayaka
made of clay mentioned above, the clay and the
Vinayaka are not two separate entities, the clay
aitself is appearing in the form of Vinayaka.
Hence, the clay is non-dual one even though it
appears in the form of Vinayaka. Similarly the
Self appears in the form of waking state without
undergoing any change in his true nature. So
there is no real distinction such as the Self is one
and the waking state is the second. So the Self
is non-dual one.

All these discriminating activities pertain to

the ‘Me-notion alone. When we have lost the
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identification with the ‘I-notion’ and take a stand
in the true nature of our Being, then there is no
complaint regarding the word or concept of
waking state. At this stage, we will realise the
non-duality of the Self. For this purpose
Vaishvaanaratva ( 8gamewes ) is attributed in  Self
1. e, to remove the notion of individuality the
Vedanta has attributed the Vaishvaanarahood to
the Self. After that, pointing out the non-dual
nature ot the Self, the previous attribution of
Vaishvaanarahood is also removed. At this stage,
the Vaishvaanara himself remains as Turiya
(gada ). This is said by Shankara in this
connection. ‘When one cognises that the whole
waking state resides in me, and I am the
substratum of the waking world, then he will
realise the non-dual nature of the Self as well as

the cession of the waking world’—

.

“ad  =w wfd cowgsaTw o atates,
adyEeRa OR TW @,  wEgat
srata 17

[ Mandukya Bhashya—3 ]

The Vedantic viewpoint 1s most subjective
and relied on the Universal acceptance and
comprehensive vision of life. Hence the

conclusion that arises through this method
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remains unshaken. All other sciences do not
have this idea of the Witnessing principle of life
which is the substratum of the whole waking
state. So this fourth viewpoint of examining the
waking state, from the standpoint of Vedantic

teaching, is quite unique one.



CHAPTER-IT
FOUR ASPEGTS OF DREAM STATE

I. Dream state from the empirieal i. e., waking
standpoint :

Every one thinks that ‘T am in this world 5 I
work here ; after sometime I will get tired and so
I go to sleep to take rest, and in sleep, I get dream
occasionally ; when I wake up I remember the
dream and so the dreams are only illusory
appearances due to Vasanas and so on. In
Vedanta, this view 1s first accepted and described
as follows ;

According to Vedanta. the heart is the
residence of our mind, and the brain is the office
room from which it acts and deals with all the
transactions of daily life. When we wake up, the
mind comes to the brain and takes all the sense
organs and the body in its possession and starts
daily transactions. When body and senses are
tired, then mind wants to take rest and thus one
wants to go to sleep. Here, the mind withdraws
all the faculties of the sense organs such as seeing,
hearing etc., and slowly it starts descending from

brain to heart, which 1s its residence. It descends
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through subtle nerves which are called Nadis.
This is said in Briha. Upanishad—4/3/20 and in
Prasna Upanishad, it is described in fourth prasna
that the mind withdraws along with all the facul-
ties of sense organs and descends through Nadis.
While descending from brain to heart. in the
middle the mind is forcibly stopped by other-Nadis
carrying juices such as blue, white, pink, green etc.
When the mind gets into this obstacle, it stops 1n
the middle —1n between the brain and the heart.
In Patanjala Yoga Shastra, it 1s said that at this
point the mind remains 1n the region of the neck.
They hold the view that dream takes place when
the mind comes in this region. In Kaivalya
Upanishad also it is described in a similar manner.
When the mind is thus stopped. the impressions
start emerging. In this stage. the mind starts
throwing images according to impressions. This
is described in Prasna Upanishad—4/5 and
Brihadaranyaka —4/3/9 to 20.

When the red juice which 1s endowed with
sunlight ( Sourena Tejasa ), comes out of the Nad:
which is called Pitia it overwhelms all other
Nadis. In this stage. the dream ceases to exist.
When mind is released from the clutches of
Vasanas by the above event then it goes to the
heart and it enters in Puritat (géaq ) i. e., the
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cover of the heart and then it goes in the middle
part of the heart where there is a space of the
area of thumb. When the mind reaches this
Hridayaakaasha ( ggammgi ), the space of the heart,
then it merges. This is called as ‘deep sleep’. This
is the process of going to sleep from the waking
via dream ( Refer ‘Prasna—4/6, Briha—4/3/20 and
Sutra Bhashya—3/2/7’ ). When the mind merges,
then the Jiva or the Soul remains in his true
nature of Brahman and this is also described in
Brahma-Sutra  Bhashya— 3/2/7—=zm g emaita
g feaeram |

Sometimes, when Jiva comes from sleep to
waking, in the middle also he can have the dreams
according to the above process in the Nadis. So
the dream is possible to be experienced by both
the ways.

This is the first viewpoint of the dream
which is described in the Vedanta. Here it 1s
accepted that the dream state occurs. So this 1is
called as empirical viewpoint. From this
standpoint the dream is due to Vasanas and it is
a false appearance, while the waking is real. We
can reconcile some other sciences just as Ayurveda
which says that the dreams occur due to
irregularity of the food etc., due to imbalance of
Vata (&g ), Pitta () and Kapha (&%) In
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psychological investigations they have also taken
this view that the same mind which functions in
the waking state, enjoys the dreams. Recently they
have started recording the dream state through the
E. E. G. which graphs on the screen. From this
we can understand that according to Vedanta also
which says that the dream occurs due to mind-
vibrations in the Nadis through the brain and the
above E. E. G., confirms this view also which
records these vibrations. It must be noted that
this viewpoint of the Vedanta is from the empiri-
cal standpoint only. Thus we can reconcile all

the sciences which observe the dream state from
the waking standpoint only.

II. From the Scriptural standpoint ( i.e., from
the point of view of Religion ) or Vaidika
Vyavahaara Drishti :

In the view of religion, one should accept the
existence of the Soul apart from the gross body.
The Nihilists or the Athiests won’t agree with this
point. They say that. the consciousness is a by-
product of the five gross elements. So apart from
the body and the mind there is nothing like Soul
as such which has to take rebirth & nothing is
left to enjoy the other worlds after death.
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Because there is no proof for the existence of the
Soul apart from the psycho-physical complex.
Only on the ground of blind belief, relied on the
utterances of the scriptures, we have to accept the
existence of the Soul. This is the standpoint of
the athiests. Previously this argument was called
as Charuvakavada. But in the scriptures it has
been admitted that there 1s a Soul who departs
from this body and takes rebirth or enjoys in the
other worlds such as heaven etc. What is the
proof to accept the existence of the Soul? For
this crucial question, Vedanta has given the
satisfactory answer which is based on the
Universal acceptance of the experience of the
dream:

In Bribhadaranyaka-Upanishad, the sage
Y3ajnavalkya teaches the king Janaka that all the
dealings of the mind and body etc, take place in
the light of the Self-effulgent Self which is every
one’s true nature. ‘SIRHMEIY FAAUIE 9SIEY FH
F&a fauriqifa —Briha.—4/3/6. When the Soul
remains in this body, his all dealings are dealt in
the light of this Self. After departing from this
body, the same Soul takes another body or goes to
heavenly worlds etc. and enjoys there according to
his meritorious actions here and suffers according

to demeritoricus actions here. At this stage
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Janaka asks the question { Why do we have to
accept the existence of the Soul apart from the
gross body and the mind ? What is the proof for
such an existence apart from the utterances of the
Shastra or should we simply believe because it is
said in the Shastras?

For this the sage Yaajnavalkya’s reply is;
“Everyane experiences the dream. Indream state
he himself is there. He, the dreamer deals with
all the conscious dealings such as hearing, seeing,
thinking etc, but he has not been followed by
this gross body in the dream state i. e., he has not
taken this body there. This gross body will lie
along the bed while he isdreaming. So one should
accept that apart from this gross body, his
existence is there. He feels during the dream
time that he has got a body. This shows that
the Soul can take another body after the death.
This dream experience is an indication to assert
that the Soul is different from this gross body and
that he may take another body and that he may
enjoy other worlds. Probably his dream will be
according to Vasands or impressions that he gathers
while performing actions in this waking world.
While this is commonly experienced by all, there
may be different types of dreams also, though

rarely. By this we can assume that ‘as he sows,
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so he reaps’. According to this, the merit and
demerit and the consequences of these actions
become acceptable” So all these religious points
are supported on the ‘Universal acceptance of the
dream’ 1n Vedanta. By this it is proved that one
has to observe the morality in our life here.
Thus Vedanta supports the religious ideas by
giving the Universal experience of dream :

a) Existence of Soul apart from the body.

b) Soul taking rebirth.

c¢) Existence of other worlds like heaven and

hell etc.

d) The necessity of leading austere life here,

elc.

Though the dream itself is not rebirth, it
indicates the possibility of rebirth ( Briha.
Bhashya—4/3/8).

This is the second view point regarding the
dream state which supports the Vaidika-vyavahira
i. e., scriptural dealings.

In other religions like Christianity and Islam,
though they do not accept the previeus births and
rebirths, they say that the Soul after departing
from this body rests eternally in the heaven or
hell according to his meritorious and demeritorious
works. He who follows the religious sacred duties

and who does not follow, both for them the haven
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and the hell will be permanent abodes respectively
To believe this also they have to accept the
existence of the Soul apart from this gross body.
To accept this. there is no sound evidence as 1t is
in this Sanatana Vaidika Dharma. The existence
of the Soul shown on the firm ground of
Universal acceptance of the dream experience is
found only in the Upanishads which belong to the
Sanatana Vaidika Dharma i. e.. Vedas. But the
experience which is shown here is Universal. So
the merit of showing the existence of the
Sou! inevitably goes to the Sanfatana Vaidika
Dharma.

This is the second view point of the dream
state.

I1I. Dream state from the standpoint of Witnessing
principle of life i. e., SAAKSHI :

In the first viewpoint i. e., Loukika vyavahira
Drishti it is accepted that the man or Purusha is
known as predominantly from the viewpoint of
the body while sleeping. But in the second
standpoint it 1s shown that the man is really not
the gross body ; he is a Soul who resides in this
gross body and that he takes rebirth etc. In this
third view we have to change the standpoint from
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Ego to Witness. So it is the standpoint of
W itnessing principle of life. To understand this,
the following points should be remembered :

a) AsTIam the witness of the ‘Ego-sense’ or
‘Me-notion’ and as my nature is the pure-Being, in
me the dream state arises.

b) In that dream, the ‘Me-notion’., which is
conditioned by that state appears with its
respective world. So,1 am quite different from
the Ego or ‘Me-notion’ of the dream state.

c) Asitisdealt with in previous chapter
regarding the waking state, so one should
remember that ‘as I am pure Being and as I am
the substratum, in me the waking state arises with
its full retinue i. e., ego and the world’.

d) Hence I am the substratum of these two
states.

Holding this viewpoint, the conclusions which
are drawn in Vedanta are as follows :

1) The Self, who is the Witness and the
substratum of these two states is untainted by
these two states.

ii) The self-effulgent Self by whose light the
dream and the waking states are illumined is ever
free from these two states.

iii) He is non-dual because there is no other

source for these two states and He is one who
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pervades both the states.

iv) Though from the empirical viewpoint
the waking is real and the dream is unreal
( because this dream occurs due to Vaiasanas ),
holding this view also the self-effulgent Self is the
illuminer of these two states. As He is the
illuminer, He is the transcendental reality i. e.,
really real. From this really real standpoint, both
the states are equally unreal, because they are of
adventitious and ephemeral nature, in the Self,
while the Self 1s the constant truth i. e,
unchanging reality.

