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Futroduction

Sad-darsanam of Shri Ramana Maharishi is
a well known text studied by the scholars of
Vedanta, Written originally in Tamil by the
Maharishi, it has been rendered into a beautiful
terse poem in sanskrit by Vasistha Ganapati
Muni.

Sad-darsanam is the darsanam (vision, expe-
riencing) of sat (the Reality, the Existence.) To
understand this terse text, a brief introduction
to the wupanishadic advaitic concept of the
Brahman (The Vast) is necessary.

Whatever exists is indeed the Brahman,
(Sarvam khalu idam brahma) whether it is seen,
heard, smelt, felt experienced or otherwise
cognized by the mind and its senses or whether
it is not seen, heard, smelt, felt, experienced or
otherwise cognized due to the limitations of the
mind and its senses. This Entity is sat, chit and
ananda. In essence whatever is sat, chit and
ananda is the Brahman and wherever one sees
them, It is the Brahman,

In tbis lyrical poem, the Mabharishi estab-
lishes all these features and declares that it is
easier to experience the Brahman as the Self

IX



Introduction

within the seeker. Iofact this is the only Exis-
tence, the only Reality and he uses only two
words to describe it Sat and atma, the Reality

and the Self.

Sat is the Existence. We know all things
exist. In other words one thing common to all
things which exist is Existence. This Existence
does pot depend upon the various forms and
names. Indeed they depend upon It. The Chan-
dogya upanishad refers to It as the Bhooma, the
Basis, on this are superimposed all people,
ties, animals, planets, qualities etc. These are
transient unlike the Bhooma which is enduring
and without a beginning or an end. The created
entities are referred to as alpas, times, fragments,
by the same upanished. They bave a beginning
and an end This Bhooma, the Sat, the Existance
is the only Reality. Thisis the Core substance
of everything, the very Self of everything. Hence
it is the self.

Chit is that aspect of this Entity which en-
ables function. In mind it is thought, unconscious-
ness it is awareness. In the bodies it is the factor

which enables eycs to see, earn to hear, tongue to
taste, heart to beat and stomach to dizest etc.
Indeed at a totol glance It stands for the totality
of all biolcgical physical, chemical, astroromi-
cal and all other laws. To identity It is most
difficult. It is best exparienced within one’s own
bosom as the true, pure, unaffected unconditioned

X
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Awareness. Thus Chit is often translated as
Awareness or Pure consciousness. At this level
of experience one becomes everything and gets
totality of experience. This experience is obtained

by stilling the mind.

Ananda is the Supreme Bliss. The Mabarishi
does not go into great detail on it. But he extoth
it by saying ‘““Who can understand the state of
extreme happiness of such a person.” Who is this
“I” which we vse’. “I” is a creation of mind. It
cannot be exclusively applied to the bedy. We
call my hand, my heart and my mind but not that
the hand is myself, the heart is myself or the mind
is myself. “I” can live without my hands, my
legs, my stomach etc. “I’" live also in dreams.
This “I” is a reference to the -‘Chit” inside. But
we superimpose the non-Self (the body) on the
Self (Life Principle) and the Self on the non-
Self and use the word ‘I” to this mixture of
tedies-Complex and the Self within. The only
cerduring entity is the Self. This “‘I” as we use
vanishes when we enqure within ourself what this
““1” really constitutes.

Darsanam is vision, Actually it is not only
seeing, hearing, feeling, smelling but directly expe:
riencing. It as one’s own Self. How can we ans-
wer “‘how sweet is the mango” except by asking
the Seeker to eat and see,

This english translation is as close as possible
tc the text. The idea is more important than ex-

X7



Intrcduction

pression in such texts under neath the translation
a brief explanatory note is given. This is not
meant as a commentary which should have made.
This book voluminous. The intention is that the
book should be easily portable so that one can
study sitting in a bus travelling in a train and
dwell upon the substance in one’s own mind.

15th December, 1975, —M. C. R. Rao
BOMBAY.
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Sad-darsanam

gexeaarn: faeg fagrr g ?
gaa fawarfeay garea: |
F9 THURTANINF 7
geaeqfaeas g7 fasar 1gn

‘Are there any proofs of Reality apart from
the Reality (itself) ?* Reality is the mind itself
deprived of the thinking processes. ‘How can
we experience that indescribable sole Reality 2
Constant remembrance of that is itself the
experiencing of that state. 1.

To believe in something, we, of the sceptic
world, want proofs. Proofs, in the normal sense,
should be something other than, apart from, that,
which they want to prove. When the Reality is
the only existence, how can one ask for proofs
outside it ? Where can these proofs come from
if nothing else is existent apart from the Reality.
However, one sees its proofs in one’s own silenced
mind.

‘How can one see it 2" is the next question.
‘Seek it by a constant effort’ is the answer, The lat-
ter answer is adumbrated in the foliowing stanzas.
‘Don’t ask for proofs. Try and experience It'.
Substituting ‘Self’ for ‘Reality,” one gets even a
better interpretation. It then reads: ‘‘Are there
apy proofs of self apart from sc!f itself ?° ‘Self is
the mind itself deprived of the thinking processes’.
‘How can we think of that indescriable self?’
‘Constant remembrance of that is itself the expe-
rience of that Self.”



Sad-darsanain
Tsd gegfaar A
wgnfaq @l qdq
T4 EMEIRYAY AY
F4 g AfudiasdmE: 1)

For those who beseech the Conqueror of Death.
for fear of decath, the ‘I”—ness dies first.
Where indeed is the scope to have ideas of
death in those which are inherently deathless ? 2.

