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Dedicated
to
The Divine Mother

PARA SAMVIT

Who is ever creating Herself
Ever delighting in Herself
Ever merging into Herself
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Masters have likened Samvit Sadhana
to the sacred Bilva-leaf,
held in a holy Trinity,
made-up of three petals,
established in three principles,
nurtured by three emotive-states,
liberating the soul from
threc obstructions to Truth.
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Preface

Last October we, the samvit sadhakas from Chitrapur
Math Pune, were graced and blessed three times over.
Our Parama Guru Swami I$warananda Giriji Maharaj agreed
to celebrate Sarat Parnima followed by samvit satra at
Pune, thanks to the efforts of Sri Prabhakar Bantwal. On
a note of great significance was the subject for the discourses
chosen by Parama Pujya Swamiji. The discourses were
entirely devoted to the description of samvit sadhana
per se. Only a few months earlier Parama Pujya Swamiji,
sitting under a bilva-tree, had composed a sloka to describe
the whole gamut of samvit sadhana, likening it to a bilva
patra—faageaq |laq @iEAg=ad. It was also uniquely
significant that this satra was arranged in the august presence
of Parama Pujya Sadyojat Shankarashrama Swamiji, whose
grace only brought this sadhaka to the Lotus Feet of the
Parama Guru Swami I$warananda Giriji Maharaj.

It was an enthralling experience to listen to the
discourses on the triduldas of samvit sadhana—sraddha, bhakti
and dhyana. We all sadhakas have our little doubts and
confusions from time to time in the course of our sadhana.
Only Guru can answer and clear them. Like infants, we
need assurance from our samvit mother, the Guru, that
we are proceeding on the right path. Doubtless, we need



1X
midcourse corrections. Pujya Swamiji knew all our doubts

and ditficulties and as if we had given him an advance
list, he covered them all in his inimitable and loving way.

It was felt that a large number samvit sadhakas will
be benefited by publishing the transcript of the discourses
in a book form. The discourses are presented as were
delivered with only minimum of changes, additions and
editing. It 1s Parama Pujya Swamiji’s grace that this
publication has emerged. We cannot even call ourselves
™= as Arjuna was referred to by Lord Krishna.
As Pujya Swamiji has often explained, to be a
nimittamatram one has not only to transcend the katrtva
and bhoktrtva bhava but also give up chamkara. The
benefits that we will have through this book may one
day lead us to acquire attributes to be a nimittamatram.

Pujya Swamiji has exhorted sadhakas 10 respond to
the Lord’s eagerness to be recognised. The Lord laments
if we fail to recognise him. Pujya Swamiji has often
quoted Acirya Sankara’s words: “37@l #& TAd 3id ATRINT -
q WEM.’° This book will help sadhakas to imbibe and
diligently practise Pujya Swamiji’s teachings on samvit
sadhana. In the event, metaphorically, there will be fewer
occasions and reasons for the Lord to lament.

This sadhaka had enthralling and elevating experience
in the course of the publication of this book. It is extremely
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difficult to articulate its qualitative aspects particularly
in the practice of dhyina; it is like HHTRAGAI]; like the
inability of a physically challenged person, deprived of
the faculty of speech, to describe the delightful taste of
sweets he is savouring. It is certain that many readers
will have similar uplifting and inspiring experiences.
Among them doubtless will be the realisation of how
practical it is to do @aa W= f4¥d and how a mere change
in the mental framework and attitude brought about by
embracing the theme of sYTERHONs=a= makes the practice
of karmayoga within the reach of every sadhaka just while
he conducts his mundane day-to-day activities.

The sankalpa to bring out this publication on the
Mahasivaratri was made at the launch of the book Soul
Supreme on the New Year’s day 2003. That this could
be accomplished in a such short time is only due to the
‘Guru-Sakti’. Special thanks, however, are due to the
typesetters and printers who fully co-operated in adhering
to a very demanding time schedule.

Republic Day, 2003 A sadhaka.

Pune.
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FHILTAI TOIHTH: AT @EArFa: |

Foadl gd@=: qEgid: {0
Guru upasana is a vital component in samvit
sadhana. In samvit tradition Sri Daksinamarty is
the Guru and his upasana is the root of all sadhana.
Generally, a math —®2— as an institution is entirely
devoted to the Guru upasana. A sadhaka, each in
is own way, shapes his sadhana through Guru
pasana. Just as a math is sustained by Guru-
arampard, the Guru-parampara itself 1s sustained

y Sisya-paramparda. The Sisya-parampard in turn
$ sustained by sadhanua parampara. This aspect
hould not be forgotten. Otherwise maths will be
here, gurus will be flourishing and Sisyas will be
hronging; but our real Gurus will not be pleased
gt all. The spiritual Gurus, though not in person,
#re very much with us. They are at the root of
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this nation’s culture; the very breath of our religion.

All our scriptures have been exhausting-their
potentials in trying to explain what God is. Yet how
many recognise him and how many have even a
vague idea of him. The Lord himself is almost lamenting:
“ATH g 33T F&19—1 know everything but nobody
knows me.’’ Bhasyakara Acarya Sankara says : ‘3@
&% Fda 3fa AFFIAfd T ¥4, The Lord wants
you to know him. There is an eagerness, a desire, a
love in his wanting you to know him. With all his
unimaginable glory he 1s ungratified so long as you
do not recognise him. This has been expressed beautifully
in a saying: ‘“‘Truth does not do anything; it cannot
do anything, because it is everywhere, because it is
fulfilled. Yet Truth has one desire. It wants to be
recognised.’’ This is a paradox. How can someone
who is fulfilled have a desire? Yet it is a fact of life
that Truth wants to be recognised. That want is
behind this entire creation. “THISE I~ [ am
alone, let me be many’’, was God’s willing that,
according to Upanisads, prompted creation. Truth
wants to be expressed and experienced. This is the
nature of Truth. And its first manifestation is ‘Guru-
tattva’. |