These four conclusions are drawn in Bhiashya
in various places. For the present we shall give
some excerpts from the Shankara’s Bhashya,
Kathopanishad — 2/1/14 —(SVAPNANT A M
JAGARITANTAM.... ) ; the significance of the
above mantra is explained by Shankara is his

Sutra Bhashya—2/1/6, while showing the Shrauta
Tarka—

“gareit } IR SACEREATETOE, o
IR Ag |\’

—The waking and the dream states when
they appear, one necessarily cancels the very
existence of the other, but tiie Atman being the

very substratum of these two states remains ever
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untainted by them.
In Brihadaranyaka Bhashya—1/4/10, Shankara

says,

“gn efaafigaar frma Ten @EwEar @4
soifa: emEen gauataat =fs  aawagera-
STaSERET MemE T gy g1 Wty 1
— meaning, “Through that unfailing eternal
vision, which 1s identical with It and is called the
self-effulgent light, the Self always sees the other,
transitory vision in the dream and waking states,
as 1mpressions (Vasanas) and perceptions
respectively, and becomes the seer of sight.”
So, in this third viewpoint, it is taken here as
the dream is due to Viasanas or latent impressions,

while the waking 1s a real perception from the
Vyavaharika standpoint.

a7 erfaver (agremEie: ) aq @ueIe,
sueferg stmftasxiae 1”7
—Sutra Bhashya—2/2/29 & 1/1/9.

This empirical assumption 1s taken for granted
here to denote that real nature of the Self 1s
untainted by these two states. And 1
Brihadaranyaka Upanishad—4/3/8 to 18, the
following subjects are dealt with :

i) The dream 1s the illustration for the
rebirth,
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i1) The nature of the Self who is the Witness
of both the dream and waking states, Is
Self-effulgent one, here it 1is «called as
SVAYAMJYOTI (‘emri ged @4 safawafa—
Briha.—4/3/9 ). Though in waking state also the
nature of the Self is self-effulgent one, reference to
the dream state will clearly show the self-effulgent
nature of the Self. Because one may think that
in waking state, there are some other lights just as
the sun, the moon, etc. But in dream_ state all
these lights are absent. And one has seen the
things in the dream state through one’s own light.
Not only this, but the whole dream state is grasped
through one’s own nature of pure consciousness
also. That nature of pure consciousness is
the selt-effulgent Self. So in this connection the
word ‘light’ or ‘effulgence’ denotes the nature of
consciousness alone and not in an ordinary sense
like light, darkness etc. This nature of
consciousness, seeing the darkness and light is
merely seeing the effects of right and wrong deeds
( “zeq QU T 919 °—ge:—4/3/16 ).  So the nature
of the Self is taught through this superimposition
of Self-effulgence.

iii) And also that the nature of the Self is
untainted. For the words used in these mantras
are ‘ASANGO HYAYAM PURUSHAHA’
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( —ergest gaq g&v:—Briha—4/3/15). He, the
Self, has no taint of pérceptions which occur in
the waking state as well as no taint of Vasanas
which appear in dream state because the Vasanas
pertain to Amntahakarana alone and not to
the Self. It is clearly stated in Briha.
Bhashya—2/3/6.

iv) The Self is non dual one. This is shown
by using the words ‘EKAHAMSAHA’ (—&owa
g&: oxga:—Briha.—4/3/11 and 4/3/12) and the
words ‘EKA DRASHTA ADVAITA’ (uax gsr
s1ig a—Briha.—4/3/32 ). This non-dual nature of
the Self is to be understood in two ways :

a) The same Self is the substratum for beth
the states and there is no other source for these
two states.

b) There is no real distinction such as the
Self is one and the state is the second, because
whenever a state appears in the Self, it is fully
pervaded by the Self and the Self is the reality
and the state is a false appearance due to Avidya.
So the Self is ever non-dual one.

All these are dealt with in the above third
point and all these are shown in Brihadaranyaka—
4/3/8 to 18. Through this teaching, the aspirant
realises his true nature and takes his stand there
by falsifying both the states. This is the utility
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of this viewpoint.

IV. Observing the dream frem the standpoint of
the dream state itself :

Probably everyone thinks that the waking
state is real & the dream state is false. Taking
this view also one can realise his true nature
through the pretext of these states. But, itis very
difficult to think regarding the dream state from
the standpoint of the dream experience as 1t was
exactly. This thinking requires rigorous
indispassionate thinking. The thinker should
give up the ideas regarding the dream which are
there in his present waking mind. If one is ready
to take up this task of indispassionate thinking,
then only he can understand the following
arguments.

For the present to understand clearly this
fourth standpoint regarding dream, we shall show
here two types of arguments :

a) The arguments regarding the dream state
from the standpoint of waking state.

i) In waking state, there is a continuity of
time. So if we take up any work, we shall finish

little by little in due course for example
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construction of house etc. But the dream-time has-
no cotinuity. When dream disappears, at once
everything will vanish. The above example of
construction of house etc., will vanish when the
dream state disappears. So the waking is real and
dream is false.

ii) The waking world is common to all but
the dream, as it is an individual experience 1is
different for different persons. So waking is real
and dream is false.

iti) The things that appear in waking are
real for ever and hence we try to accumulate and
keep for future use, wheras the things that we see
in dream staté are not so. For example. one may
get a huge sum of money as lottery in dream. but
that will not come to the waking state, but
whereas when we earn something in waking state,
that continues so to serve us for future time
also.

iv) The waking world is regulated by
rigorous rules and regulations of time, space,
causation. So we can find things here as they are,
for example, a man as a man only ; animal as
animal ; a dead person will never come back to
life etc. While in dream state there is no
regulation of timme, space, causation etc., and the

things will change in very strange manner. For
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eg, a man may fly like a bird, dead man can be
seen as alive in dream etc. and vice versa. So, due
to Vasanis ( latent impressions ), dream appears in
a wild manner. And hence the waking is real
and dream is unreal.

All other sciences like Psychology, Medical
science, Upasana Shiastras etc., confirm the above
idea that the dream is a Vasani and a subordinate
state to the waking state. In Shankara’s Bhashya
also 1t is said that the dreams are indications for

the happenings in waking world, good or bad.
Brahma Sutra Bhashya—2/1/14 :

a9 Afe—am wAg Wy fed @y
ety | @iy o sioafaa @ufew—
3fd oredm wwERTW weEn wyz:  sfaafr
TR | T SeEwaRay Fgfag sty Sy
“a faoy g sfifaeafa s fama), sagwen om
ani;, 9§ FW FOE T@ia 9 ud gl
geanfae A A ATSA U E@W A T AW
g=aa g gwafat  sfag = #© 9% s=w-
AfFETETY ST @RI SIETE: gSaa.
e srEesmE: 3f)”

( and refer to Sutra Bhashya—3/2/3 &
3/2/4 also ).

In all these places Shankara explains that
the dream is due to Viasanas. In Mandukya—4 &
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Brihadaranyaka also, the same argument is put
forth by the Acharya. Hence, the dream is a
false appearance and waking is the real one. It
being so, arguing with the idea that the dream and
waking are equal and both are unreal is absurd.
These are the arguments from the standpoint of
the waking regarding the dream.

b) Arguments regarding dream state from
the standpoint of dream experience alone :

1) From the standpoint of waking intellect,
we have kept the name as dream to that state,
But strictly speaking no one feels while dreaming
that that is a dream’. There will not even be
least doubt regarding the unreality of that state.
Everyone feels there—°‘this is the real state’. So
calling by the name as dream itself is due to the
bias towards waking state. But dream experience
says that ‘I am not dreaming at all, I am the true
waking in my realm.” From the standpoint of
waking state. you may say that it is a dream.
But from the standpoint of actual experience of
the dream state, it is true waking.

ii) The waking intellect objects that the
continuity of time is there in the waking state,
while it is not so is dream state. After waking.

the time concept which was in the dream has not
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continued in the waking state. So the concept of
time in the dream is unreal. This is the objection.
For this the reply is that in dream state, the
concept of time was eternal, infinite and real.
There also in the dream we feel thousands of
years of span of time as real. So in the dream
state, the concept of time is real. The main
objection is that this time-series of the dream has
not continued in the waking state. If we were to
see vice-versa then we can say the infinite concept
of time which is concerned to the waking state, is
also not continued in the dream. So, we have to
agree with the point that the concept of
continuity of time 1is restricted only to the
respective state alone. There is no common
denominator of time or space between these two
states. So, the feeling of continuity of time is not
a criterion to determine the reality.

iii) The dream world is also common to all
people who have appeared in the dream state. If
we had started the Vedantic discussion in our
dream, we will object all the above points
regarding dream state. Because during the dream
inevitably we hold the view that it is true waking.
From that standpoint we say there also that this
waking world is common to all of us. But the

dream is an individual experience. So, the
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waking world is common to waking people and
dream world is common to dream people.

iv) The things which appear in the dream
state are useful in that state. The things which
pertain to waking state are useful! in waking state
alone. The things which are seen in dream state
are termed unreal because these things are not
seen in our daily life—this was the objection.
For this we say, “Why should we not say that the
waking things are not useful in the dream and
therefore, they are also unreal 7”7 So the utility
of the things and the concept of reality of the
things are restricted to the respective states alone.

v) The objection raised here was that the
waking world has got rigorous rules and
regulations while the dream is uncertain. For this
we say that in the waking state 'the rules and
regulations are real and these are restricted to the
waking state alone. So the reality of these things
are here alone. While we are staying in dream,
the strange thing which appear to have occurred in
dream appear to be real and natural in that dream
state. For example, the aeronauts go beyond the
orbit of the earth and in that outer space they
float easily in the space because -there 1s no
gravitational force to draw them or pull them

down. The same aeronout, when comes back to
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the earth, then he has to follow the rules and
regulations of the gravitational force of the earth.
As the rules and regulations of the gravitation do
not govern in the space beyond the gravitational
pull of the earth, so also with the case of dream
and waking. Hence the rules and regulations are
not the criterion for reality.

All other sciences like Medical science,
Psycology, Upasana-Shastras, Omens about good or
bad etc., are all based on the biased wiew of
waking state. So their conclusion 1s not
sufficient to determine the reality, that which is
really real.

To understand all the above counter argu-
ments regarding dream and waking states, the
asprrant should observe that as his true nature is
the Witness of these two states, substratum, Self-
-elffulgent & untainted by these two states, in
that Self the waking and dream states appear and
disappear, i. ., the nature of the states are of
adventiticus and ephemeral nature. Sc he has
realised that “in me { as I am the substratum ) the
.dream state appears and the same is the case with
the waking and hence these two appearances are
equal for me”. The feeling that the waking is
real and the dream isdue to Visanas is only from
the waking state. The mind clinging to the
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waking state alone is the cause of all these ideas
or feelings. This judgement is drawn from the
standpoint of the true nature of the Self which
1s transcendental reality. From this standpoint,
waking and dream are equal. The reader is
referred to——

Miandukya Karikd—2/4 to 2/10 with comm-
entary on these kiarikds m MANDUKYA
RAHASYA VIVRITIHI and Man-kirika—4/31
to 4/41 with Shankara’s commentary and
MANDUKYA RAHASYA VIVRITIHI Here
Gowdapada argues in the following manner :

Commonly people hold the view that the
Vasanas ( latent impressions ) of the waking state
is the cause for the dream. By this it is meant
that the waking state is the cause and the dream
is the effect. How 1s it possible to believe that
the real cause produces the unreal effect ? Some-
times people hold the view that the dream is the
cause and the waking, the effect ; for example, one
may say that ‘I saw a tiger in my dream which
was ready to pounce on me. At once 1 feared
and after waking also the fear and shivering in
the body were continuing.” Here the dream was
the cause, the shivering etc, are the effects which
concern to the waking. Here also we ask the

question how can the unreal cause produce the
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real effect 7 If one were to say that both the
states are real, then there will be no cause and
effect relation between the two. If one were to
hold the view that both are unreal, then to accept
t e cause and effect principle is absurd. So in all
the viewpoints it is said that the waking and
dream are both false appearances and both are
unreal. So between false appearances no one
accept one to be the cause and the other the
effect. So all the relationships or the causation-
ships between these two states are imagined from
the point of the waking intellect only.

Here, we have not intemded to prove that
waking 1s also unreal just like dream, but the true
intention of this argument is to assert or confirm
the transcendental reality which is the Self, is
itself the essence of these two states. So to teach
the nature of the Self we hawve taken these two
false appearances namely waking and dream.
This is clearly said i@ Mandukya Karika from
2/11 to 2/18.