Lord Siva is Mrutyunjaya—Conqueror of
Death. The mortal who is afraid of death natu-
rally seeks, protection of this Lord. Mean-
while he is so keenly afraid of death that he is
enquiring within bimself: ‘Who is this 12’ ¢‘Who
is it that dies 7 ‘What is this I that dies ?” He
at once realizes that what dies is the ego-sense —
the sense of “I”” and “my.” When the Reality,
the Self, is by nature deathless, how can one
entertain an idea of death to this Reality, the Self?
With the disappearance of the “I”—sense, ths3
deathless Reality—the Self-becomes obvious.



Sad-darsanam

TGS TAANgAT

qreq: 3 Fragarzafs: 1
oo 7 A 7 faefwar =

T IFIMFTTE TF: 1131

It is declared Dy all that the root cause of the
world and of the *“I’’-ness is a certain Lord,
an unlimited power. In this picture, He (or
It) is the sole Existence thus becoming the
object, the scer, the screen and the light. 3.

In a motion picture, the light plays the pic-
tures on the screen. But the Reality is one without
any second and heace is the screen, the picture,
the light and tbe seer all together. In any context
there are a subject, an object and their relation-
ship indicated by the verb This trinity (sriputi)
exists in all normal expsriences. In the Reaiiry, the
Self, they all merge into one, The experiencer is .thc
experience itself and also the process of experien-
cing.What he declares is that the Reality, the Sell,
is not created ; it is only the “I”-sense which
distinguishes one from the other people, that
is created and this “I"’-sense is unreal.



Sad-darsanam

AT TTTTCGIRH—
ava e 7 qaeay |
T T T1aegafd |
. gataarsgata grafqssr nq

All ideation starts with jiva, jagat and parat-
man. But they are relevant only when the “I”

-sense is present. The state, devoid of the “I”
-sense, is the best of all states. 4.

Mata is an ‘ideation,” also a ‘religion’. All
religions start with the basic presumption of an
individual self, the world and the Supreme Self.
All these are related to the “I”." When the “I”
-sense goes, what remains is the ideal state. As
long as the “I” sense is there, there is the
world and there is the supreme Self. When
the unreal “I”-sense disappears, there is no
problem at all. Indeed this is the state known
as turiya, ultimate state, where there is no
Triputi and consequently no thinking process.
It is the state of an alert thoughtless mind.



Sad-darsanam

g qur ar fafed o1d ar

g@ ga afy gur faam: |
ygezAlsT fAvgafa—

fasstsfasear quarfasser iy

‘Is it real or false 77 ‘Is it animate or inani-
mate 7 ‘Is it happiness or unhappiness?’
Such discourse is fruitless. The supreme state,
dear to all, is one which is devoid of “I”-ness,
of perception of the worlds and of disturbances. 5.

The rcal state is the absolute state where the
qualifying adjectives of opposites of the relative
world do not exist. If “I”-sense is there, heat-
cold, happiness-unhappiness, real-false arise.
Once that disappears, the absolute Reality with-
out any of these attributes prevails. The ques-
tions asked become thus irrelevant,



Sad-darsanam

aeggfgafarar 7
FENHIT graEfe |

€T AT afe & 9]
a1 gfedmrsafufy qaf nsi

As long as the comcepts of world, Lord and
Self are in terms of forms, how can one exper-
fence the Self which is formless ? There is only
one (real) perception-limitless and all-Inclusive. 6.

We are accustomed to thinking of the world,
the Lord and the Self in terms of forms, The
outward going mind can conceive only such
formed entities. The actual state of the Reality,
the Self, is without a convsntional form. How
then can the mind experience it through its normal
activities Only aa inturned mind (antar mukh)
can have the vision (experience) of the Real,
the limitless and all inclusive Self within.



Sad darsanam

BRECARIERITS i
qerar i ya+d gifeg ?
ag faar dfay adaq
qzafed & a1 gad ? w@eg Nell

Whatever five-enveloped body there is, what is
inside it which shows the world (outside) ?
Or, who can see the world (outside) without
having this five fold-body ? Please tell. 7.

The body-complex which we possess is only
an equipment-complex to enable us to see, hear,
smell and otherwise experience the world. But the -
Seer, the Experiencer, is something else. Each
body complex comprises of five envelopments to
the Seer inside. They are (1) arnamaya-material
(2) pranamaya-physiological (3) manomaya-mental
(4) Vijnanamaya-consciousness and (5) ananda-
mava-joyous. Panchavidham-is, made up of five ele-
ments. If It is there, everything else is there for
being experienced. If it is not there,there is no expe-
rience either. Similarly, if the body is not there,
the outside world cannot be seen.



Sad-darsanam

FeIfewT YaTq gaed
rerigas fragg fasmear |

q<t fezarai 976y a5 a1q
TNy TEaT aqrq: (s

The entire world comprising of sound etc. is
experienced by the organs of sound etc. of the
existence. If this existence is determined by
the organs and the mind, we say that this
world is only mind-conceived. 8.

The world we experience in daily life is not
in fact the Reality. As it is perceived by the sense
organs and the mind, it is real only so much as
the thinking mind is. In fact, itis a mind-deter-
mined world. Hence not the Realiry. What one
sees, hears, smells or otherwise experiences is the
transitory state. To see the Reality, the Self, one has
to deny these perceptions and get deeper. (Vide
infra 24 and 25.)



Sad-darsanam

fuar agRfa frissaafa

Arweaal dafameg qu: |
41 AVRTHFHTT qoF

T TAAGILFAATH 1121

The world arises with the mind and sets with
the mind. The mind is the basis for the
appearance and disappearance of the (visible)
world. But the Reality is only one and it has
no birth and no death. : 9.