S

‘Guru-tattva’ has to be recognised and then
invoked. Without it life is utterly hollow. Take
the classical case of Arjuna. At Kuruksetra just
before the  battle is to begin, he is siezed with the
meaninglessness of the entire project. But before
falling into deep depression, he realises that he
needs light. It is not an ordinary light, not an
ordinary yukti, not material or worldly help, not
even a mental consolation. It is enlightenment of
the Ultimate Good (#a¥) that Arjuna needs. So
he turns to Lord Krishna asking to be accepted
as a sisya. If you want the ‘light’, you have to
invoke the Guru who has the radiance which liberates
you from darkness of ajriana. Like Arjuna you
should sincerely declare: “fasgwsg iy AT <@t
99-¥_."" With all your learning, achievement, power
and prowess, you are nothing if you have not
touched Truth. This spiritual experience of your
own utter hollowness is the invocation to the Guru.
If this spiritual need is not there, the real Guru
will not be contacted. What the aspirant will meet
will be mere preachers or worse, poachers
clandestinely active in the religious sanctuaries.
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With all the popular upsurge of religious tervour
seen in society now-a-days mostly the approach is
‘HHRTT F1 AUTHTI.” What is the camatkdra that
you are after? What is a miracle? Is it not something
which is unusual and unaccountable? What has it
to do with your spiritual status and pursuits ? There
are so many unusual and unaccountable things
happening like a child being born with two heads,
the Bermuda triangle or UFO sightings. Are you
going to worship them or hang your faith on such
phenomena? In sanskrit, camatkara is ‘‘shining
forth or tflashing of light.”’ The only real camatkdara
is the dtmaprakdsa ftlashing forth. The light of
atman is always there; but it should flash forth.
You may call it recognition, realisation or saksatkdara.
That 1s camatkdra. He who does that camatkdra
1s the Guru. Only Guru can reveal the light that
1s within you. That is the only purpose and relevance
of Guru. When the darkness is dispelled by light,
all your anxieties cease. They were all hobgoblins
imagined in the state of darkness. Along with
darkness they also vanish. Nilakantha Dixit, the
nephew of the great scholar-saint Appayya Dixit
declares: “‘Just before his death my uncle was
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assured that the darkness of the soul along with
all the pisdacas lurking there was gone.’’ Can such
an assurance come to you? If so that will be a
fulfilment and the ultimate achievement.

Guru 1s a liberating force, like the Ganga
released from Siva’s matted-locks. Jagannath Kavi
sang an inimitable poem in praise of Ganga called
Gangd Lahiri. He was a celebrity in the court of
the moghul emperor Shahajahan. He strayed into
bad ways influenced by the corrupt atmosphere in
the royal court. He fell into the clutches of a
courtisan. All the pundits of Kashi abandoned him.
His paramour also left him when he contacted
leprosy. Disowned and rejected by all and worst
of all, losing self-respect, he realised how low he
had fallen. It is said he went to the banks of Ganga
in Kashi and offered himself to the holy river,
composing and singing 50 slokas in her praise. The
banks of Ganga in Kashi are covered by steps
leading down to the river bed. As he composed
the impassioned song, the water level rose by one
step for each sloka. Ganga rose 50 steps to where
bJagannath was lying and took him away. In one



sloka he says:
« gfrgioi Ty giRanazaiqaq gy
gd 3N Fdq wFuwdl e avivmg |
Afggimigai—gugea A1 NERE
yargwd g samawaid f[faga: v

He hails the waters of Ganga (] 119 WATE:) and
compares the flow to the Guru. He explains: —9F T
SuTnd: gftT |AIfOH— once having sighted the Ganga
pravaha, gy 3] TR FAq—the vision
removes the penury of the miserable impoverished
ones. The wicked impressions are gone from their
heart —gaf@x &31 I@wu. Further, the turbulent
flow uproots the trees on the bank —g#IFA A&
T%:. The reference to the diksita is significant.
Not only does a Sisya need to be a diksita, by
becoming initiated into sadhana; but the Guru too
has to be a diksita in seeing that the Sisya does
the sadhana. He says: ‘““Ganga your pravaha with
its intensity of flow uproots the trees along the
banks just as the (,uru uproots the tree of avidya
from the heart of the 3isya —3Afqar guged e
NE:.’’ In Bhagavad Gita, the Lord says the trees
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of samsara has to be cut. In today’s context cutting
a tree is not environmentally friendly. But the Lord
has taken care to describe the tree of samsdra as
an asvattha tree not as a $advata tree. A tree is
respected and is used in upasana because it represents
the sasvatata of life like in the family tree. But
the tree of samsara is described as aSvattha denoting
that which does not remain tomorrow. So the
transitory nature of the world is what is to be cut
and not the ‘tattva’ of continuity of life. The Lord
commands in the 15" chapter of Gita:

“HaeyAd qlaweyew wdgaRAT A fwean”’

The Truth has to be sought after cutting down
the encroaching, hiding and shrouding expanse of
the samsdaravrksa. This—3®{qaAT gH—has to be cut
down by—31gga=. That axe which cuts the tree
of samsara is called vairagya or asangata. The
entire sadhana is for acquiring this asangata or
vairagya; whether through karma-yoga, bhakti-yoga
or jaana-yoga. The Lord, therefore, exhorts Arjuna
to give up attachments —9g, @FAT YA74. But
how will you give .up attachments? .From where
will you get the asa’ﬁgas‘astr.a? It is the Guru who
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gives you the asangard; rather the Guru becomes
the asangasastra within you.