The argument of Sri Gowdap3ada regarding
the unreality of the waking state is quite unlike
the Buddhist’s arguments. Buddhists rely -on
the waking intellect alone and they want to
show the unreality of the waking state through

the very same intellect. But in Vedanta we hawve
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relied on the firm ground of Universal acceptance
and comprehensive vision and taken a stand in
the Witnessing principle of life and from that
firm ground we have shown the equal unreality
of both these states. Shankara says in Brahma
Sutra Bhashya—2/2/31.

“a & o THTIEiEg: SESUaE:  oRT
TEH, FAHET  IEE SURIgH. U
SaEtag : 1

—The practical dealings of the waking state
which are based on all the authorities of the
means of right knowledge, are impossible to be
denied or negated unless and until one has not
shown the other type of reality which transcends
all the empirical dealings. Because 1if there is no
exception, the general rule alone stands there.

According to this rule, Vedantins have shown
the transcendental reality which is the Self of all.
On that firm ground they have negated the reality
of the waking state. So 1t is quite unlike the
Buddhistic view.

From the empirical standpoint. meaning from
the standpoint of Adhyaropa we accept the reality
of the waking state compared to the dream state.
But from the standpoint of the transcendental

reality only we say that both the states are unreal.
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For this the reader is referred to Brahma Sutra
Bhishya—3/2/4.

“q framfs @ iy enafcs aweafa |
sfamifad & ‘agaraay, srsorEiRw - g
CAREET AA5E WA | 9 g SR -
g Pegfmess: afueer waf,
e SOS: St anas, e SNEEEE
Feeae wraTHEsEgEay 17

“_..Yet the creation of space etc., also has no
absolute reality ; for under the aphorism ‘the
effect is non-different from the cause since the
terms like ‘origin’ etc., are met with ( Sutra
Bhashya—2/1/14 ), we showed that the whole
creation 1s but Maya ( illusory ). But before
realization of the i1dentity of the Self with
Brahman, creation counting from space etc.,
continues just as it is, whereas the creation within
dream is abrogated every bay. Hence the state-
ment that dream 1s merely Mé&ya has a special

significance.”
An objection :

One ardent student of Shankara Vedanta had
questioned regarding this problem of dream and

waking as follows :

In all the Prasth@natraya Bhashyas regarding
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the dream states Shankara asserts that the dream
15a Vasana (i. e., dream is caused by the latent
impressions of the waking ) and the waking 1is
real.  For example in Mandukya mantra—4
(=¢m¥a§6n€m“€\qr q @@= ), in Sutra Bhiashya, in
Brihad3ranyaka Bhashya, in Chandogya Bhashya
etc. Thus in about 95 percent of the Bhéshya,
this view is stated. @ While commenting on the
Gowdapada’s karikas alone, especially in chapters
2 & 4, he argues that both the states are equal
and both are unreal. Is it not a contradictory
statement ?

Supposing that Sri Gowdapada is his
Grandguru and he knows the Vedantic tradition
well and so he is called SAMPRADAYAVIT
( o= Jgmard wewERtERoae: —Sutra  Bhishya—
2/1/9 ) and so Shankara has not dealt against the
grandguru in his Mandukya karika Bhashya, then
also the question arises that where is the voucher
to Gowdapada to argue that both the states are

equally unreal according to Upanishad ?
Awpswer to the above objection :

It is true that Sri Shankara has said in most
part of the Bhashyas that the dream is caused by
the latent impressions of the waking as e. g,
Shankara writes : “agramfafxe: @I =41, 7SR
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qr=q Wafd’—Sutra Bhashya—1/1/9—that the Jiva
goes to the dream state taking the mental
impression & is called by the name of Manas and
the waking is real from empirical standpoint.
But, does Shankara say anywhere that waking
experlences are real from the standpoint of the
Ultimate Truth ? He has clearly declared from
the standpoint of transcendental reality, that the
waking 1s also a false appearance.

1) Refer to Brahma-Sutra Bhashya-—which 1s
just stated above :

“aq fugRae ofi enafas Gyt |
afeaifad & “sgvvaem sworEnfaya z@an
AU AYETE AAESEY | % g e -
g FagRaesT sEfaget: wafy, @
sRg ags aEEs Tras zfy, e anfEEq
3% Gveaed FraTEeY, Stay 1

( Sutra Bhashya— 3/2/4 )

— Here he says, “by saying that the dream 1s
1llusory or mayic one should not confuse that the

waking world is real. It is not really real. 1t is

also an illusory appearance i. e., Maya due to
ignorance ( =WMAMIRFY ). We have dealt with
this while commenting on Sutra Bhashya—2/1/14.
But from the standpoint of empirical view, unless

and until one realises the non-dual Brahman as
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his own Self, the waking continues to appear to
be real with all its rules and regulations, while the
dream falsifies every day, when one awakes from
the dream. For this purpose, we said here that
the dream is illusory ( =#rEnm@EEay ). When this
awareness of Brahman takes place then he realises
that the waking state also is only a false
appearance.” So, Shankara does not accept the
dream as due to Vasanas as a final conclusion.

In Upanishad Bhdshyas :

ii) Shankara said in his Chandogya Upani-
shad Bhashya—8/5/4, thus :

“@g @ Teu ofaggengar waefa  faman)
A, SIHGIINeEg aggad, | &) adl
wAEsy  aeeesluamgad, | @Al
% OgrATEE SRSt @9 e
w9-zza safa ° safEim 1

—The perception of things in the dream
becoming falsified or unreal is caused by the
viewpoint of waking knowledges but not in itself.
Similarly, the perception of things in waking state
also becoming unreal or falsified is caused by the
viewpoint of dream knowledge alone, but they are
not unreal by themselves. Till we intuit the
ultimate reality, both the states during their

respective times are real in their own form only ;
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but after we realizing them as identical with the
ultimate reality both are unreal or illusory i. e,

both are real in the form of Brahman { pure
Existence ) alone.

In this regard it is not possible to mention
any difference whatsoever between these tweo

stites—waking & dream. Thus there i1s no
contradiction.

i1y In Aitareya—1/3/12 Upanishad, it is said
that all the three states are dreams,

“oE TR T e

Shankara clearly comments on this Mantta
and takes one objection thus, ‘the waking state is
endowed with awareness, so how the waking be
called as dream ?? And he answers thus: “Not
50, this waking state is also a dream (Swapna
eva ). How ? In the waking state also there is
no awareness of the true nature of the Self which
1s transcendental reality and he sees the not-selves
which are not really there, as if they are there
just as in dream.” In this sentence, Shankara

clearly states the equality of the waking and
dream states.
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iv) In Taittiriya, 2/8/5—

“T@  IJEnE gﬁa AR o 17—
WS — TR S0y, SR 9,
T STTNERA, TR, AR S
@ EREnEay, faEnny epwEn )

“Objection : Duality has existence because
of its perception 1n the dream and waking
states.

Answer : No, for the dream and waking

states are creations of ignorance. The perception
of duality that occurs in the dream and waking
states is the result of ignorance, because it ceases
on the cessation of ignorance.”

Here Shankara declares that sifaEngaeng. siaq.
@ —the waking and dream having both been
conjured up by avidya.

v) In Brihadiranyaka Bhashya—4/3/19—

—“sf@shy agae = @ w1
g oTE A FHAw @ wEata sl @ o=
o AT — T A I w17

—Acharya Shankara remarks here: The
Shruti considers even the experierice of waking
state to be but dream and hence it says, ‘where
one sees no dream whatever’. Another Shruti

passage bears this out: ‘He has three abodes,
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three dream states.’

vi) In Mandukya Upenishad -3 and 4, it is
declared that VAISHVANARA (dwmmw) and
TAIJASA (9s&: ), both have got 19 mouths
(wpafggfaga: ) and 7 limbs (@miE® ). Here

Shankara has written—

“gRfaven 39 m= erfeEer sERTER... S

SFETIAT FfETaeaT AT J SR
‘éﬁﬁetc.”

—i. e, *Consciousness appears, as it were,
related to outward objects on account of Avidya.
‘Waking consciousness, being associated as it is
with many means { subject-object relationship,
agency, instrumentality etc.), and appearing
conscious of objects as if external, though in
reality they are nothing but mental existents
produced by Avidya etc.”

vii) In Brihadaranyaka Bhishya—2/1/18.

‘T EW GATEQNAT U SNSRaEd S

e oy @=t | g AnRash—zf
TR \”

—“Therefore in dreams worlds that never
exist are falsely superimposed as being a part of
the Self. One must know the worlds experienced
in the waking state also to be such.”
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On this firm ground of utterances of the
Shruti. Gowdapada has declared that waking
and dream are equal. Sri Satchidanandendra
Saraswatl Swamiji has clearly shown this in his
English  introduction of MANDUKYA
RAHASYA VIVRITIHI viz.,

“The identity of waking and dream Atmans—
hinted at in the Shruti by the two epithets
(gmem,  opafirdEge: ) ‘seven-organed’ &
‘ninteen-faced’ ( Mantras 3 & 4 ) and in Agama
Prakarana by two. epithets ( FIHRUES! ) ‘bound
by cause & effect’ and (mﬁagmmei‘r) ‘having
both sleep and dream’—is clarified in the second
chapter of the karika. In the Sanskrit introduc-
tion of the same book he has said that :

‘g AqA  qEm CEAET oRmEaREa
s drmavanEREatE 5 f =t
ARG GAENEITRE Sesaa e -

™ |7
Hence from the standpoint of transcendental
reality which is the true nature of the Self, both
the states—waking and dream—are equally false
appearances due to ignorance. It is strengthened
here in this fourth view-point of the dream state—
i. e., examining the dream from the standpoint of

the dream experience as it was during the dream
time.



CHAPTER-IIL

FOUR ASPEGTS OF DEEP SLEEP
STATE

Regarding deep sleep there are four standpoints or
viewpoints according to Shankara’s Bhashyas.

1.  From the standpoint of fatigue :

Nidré (fagt) means Tamoguna (gHIo:)
( Gita Bhashya—14/8 and 18/39—qw: ot @dai
Yemat - awEewEEg: qiveg aw feeaifa ). This s
the viewpoint of body. When it 1s tired by work
in its waking state and when the Tamoguna
acquires the body, then the sernise organs will stop
their work and the mind wants to merge. In
this stage yawning and drowsing etc., will start.
This is called as Nidra by common people. This
is essential to our life, but it should be controlled
by observing regulation in food and work etc.
[ Refer Bhagavat Gita—6/17 ). This modification
in the body which-occurs due to tiredness etc., is
called Nidra. The experience of this Tamoguna
is observed in the waking state before and after
the sleep. This does not pertain to the deep sleep
state ; it concerns to the waking state alone. But

most . persons hanker confusion and get confound-



54 AVASTHAATRAYA VIVEKA

ed regarding this. According to them ‘in deep
sleep state there is Tamoguna ; we feel this
Tamoguna after waking etc’ So one should
clearly understand that the experience of
Tamoguna which occurs before and after sleep is
concerned to the body and belongs to waking

state. It is not the direct intuitional experience
of the deep sleep.

II. From the standpoint of seced-form of world
and vaasanaas :

According to the common man’s experience,
he who sleeps, will himself awake as he was
before. By this experience the seed-form of the
ego with visands etc., is there in deep sleep
without losing his potentiality of differentiation,
Because again it appears in various forms as it
was before. This is to be inferred from the
standpoint of adyaropa of Jiva and his states like
waking, dream and deep sleep etc. Thisis accepted
by Shankara from the Vyavaharika standpoint in
his Sutra-Bhashya—2/1/9, particularly in the
sentences :

“aur i gefaemeadt «ft @@t EwtEEny
srfgvEndt framme smafiaen, gaEd, g
sy fee wafy, waq osmfy wifesafa)”
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gt & oerfadt erfa gonaafa frenas-
gfeerg:  fawwemme @wag oEmEa:  fem
TR, wag orfiat sfa frasraafimer o
feramrafee: srgumER 1

Just as in Sushupti and Samadhi, there 1s
attained the intrinsic state of absence of distinc-
tions, and yet distinction reappears in waking as
before on account of mithyajnana not being
removed, so also it may well happen in this case
of dissolution also.” “Just as even in Supreme
Atman without any distinction. 1t 1s seen 1n
practical life that distinctions based wupon
Mithyajnana (or Avidya of the nature of
adhydsa ) function unobstructed even 1in the
period of sustenance of the world as they do in a
dream ; so also one may infer the potency of
distinctions owing to Mithyajnana in the period
of dissolution also.” And 1in Sutra-Bhashya—
3/2/9 particularly the sentence :

“afq 5 « st A wfyag, qwng, o faem,
T Sofrg: sa S oo Ffasad 1l wRa g
Iqfraram. S 3y soeR 3l eraEe.
sufs=ra | W g sEy gt @vsEnaE:
fisnsgrnan 5f o @ va g afkgem sf
g

—There is no such entity like Jiva, different
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from the supreme Self, which has to be disting-
uished from pure existence like a drop of water
from a-mass of water. It has been shown more
than once that pure existence Itself comes to be
called indirectly Jiva, because of the intervention
of limiting adjuncts That very same set of
adjuncts persists in deep sleep and waking states
on the maxim of the seed and seedling, so that the
reasonable position is that the selfsame Jiva wakes
up from deep sleep.