The visible world is co-existent with, or,
coterminable with, the conscious mental proces--
ses. There is normally no disputing of what is,
The world as we see exists and ends with our
mental activity. The Reality however is not this.
It does not have a beginning or an end and is not
the cognizable world.



Sad-darsanam

W=y GEHAqTIATA

qIET ATETHEEGRT qeat: |
SEGIE TS ARG

facda gestafazaafy 1ol

Let therc be several mcans to experignce the
Reality, the Self, depending upon the various
names and forms. Learn (however), that the
only way to experience the Realiiy, the Self,
is to experience the Reality, the Seli, as ones
own Sclf, 10, .

everal people worship the Reality in several
ways giving it various names and forms-like
Brahria, Vishau and Siva, or Rama and Krishna
or Allah or such other thing. But thesz arc all
objective worships where the Realiry is wershipped
as an oulside diety. This is not the true or fruitfu!
way. To establish that the Reality, the Self,
Universal, and one’s own self as one and the
same entity is the real perception. The individual
dives deep within himself and discovers that his
true self is nothing other than the Reality, the
universal Self.

10



Sad-darsanam

gaifs satwfeatfage:
fafeaambaa fawif< agg)
eI Egfad aned
T qzgat gsaad FAfT ngn

All pairs of opposites and all triads (must)
exist in relation to something. On an iavesti-
gation of this something, everything falls
through. To those who see clear, there is
never any swerving from the Realiry-the Self. 11.

Hot and Cold, bappy and unhappy, tall and
short, sweet and bitter-all these are adjectives and
canpot exist independent of some substance, whom
they can only qualify, Similarly, the relationship
of subject, object and action cannot exist without
reference to some existence. All these are relative
states and can only exist in relation to some
existence. If to find the Reality, one investigates
meticulously, all these fall through as relative
and transitory and farther enquiry of that subs-
tance to which all the abovz could b: related,
one arrives at the Reality. To those whose vision
is clear, there can never be any confusion about

the Reality which is the Self.

11



Sad-darsaram

frar w9 wifa & 3efaa
faat fa=r 5 sfqwrafaar

g9 = Faafq fa=rd 4=
Tgeafasser qeardfaar 1R

“How can tkerc be knowledge without jgner-
ance and how can there be ignorance without
knowlédge” ? By enquiring (however, “to
whom are these two ?”’ the knowledge of the
source substance occurs. 12,

Academic philosophers discuss ‘knowledge’
and ‘ignorance’—known variously as jrnana and
ajnana or vidya or avidya etc. But these enquiries
are irrelevant (vide Supra 5). They are all, again,
relative and cannot exist independently. The
question naturally arises ‘ To whom are these
related ?”” On a deligent enquiry into this, a deep
and serious probing into this substance, the
Reality, the Self, become obvious.

12



Sad-darsanam

T [RATAGATAAT AT
AN 9w TaraazAEgaly;
YT NEITT T 97 €F
fasraaeag fead fagdq uga

Can that knowing which does mnot know the
Knower be the knowing of the Supreme
Essence ? To one who knows one’s own Self
to which the knowing and the knowablc are
related, the twins (of knowing and knowable)
disappear. 13.

It is a very intricate idea and one can under-
stand it on a close clear thinking. When I say
‘I know’, what is the subject of ‘know’? ‘I know’
—Who knows ? Who is this [? What comprises
this ‘I’? It is not merely the senseorgan-complex,
presided over by mind etc. All this is illumined
by consciousness, without which even the mind
cannot koow. What then is the entity which

knows ? Is there a separate entity apart from the
“knowing’ which knows, ? Where is it ? It is the

‘knowing® which knows. It is the ‘experiencing’
which experiences. It is the process and also
the subject. Again what is the correct object
of the verb in ‘I know’? It is not a ‘horse,
a ‘woman’ or a ‘poem.’ It is the knowledge itself.
The contents of this ‘knowledge’ may be different
at different times. What is the relationship of
‘thinking and ‘thought’ ? Are they separate ? Is

13



Sad-darsanam

there ‘thinking’ apart from ‘thought’ ? No. If asis
showa earlier, ‘thinking’ is also the subject,one con-
cludes that in an absolute sense in a fundamental
sense, there is no difference amonst subject, object
and the so called action relating to them. Expe-
rience experience experience. To one who knows
one’s own Self, the Experiencer, the experiencing
and the experience disappear. The witness subject,
the Experience, the Sakshi remains as the sole
Reality.

14



Sad-darsarniarn

faar 7 fagr wgor 7 fGar

grta frfsam aamdaig
fAsTRTmR Rl T

e faarr fawmegar v a

Slcep is not -krowledge. Recciving is not
knowledge. Luring the vision of the real subs-
tance, nothing is received. Sleep is other than
recciving the real; only the supreme Conscious-

ness, the real Laowledge, scintillates as a
whole. id4,

During sleep there is no knowing. This every-
cne knows. Receiving through sense organs
and comprehending through mind is also not
real konowing. After all, this is objective
knowipg, a krvowing of flecting existences. It is
aualiied knowing. Therefore, whatever is being
comprehended through the mind ard its equip-
meat-complex is not the knowledge of the Real.
In a sense, this too is sleep becausc the results
arc same. When the thinking mind is stilled and
thought processes are abolished, when the vision
of the Reality is on, there is no objective know-
ledge of somecthing other than itself. This is the
Reality, the Self, itself. It is the sublime Consci-
ousness (Facultativeness) and it is the whole of
Existence itself.