In the mangaldacarana to the Guru quoted at
the beginning of this text, the Guru is described
as AT @iga AFfa:. Guru’s form we see is
like a sculpture carved out of a solid krpamayi
rock of grace by vairdgya. So Guru himself is
a vairdagyamiirty. Then only he can inspire you
to use the asangasastra. He gives the Sastra and
asks you to use it. He gives you the inspiration
and asks you to do the sadhana. That i1s the drsti
that Guru-parampara always holds.

When my most worshipful Guru Maharaj, Swami
Nrusimha Giriji, was in Haridwar doing tapasya,
reading and explaining Vedanta scriptures, a group
of people from the Kashi Daksinamirty Math approached
his Guru, my Parama Guru, with a request to release
the Swami for appointment as mandaleSwara of
their math. MandaleSwara is a pontiff of a traditionally
recognised math. In the North mandaleSwards are
like Sunkaracaryas of the South. A mandale§wara
has to perform several other functions apart from
giving discourses on Vedanta. My Parama Guru
expressed reservations about letting the Swami
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become a mandaleswara. He said a virakta and
uparata Swami like my Guru would not be #ble
to function as mandaleSwara. The math people said
they did not need a swami to run the math, that
they will do. They wanted a Lamp. a Light, a
Radiance to guide the Sisya-paramparda. This is true
Guru-parampard. Immediately after becoming the
pontiff, my Guru had to go to the Kumbha Mela,
in which a mandaleswara has to play a major role.
But my Guru used to remain aloof, not meeting
devotees and retiring to his room immediately after
giving discourses. For three years he preferred
solitiude. Gradually he opened up and eventually
he became one of the rarest orators and preachers
of our tradition. He did not become one by aspiration
or planning; ‘Guru-sakti’ made him a great exponent
of Vedanta. All that one needs is jAana-vairdgya.
“rAdTr fawmyd fwal 3 w1 wdfa - s all
that our paramdcaryas asked us to pray from the
Mother. Jiigna and vairagya is the real #/a% mentioned
by Jagannath Kavi in the $loka quoted above —HaTg®
TR A J{Fq M fTagA:. o’ is a beautiful
word. Usually we connect it with wealth. only. But
Sri goes much beyond. Sri is the expression of
atma. Anything that is full of the expression of
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soul is Sri. Therefore, we say Sri Mata not just
Mita.

Today is Sarat piirnima. It is very sacred and
dedicated to Sri. It has connection with samvit
sadhana also. On Sarat pirnima we are asked to
observe ‘Kojagari vrata’. Sarat purnima has assumed
the form of autumnal celebrations and has degenerated
into a mere entertainment. Kojagari on the other
hand connotes a sacred spiritual ‘vrata’, initiated
on the evening of caturdasi reaching its climax at
midnight when parnima is ushered in. The injunction
of Sastras is:

“ FITATAIITAAION JUTFIANTTART |
FIAWA gesf= shivafa awqiwia n”

Devi Sri descends on the staircase of the moonbeams
at midnight on Sarat purnima; bearing a pitcher
of ambrosia. She searches for a proper recipient
and asks:—‘®IATMIY— one who is awake.’ It is
obvious that here Sri comes as Brahmvidya which
alone can give you amrta of moksa. Amrta is the
nature of the soul; which, if you realise, will impart
everlasting bliss—dnanda. Ananda will be attained
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only if you realise your immortal nature. For a
mortal being where is dnanda when the fear of
death always lurks everywhere. This ankusa of
death subdues all enjoyment. Nirankusa sukha 1s
ananda. Sri is always ready to give you amrta,
but she demands onl'y one thing in return, jagrati.
This 1s the essence of samvit sadhana—to be awake.
See how the samvit path is intertwined so closely
with all our vyavahdra and all our utsavas. Festivals
have cultural and entertainment value also but they
are threaded upon the sutra of armajrdna.

Let ‘us analyse what is this jadgrari that Sri
Mata demands. It 1s not just remaining awake
without sleeping. Most people are awake at midnight
in night clubs, cinemas, watching T.V. or in other
avenues of entertainment or work places. If you
understand what jagrati is, you will realise that
most of you are not jagrata. It is not exaggeration
to say that most are sleeping most of the time.
How do you say so when most people are working,
earning, éntertaining and enjoying life 7 But all
this is like somnabulism. You are living and very
active, but active as if in sleep. Are you aware
of what you are doing? Are you aware of yourself?
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First you have to be aware of youself and then
yvou will realise what you are doing. Our RiSis gave
us enough yogic material to build our social and
cultural edifice and make our lives full of spiritual
power. But you have dismantled all these and
complain that you do not have peace and are full
of tension. No man will dig his own grave but
everyone is doing just that. Everyone is doing his
chores as if walking in sleep. Sri Mata wants one
who 1s really awake; awake to the sensitive touches
of the divine in all aspects of life. The whole world
18 an expression of God; the overflow of his own
bliss. So every touch of life should give you some
intimation, though not realisation, of that power.
beauty and majesty of God. You will get it only
It you are sensitive to it; and this sensitivity is
lost by leading a crude life of gross pleasures. That
sensitivity has to be awakened by samyama.

Real jagrati is atmasamyama. The 6™ chapter
of the Bhagavad Gita deals with atmasamyamayogah.
Actually it is meditation. Through dtmasamyama,
when you are composed within yourself. atman can
reveal itself. The intimations of divinity come from
within yourself. Divine inspirations are flowing
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from within. But are you receptive to these? The
receptivity is jagrati.