This is accepted from the standpoint of
Adhyaropa, which means empirical standpoint.
So the seed-from of vasanas and potential form of
the Antahkarana are accepted in deep sleep
according to empirical experience.

Along with the ego the whole waking state
merges in the deep sleep and remains there in the
seed-form with its potence of diversity. It is said
in Mandukya Upanishad—5, particularly in
Bhashya portion :

“qur BTG TR AR
FEgs=_ U itgea |7

—Here Shankara says that the waking and
dream states merge hére (in Sushypti ) without
losing their potential form of diversity -and they

have taken seed-form. This seed-form.is called as
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JAGADBEEJA (semsilsg ), AVYAKTA (ersaad )
etc. This is the second attribution made by

Shistra from the VAIDIKAVYAVAHARA
DRISHTL

iT1. From the standpoint of causal ignorance :

The attribution of causal ignorance ( a=<amfa-
agaeRa & fiesm - G. K. Bho—1/11) in deep sleep
is made from the standpoint of the Vaidika
Vyavahira i. e., with a view that one should get
the Self-knowledge ( ‘gmrmerrEmaarongy’ —G. K.
Bh.—1/11). Though from the standpoint of
Shruti and enlightened persons Sushupti is
non-dual Self alone, the pure Consciousness
alone. it is not Sushupti from their standpoint
But from the standpoint of common man,
as he is ignorant regarding his true nature of
the Self and as he has to obtain the Self-
knowledge —from this standpoint the causal
ignorance 1. e., non-perception regarding the real
nature of the Self, is attributed to deep sleep.
In waking and dream the common man has got
the causal ignorance, i. e., non-perception
regarding the true nature of the Self as well as
the misconception (See the commentary by
Shankara in Man-karika—1/11). In deep sleep,
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he has no misunderstanding or wrong identifica-
with the body, mind etc. Though this is the
thing, he has no right knowledge regarding his
true nature in deep sleep and it is impossible to
get the Self-knowledge in deep sleep because of
the absence of the mind and the teachings of the
Guru and the Shastra and Sadhanas. From this
standpoint, it 1s attributed that in deep sleep, the
causal ignorance remains there. So it 1s said that
PRAJNA is bounded only by causal ignorance
( gesfanumema & dfisg s Wiy —G. karika
Bh.—1/11). 'When one cognises his true nature
through the teachings of the Guru and the
Shastra, then the previous attribution of the
Sushupt:1 will be removed, along with the
attributions of VASANABEEJA & JAGAD-
BEEJA ( seed-form of the intellect and the world
etc. ) and the causal ignorance ( q=aTEURqw sy )
also will be removed.

At the stage, previously he who was called as
PRAJNA as having seed-form, the same prajna
will be recognised as TURIY A and ever free.from
all the attributes of seed-form and-sprout-form etc.
See the. particular sentence of Shankara Bhiashya
on Man-karika—1/2, viz,

“grefiereret qela ERERETeEE ghaaa e
el SsETECRat T et gaseefa |
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“That which is designed as Préajna ( when it is
viewed as the cause of the phenomenal world )
will be described as Turiya separately when it is
not viewed as the cause, and when it is free from
all phenomenal relationship i. e, in its absolutely
real aspect.”

Here Shankara clearly says that the same
PRAJNA is recognised as TURIYA through
Viveka. From the standpoint of ignorance only,
the seed-form of ignorance ( causal ignorance )and
seed-form of the Universe etc., are attributed by
the Shastra for the purpose of teaching. For this
reason, Shankara has shown the main differences
between the deep sleep and the state of
enlightenment i. e., Turlya in his commentary on
Gaudapada karika—3/34 & 3/35.

Hence the attributions of the state of
Sushupti, Vasana-bija, seed~-form of the Universe
( Jagad-bija ) and causal ignorance ( geamstaEe )
are all superimposed on the pure nature of the
Self from the wvarious standpoint of the waking

world for the purposes of teaching alone.

IV. From the standpoint of the direct intuition of
the deep sleep :

Now we have to give up the standpoint of
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the waking statee @ We have to observe the
intuitive experience of the deep sleep. From this

standpoint the Shruti describes :

‘AN A B WA FEIQ, A FEAA @9
gwafa, a9 ggaq !’ [ Brhadaranyaka—
4/3/19 & Miandukya—4 }.

Here Sushupti means one’s own true nature
of being bereft of waking and dream. As waking
and dream states are false appearances concocted
by Avidya, on the true nature of the Self, so also
the seed-form of the world etc., are the false
imaginations from the standpoint of the waking
state. So SUSHUPTI means the true nature of
the Self. We have kept the name Sushupti on
the real Self. from the standpoint of the waking
state. As that is our true nature, it is impossible
to give up the true nature at any cost. It is said
by Shankara thus in his Brahma-Sttra Bhashya-—
3/2/7 in the sentence :

“oiff = @ FEItAE S SEon GaraiiE,

HETEANET | aaaneaRg STt Y-

R, BT [0 agaRmnd. gy &edr-
qfafaassd v

—“Besides, there is no time when Jiva has

not become one with the Brahman for one’s

intrinsic nature can never disappear. Only



FOUR ASPECTS OF DEEP SLEEP STATE 61

relative to the seeming foreign aspect which he
assumes in dream and waking owing to contact of
conditioning associates, it is proposed to say that
he attains his own form on the dissolution of that
foreign aspect.”

From the standpoint of the Shruti and the
Guru, always the Jiva is Brahman in his true
nature. But from the standpoint of the adjuncts
like the waking and dream which are concocted
by Avidya and which are only the false
appearances, the same Brahman appears as if he
has taken the form of Jiva or the soul. So, Jiva
goes to sleep and comes back to the waking etc,

are all false notions.

Conclusive Remarks :

a) From the standpoint of the world, the
seed~form of world is attributed on the pure Self.
From the VAIDIKA VYAVAHARA meaning
dealings according to Shastra, one should obtain
the Self-knowledge in this life—so from this
standpoint the causal ignorance is attributed on
the Self. The Self is the substratum for the
seed-form of the world as well as the appearances
of the world. From this standpoint the Self is
described as SARVAJNA, MAHAMAYAM,
SARVESHVARA, NAMAROOPAYOR
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NIRVAHITA, (—He who differentiates the
names and forms which were in seed-form into
manifested form ) etc. Hence to PRAJNA all
these three types of attributions ( seed-form,
having causal ignorance and being Sarvajna ) are
attributed from the various standpoints of the
Universe which is conjured up by Avidya.

b) But from the standpoint of direct
intuition of the deep sleep, it is only the pure Self,
pure-Being, pure-Consciousness and pure-Bliss
( refer Brhadaranayaka Bhashya—3/4/22 to 32).
Here Shankara takes this stand of direct intuition
and said that the true nature of the deep sleep is
pure Self. This is the illustration of Moksha. In
Sttra Bhashya—1/1/9,

“g: saifagEiud ggmrEerEmy Sarfimaf-
Wi &t sei: g 2fg ‘| & erdia: wafa
g |”

— Here Shankara says that when the two
types of adjuncts i. e., waking and dream
disappear, then the Self remains in its pure
nature in deep sleep. Itis called as if Jiva has
merged in his true nature in sound sleep. Andin
Stitra Bhishya—3/2/7, Shankara says,

“eraanTRadeg STfraraRITd, GETRY 2w
e agUYEI gy EEak fEed, @
erdiar wafy sk 1”
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—1. e., When two types of adjuncts appear as
if they are there is the Self, then the Self appears
as if he has taken the form of Jiva and he is said
to resume his own nature in sleep on .the
dissolution of those two types of adjuncts. In
these two sentences particularly one has to
observe the words “PRALEENA IVA” ( u&is ga)
and “PARAROOPAPATTIM IVA” ( waamfaq
g9 ). So from the standpoint of ignorance alone,
it is said that in deep sleep, Jiva remains in his
true nature or merges and he comes back etc. But
when we give up the standpoint of adjuncts, he 1s
always Brahman, and he never ceases to be
Brahman. To take this standpoint the common
experience of Sushupti alone 1s sufficient. There
is no need of getting any new experience of
“ASAMPRAJNATA SAMADHI” ( srawEng
aifer ) etc., according to commentators. It is
possible only through the instructions of the
Shastra and the Guru and Viveka. For this refer
the following Bhashya portions :

The intuitional experience of deep sleep is
described as the illustration for Mdksha ( Brhada-
ranayaka Bhashya--4/3/21 to 32 )-—recognising
one’s own true nature, here and now also as it is,
as it was in deep sleep and not affected in the

least by the appearance of dream and waking
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states in him, just like a screen in a cinema. This
recognition occurs through Viveka alone with the
help of the teachings of the Shastra and the Guru.
For this purpose, some references in Shankara
Bhashyas are given.

a) Brhadaranayaka Upanishad Bhashya—
4/4/6, here Shankara says that,

“ft & goaEefe SERwE o eegafwa-
S ey ST el | geu S|, 99y
e =R, @ seig @1 senaa..q &
fagt wew  wEEOEE SE@ISEES,
YRS N g senckig e 1”7

1. e.,, He who sees himself as permanent pure
consciousness as in deep sleep, becomes Brahman.
A man of realisation, after his death, has no
change of condition—something different from
what he was in life, but he is only not connected
with another body. This is what is meant by his
becoming ‘merged in Brahman’.

b) Brahma-Sttra Bhashya—3/2/7, the last
sentence 1s :

“smr g ettty gfeermg sfa wag sfqumE: |
a1 g B sewfia seea satereerarot
IR TR AT 9 | qed, st
oy g |7
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— We are going to prove that Sushupti means
Brahman. Such a knowledge serves a purpase,
namely that individual Jiva is ascertained to be
identical with Brahman and it is realized to be
free from the dealings consequent on the dream
and waking states. Hence the individual’s deep
sleep means ATMAN.

c¢) From this standpoint, the non-perception
in deep sleep i. e, the common man’s experience
that ‘I know nothing in deep sleep’ is not due to
causal ignorance or BEEJAVIDYA, but due to
oneness of the Self. It is clearly stated in
Brha. Upanishad Bhashya—4/3/23 to 4/3/30.

d}Y Im Stitra Bhashya—2/3/18, refer the

sentence 3

‘ag GHRE: 9 Y sf - wags wEf—
TR 599 SNEIERET, T GaeaRTET
Rl an Remvom TEwE SERERIEE,
wfasafe, A EEaniag a5 \”

—As for the objection that the people in
deep sleep etc., have no awareness....this appearance
of absence of awareness is owing to the absence
of objects of knowledge, but not owing to the
absence of consciousness. Here Shankara gives
one illustration that in the dark night a torch
light is illumined and directed towards the sky,
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and though there is light we cannot see anything.
Because there is nothing else to be illumined by
this torch light. So also in deep sleep the nature
of the Self is full of pure consciousness, but there

is no other second thing to be known apart from
the Self.

e) “@ afy ore o ARMETaTIEET SRa
T qAS, BRI HETE s v afesr guhy
gaifa TogEwia q i ¢ eEeR,
20— SENEFFE g, TRARTEEg: |7

—[ Brhadaranayaka Bhashya—4/3/21 ]

—Here Shankara says, in deep sleep the
individual is freed from ignorance which is the
cause of duality. Atman is pure consciousness.
He is capable of seeing anything. He does not
see anything in deep sleep because nothing eother
than Atman exists there to see. The individual Jiva
is one with SAT and SAT only. Therfore he does
not know anything.