I5



Sad darsanam

gafmaear fafasfaiag
fagdcqasgart=ay 7 fa=r)

qarfawr: fog afa e
faar Jgaot gy AF 14

Reality is sublime Consciousness and the
sublime Consciousness has several forms This
is the conclusien if there is no difference
between Reality and sublime Cousiousness.

Can the various (gold) ornaments exist without
gold ? 15.

There is only one Existence, Reality which
is also the chit-Sublime Consciousness. which
(alone) manifests under various forms. The
example of gold and gold ornaments is very
appropriate. The substancz in the example is
gold and in the original is the Reality whichis
also the sublime consciousness. What takes multi-

ple forms is the master faculty, the capacity to
alter. No inanimate one can be so active. But

this master faculty-sublime consciousness—is also
the Reality. The Maharski has now drawn our
attention to two attcibutes in the fundamental,
Sat and Chit, by declaring Satyaschidatina.

16



Sad-darsanam

aaeasRenis dafacst
grenfraadeafy qaatag |

agsweA-AfaafsaasT
feafasdea agsfa: e

The (concepts of) ‘he’, ‘she’, “it’ or ‘they’ and
‘you’> are rooted in (the concept of) ‘myself’
when, by understanding of the source (of I-
ness disappears, whatever laminous state
there is dzvoid of ‘he’ ‘she’ or it, you and ‘I’
shall be the natural state of the self. 16

During our understanding of the world, we
use words in three persons—IIIrd person—he,
she, it, they or 1Ind person—you and Ist person
‘I, and ‘we’. The IlIrd person words and Ilnd
words are always only in relation to the lst
person words are always only in relation to the
Ist person ‘I'. Whatever is in front of ‘me’ is
‘you’. Whatever beyond is ‘he’ ‘she’ ‘it’ or they.
Thus they are related to or relevant only in con-
nection with, ‘I'. But this ‘I’—sense disappear
when one seriousiy enquired into the source of
this ‘. Then what is left is the natural state of
the luminous self-universal, undivided by °‘he’
‘you’ and ‘I’. This is the individuality of the
self, the Reality—akhandyata. It is the entire
Reality, not my reality and our reality, the entire
self—not my self, and your self.

17
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In other words what is fundamental, as per
the Maharshi is to enquire seriously into the very
source of the ‘I’—ncss The importance given to
this by the Maharshi is shown by the reference
to the death of the ‘I’—sense in the very second
stanza of the poem : alammatili inrutyum upaiti
purvam : The I—sens2 should go first ; along with

he egristic purposive action-oriented thinking
mind disappears, What remains shall be the
natural luminous Universal self.



Sai-darsanain

A Alasg=e waasia
qgdaraer fagm acay |

1T 7 {5 EmRawfaaat
faasaeat TqGRT A1 119el)

The “past’, the ‘future’ and the ‘present® occur
in the natural move of them. Is it not ridiculous
to discuss ‘past and future without reference
to present ? it is like counting without ‘one’. 17.

The entire arithmetic is related to and begins
with <1°. How can there bea 2,3, 4, or 5 with-
out 1 ? Similar is the case with the ‘past’ and
“future’ times without the ‘present’. We all know,
the future becomes the present and soon flows
into the past. What are uncertain ope the ‘past’
and the future. Che only thing certain in the
‘present’. Experience is always only present.
Past cxperience is unreal.

It is only a memory. Note a true experience.
Future experience is even more uncertain: It may
never come. The ounly experience possible is the
experience in the present. TInfact the experience
of the Reality is the ‘present’. It has no dimen-
sion into past and future. 1Itis dimensionless in
relation to time, space, individual and quality.
Dimensions in terms of time would be ‘past’,
‘present’, and ‘future’. Dimensions in terms of
space would be  ‘here’ and ‘there’. Dime-

19
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nsions in terms of individual would be ‘I,
‘you’ and ‘he’ ‘she’ or ‘it’. Dimensions in terms
of quality would be good ; ‘bad’ ‘hot’ ‘cold’ ctc.
This reality is an absolute experience. It has
none of these dimensions. It is ever present, ever
here, ever self and ever without qualities.

20
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% wifa fewnrersa faqmeary
ferrmdtag agad 34 |

T w1fq wrar 7 wgrfg wray
qg § §49 §&T T A1 1S

Where can be there be the story of space
and time without ‘us’. If we are this body
liere, a space-time speni, we shall not exist
somewhere and we shall not exist sometime.
But we exist everywhere and all time. 18.

If we are conceived as our visible bodies, it
shall be that we will not exist some where and at
sometime. But in fact, we exist cvery-where and
all time. In other words we are not conditioned
by the space - time dimensions We are therefore,
not these bodies. To confine an emnipresent omni-
firient self to a perishable body, perishable in
terms of matter, space and time, is ignorance.

21
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AN TSI GHMT-

aFeT g gfe FeT arreAr
ATHET 3 F A=A QU

93T ¥F S IATIHIAT IR

A discourse on ‘body’ and ‘sclf’ is common to
the wise and the ignorant. For the former,
however, the sclf is effulgent in the body, in
the heart and 'pervadcs {not only) the body
but the entire universe. But, for the latter;
tbe self is limited and tenuous. 19.

Both the wise and the ignorant discuss
‘body’ and ‘self’. The comparison is only that
far. The wise man uses the word-self at the uni-
versal <clf, unconfined to the body-complex and
self-universal where as the ignorant man uses the
word ‘self’ in a limited sense confined to his own
transient body-complex.