In order to derive spiritual sensitivity we are
asked to expose ourselves to the influence of Nature.
In samvit sadhana astamiirty upasana occupies a
prominent place. It is already inlaid in our daily
religious routine. You cannot begin the day without
the bhumisparsa. Everybody has to get up from
bed and stand on the floor. But a samvit sadhaka
does it as an upasana chanting ‘@aqgzaql  3fq’.
Bhimi is the first muirty. Even in daily worship,
you begin paja by first touching the ground and
praying to bhiimi chanting, ‘% 43It ywrafefaiy..
Before constructing a building bhiumipiija is performed.
Now science has come to recognise that bhumi is
not insentient. The earth is a living force.

Similarly without jalasparsa no ritual can begin.
Achamana, proksana and all such mandatory observations
involve upasana of water. Agni is the third of the
astamurty. All religions usually observe lighting
of lamps. Hindus have darati and homa etc. Then
there is Vayu. Without prandyama you are not fit
to do the pija—‘J"® da1q: TIRT weas 1w’
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Akasa, the fifth element is everywhere and is within
you too. In you is the Cidambara; cit means
awareness and ambar means space. Think of the
space in the heart and meditate. God is revealed
there. Kaivalya Upanisad begins instructions with
this:—gq gusdadm faxd fagd fam~<ana faug
faatwy.

Sirya is the sixth miirty who is worshipped
in the daily sandhya vandana. Everyone folds hands
in adoration at sunrise and sunseét. Soma is the
seventh of the astmiirties. Each day is measured
by the digits of the moon. Recognise the power
of soma and invoke it particularly during pirnima.
All pirnimas are sacred; but four parnimas coming
in” succession are very symbolic.” The first is the
Guru piarnima. The next is Rakhi pirnima. Then
follows Bhéadrapada purnima dedicated to Ananta.
Just a day before that you get the ananta caturdasi,
when you perform pija of Ananta .and. .celebrate
on the next day which is Bhadrapada purnima. The
fourth is the Sarat purnima.

These four are very S,;yfﬁ,bdiic because they
represent the four aspects of Brahman mentioned
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in the Upanisads:—‘qc@q RATAY  JA-Aq q&A AT
d9®—’satya, jaiana, ananta and ananda. Guru purnima
obviously is jAiana prasanga. Rakhi parnima denotes
that social relationships are accepted and offered
to the Lord. It therefore represents sar aspect of
Brahman. Bhadrapada purnima relates to ananta
aspect of Brahman to which we pray—3q=<a&d
fafqatRw@:. The ananda aspect is manifest 1n Sarat
purnima. Lord Krishna chose this occasion to perform
rasalila, when he raised everybody beyond their
body-consciousness. That was atma-camatkara. Everyone
was drenched in dnandavarsa.

That is how Guru-sakti works through maya
—qifwtae19. If creation is the incredible maya-act
of God, his role of Guru in unravelling the secret
of creation is much more incredible. By carefully
following the sadhana path laid by the Guru-parampara,
every human being can be blessed with this Guru-
prasada, that 1s moksa.

000
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Sadhana - the path




20




21

You are all familiar with the mantra which
is chanted in Siva piija when bilva patra is offered
to Lord Siva :

EECERERCICICERECENICERECIC L S
AT E TRy ukfasd  fuadog

Based upon the same pattern, Masters have
tried to define samvit sadhana and describe it as
a bilva leaf thus:

ECCERELCCIEG SRECIEEREL KL EL S
F@a¥Y fasageay |dfaq qayg=ad |

Samvit sadhana 1s likened to the bilva patra.
You have to meditate upon the bilva patra and try
to discover the aspects that apply to samvit sadhana.
Jg-aey |igq QYA I=@A is a very important
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and significant point to be noted. Vedas are called
Fa1. FA A=a is Veda—anta. Here anta means
essence. Vedanta contains the essence of Vedas.
Samvit sadhana is entirely based upon Vedanta.
Nothing in samvit sadhana should contradict Vedanta.
What Vedanta is has been established on unshakeable
foundations by paramacaryas. Particulary after the
advent of Bhasyakara Adi Sankaracarya, there was
a general acceptance of prasthantraya comprising
Upanisads, Brahmasutra and Bhagavad Gita. So
Fg-da¥Y in Vedantic context also means the
sidhantas established in the three prasthanas.
Samvit sadhana should never contradict them,
however fanciful the modern representations may
be. Samvit sadhana is a pure Vedantic parampara
established by Bhagawan Veda Vyasa and later on
reinforced by Bhasyakara Acarya Sankara.

Now, let us see how a bilva leaf is also
trayyantastha. To understand this we have to turn
to a story attributed to the emergence—3I&d—of
bilva vrksa. The agama commentators on Sri Sukta
refer to this story of how once Bhagawan Narayana
decided to perform a severe penance to please Siva
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and receive a son as a boon. It is said in the sastray
that whatever you have to achigve can be accomplished
through tapasya. So Lord Narayana performed tapasya.
But nothing happened. Normally when you do
anusthana, you get intimations that the divine is
responding to it. Lord Nardayana did not have the
atmatosa or asvdsana. He turned to Devi Laksmi
for advice. Devi Laksmi said she too will join in
the tapasya and sat besides Lord Narayana. Whereas
Lord Nardayana was engaged in tapasya for a very
very long time, Laksmi got absorbed the moment
she started tapasya. Soon from her right hand arose
a bilva tree. Lord Narayana was astounded and
asked Lord Siva about it. Lord Siva replied that
he will be propitiated only by offering bilva leaves
to him in arcana. Bilva is therefore called Sri
Vrksa. It i1s dear to Siva and is the fulfilment of
Narayana. In this way bilva is the basis for the
confluence of these Divine Triad, that is fundamental
to all upasana. This story reveals how these divinities
play their part together. The bilva is #1Ra (invoked)
by Nardayana, 9&feda (manifest) by Sri and gﬁa
(accepted) by Siva. Nirayana is the 1. Sri makes
the waim and Siva gives the fafwaiw.
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By comparing samvit sadhana to the bilva
patra, we are asked to introduce all these ideas
in our practice. The samvit sadhana must include
all these three upasyas; all'other updasya torms fall
under the three aspects of Siva, Sakti and Visnu.
All the three have to be worshipped because they
have different vital roles to play. Together they
lead to Brahma upasana, otherwise the upasana will
be one-sided.