‘Previously it is said in Shankara Bhashya on
Mindukya Karika Agama Prakarana—2 that,

“drengents ‘7 febafog sgfaeea sem-
FIZIE oI @, s Grn ¥ =wmRam
g~ 1

The causal condition is alse verily experienced
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in this body from such cognition of the man who
is awakened from deep sleep, as, ‘I did not know
anything { at the time of deep sleep )’ Therefore
it said that one Afman. is perceived as three fold
( Vishva, Taijasa & Prajna ) in this body and in
the Jagrat state alone.

This is said from the standpoint of empirical
wview — the non-perception in deep sleep 1is
attributed to the Self. But in the above said
manner. the standpoint has been changed from the
empirical to the direct experience of the Self. So
from the standpoint of Viveka, Sushupti-hood of
Sushupti will be removed and it is recognised as
the true nature of the Self. This is the fourth
viewpoint of Sushupti

Neglecting these viewpoints post-Shankara
sub-commentators have taken the empirical
viewpoint as the standard and have said that §

1)  In Sushupti there is seed-form of the world
with Atman and the same seed-form is called as
Miilavidya and Viasanabija etc., that is the cause
for this Universe.

ii) Hence one should get the experience of
Asamprajnata Samadhi where there is no deep
sleep as well as the appearance of dualistic world,
then he will transcends avidya and hence the

experience of the Sushupti is not enough or
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sufficient to get Self-knowledge. All these types
of wrong notions including the idea that Jiva goes
to Sushupti and comes back etc., are propagated.
The author of Vivarana ( commentator of the
Panchapadika ) writes :

“BY  SAETCATINED GIREY: FA SRR
q q @ifeed aa 1wl SR —ondw-
X, TR AT Ten e R qexis
At 1r —[ otz .

—~—According to Vivarana, the intuition of
non-dual Atman is in the Yogic trance of
Asamprajnidta Samadhi, while the perception of
duality is due to the defect engendered by the
Prarabdha Karma ( i. e., fructified karma ).

This explanation of Vivarana, is in direct

opposition to Shankara who says in emphatic
terms :

“q T smEmeEsaerEReFEshniam gfa
g ogH; aane 3fd AEmeTEeETEe -
e Faeaaena

—[ Stitra Bhashya—2/1/14 ]

—The Self is not to be attained in any
particular state or condition, for the identity of
the Self and Brahman stated is ‘That Thou Art’ is

‘not contingent on any particular state.
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This innovation is diametrically opposed to
Gaudapada’s dictum ( Gaudapada Karika—1/17 )
alsq that Atman is always Nisprapancha ( fassus=1 )
1. e. free trom all duality.

According to Sri Satchidanandendra Saraswatl
Swamiji’s teachings and Shankara’s Bhashyas if we
try to understand the various standpoints adopted

for the purpose of teachings, then all our doubts
will get removed.



CHAPTER~IV

DETERMINING THE NATURE OF
TURIYA

When is one established in Turiya ? It is thus
replied by Gaudapada :

“ereat Jga: |l fagr gansEa: |
fraerg i ol gl agwa 1
[ Gaudapada Karika—1/15 ]

Dream belongs to one who wrongly cognises
the Reality and sleep to one who does not know
the Reality. When the erroneous knowledge in
these two is removed one attains the state that is
Turiya called the ‘Fourth’.

To explain the above Kirika, here it will be

given some important points regarding the
Avasthatraya and the nature of Turiya.

I. Description of the three states from four
different viewpoints :

The three states are described in Mandukya
Upanishad and Gaudapada Karikas from the

standpoint of four different aspects ( angles of
vision ) :
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1) As is commonly known by all that the
present state is the waking state. When we speak
about our entering the deep sleep and where we
do not know anything, that is the state of deep
sleep. In the middle, before waking. we
experience sometimes the dream and this is the
dream state. According to this common belief
Vedinta starts to teach one’s own true nature
which is the substratum of these three states and
explains in the first place that the appearance of
the real nature of the Self in the form of waking
state is the Vaishvanara Pada (Q‘m q1g ), the
appearance in the form of dream state as the
Taijasa Pida ( a9 91" ). When both the states
are absorbed in the Self, it is called Prajna Pida
(o= @ ).

This is one type of discrimination about the
three states.

ii) According to Sri Gaudapada, these three
states are explained from the standpoint of their
special features. According to this the functions
of sense organs with the outer world is waking,
the functions of wmyind alone is dream, and the
merging of the mind in one’s own Self is the sleep.
From this standpoint we can observe the
experiences of all the three states in this present
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waking state alone. This is said in Karikda—1/2,
and more elaborately in the commentary on this
Karikd by Sri Swamiji of Holenarsipur, in his
Mindukya Rahasya Vivritihi.

This is the second type of the description of
the three states.

iii) From the standpoint of Moksha
Vyavahara, according to Shidstra, one should get
the knowledge or realisation of one’s own true
nature of the Self to get Moksha (qexr). From
this standpoint, Sri Gaudapada explains the three
states in his Karikas from 1/11 to 16. According
to this portien, non-perception of the real nature
of the Self is the sleep, and misunderstanding
regarding the nature of the Self (such as
misunderstanding the nature of the Self as
waking, dream etc.) is dream and realising the real
nature of the Self through Viveka is the real
waking. When this real waking takes place the
aspirant himself remains as Turiya (gﬁq ). When
a person awakes to the truth, he realises there
neither this sleep ( =non-perception ) nor this
dream ( =misunderstanding ) from the standpoint
of the intuition of Turlya, the real Atman.
These are explained in Karikas-—1/11 and 1/16.

This is the third type of discrimination of the
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three states.

From the standpoint of third description of
Avasthatraya. the generic and specifie characters
are ascribed on Vishva and Taijasa and also on
-Prajna that is, on the three states of consciousness
~ waking, dream and sleep. According to this,
we do not know our true nature of the Self while
we are in waking state. Not only this, but we
have also misunderstood our true nature as ‘I am

a man, | am a doer of actions, I am happy.I am

miserable’ etc. So there is non-perception
regarding the real nature of the Self and there is
misconception also. As it is in the case of

waking, so also it is in the case of dream.
The non-perception is called causal ignorance
( Karanavidya ) and the misconception is -called
effective  ignorance { Karyavidya ). In deep
sleep, though from the standpoint of Shruti and
realised persons, Atman of the nature of pure
consciousness alone remains there, from the
standpoint of Moksha Vyavahira, there is no
possibility of getting the Self-knowledge in deep
sleep. Hence what is superimposed here, is the
non-perception regarding the real nature of the
Self in sleep. From this viewpoint it is said that
‘Prajna is bound by causal ignorance’ ( ‘SrerHwor-
Igd —Gaudapada Karika—1/11). In this way
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the “non-perception” of the real nature of the Self
is the generic or common characteristic of all the
three states. But “misunderstanding” is the
specific nature of Vishva and Taijasa. So also the
‘non-perception’ is the specific feature of Prajna.
Therefore, the three states are classified into two
groups only and these are deliberately imputed to
the Self for the purpose of teaching. All these
ways of attributions are enumerated in ‘I-(iii)’
above. When the error of absence of knowledge
and the error of misconception are sublated by the
dawn of the true knowledge, then one comes to be
convinced that he is really the Tuxlya (the 4th)
beyond all the illusory states.

iv} The three states are also described by
Gaudapada in the fourth chapter of Miandikya
Karika using some Buddhistic terminology such as
Laukika ( @\f%s), Suddha Laukika ( ggttes),
Lokortara ( Swtar ). These words are used in the
context of comparative study of Buddhism and
Vedanta and to show the difference between the
two doctrines by Shri Gaudapada. In the Ilast
portion of the book Shri Gaudapada wants to show
his own Prakriya which is taught in Vedanta—
the tribasic method. But the intentien here is

that the words like I.aukikad, Shuddha Laukik3
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and LOkOttara which are wused in Buddhistic
literature for a particular sense and which are to
be achieved through ¢he practice of ¥Oga
according to their system in order to get the
mystic experience of these three states which are
concerned to an individual person —but the same
words can be used here to denote that the words
can be applied more appropriately to the Tribasic
method of Vedanta rather than to the Buddhistic
philosophy and determining the nature of Turlya
is the main purport for describing in this way.
This is also clearly stated by Shankara in his
commentary on Mandikya Kéarikas—4/87, 88
& 89.

Gaudapada applies the terms ‘Laukika’
{ common experience ), ‘Suddha Laukika® ( pure
experience ) and  ‘Lokodttara’® { transcendental
experience ) to waking, dream and deep sleep
respectively, unlike a Vijnanavadin who recognizes
three grades of consciousness. The three states are
really no states of consciousness. They are only
the Witnessing pure consciousness taking the garb
of these states, pure consciousness being unaffected
by their appearance or disappearance. The three
states admit neither of juxtaposition in space nor

of succession in. time.

This is a way to describe the Avasthas and
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this is the fourth kind of description of Avasthas.

1. Determining the true mnature of the Self
threugh the viveka.

Before going to determine the true nature of
Turlya through Viveka, which as an important
thing in Vedanta, we have to remember some
crucial points.;

a) Turlya is not a state at all as i1s usually
understood like fourth avastha by present-day
Vediantins. It is the real nature of Self.

b) The substratum of the waking is Turlya,
so also in the case of the dream.

c} From the standpoint of waking and dream
the name of sleep is attributed on the Turlya
itself.

d) The reality which appears in the form of
three states to the ignorant—that very reality
itself is Turlya as it is the substratum of all the
three states.

e) Turlya is absolutely free from the taint of
avasthds 1. e. It remains wunaffected by the
appearance or disappearance of the three states.

f) Turlya in relation to these three states
which are conceived to be really existing owing to

ignorance, is said to be the Fourth for the purpose
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of teaching alone.

g) As Turiya 1s no avastha or state, so the
popular identification of it with Nirvikalpa
Samadhi ( fafqsea @mfa ) is altogether unfounded.

h) The Turiya has no specific features which
could be described by words ( G&!{'ﬁ:ﬂgf%{ﬁ-rﬁrﬁ-
AT a9 IEgmaeEEg. sfa— Mandikya Mantra
Bhashya—7 ).

i) The Turlya is the self-evident inmost Self
and hence no description, definition or proof of
1ts existence is needed. It is not to be gamed
newly by efforts.

Here it is said in Karika ( —1/15) that “when
the two errors of these two (i. e. non-apprehen-
sion and misapprehension of Reality ) which are
deliberately attributed on the Turiya for the
purpose of teaching, are removed one attains the
state that is Turiya.” Strictly speaking it is not a
state at all and also it is not to be attained newly
by some efforts. But from the standpoint of
superimposition of three states it is said in the

manner —'the Turiya is the state which will be

attained’. And those errors are rescinded in
Karika—1/16 :
“ererfmnaEn gat a7 st sge |

SSwERErE | g agr 07

—When the Jiva or the individual Soul
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wakes up from his beginningless illusory dream,
then he becomes aware of the truth, by dint of
teaching imparted by the Shrutis & the preceptor,
that 1t is really the secondless one ( —the
non-duality ) unborn, forever wunsullied or
untainted by the sleep of ignorance or by the
dream of wrong knowledge”.

So by the negation of the false appearance of
these three states through Viveka one can remain
m his true nature, at the very end of discrimina-
tion and this true nature 1s ever-luminous Turlya.