22
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oz fawer = faamfea

9% 7RI T @A |
T SHTATATAS

a4 907 SfaTTaETH R0

The world exists for the ignorant and the wise
(alike). For the former, only the visible
world is real. But for the latter, shines the
tone Reality, whole and formless, supporting
the visible (world). 20,

The ignorant man sees only the visible world
and gets confused. His mind suflers from avarana
shrouding; and viksheha, scattering. His percep-
tion is fragmented. His vision is incorrect, inco-
mplete and uneal. The wise man goes beyond
the transitory visible world of forms and names
and seeks and experienee the self-luminous Realiry
which is the support for the changing world. His
vision is whole and real. A wise man realises
that the oceanic water is the basis of the tumbling
waves and is not disturbed, More waves will
come. It is the nature of the limitless oceanic
water. The ipnorant man watches only the waves
and feels concerned as each wave tumbles into
death..

The Reality is whole. Anything with form
will have a birth and death, This however is
formless. It forms the basis on which the visible

23
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world is superimposed (adhyasa), even as the
waves are superimposed on the oceanic water.
Without the Basis nothing visible exists. It forms
the basis for creation, sustenance and death.
Actually we should read : ‘It gives scope for the
processes of creation, sustenance and death’ or
even for the illusion of creation sustenance and
death.

24
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faeg: gaeaen T Fsfy are-
SRIECREEIECIRS I

fag: ygmer = ey
oAt 7 fafaT a@: ue

Is is the result of Grace ? “Or, is it the resuit
of effort ? Such arguments are only to those

who do not understand th2 source of these two.
To one who knows the source-substance of hoth
Grace and cffort, there is neither the question
of Grace, nor of effort. 21.

When human beings work and either succeed
or fail, they attribute their results to either fate,
Grace of God, or their own effort. Usually we
t ake credit for success and blame the fate for
failure.  Actually, what is it that determines
success or failurc ? [Is it fate or human effort ?
This type of discussion arises out of lack of under-
standing. The complex factors determining
success or failure are explained in the Gita as (1)
there basic material (2) the doer (3) the tools (4)
the skill and finally (5) the luck. But going
deeper, to whose urge in human action, for the
matter of that any action, taking place ? The
1rge, unfolds gradually into desire, planning,
action and result. Tt is one continuous process.
Neither the action is voluntary nor the desire
driving it.  Clouds rain, sun shines, water flows,
seeds sprout, man procreates. There is no doer-

25
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ship or enjoyership. There is only one Reality
which goes through all sorts of activity which is
spontaneous and unmotivated.

The pertinence here may be more like this.
Isit Grace which gives the rcalization of the
Self ?  Or is it necessary for human exertion, Jikc
discipline, practices etc. for the realization of the
‘self’.  Is the success proportional to human
effort 2 1t is both., The human effort is not to
miss it when the vision arise spontaneously. The
human effort is to keep the doer wide open so that
It blows in when It wishes to After all even the
desire to open the window is Its wish. Oneis
reminded by Katha’s : ‘It unveils Itself to those
to whom ‘it wants to 77 All this, the Maharshi
says, is academic discussion, .

26
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T fagETaadfemrt
HIET TERETGHEYT ST |
T et qa fg aea
et Te afgena favar nkn

Secing the Lord, without seeing the scer,
can only be sceing at the mental plape. There
is none higher than the seer. Truesceing is
to seeing the seer by getting dissolved within
onc’s OWn source. 22,

The Lord as we conceive is objective. Some
entity outside us, other than us. But the real Lord,
the Selfisthe secr, the grand witnessing subject
in us. If someone feels he has seen the Lord and
not known it as the seer, it is an objective know
it as the seer, it is an objective knowing which
means there is the employment of the mind and
its equipment. The Maharshi declares once again
that there is nothing other than the Seer. One
should therefore seek to seek to see the Seer with-
in, not the so called idolized Lord outside. Out-
side ones are at best idols, images and symbols—
pratikas—of something not experienceable as an
object. The Seer the Self is the real Lord in Its
true State. Then the question arises well. The
outside Lord can see with my eyes etc. How can
I sec the seer within myself ? The Maharshi says-
Dissolve the ‘I’ into its source till I—sense dis-
appears”. An inward inquiry is necessary, he

Says.
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““See the Self”’. ‘Sce the Supreme” The
meaning of such Vedic injunctions is difficult
to be understood. The self indeed is not visi-
ble. Where is the question of seeing the Lord ?
Its true vision is digesting that (mind) by him-
self. 23.

The two vedic injunctions ‘see the self’ and
‘see the supreme’ are difficult to be comprehended.
They both convert ‘self” and ‘supreme’ into objects
to be seen or experienced or experiencing whereas
the Self or Supreme can never be conceived
through the agency of mind, not being outside it.
To get a true vision of the self, the only means is
to ‘eat up’, ‘digest’ the thinking mind. The actual
expression used is ‘converting the mind into food’.

When are swallows and digests the actual mind,
the mind and the ego along with it, disappear and
the vision of Reality, the self occurs.

Another way of explaining anibhavam is to
make it into an object. If the 1—sense is conver-
ted into an object of enquiry, it disappears which
itself is the vision of the Reality.
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Having imparted awareness to the mind, (the
T—ness), It, itself lying behind it (the mind),
illumines (everything). Thcre is no other way
to sec the Lord the Self, except by returning
the mind inward and uniting it with (whatever
is) inside. 24.

This is an operative stanza and hence is the
most important one in the entire text. All other
stanzas form only a theoretical text to explain the
technique given here. This technique however, is
not new. The same was given by Patanpjali
Narada and Lord Krishna.