According to S‘ankaramatd, when we talk of
Brahman as the jagat kdaranpa, we have to take all
the three aspects, material cause, (upadana karana)
efficient cause (nimitta karana) and basic cause
(adhisthana karana). When all the three are connected
together and identified as one, then only we have
an understanding of how Brahman being absolute
and advaita, yet through mayasakti, becomes the
jagat karana. Only through‘upasana these three
karana-swaripas are revealed. Therefore, samvit
sadhana involves upasana of Siva, Sakti and
Visnu. This is another implication -of the
sadhana being - trayyantastha.
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In samvit tradition, Vedanta is entirely in the
hands of the Guru and sruti. In the Vedanta Guru-
parampard also we discover the three stages of
Vedanta, #{¥a, u&fed and 9i¥a. Bhagawan Narayana
manifested the Vedas. It was left to Bhagawan
Veda Vyasa to churn and bring out the essence
in the form of Vedanta. Before Veda Vyasa it was
all Veda parampara. The Vedanta parampara started
with Veda Vyasa. No doubt, Brahmaji had sent
Vasistha for propagating jhAana. But he could not
bring out the essence of Vedas in a way that Veda
Vyasa could do through Brahmasutras. So like
Laksmi bringing out, in the form of bilva tree, the
means for fulfilment of Narayana’s tapasya, Veda
Vyasa brought out the siddhdanta showing the purpose
of Vedas. Thereafter Acarya Sankara offered Vedanta

to all sadhakas, making it faf9g® in everyone’s
life and not just for intellectuals. That was the
purpose of his travel all over the country. After
that, till now Vedanta is being used for ‘arcana’
by all. Just as bilva leaves are used to perform
arcanid to Lord Siva, Vedanta is used for arcani
to your atmaswariipa. That is the samvit sadhana.
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Let us now meditate on samvit sadhana as the
bilva leaf. The most striking and revealing aspect
is {29, the three petals. Samvit sadhana has, apart
from the three dalds, three padds. three bhavas and
three dadhards. Also in Vedanta, or in the path of
atmajndana there are three kinds of dirt (malw or
obstructions to be removed. We will refer to all
these. Here, at first, we take up the three petals.

To know the three petals of samvit sadhana,
we have only to study what the great paramacarya
Yajnavalkya Mahirisi said in his sermon to his wife
Maitreyi. That has become a policy-making statement
in the Brahadaranyakopanisad of the Sukla Y jurveda.

“OHTHIAT AT IEIF: A1 FAAL
gyt fafesmfaaza: {439

You should get a vision of atman by Sravana,
manana and nididhyasana. These are the three
petals of samvit sadhana. They all constitute one
sadhana and not three different practices. Without
sravana on what will you do manana and without
manana how can you go into nididhydsana 7 They
are not even In a sequence but come into play
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together. As you do Sravana, you must go on doing
the innovative thinking manana within and as clarity
emerges through manana, you should get absorbed
in the effect. It i1s like in music. It is not that
you go into a rapport at the end of the concert
only. You are absorbed as you follow the
development of the performance, getting hold
of all its implications. Similarly, nididhyasanu
and manana will go along with Ssravana. The
main sadhana is sravana. There is no way that you
can get at armajnana except through sravana. Sruti
i1s the only pramdna.

There is an alternative interpretation of the
three petals of samvit sadhana. We find it in
Kaivalyopanisad. A§valayana Mahirisi, having completed
all his duties and become mature and ripened
(paripakva) through the grihasthasrama goes directly
to Brahmaji and says:

“ gefife wuaq gafaan  aivset
q wig: @Al fqgem |
gatsfavig wdqg  awia
geieq?d qEY  arfa @Az
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Impart to me that supreme and adorable Brahmavidya
by which I can realise my supreme nature, paratpara
purusa and be free from all bondages.”’

Asvaliyana was eminently suited to receive
Brahmavidya so Brahmaji 1mmediately gave the
answer:

“giwmEaimIafy |

Know this Brahmavidya by means of the yoga of
faith, devotion and meditation.’’ HZT ¥fE @AW
1s one yoga; not three yogas. This is the samvit
bilva, one lcaf holding three dalas. Samvit sadhana
has &1, Wi and «a71H, all held in one yoga.
We will see them in detail.



Sraddha
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The tridalam of samvit sadhana comprises
sraddha, bhakti and dhyana. The first among the
three 1s sraddha-yoga and we are considering it as
one of the three aspects of the same yoga. Though
sraddha seems to be a very simple and common
word, it is not properly understood. It is used
lightly in common parlance. In Vedas a stupendous
dimension is given to sraddhd. An entire sukta is
devoted to extolling $raddha. In Sraddhasiiktam it
is invoked as one of the foremost and fundamenta!

NOWErs in creation
421 S aygAT waw faawm vt wwa: afasn
Al AT ghawr asmwE [ At INF w{gd IUTg |

Sraddha is a devi. She was manifested in the
beginning of creation. Sraddha is one of the important
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principles. In Vedanta the entire creation is a
spiritual experience only. Therefore sraddha is first
born prathamaja because she 1s the protector of
the world order—rtasya, visvasya, bhartri. Rta is
the law according to which the creation blossoms.
Rtam is what God experiences and expresses in
creation. That 1s why it 1s so beautiful. That beauty
will be marred by the ugly acts of a. demonic heart
bereft of faith in the Divine design. Therefore
sraddha sustains the world order. That is the cosmic
dimension given to Sraddhd in Vedas.