Shankara clearly states that Turlya 1s not a
separate state apart from these three states. It 1s
the substratum of these three states. If it were to
bte the fourth state ( i. ¢ beyond the experience of
these three states ) there will be no way to realise
the nature of Turlya. Hence the teaching of the
Shistra will be a futile exercise and Turiya would
be a void ( =the ultimate Reality 1tself does not
exist ). So it is not a separate state, the ultimate
Reality itself is appearing in the forms of these
three states of consciousness ( Mandikya Bhashya

of Mantra—7)' and further in same place

T “afg g sewercrfaeaet glumea, aautata-
BRI TR, FfoRnatedT 1”7
~—[ Mandukya Mantra Bhashya—7 ]
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Shankara says that these three states are only
imaginations, that is Vikalpas ( fégeq ) and when
this thing is realised through Viveka and the
appearance of these three states is negated or
falsified by means of right intuitive knowledge,
then the ultimate Reality manifests itself As It Is
i. e, one will remain himself as Turiya at that
time and there remains no need to search for any
other means of knowledge or any other discipline
for the realisation of Turlya after comprehending
the import of the Vedantic texts.? Here Shri
Satchidanandendra Saraswatl Swamiji has given a
foot note 1mn his Kannada translation of the
Bhishya that apart from Viveka there is no need
to get the fourth Avastha like Samadhi etc., and
there 1s no need of disciplines such as
Prasankhyana ( repetition of knowledge of
Vedanta Viakyas ) etc. Elsewhere he has said,
Persons who have not understood this truth

unagine that, the Vedantic text only yilelds 1n

2 “regfa enRfifagerrma wedsfy sndts
PE ISR EHELC Ol E L S I S g S T o e
glanafammagaomsea oAt srendifaa
smaaTsa g e w8 Tftema 2f gldwr-
fordt s’ graeneaL an | e

—[ Mandikya Mantra Bhashya—7 ]
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indirect knowledge ( qOw@@w) of Atman and
hence the repeated practice of the knowledge of
the Mahéavakyas ( SFa=FI¥A™ or &I ) or the
merging of the world of multiplicity in Atman by
means of meditation ( sqs=mfae™ or Laya-chintana )
or the practice of Patanjala Yoga ( arassis G maue )
etc.. are necessary. to get Atma-Sakshatkdra or
fourth Avastha like Samadhi.’

In one occasion Shankara explicitly states
that “one who is the Prdjna (wimm) having the
seed-form of the world and having causal
ignorance ( seed-form of ignorance or Avidya
Bija )—that same Prajna in his true nature 1s
the Turlya, when his being the potential seed of
the world is not taken into account.” See

the following Bhashya portion of Mandikya
Karika—1/2 :

“eeltsrarat aee ERERETaE goasE -

Here Shankara clearly says that “one who 1s
Prajna from the standpoint of attribution of
world and ignorance, that same Prajna is Turiya
in his true nature, altogether free from the body
and other conditioning associates.” For this the
readers have to refer the fourth viewpoint
regarding Sushupti (ggfr) which is explained
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previously in Chapter—III. Thus when one
cognises his true nature of the Self as ever Tur.ya,
then the two types of errors. viz., non-perception
and misconception regarding the real nature af
the Self will be removed. The same thing is said
in the Karika No.—1/15 which is quoted in the
beginning of this Chapter.

III. Process of determining the nature of Turiya
( Turiyatva Pratipatti Kramaha ) :

The scriptures ( Upanishads ) teach or signify
the essential nature of Turiya ( Atman) by
Ataddharma Nivartana i. e. by negating all the
qualities or characteristics of Anftman 1. e.,
not-self, which are superimposed on our Atman
or miscoficeived in Atman through Avidya.

The process of determining the nature of
Turlya is given very beautifully by Shri Swamiji in
his Mandikya Rahasya Viviriti. I shall give the
the significances of this portion— glusfiufasr”
which contains the six types of negations on the

ground of iutuitional experience of the real

nature of the Self For this purpose Shankara

declares in the Mandikya Bhashya 7 that :

“aer_ staeutiEns- srvEmaaREe vy ok
s e e R faeg 1
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—Therefore, it 1is established that the
rescission of unreal attributes superimposed upon
Atman is accomplished simultaneously with the
manifestation of the knowledge which, in itself is
the means for the negation of duality. Here
‘Vijnana’ means the intuitional experience of one’s
own true nature. On this firm ground the
Pratishedha ( afé®s ) or negation of the superim-
posed appearance will take place. To negate this
misconception the Pramana ( samon ) is the sentences
of Vedanta and the instruction of the Guru. So
the Shastra & the Acharya are the pramanas
which negate the attributions on the firm ground

of intuitional experience. Shankara further
remarks :

“FanTy ERIIC, AB Y Ao, fEgeg
fraasaT saRwR g )
—[ Gaudapada Karikda Bhashya—2/32 }

—The function of the Shrutis is to remove
duality and not to affirm something about
non-duality, for that would be a contradiction in
terms. The fact is that the negation of the
superimposed factors is the only way to direct the
attention of the seeker towards the Turlya
as it is Self-evident inmost-self of the seeker.
Hence the aphorism of the right tradition : “Its
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validity is substantiated by its negation of wrong
ascriptions.” At last, at the satnetime one takes a
stand in his true nature which is Turiya. Se
Viveka is the only means to get Turlya. This 1s
the significance of the sentence of Bhishya
{ Mandiikya—7 ) quoted above ( for more details
see next article No.— IV ).

Now for Turlyatva Pratipattikramaha ( gQ==|a
gfaafes: ), 1 shall furnish the significances ot six
types of negations which are furnished by the
Swéamiji in his Mandikya Rahasya Vivrit1 as
already noted above.

Turiya is sought to be indicated by the nega-
tion of all attributes ( characteristics ) :

“FRe-sfReEa gha fafgfmafq1” — Shankara
{ Mandikya Bhashya—7 |

1) Pramatritva Nirakarana { sstrga sfaas: ).

According to common experience we afe
Pramatrs meaning ‘knowers of the external objects

through the means of right knowledge such as

Indrivas and Antahkaranas’. Due to this knower-

ship we see the dualistic world as if 1t is there
really. But according to Shrutiall these are

Brahman and there is no multiplicity at all (Jg
et s —am—4/4/19 ),

but we see the
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multiplicity here. So this is the misconception:
To remove this misconception the aspirant should
observe the following process :

The knowership which appears in the waking
or in dream state is due to Adhyasa or taking
wrong identification with Antahkarana. and
mutual transference of the natures of Antahkarana
and the Real Self. Hence it is here ‘Pramatrtva is
Adhyasika’. When an aspirant realises his true
nature which is the witness of these two states,
from that standpoint of transcendental reality, he
1s the pure and absolute nature of consciousness.
By cognising this truth, he falsifies his own
pramatrtva ( knowership ). By this the miscon-
ception of seeing the dualistic world is removed.
Here ‘seeing’ the dualistic world as if 1t is there 1s
itselt a dream because it is the misconception
due to Adhyasa. This type of dream will vanish
through the discrimination shown above. The
first type of negation is calied as PRAMATRITV A
NIRAKARANA. The dualistic world will be
there only from the standpoint of Pramatr and
not from the Witness. This is the secret here.

1) Agrahana Nirdkarana and Bijabhava
Nirakarana ( emgoreq sisrar afasas ).

From the standpoint of waking and dream
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states we say that in deep sleep we know nothing.
This non-perception of the dualistic world 1s
attributed on deep sleep state from the standpoint
of waking and dream alone. This wrong notion 1s
called as ‘Agrahana or Nidira'. To remove this
wrong notion one should observe that the pure
Being which is our true nature—from that pure
Being alone the states like waking and dream
emerge out and sustain by the same bemng and at
last they merge 1n the same being. So, the false
appearance of the states disappear and they
become one with the Being. This pure Being
which remamns in deep sleep is called as
Avyakiitatmd  ( ®=NFaT@AT ),  meaning having
unmanifested seed-form of toth the states. This
attribution 1s made from the standpoint of
appearance and disappearance of the dualistic
states 1. e., waking & dream. But from the stand-
roint of the intuitional experience of the deep
sleep as it is, the Avyakritatma is the pure and
absolute consciousness without the second. This
1s the true nature of everyone. From this
standpoint there is no question of knowing or
not-knowing because it is the pure consciousness.
By this process of discrimination one will get rid
of the wrong 1dea that, ‘I know nothing in deep

sleep’. This is Agrahnaroopa Nidraviparyaisa
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Kshayaha.

From this, we shall observe that the attribu-
tion of the seed-form of the Universe which
1s superimposed from the stadpoint of Vaidika
Vyavahdra also will be removed because the
appearance of the Universe is only a false appea-
rance and hence the seed-form also is a false
attribution. As the Self is of the nature of
non-dual one in deep sleep, this nature continues
uninterruptedly while the waking and dream
states appear. Thus the attribution of the Jagat
Bija is also removed. 'When one discerns that
the nature of the Self is pure and absolute
cpnsciousness and non-dual one, then he will get
rid of idea of ‘not knowing’ the non-dual nature
of the Self also, which is called as causal ignorance
or Bijavidyd or Avidya-Bija. Because as the Self is
pure consciousness, he has no Agrahana ( 3#gu ) or
Anyathdgrahana ( s=9q™gut ) just as in the sun
whose nature is ever resplendent there cannot be
any possibility of non-shining or shining in any
way other than that of the sun (‘g f& awfgaft amar
TEENHS A AGEATRINAY SRS a7 qeaata |
—Mandukya Karikd Bhashya—1/12 ).

This second type of negation is called AGRA-
HANA NIRAKARANA AND BIJABHAVA
NIRAKARANA. Here the Bija means the seed-
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~form of the world as well as Avidy3a Bija.
iii) Anekatmatva Nirakarana (RFmwraafaay:).

Either in waking or in dream we assume that
there are so many souls or selves in this world.
According to Sankhya, Vaisheshika, Patanjala
YOga etc., this hold is taken as real. So they
agree that there are many souls ( Anekatma Vida
— SFRIATE ), because they have no comprehensive
vision of lite which 1s denoted in Upanishads.
According to Vedanta, from the standpoint of
empirical view when we believe that ‘T am in this
world’ etc, by taking the identification with the
body, then 1t is correct to say that there are so
many other persons and creatures in this world.
But, from the standpoint of the true nature of the
Witness of the whole state, the same witness of
waking or dream. 1s called as Vaishvanara or
Taijasa, because this witnessing principle is the
substratum and the essence of these states. From
this view-point the same Witness appeared in
the form of all souls ( Jivas ) either in waking or
in dream without forfeiting His true nature ( 8fis-
a@q-[qﬁaﬁﬁq =] ). So, Vishva alone is the
Self of all the beings and Taijasa alone is the Self
of all the beings which have appeared in waking

and dream respectively. By this discrimination
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one gets rid of the wrong notion of multiplicity of
the Self. This third type of negation of the

multiplicaty of the selves is called ANEKATMA-
TVA NIRAKARANA.

iv) Vishvadi Sthani dharma Nirikarana

( ferenReenforaasfans: ).

Due to the adjuncts of waking, dream and
deep sleep states which are conjured up on the real
nature of the Self by Avidya— from the standpoint
of these adjuncts, the real Self appears as if he has
taken the form of Vishva Taijasa and Préjna.
In these three appearances there is difference
among one another as stated in the Shrutis: “He
who 1s in the waking state of outward conscious-
ness is Vaishvanara, experiencer of the Gross’
( Mandtkya Mantra—3); ‘He who 1s in the
dream state. of inward consciousness 1s the Taijasa
experiencer of the subtle’ ( Mandikya Mantra—
4); He who is in the state of sound sleep, reduced
to a single entity only, one mass of consciousness,
is Prajna, experiencer of Bliss’ { Mandtkya Mantra
—5). Though this is a fact, if we observe from
the standpoint of the real nature of the Self which
is the substratum of these false imaginations, He is
ever devoid of all adjuncts. From this standpoint
there is no difference among Vishva, Taijasa
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and Prajna which manifest themselves in these
three states and they cannot be regarded as
pertaining to the essential nature of Atman,
because Atman of the nature of Pure Conscious-
ness alone remains there. All these seeming Selves
are essentially identical with the Turlya. By
realising this truth one can get rid of the dream
of misunderstanding the Self as Vishva, Taijasa
etc. This fourth type of negation is called Vishvaadi
Sthaanidharma Niraakarna. ( ‘srasscenfenfenT-
gfqs: g A afgsskfe faasfes)  acostafy

astEnfas | @ SEwewl  sEmkas” — Mindikya
Mantra Bhashya—7 \.

v) Jagradadi  Sthanadharma  Nirakarana
( smfRenaa sfaws ).