The effulgent self is importing awareness (and
other faculties, like knowing) to the mind. But
in actual fact, it is hidden deep within and is in
obvious. All objects require mind to see them.
The power or the faculty in the mind belongs that
to the mind which is jada but to the self within.
The self is effulgent and self-luminous and does
not require the mind. Indeed mind is a handicap,
it is an obstruction on the path of experiencing
the self. The technique then is to set aside the
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active mind, to rest it, to still it, to abolish it, tc
make it vanish. It should be obsorbed dissolved
or digested.

Set the mind aside (ignore it) and dive deep
inside until there is an experience of ownness with
the self. Mind is an active agent and consists of
thoughts. Any deliberate, in other words active,
effort to still it will - flare it all the more. The
process is passive. If the mind comes up and
strays out, it should be conjoled and brought
back into the self still it gets established in it.

“There is no other way”. A firm statement
indeed. Do not waste your time in any other
pursuit-reading practising rituals, keeping fasts,
worshipping idols or giving danas. They all only
help to quieten the mind but not to produce the
realization of the self,
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V/hea aslecp, the body not claim the ego, nor
does any cne later say: ‘I did not exist’.
Where it arises everything clse arises.  Plcase
seck the birth-plaec of this “I’ with the heip
of the mind. 25

The sceking of ego, is a difficult exercise.
Arpuments arc intellectual and are of no avail.
Nevertheless, one argument can be—‘during
wakeful state it seems so exist, but in the dream
state neither it is there (because the body does
dot claim it) nor is it not there (because wken
awake no oue says he was not there).
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The body does not know. The Reality itsclf
has no birth. In between, arises another entity
caiming, ‘I am the body’. Ego, Knot, bon-
dage, subtle body, mind, birth and individual
self are all its names. ’ 26

‘Know’ stands for all functions, faculties
like knowing, seeing, hearing, acting etc. The
body by itseif is jada inanimate without any
faculties, The Reality, the Self-which is the
master Faculty and which imparts all the faculties
to the body (and makes it line), should have no
birth. The “l” is very peculiar. Either it can
be the body or the Self. Ifitis the body, it
should have no faculty, and this is not true.

The 'I" is both or is neither and thus an
illusion. This is known by several names. Actu-
ally it is ignorance.

Sapnkara in his adyasabhashya in his com-
mentary Brahmasutras beautifully describes this. :
There is a mutual superimposition of the non
Self with all handicaps and births and deaths
and the self which is only the master faculty and
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which has no birth and death., The word ‘he’
uses is anyonya The actual superimosition is of
the nonself on the self. Bu: we feel it is of the
Self on to the nonself. i.e. the body. On a perish

able jada inanimate body we superimpose an ani-
mate self-chit not perishable. The result is a perish-
ablebody with anima teness in it. Thus arises the
“I”, a result of confusion, the adbyasa.
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Born out of forms, established in forms, sus-
‘tained by forms, changing from one form to
another, but itself no ilearing a form, this
demon of ““I’-ness flees during an enquiry
about itself. 27.

This “I”-sense is a demon. It is strong,
compulsive and it haunts the individual at
every moment through every stage. It produces
ruin through agitation and through becoming
an obstacle in the path of realization of the
self within. It is itself without any (cognizable)
form : but is born, established and reveals in
forms. It also shifts from form to form. The
“I’-ness can work only on the cognizable,
farmed, objectiveworld. Putting it another way :
chasing the objective world. the : 1”-ness can
neverbe an object to itsclf. This invisible demon
vanishes the moment an enquiry into it occurs,
because it has no real, separate existence.’

34



Sad-darsanam

arasgw: gdfag faarfa
qasgat 77 ffa tefaa
qENIREEITHE qaE
eI gelaam AT uRan

As long as “I” exists, the whole objective
world is apparent When this “1”’ dissolves,
nothing indeed appears. Thus it is, all this exis-
tent word, is an expression of}“I’ ’Enquiry of
that “I”’is the way to all success. 28.

The entirec world is an exposition, an expres-
sion, a function of :*I”, the thinking infant. If
one wants peace and realization, one should seek

this “1”, R
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The state where there is no using of “‘I’’ is the
state of Reality. That “i’’ will not dissolve
without enquiring into its source of origin.
If that does not dissolve, how can one get
established in ome’s own seli and the Self
being the same ? 29,

Reality has no rising of “I"”” and o experience
that state, tha only way is dissolve the “I”” by
an enquiry into its source. Reality is one’s own
self being that Reality agyam atma brahma tathna
masi, ahambrahmasmi—all these indicate that
one’s own SELF IS ALSO THE ONLY reality,
the Self. '
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As into a well with deep water, onc must dive
inside with the help ef a very sharp intellect,
restrain breathing, speaking etc. that scarch
and ascertaio the sourcc. of one’s own: I”. 30

How to enquire into the source of *‘I"-ness ?
The technique described is what is called medita-
zion in ordinary parlour. One must restrain
(not stop) breathing, must stop talking, and there-
with a sharp determined intellect desire deep
within. One should deligently search and discover
the root substance of oune’s own ‘‘I”sense. It is
an operative stanza once again and 1s an elabo-
ration of 24: Further elaboration is given in 31.
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The true enquiry of self is only as enquiry into
one’s own source with a mind during deep
inside through silence. ‘This is what I am’
and this is not my real form’ are the state-
ments to end the enqiry into the Reality. 31

One should with the help of a mind silenced
for the out perception dive inward to discover the

the Reality (The Self) Two fundamental aids for
this enquiry are (1) Iam this Reality, and (2) I
am not this bodies—complex.
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Through the enquiry, the ¢I”-sensc gets into
the mind and getting beheaded falls killed and
in the place), another I, a grand one, shines.
This is not the old “I"-This is Supreme and
Whole, 32.