Sraddha is jagatah pratisthd; she becomes the
basis for all your progress. Jagat is that which
moves—T=B8{d Ifqd FAUG. All the creatures and
feeling beings have to move on. Life is a movement
of consciousness and that is sustained by Sraddha.
Without faith in oneself one cannot build life.
Sraddha is a means both for the cosmic order and
for individual progress. Therefore, tam sraddham
havisa yajamahe, we offer oblations to sraddha so
that she may be invoked, propitiated and become
resplendent.
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When Bhagavad Gita says:“H4Z1a1q Iqd A=Y "’
it 1s the very beginning of the sadhana. This is
to be followed up by @eu: "ARTFA:. That is to
say, one must apply oneself to the values offered
by faith and also discipline oneself to be able to
do i1t. In the present context, it has to be noted
that ultimately tatparata gives rise to bhakti and
samyama enables dhyana and these are the two
other ‘petals’ of samvit sadhana whose bilva nature
has thus been posited in Gita.

A lot is said about sraddha. We have seen
that you have to have Sraddhd in order to get
enlightenment. Vedas describe it as a force that
is connected with the cosmic process. Sraddha is
spoken of as one that uplifts you. But what really
i1s Sraddha? It is necessary to be clear about this.
Bhagawan Bhasyakara provides you with a definition.
According to him wherever in Vedanta the word
sraddha is used, it means utmost faith in the truth
expressed through the words of the scriptures and
the Guru:

“E ATd AFAY JeAd i g

Remember §raddhid is in buddhi. It is not in mind
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(mana). It 1s not in your likings or calculations
and therefore it is not what an unruly mind believes.
Often sraddhda and visvdsa are confused for one
another. But we should make a clear distinction
between the two. Sraddha is faith; visvasa is belief.
Faith comes out of a deep conviction. It 1s a deep
perception of a hidden principle waiting to be
realised. Belief comes out of presumption; something
you take for granted. You observe something and
you build your belief; like an observation of a
cricket pitch before the commencement of the match
and forming a belief that it is going to be batsman
friendly, while in actuality it proves otherwise.
Visvasa can crumble like the cricket pitch but
sraddha is the path to truth. Sraddha is satya-netra.
It is a perception of the buddhi. Visvasa is a belief
built up in the mind because of certain unstable
and obvious factors. For laukika vyavahdra, visvasu
is enough; but for sdstriya vyavahdra, $raddha alone
is needed. Acarya Pulpadanta says:

“gal HJT TZF JITUREFET: FH A=

Even for an ordinary Sastriya karma, Sraddha 1s
absolutely necessary. Without Sraddha no yajna,
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no dana, no tapas is effective. Without sSraddha
abhiseka on your upasya deity is like pouring milk
on a stone; a meaningless exercise of no avail.
By the statement: ‘4fqa AT AFAY,’ the context
of sraddha is fixed. You cannot stretch it to what
anybody says or does.

On a lighter note, belief is enough to make
you place your head in the hands of a particular
barber. You may carry the belief for a number of
years that he is safe and good. But one fine morning
you may find him to be a spy or a terrorist. Belief
can fail. But sraddha can never fail because it
emerges from buddhi and goes to the transcendental
truth backed by conviction. Sdastra dcdrya vdkya
will never instruct you about your laukika vyavahara.
It is always about the transcendental (HTsT). Sruti
pramdana 1s for two things or you may say that
Vedas deal only with two themes. One is dharma
and the other 1s Brahman. Both cannot be verified
by scientific investigation, experimentation and
demonstration. Dharma cannot be seen—s f@qq
%Iff'cm?“m\—mere outward look cannot demonstrate
dharma. Dharma can only be felt at heart—‘4%¥q
A fafgd TE1ai.’ Dharma is apiirva and adrsta.
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Brahman. of course, is apiirva and adrsta. So
sraddha refers to dharma dcarana and Brahma
saksatkdara. That is why this magnificent spiritual
torce, Sraddha, succeeds in delivering you from
the samsdar bandhana and in leading you to moksa
and  jAdna—HFAT  FHI  ATAY.

In the beginning faith is needed for dharma
dcarapa. NI AL:FH T QTSAY FTART a7~ You
do yajiia and yajiia in turn purifies you. You cannot
precisely know how much purification you have
achieved by performing yajia. You cannot see it
but you can feel it. ATARENAT u¥:| YHTT TAY:
ATdA: 1l Dharma has to manifest in action and that
will ultimately take you to Acywuta, that principle
which 1s never shaken— the ultimate Parabrahma.
Dharma is means to Brahman. That is why Lord
Siva always rides on a nandi (FJ&¥:)—‘gui Iu:’
say the Vedas.