In this way though from the standpoint of
waking state we assume that there are three
states and they are different from one another and
that they are really existing in the Self etc., one
should observe that the appearance of a particular
state 1nevitably cancels the very existence of the
other two. But the Atman, who maintains his
self-identity unaffected by the appearance or
disappearance of the states, is clearly seen to be
the only entity that is really Real.
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( “saenfRusft ety agEEd,
SAEfE aeaifesedean. a9-
sHfaaTOd FEET @9@d 1”7 —Mandikya
Mantra Bhéshya—7).

Hence these are only false appearances such
as the snake, garland, waterflow etc., superimposed
on the rope. By determining this one can easily
get rid of the belief that there are three states.
And he will realise that the states—waking,
dream & deep sleep have no independent existence
apart from Self. By this the dream, that is the
misconception of assuming the reality of the
states will vanish. This fifth type of negation
is called Jaagradaadi Sthaanadharma Niraakarana

( ‘qus=noxifaty o ermgamE Seay’ —Mandikya
Mantra Bh.—7 ).

vi) Sadvitiyaiva  Nirdkarana ( afzaia=
gfese: ).

From the standpoint of ego, 1. e. Pramatr, it
appears that the real' nature of the Self is the
witness of these three states. But as the Self is

there so also the states are also there. Hence the

Self is not non-dual one. This objection may be

raised when one takes identification with the

Pramatrtva of the waking state. Though this is
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the thing, the appearance of the states are only
false appearances due to ignorance and hence they
have no existence at all. But the Self whose
nature is pure, absolute consciousness 1s called as
Turiya from the standpoint of those false appea-
rances ( “war@Englwsm’ —as stated i1n Mangala
Slokas by Bhashyakara in the beginning of
Mandukya Bhashya ). This Self is ever devoid of
all special features and non-dual nature of consci-
ousness alone. When the aspirant takes a stand
1n this true nature of his own Self, then there will
be no complaint regarding the three states,
because the complainer of the states 1s the
Pramatr of the waking state, not the real nature
of the Self. If this truth is realised then one will
get awakened from the dream that there is a
dualistic world apart from the Self. This last
type of negation is called Sadviteeyatva Niraa-
karana.

So it is correct to say that when one cognises
the transcendental reality then he will get rid of
the wrong notions regarding the real nature of
the Self. This is called as attaining the Turiya-
hood ( “glEuguzaga”—G. K.—1/15). Strictly
speaking it is not really attaining the Turiya
newly, because he is already Turiya. It is only

getting rid of the wrong notrons 1. e. to despel or
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to cease one’s identification with not-selves with
the help of teachings of the Shastra & the Guru.

The reader 1s referred to the following Bhashya
portion regarding this :

“TRTIF, SARETEOqUREoT SEo Fasd
q g FEEn S daeatagan 1? (Gitd
Bhashya—19/50 ).

—“Therefore, we have only to eliminate what
is falsely ascribed to Brahman by Avidya ; we
have to make no more effort to acquire a know-
ledge of Brahman as he is quite Self-evident.”

So through discrimination only one can get
Turlya.

IV. Significance of the method of getting Turiya
according to Bhaashya :

“gung.  fcvafam@-aaveTe G@uEe Oy

ameAfa st s a et fagy)”
—“Therefore it is established that the cessa-
tion of such unreal attributes as Antah-Prajna etc.,
superimposed upon Atman is simultaneous with
the manifestation of the knowledge, which, in
itself, 1s the means ( Pramana ) for the negation

of duality ”
Here Pratishedha’ ( afq89 ) means negation
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of attributions, ‘Vijnana’ ( fqm™ ) means taking
the standpoint of Witnessing principle of life
which 1s beyond the ego and which is to be
realised through the intuitional experience ( one’s
own Anubhava ). On this firm ground of the
intuitional experience of the real nature of the
Self one should negate all types of superimposi-

tions which are conjured up through ignorance.
To do this, ‘Pramana’ (swm) 15 required.
Pramana means the utterances of the Upanishads
and the 1nstructions of the Guru who has
naturally established 1n his true nature of
the Self. This is Pramana by means of which we
become aware of the negation of attributes
superimposed on Atman. This pramana denotes
that the Self 1s not a Prameya (5% ) (i. e. an
objectifiable one ) and the aspirant is not ga
Pramatr (513 ). So 1t cancels the triple
distinctions of knower, knowledge & knowable
("Hﬂ’lx’[@f@i’fﬁ'ﬂﬁ:” Mandikya Mantra Bh.—7).
Simultaneously with this assurance, Turlya is

realised. Shankara says ;

“q & wem e faungd s sfafraefisfs.
& afe, scmeda srfaaaaen sfagag erfaer-

woaq  Ag-AfgedzmRvgaw@fi1”— ( Satra
Bhashya—1/1/4 ).
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—“The scriptures do not indeed propose to
teach Brahman positively by saying, ‘This 1s so &
so’, but they teach Brahman as no object at all
On account of its being the inmost Self ( of the
knower ) they remove all the distinctions created
by Avidya such as the ‘knowable’, the ‘knower’
and the ‘knowledge.”

When the aspirant uses this Pramana, in his
Antahkarana a type of function takes place.
This function is described here as Vyapara
( ‘s’ ). The function is as follows ( when the
aspirant turns inwardly in accordance with the
guidance of the Shiastra & the Achirya ) :

1) Antahkarana stops to see outer things
through the sense organs.

ii) It gives up the thinking regarding outer
things through the mind.

1ii) It rejects imaginning or inferring the
matter through the intellect.

iv) It gives up the idea of Tam so & so, I
am a doer of actions’, I am happy’, ‘1 am
miserable’ and so on—the feelings which will
arise by taking the identification with the ego.

v) Lastly he completely turns his attention
towards the Woitnessing principle of the ego

through discrimination and concentration.
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At this stage the aspirant himself remains as
Turlya ( witness ) and the Antahkarana which
follows this nature (1. e, which gives up 1ts
functions of conceiving or ideations and attains
Amanastam ( e )—a state of no-mind )
also starts to appear in the form of Witnessing
principle as it 1s completely pervaded and directly
illuminated by the Self just like the sunshine that

illumines and pervades the mirage.

( "= 7=t =R fgndw enumaa 9 fag -
ws=lfiEfnd wmfafa R ggaeat
UG JOATE T UG |»— Mg FaEe-

ICEACH

This correct reflection of the true nature of
the Self 1s called Atmapratyaya ( ereame= ).
When this Atmapratyaya (i e. Nirvikalpa
Vidyarrtti arises one gets rid of this wrong notions
of Antahprajnatva ( s=as=ETg ) etc., simultane-
ously. Then, all duality becomes sublated or
falsified and ‘their substrate of non-duality s
realized. This 1s the true significance of the
above sentence of the Bhashya. An aspirant
should observe the above described function

through which he remains as non-dual one.
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V. EXAMINING THE NATURE OF THE INTUI-
TIONAL "EXPERIENCE OF THE PRESENT
MOMENT ALSO LEADS TO THE DETERMINA-
TION OF TURIYA WHICH IS THE REAL
NATURE OF THE SELF :

ShriShriSatchidinandendra Saraswati Swamiji
has given in his Sanskrit introduction to Mandu-
kay Rahasya Vivrt1i, a process of discrimination
of the intuitional experience of the

moment which i1s very subtle and crucial.

present

The 1ntuitional experience which appears as
if 1t is conditioned or circumscribed by the present
moment appears as Waking state as compared to
the dream experience which had takep place in

the pastt The same experience appears to be

equal to the dream 1f we take the standpoint of
direct experience of each state as it appears during
that period. When both these states are deter-
mined as similar and equal, then the waking itself
becomes a dream. By this type of discrimination
and seeing the equality between the two states we
have sublated the waking state in the dream i. e.
Vishva in Taijasa. That the whole phenomenon
of the dream state including the outer and the
inner phenomenon i. e. Macrcocosm and Micro-
cosm are both false appearances, is a fact accept-

able to all. It 1s determined by the people
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possessed of discriminating nature that the dream
has no reality even though the Universe of the
dream appears as if it is there during the dream
time as it is a false appearance. The reality is
only the Self who is the substratum of the dream
( Here dream and waking are both considered as
dream ).

As in deep sleep state there is no dualistic
world, similarly even at the time of appearance
of the dream there is really no dualistic world or
Universe. In this way dream has become equiva-
lent to the deep sleep. The special feature of the
dream state ( i. e. waking & dream ) is the mis-
conception regarding the real nature of the Self
and, of course, the non-apprehension of the
reality of the Self is persisting there in the dream
( both waking & dream )—this non-apprehension
being the special feature of the deep sleep. From
the standpoint of this non-apprehension also the
dream and deep sleep are equal. In this way the
waking has become dream and dream has become
deep sleep.

Now we a have to take the standpoint of the
direct intuitional experience of the deep sleep.
From this standpoint there is nothing but the Self
whose nature is pure consciousness, Absolute,
Non-dual and this is called as Nirvikalpa Chai-
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tanyamaatram ( ffa=eq %\[a.—qmsrq ). By determin-
ing this, all the wrong notions such as deep sleep.
having the non-apprehension of the Self and
having the seed-form of the waking etc., are all
cognised to be attributed from the standpoint of
the waking world. So the deep sleep itself has
remained here as Turiya. This is said by Shri
Gaudapada as “when the two errors of these two
(i. e. misconeception and non-apprehension ) are
removed, one attains the state of Turlya” (M. K.
1/15).

According to this teaching, the true nature of
the present moment is only the TZuriya. To
attain this conclusion one should sublate the states
one by one, the present state in the previous state
through discrimination. By this, at the end of
the discrimination one remains in natural state of
his own Self which is called as Turiya and is ever
devoid of the ‘Knower’, the ‘Knowledge’ and the
‘Known’ and as unborn Absolute Consciousness.

All these are taught by the Grand Preceptor
Shri Gaudapada through his lucid teachings. It
being so we do not know how this grand
preceptor could be equalised with the Idealism
(i. e. Vijndnavada ) or Nihilism ( Shinyavada ).
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VI. Turiya Vedane kramaha ( g&ia S ) :

( To determine the nature of Turiya what
¢gype of process could be applied ? )

“When the knowledge of Laukika ( Waking ),
Suddhalaukika ( Dream ) and Lokottara | Deep
Sleep ) is attained and when the threefold know-
able is realized by a gradual process & the Turiya
( the fourth )—the non-dual, unborn fearless
entity is intuited, the aspirant has taken his stand
in his own Self—his true nature® G. K.
Bh.—4/89.

It is said as follows : At first, we have to
take Laukika ( 3\f* ), meaning the Self to whom
the whole waking world is the upadhi. Due to this
adjunct of waking he is called as Vaishvanara.
The innermost Self who is the substratum of the
whole waking state including macrocosm ( cosmic-
-consciousness ) and microcosm ( individual.—I
consciousness ) is called as Vaishvinara. Here an
aspirant should not give any predominance to the
waking state but to the Self who is the substra-
tum. Then he intuits that, “the whole waking
state appears and disappears in me”. By this
cognition, he loses his identification with his
individuality. Knowing of this is called as the
knowledge of Laukika.
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Observing the experience of the dream state,
he has to cognise the absence of waking in that
state. Though from the standpoint .of waking
there is difference between waking and dream,
observing the direct experience of the particular
state as it is shown in éa'arqqeg(urt{ of Mandiukya
Karika ( see the fourth standpoint of dream state
in chapter —II ) one has to discern that both the
states are false appearances from the standpoint
of the real nature of the Self. In Brahma Sttra
—2/2/29 ( Fewar a warfgaa ) 1t 1s said that there
is difference between waking and dream and hence
they are not equal. It has to be noted here that
this statement is not used to teach the transcen-
dental reality of the Self, but to contradict or
negate or refute the Nihilists ( — Shtnyavidins )
and the Idealists ( Vijndnavadins ) who hold the
view that the perception may occur without the
real things, which are inside. To prove this, they
use the illustrations of the dream. To refute
their view-point this Sitra is made wuse of.
According to vedanta, if one accepts the consci-
ousness of empirical state. then inevitably one has
to accept the existence of outer things and vice
versa ( see G. K—4/67). Thus by the above
Sutra, there 1s no harm to the present subject

matter. So there is no Laukika i. e. waking state
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because both are dreams. Hence, the self who 1s
called as Taijasa meaning the substratum of the
dream, 1s the only reality. Cognising this, one
will intuit that “As I am the witness of these two
states, I myself am the Taijasa”. Knowing of this
1s called as the knowledge of Suddhalaukika
( et ).