In actual fact, the “I” is the Self itself, the
grand, whole and Supreme Self. But due to
our ignorance, we have corrupted “‘I"-sense and
have attributed it to various bodies-complex.
During the enquiry inty the source of I-ness, the
illusion drops off. The conventional “I” stric-
thing about as a doer and enjoyer gets destroyed
within. The universal “I", prompts itself at that
stage in its place. These two *‘Is” are inconsistent.
The fallacious colloquial ‘I's’ must die before the
deathless, limitless universal “I”become obvious,

It is already there within  but the false ““I”
covers it up effectively in normal life. This veil
must go. Indeed there is nothing else to do. There
is no other way, warned the Maharshi in 24.

The *you’ in “you are Brahman,” and the
‘)’ in I am Brahman” are the Universal deathless
‘I”, not the I’ used in routine concepts which is
the body complex. This ‘I’ is an abliasa reflection
of that ‘I’.
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For him; who is splendorous through devour-
’ ing the I—sense, what elsc remains to be
‘done? He does not cognize anything else
beside the Seclf. Wio can comprehend his
state (of happiness) ? 33.

The Gita says that this a state of extreme
bliss, attaining which nothing else matters. Who
can comprehend that state of happiness 7 This is
phalasruti  the conventiunal desciption of the
expeacted result.
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Vedas have declared very clealy -“That thou
art,” In spite of this, ¢o indulge in “‘enquiry”
without attaining the one-ness with the
Supreme Self is an index of weak mind.
That shine ever as one’s own sclf. 34.

The Mabharishi is pitying those people who
have enquired into themselves but have not
discovered the Self. Their minds are weak.
The fault lies elsewhere. The Vedas have declared
very clearly. “That thou art” and truly that is
ever there as one’s own self. Those people should
not distrust but preserve further till they exrer-
ience the Self. The Vedas have declared and it
is a fact, So preserve further.
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‘I do not know myself, ‘Il know myscl{” —when

- a_man says either of thesz, it is a ridiculous
state. Is this seli twofold—as secer and seen ?
Thkere are no discussion in the knowiedge of
ogeself being the Sclf. 3s.

When a man says ‘I know inysclf’ or ‘I do

not know myself, the implication is that
there are two separate entitles—‘I’, the subject,
and ‘I’ the object. Can there be a twofold
existence of the same ‘I’? There is only one
existencc—the seer and the ssen combined.
Anantam advitiyant Brahama : the reality is limit-
less and without a second, na anyat Kinchana
mishat : nothing else exist. Isavasyanidam
sarnam : all this is pcrvaded by the Lord and
finally sarvam Khalvidam brahma : all this indeed
is Braliman. This self is biahma ayamatma
brahma. The Maharishi uses the two words ‘Sat’
—‘Reality’, ‘true Existence’ and atma’—self, to
indicate the Brahinan. When there is nothing
else, how can there be a seer—self and seen-self,
as will be if one presumes the correctness of ‘I
know myself’ or ‘I do not know myself’. There
is only one Self where there is no subjeet, object,
verb, division.
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When onc reaches the inner recess (hrit) but
does not get cstablished in the naturally-
konowable real state of the Sclf, the mayas’
play prevails in the shape of various (academic)
discussions —‘cxistent’ ‘non-cxistent’, or ‘with
form’ ‘without forn:’ etc. 36

Various academic discussions occur amongst
thc phiiosophers of various schools. Is it existent
or non existent, Isit form-ed or formless ? etc.
There would have been no scope at all for such
questions ifonly one got establised in the Self.
Those people who have tried to go inward but do
not find their cneness with the self, do not knQw
the real nature of the Self and herce indulge in
these discussions. Pity indeed. Because it should
be the casiest thing to krow one’s sclf.
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The knowledge of the Self of the accomplished
person is the only rcal accomplishment. All
other accomplishments are dream and transient.
How can a dream be real to a man fully ama-
ted ? Once established in the ScIf, how can
one go under the maya again ?7 . 37.

The knowledge of the Reality is the only true
gain of a person. All other gains are illusions
(dream-like) and not worth being pursued. Du-
ring the sleep (ignorant, pre-realisation up and is
fully awake. (i.e. once one has experienced the
Selt), there can be no illusions at all. Similarly
once having expcrienced the true state of Reality
one cannot have illusions any more. The outside
world, its reactions, its activities do not trouble
such a person. Ulitistata Jagrata : ‘Get up and

wake up’.
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Enquiry that That I am in helpful in the search
for the Supreme Self only so long as the body
complex js being taken as the Self. When,
however, the oncness of one’s own self and
universal self is realized, this (enquiry) is pur-
poseless even as (applying) human standard on
a human being. 38.

How long this enquiry into one’s source is
required ? Only so far as there is a wrong concept
that the body-complex is one’s self. Once one has
realised the truth, there is no need for further

books and further enquiry etc. That is mere waste
of time.
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‘At the time of enquiry,” iiis two. DBut on

. knowing the esscntial Reality it bocomes onc’.
Such an argument is not proper. ‘Before ci-
quiry, the tenth man is lost but after the en-
quiry the tenth man is got’. In this arzument,
what actually one got is the tenthness. 39.

One may say tkat the fact is': ‘dual existence
before enquiry becomes single existence after en-
" quiry. ‘Itis not correct. The usual example given
is as below :

Aflter crossing the river, ten men counted
themselves, but every one excluded himself they
got 9 and concluded that the tenth man must have
been lost in the river. One wisc man pointed out
the fallacy. When they realised they were ten, no
extra man came only the tenth man who was al-
ready there, was found.