If sraddha is there in the performance of
dharma, then only it becomes dharma dcarana. You
just cannot initiate and follow a mere routine and
believe you are following dharma. Yudhistira when
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asked by Yaksa about the path of dharma replied:
‘“gd¥g qea fafgd wEzial |

HEIAAT 39 Ud9: | 9yYT N

The path to dharma is that which great souls have
walked. He speaks from experience and maturity.
Yudhistira 1s witness to the fact that Sraddha will
be severely tested. You should be prepared for it.
Do not take it for granted. Time itself will come
to test your sraddha. The people around will test
you, just as Dronacarya was tested by Drupada.
Yudhistira saw all his brothers in deathly swoon
on the lake-side. He wanted to revive them with
water but he could not touch the water unless
Yaksa, who presided over the lake, allowed him.
Yaksa would not allow unless Yudhistira answered
all his questions. Yudhistira agreed and answered
the questions brilliantly. Pleased with the replies
the Yaksa said that the four pandavas were dead
because of their folly in disobeying him and because
they did not use their buddhi. But pleased with
Yudhistira, he will allow him to revive one of them
and asked him to choose. Yudhistira had no difficulty
or hesitation in delivering his matured and considered
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decision because he was living dharma. It appears
to others as if such great persons take decisions
on mere intuition; but actually their buddhi; being
steeped in dharma. is trained for instant consideration
and decision. It is the result of sadhana and the
developed §raddha. In such persons, Sraddha sees
and Sraddha speaks. The sraddha in Yudhistira gave
the decision:—*AF 31 A4 HA19g— Yaksa, let Nakula
be revived.’’ Yaksa was surprised and asked for
reasons.

When sraddha is tested it has to be vindicated
through tarka. You should have a reasoning behind
it. You cannot say you do not know. It only
means you have not understood and the decision
is unconsidered one. You cannot be intellectually
blind. Blind are the people who say that faith is
blind. Faith is the real eye we have. Sraddha is
strengthened by tarka. Trying to see yukti behind
Yudhistira’s statement, the Yaksa told him that
Bhima or Arjuna will be useful to him and even
Sahadeva will be helptul. Nakula, though with a
handsome face, will hardly be useful when war is
imminent. Yudhistira’s reply was classic. He said
he was aware that there was going to be a war.
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But his decision was not based on what was going
to come. Time would take care of it. He had faith
that he would be able to face whatever was to come.
This -1s sraddhd. Yudhistira reasoned that he was
Kunti’s son, but Madri was also his mother. She
too should have atleast one son. Her blessings
should go to mankind. So he said he wanted to
revive Nakula. Thus there has to be a justification
for any decision based on sraddha.

When Nachiketa went to yamaloka according
to Upanisads, sraddha entered into him—%g1 sfaa .
Without that Nachiketa would not have faced the
tortuous journey and the severe tests that Yama
put to him. Sraddha was paramount in him. He
thought he could face Yama, “f#i¥ag auwa wd=
FATsA Fivsaifa—what work can Yama have for
me? My father has asked me to go there and so
there must be some work and I shall do it
creditably.’’ This 1s sraddha at the action level.

As noted earlier there has to be justification
for decisions. And such attempts are important for
sraddha-yoga. It has been told: “zfast adaraz —we
will with our offerings enrich our Sraddhad.’’ Do
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not think that you have Sraddha and that is enough.
It is tested; it is shaken; it may even fall. Therefore,
you have to keep on working at 1t to develop and
strengthen your sraddha. There i1s sadhana involved
in it and that is Sraddha-yoga. You must know how
to strengthen your Sraddha.

Dronacarya was a very luminous personality.
He was well versed in sdstra (scriptures) as well
a  Sastra (weapons). But even he committed a
costly mistake. He and King Drupada were studying
together and were childhood chums. In later life
Drona, seeking prosperity, visited Drupada, perhaps,
expecting that the latter will embrace him and
display emotions in welcoming him. Drupada, now
a king, received him formally according to protocol.
Drona was furious and took 1t as an insult. He
vowed to take revenge. Here Drona’s Sraddhi faltered.
Drona took revenge. Drupada was captured and lost
half of his kingdom. He in turn vowed revenge
and did tapasya to get Dristadyumna and Draupadi
out of sacrificial fire. Dristadyumna turned out to
be the cause of Drona’s death. All this insult and
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revenge were not necessary. This is not Sraddha’s
path. Whatever i1s your desire it can be fulfilled
through Sraddha as the sukta says: “SIgT ®HI9
Aq1a¥|.’’ The violent methods of insults, counter-
insults, revenge, counter-revenge that hurt everybody
are endless; they are not creative; they are destructive.
Sraddha is a creative force. This is a very important
aspect of sraddha. You should meditate upon it—#g
zfd q1Iad ¥id %=E1. If Sraddha is in your heart,
you will have a creative mind. Faithless persons
Hcannot create. By force, persons with d@suri tendencies
#:reate only chaos and confusion; but that is not

reativity.

In sadhana you are concerned only with creating
our own moksa and making your life beautiful.
hagavad Gita makes i1t clear:

“qTIANIST YITET A A 9§ TI «q:|”

man is made in the measure of his faith. If you
‘ant to make your life at any level, material,
sychological, social or spiritual, you should have
ith in that method. As much faith you have that
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much you will succeed. Lord Krishna in Gita makes
a very profound statement which has to be meditated
upon:

“PATAEYT AW ST HAT@ wIR@ |V

Everybody is born with sraddha according to deep
impressions in the mental setup. But the Lord does
further say: “JAFASTATATAST A AATHT fa79afqa—one
who is 1ignorant, faithless and has a doubting mind
perishes’’. Is there a contradiction in this ? No,
the Lord cannot do that. Here asraddadhdana actually
means one who has a weak sraddha. His sraddha
is at a level of intensity which will not lift him
at all. To raise the level of sSraddhda you must
increase and activate the sattva. Do not mistake
this to be satrvaguna. In the above Gita reference
Bhasyakara explains what sattvanuriipa 1s:

“fafuse ATRTX —IWd-—  A:FIMLEAT 17

According to special impressions created in the
depths of your mind Sraddha manifests. The 15th
chapter of Gita mentions that at the time of rebirth,
the soul brings with it all the capacities of senses
and mind exercised in the previous incarnation.
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Naturally, the mind brings along the deepest and
the most prominent impressions of the previous
experiences and out of them, the developed faith
in life values. But you just cannot be contented
with that inheritance. Now you have a new life,
a new karma, a new aspiration to progress further.
If you have come into this world with past impressions,
you can gather further and better impressions. That
is the way to achieving new levels of sraddha by
creating new Taf3ts® WWHR. A sankrta mana (developed
mind) will exercise Sraddha at that level. If you
have adhyatma sanskrti, you will have Sraddha
raised to the level of spiritual creativity. That 1is
why satsanga is insisted upon in the course of your
sadhana. Satsanga 1s the beginning and the end
of all sadhana. From satsanga only you get samvit
samskara. By hearing, by doing and by meditating
upon satsanga experience your Sraddha level
rises higher and higher right upto the end
—Brahmasaksatkar, when all the means of knowing
and feeling are surrendered—dd 997 -4{Icas4q. One
can surrender all the dharma only with the force
of Sraddha that this is to be done.
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Dharma dcarana will come only when the
samskaras are imparted. The first one to give
sariskdra to a human being is the mother. Sraddha
comes from there. Of course, a new born arrives
with ‘visista samskara upeta antahkarana;’ but the
mother imparts a new level of sraddha. In the eyes
of the mother there is nothing ugly in the child.
This is how spiritual culture is sustained. If there
is no motherhood in the real sense, if there is only
a physical mother but bereft o: matru-drsti, the
development of adhyarma or spiritual life is not
easy. It 1s said there i1s no need to tell children
what to do. It 1s necessary to tell the elders what
not to do. If only the elders do not corrupt the
children they will grow into good human beings.
But elders corrupt children with their own frustrations.
unfulfilled ambitions and expectations. So the
responsibility for creating Sraddhda among new
generation rests with parents, teachers and society
in general. A human being cannot progress without
this sustenance from elders. Whatever inadequacies
exist in this respect can be filled by satsanga and

satpurusa.
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King Prathardana’s wife Madalasa was a
Brahmavidusi. When her child was born, she used
to sing a lullaby for her son:

| g™ WIsAif| dqaEn afifdqita |
My child, you are the pure, ever-awakened, impeccable
soul free from delusions of the world!”’ How
much atma-sraddha the child would have imbibed.
Similarly, we wonder whether Prahlada would have
faced  the terrible oppression from his father and
risen spiritually if his sraddha was not reinforced
by the samskaras imparted by his mother and Sage
Narada at the time of his birth. If the spiritual
atmpsphere pervades the society, inspite of adverse
sitl;"ations, samskards will emerge from somewhere
and touch your heart. Many people worry what will
hagppen to the country the way things are going.
The country will be fine as long as satsangas are
taking place. If satsanga with mahapurusas are not
vailable, one may take to studying Sastras. We
have such arich heritage of sastra sampat bequeathed
by our masters. From their works you should make
efforts to know some fundamentals like what is
meant by karma theory, why do we believe in
rebirth, what is Bhagawan, what is atma, what 1s
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the symbolic meaning of various festivals. Get tg
know and understand these and many other aspects
through satsangas or sastras. This is a part of your
tatparata which goes with sraddha. In satsanga you
will learn to develop your own logical mind and
exercise right ywukti and reasoning to und’prstand
implications of the various religious and spiritual
practices.

Usually when young persons enquire to\‘know
the rationale, they are just brushed aside and m?grely
asked to follow the practices. It is assumed ¥ hat
they ask questions because they lack Sraddha. On
the contrary they ask questions because they hive
sraddha and want to reinforce it further by knowing
the reasoning. This is a very important point. Y»ou
should reason it out and the more you reason the
more faith will grow.

My Guruji used to frequently tell the story
of a Guru and his intelligent Sisya. Many Sisyas
used to go to the teacher’s house daily to learn.
After the study they used to return home, while
this Sisya used to stay back and ask persistent
questions. He was brilliant enough to complete the
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assigred work quickly so that he would have time
to make extra inquiries. The Gurupatni used to
consider him a troublesome nosy pest. The Guru
one day decided to prove to her that the Sisya was
really‘the best one and so he feigned ill-health.
All th= sisyas were told that there will be no class.
Mdnyfejomed and left. A few that remained enquired
of th¢ Gurupatni. When informed that the Guru
was mfl1cted with a terrible disease, they also left
teelfxg sad. Only the perslstent]y questioning sisya
lingred behind. He asked what disease the Guru
waf suffering from. The Gurupatni admonished him
foyhis inquisitiveness. He retorted that as a sisya
had every right to know so that he could serve
hg Guru. He was at his persistent best. He was
tfen told, as instructed by the Guru, that a chameleon
ad entered Guru’s leg. The sisya could not believe
nd reasoned out how a chameleon could enter the
leg. He knew there was some mistake and he wanted
to see the Guru. He expressed his resolve that if
he was not allowed to go inside he would sit there
and fast. The Guru came out and assured him that
it was not necessary. He was hale and hearty and
that he was only testing his devotion and intelligence.
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The Guru predicted that the sSisya will be 2 man
of knowledge. This is what is meant by %zTa1q

IHd ATAY. |

;

In the modern context it is fashionable tp talk
of freedom of and right to information. Refore
exercising this right, it is necessary to ask whether
the exercise of the right is backed by sraddhh. Ts
media’s right to information based on firm Srad\hé?
If not it just lapses into mischief mongering. Edutate
your children and your young friends, give tlem
correct yukti. Then only sraddha will be strengthenii.
Otherwise, sraddha will become weak and faltq .
Bhagawan Bhasyakara exhorts gfaadawai s diaan.
It 18 your duty to find out the positive logic behini
every practice. You will get the positive logic onl:
from