After this, one has to reflect with rapt
attention towards the deep sleep state, which 1s
called as Lokottara ( @1 ), when the appearance
of waking and dream are falsified then this
determination alone, the Self will remain as he 1s
m deep sleep state. So the Revered Swamiji has
said here that “when Suddhalaukika gets falsified
then the Self remains as L.Ok&ttara because in deep
sleep there is nothing other than the Self”
While the appearance and disappearance of the
previous states have not affected the true nature
of the Self then 1t 1s equal to the “Being” of the
deep sleep. In deep sleep state, the other two
states cancel their existence. Though this 1s the
thing, the absence of these two states has been
determined by intuition. From this standpoint
one should know that the name which 1s kept as
‘LLokottara’ to deep sleep state is mere attribution.
Strictly speaking it 1s not a deep sleep but 1t is the
Self alone. So, the LOkottara or deep sleep 1s
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merely a name. The Self who is called as Prajna
( Sthani of Sushupti ), apart from him, there is
nothing. Imagining anything other than the
Atman is as absurd as imagining the sixth sense.
The meaning of the word LokGttara denotes that
principle which is ever devoid of Loka.

The seed-form of the world and Vasanas
( latent 1mpressions) and the causal ignorance
( seed-form of ignorance ) are imagined on the
Self from the standpoint of the false appearances
of waking and dream. So it is only an attribu-
tion from the standpoint of superimposition.
This is said here as Samvritikam ( @igfdws ). Just
as the difference between waking and dream and
the causation between the two are accepted from
the standpoint of empirical view, but through the
keen observation of the direct experience of both
the states all the relationships between them have
been cancelled by the impartial scrutiny, so also
this seed-form etc., regarding the deep sleep is
equally mere attributions.

In this way, in Shuddhalaukika there is a2 no
Lavkika, ;n L3kdtiara there is no Suddhalaukika,
and the notion of L&kottara is only an attribu-
tion. By observing this gradual process, one
should dissolve the present state in the previous

one and this is called here as the “Knowing of
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Laukika, Suddhalaukika and Lokottara” ( “sn® =
EE g ww (R @un —G. K—4/89). Here
knowing the Laukika ( waking ), Suddhalaukika
(dream ) and LoOkottara (deep sleep) means
nothing else than to intuit the reality underlying
them all and thus to reduce them into that Reality
which 1s known as ‘the Fourth’ ( Turiya ). There

is no other way than this process of discrimina-
tion.

All these are called as Sthana (&1w). When
a particular state appears, inevitably it cancels the
very existence of the other two states. Though
these are of this nature. the Self who 1s the subs-
tratum of these false appearances, is a constant
factor. It is impossible to imagine the absence of
the Self and also impossible to either know the
or doubt 1it. So 1t 1s proved that the Sthanas like
Laukika etc., are mutually exclusive but they are
in their true nature of the Self which is Absolute
Consciousness.  This nature of the Self 1s a
constant one. It being so, this Self is untainted
by the Sthanas which are merely false appearances
conjured up by Avidya. By determing this, the
Sthanitva ( @ifaE ) of the Atman also is automa-
tically cancelled, because he is ever a non-dual one.
So also in the Self there is no Sthanihood.

In this way, when all the three states or
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Sthanas have veen falsified, the nature of the Self
remains as transcendental reality, Turlya, Non-
-dual one, birthless, fearless and ever deviod of
causation. This truth is to be known by the
aspirant as his own true nature through the
previous teachings of Agama Prakarana etc. At
the end of this discrimination he himself remains
as a non-dual Self.!

Vit Steps to initiation of the Self-knowledge
( sngiaRse )

“Three types of knowables when known
successively” (= =« BfE® 539 ww @R &G
K.--4/89 )--by this it is said here that the three
states like Laukika ( &tf%% ), Suddhalaukika ( T~
21fEE ) and Lokdttara ( S ) are to be known

or to be objectified by the aspirant.? By saying

' ‘i m SftemfefEed 83 9 SitematEy—
get SNfs eren, aewAd 9xd ge  Srren
TRUAT  SFIgWE ST HRU EHAsETEd
qarEaad gd gl AN ol [ wmEm
AT |7

( G. K. Bh.—4/89 ).

2  This karika eclaborates the Advaita method of realising

thr Self ( Turiya ) which consists in the analysis and
co-ordination of the experience of the three states.
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this, one would mistake that all these three states
are there really. To remove this misunderstand-
ing, this sloka—@G. K.—4/90 is told, which is :

“Fa-g ara- ot fg aramaeE: |
S g agaesateg w1

In this Sldka, it is said that
i) to be rejected ( Zufa ),
1i) to be realised ( famafa ),
iii) to be accepted ( =ttt ) &
1v) to be made ineffective ( qrRIte ).

These four types of Sadhanas are initiated
here to get the final consummation i. e. Parajnana
Nishtha ( qusitafagr )- These are to practised in
the beginning as a means alone, but they are not
real. After getting established in the true nature
of the Self he will realise that the Self is the only

reality and everything else are the means alone.

i) Here the three states meaning LOukika,
Suddhaldukika & LOkOttara as they are called as

Waking, Dream and Deep sleep respectively, are
to be rejected. The methodology of rejecting these
states is said here. These three notions of the
states are conjured up on the Self through

ignorance just as snake etc., on the rope. Accord-
ing to Man. Bh.--7 :
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“of G: STRTRATEI AR MRHTIAT ISSEY
gaifgad afqemy sad FEd 3Rl SR
gEEERest sRaeafEgg. sadE
FEaRIfg e Rreriea ; ada sEafa-
FIC, SEEIET T (7

—The significance of this sentence is that
whenever a particular state appears on the Self it
cancels the existence of other two inevitably. So
these are false appearances just as the serpent
etc., on the rope. But one should realise that the
nature of consciousness which is one’s own Being
is.a constant factor of these appearances. So one
should discern that the Self is the only reality and
the states are false appearances. This is the
process of rejecting the states. This 1s the first of
the above four points.

Here also the word is used as successively
(=), known. Strictly speaking there is no
emphasis on the process of successive knowing
meaning first, one has to take waking state, it
should be merged in the dream state, and that
should be merged in deep sleep etc. But this
discipline is not intended to be stressed here,
because when a brilliant student starts to deter-
mine the nature of any particular state and if he

observes (a) that the whole state is pervaded by
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the nature of consciousness ; (b) the whole pheno-
menon of the state has been illumined by the
nature of consciousness ; and at last (c) the state
has no independent existence apart from the
nature consciousness just as cinema pictures not
having any independent existence apart from arc
lamp, then by this minute observation the aspirant
can falsify the statehood and realise that the Self
is ever devoid of these states and hence he is
Turiya. For example, the Vaishvanara—the real
nature of the Self when appears as if it is condi-
tioned or circumscribed by the waking state, omne
can observe that the whole waking state is
pervaded and illumined by the Self whose nature is
pure consciousness and that there is no indepen-
dent existence to this waking apart from the consci-
ousness and so it is a false appearance and the
Self is the only reality. In this way when the
waking state itself has been falsified where are the
ideas of regarding dream or deep sleep ?

Initially the complainant of the three states is
lodged by this waking ego. The waking ego
assumes that this is the true waking state and
apart from this there are two other states such as
dream and deep sleep. The same is the case with
the dream ego also. So, where there is a ‘Me-

-notion’, it holds that particular state is the true
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waking and apart from that there are two other
states. When the waking state is falsified, then
there will be no question of other two states. Seo
one can determine that Vaishvanara himself is
Turiya. So for him there will be no other state
to discriminate. Only by this practice also one
will stay in the true nature of 7Turiya. Hence
there is no stress or emphasis on the successive-
discipline or successive thinking. Though this is
true for the brilliant student, for others who have
no such brilliancy and fall under middle order or
lower order in their capacity, for them the Shruti.
kindly initiates the way of successive thinking
regarding the Avasthis, sublating the latter state
( avastha ) in the former such as waking in dream
and dream in deep sleep. Hence the word
Kramena (s ) should be known as it is taught
in general.

ii) Jneya (5% ) means the four types of
assumptions—that it exists, does not exist, both
existence and non-existence and totally non-existent
i. e.void. One should discern that the transcendent-
al reality which is the real nature of the Self and
which is called as Turiya, is beyond all the above
said assumptions. This is intended here by the
word Jneya as in Shvetd@shvatara it is said gag sag
fa=@e enamem ((1/2).
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iii) To be acquired i. e. Apya (emca) are
three—Panditya ( aifszem ), Balya (siew) and
Mauna (st). The mendicant who have renounc-
ed the three types of desires (gﬂﬁqﬂn, YOI,
fyagun ) should acquire the above said three
qualities viz, Panditya etc. “Therefore the
Braihmin having completed Panditya has to stay
on the strength of Balya, accquiring these two, he
will become Muni” ( Btha—3/5/1 ). Here Pandi-
tya means getting the Atmapratya ( smame™ ) i e.
Atma Vijnana through the teachings of Shistra
and Guru. The word Bélya has got two meanings
—(1) according to Brhadaranyaka: on the
strength of Atmapratyaya one should falsify the
whole appearance of Anédtman, the not-self and
(i) according to Situtra Bhashya—3/4/50: he
should be free from pride, conceit etc.. like a child
and so this word denotes that he should not
display his knowledge and other virtues unnecess-
arily. And the word Mauna denotes the effortless
awareness regarding the real nature of the Self
which is called as Atmachintana Nisthaa. These
three should be acquired by a Sidhaka. This is
Apya.

iv) The fourth is Pikya meaning “made
ineffective”. For eg., when the grains like rice

etc., are boiled and used, they become 1neffective to
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render resistance for digestion. So also the habits
of Antahkarana such as blemishes i. e attraction
( Raga ), Repulsion ( Dvesha ), Delusion ( Mdha ),
etc., which are called passions ( Kashiya )—all
these are to be made ineffective relying on Prati-
pakshabhavana ( afquerstaat ) meaning subdueing
these Kashayas ( &51@ ) through the contradictory
( opposing ) thoughts like Vairdgya etc., in his mind.
This Sadhana should be observed by a mendicant
or Sadhaka.

So these four (i) to the rejected ( avasthas ) ;
(ii) to be known that the transcendental reality is
beyond all concepts such as ‘existence’ etc.,
( agexifa afed 'I(II'RTCEREH{) ; (ii1) to be achieved
Pianditya. Balya etc. ) and (iv) to be made ineffec-
tive as described above—these four should be
observed at first by a Sadhaka. This is hinted by
the word Agrashanataha ( aﬂsiwra: ), but one
should not misunderstand that all these are real
things, because except Vijneya (fama) i e., the
true nature of the Self i. e., the non-dual unborn,
fearless Turiya Atman, all the above said things are
only the means to realise the non-duality. This
is said in this kdrika by the word Upalambhaha
( Sg@e: ). The reality is the Brahman alone.

AUM TAT SAT
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FEIEITASRAT FoI1 s 11

[ Brhadaranyaka Vartika—4/3/1907, 1908 ]

“Just as this Atman is held to be possessed of
an imperishable, self-luminous vision ( conscious-
ness ) during dream and waking, so is he in the
Prijna state of sleep. And just as this Atman,
on account of its imperishable, eternal, changeless
vision, transcends all motives and factors of action
in sound sleep, so does he in dream and waking
too.” That is to say, Atman is, by nature, ever
the same Pure Consciousness in all the three

states of waking, dream and deep sleep.”