The beauty of this example is twofold : (1) no
extra fact occurred. Only correct vision occurred
and (2) what each one forgot in one’s own self.
This is what we do. We know everything else
easily. But we cannot find ourselves though it
should be the easiest.
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If onc thicks that he or ske is periormiog t(he
actions, he or she wiil iave 1o erjey (or suffer)
tire results of thore actions. When the doer-
ship is washed away throngh an enquiry withie,
the trail disappcars acd that indced is the
Release. 49,

Actions are spcataneous in nature and the
man like all other things is only an agent. All
actious belong really to the Universe, not to the
individual, If the individua! assumes (stupidly)
that he or she has done something, ke or she can-
not escape the results thereof. Doership and enjo-
yership are interlinked. Once one understands
the real nature of this doership by a deep enquiry
(into the ““1”), neither doer, nor the deed nor the
result really exist. Oneis neither doing nor is
one suffering. One assumes the former and gets
into the latter.

If you kill somebody under the order of the
Government as during a war, you are not respon-
sible for murder. Sankara beautifully says
Isvararpanabuddhya. In the  name of the Lord,
all actions are to be done for the benefit of the
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total cosmeos. Not for the benefit of ones own
little-seJf. Then no bondaging occurs. ' v

The doership and the enjoyership are aspects
of “I” sense and absolutely depend upon it, If the
“I”.sense dies, neither doing nor suffering exist
for the individual.
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When one feels bound, there is question of the
Release. Wken by enquiring ‘who is it that is
bound’? one experiences the ever free self.
Where is the problem of bondage and where is
the problem of Release ? 41,

Ifone is in a prison, there is the problem
of escape. If one feels under bondage, one worr-
ies to achieve Release. In the absolute Self, the
only Reality, where is bondage or Release a
wrong adhyasa, one has created through the “I”
(See 26). Itis the “I"” sense which feels bound
and which is anxious to get free. If one dissolves
the “I”” sense and sees oneself as the self which is
absolute, free and without any vikara, one realises
that in fact there can be no question of Release to

that Self.
One is afraid of death and one seriously wants
to essape from it. During the serious enquiry, the

“I”.ness itself has died (See 2). Similarly one is
concerned with one’s bondage and wants to be

free. But the bondage and release become irrele-
vant on realizing the Self when the “I” sense died.
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The (so called) learned one say : “Release is
three fold : with form, without form and
_mixed.” The only entity which is making such
fine dissections is the ‘1"’ —scense. Total des-
truction of ihis “I’-sense, is the real Relcase. 42.

Academicians say that there are three varie-
ties of Release (freedom) : with form (cognizable-
as an object), without form (noncognizable as an
object i.e. as the subject) and mixed. As only the “I”
sense is responsible for these fine dissections, its
total destruction is imperative. No discussions
please. Only enquiry into the source of the “I”
sense is required. Dont waste your time, says the
Mabharishi. When one knows one is the very ever
pure (nityasuddha), ever free (nitya mukta) and
ever wise (nitya buddha) Sole Reality, all acade-
mic discussions cease.
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Vasishtta Muni has rendered into the Divine
Language the test, Saddarsanam, a pure and
masterly text made in Tamil by Shree Ramana
Mabharishi. 43

The text was in Tamil. Vasishtta Muni put
it into Sanskrit. Sanskrit is known as the Divine
Language. The text is pure and clear and is also
masterly.
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Beautifully and easily exposing the very “essen-
ce of the Reality, and (also), giving joy to the
seekers of Release. This superhuman glory,
Shri Ramana’s veice, the sage’s word shines
(briiliant). 44,

The purpose for this text is not self aggrand-
isement. Sri Ramana wanted to give joy to those
seeking freedom and for that purpose he wanted
to put it in simple and clear words. The word
does not belong to Ramana Maharshi in reality.
It is the Divine, the Supreme that spoke. It is the
Pure Initiation of the luminous self which spoke.
It would not be possible for a mere human to do
it. He is a sage.

The Vedas are said to be apourusheya : not
authored by humans. If one thinks deeply, one
easily realizes, that is what one thinks, speaks,
writes or acts is not done by the physical body or
its components but some inspiration within. This
is beautifully described as the Ggymn -in the
Mantra. ’7_. o -‘,::E\ i_‘f S

524 0 bee Be5 248, 2 \- -
s vase 1394 - J"f&?
a0 ',f

xy



PR SN



	20200717150445
	20200717150446
	20200717150454
	20200717150455
	20200717150503
	20200717150504
	20200717150512
	20200717150513
	20200717150521_001
	20200717150521_002
	20200717150529
	20200717150530
	20200717150538
	20200717150539
	20200717150548
	20200717150549
	20200717150557_001
	20200717150557_002
	20200717150606
	20200717150607
	20200717150615
	20200717150616
	20200717150624
	20200717150625
	20200717150633
	20200717150634
	20200717150642
	20200717150643
	20200717150651
	20200717150652
	20200717150659
	20200717150700
	20200717150709
	20200717150710
	20200717150718
	20200717150719
	20200717150727
	20200717150728
	20200717150736_001
	20200717150736_002
	20200717150745_001
	20200717150745_002
	20200717150754
	20200717150755
	20200717150803
	20200717150804
	20200717150812_001
	20200717150812_002
	20200717150821
	20200717150822
	20200717150830_001
	20200717150830_002
	20200717150839
	20200717150840
	20200717150848
	20200717150849
	20200717150857_001
	20200717150857_002
	20200717150906_001
	20200717150906_002
	20200717150914
	20200717150915
	20200717150923
	20200717150924
	20200717150932
	20200717150933

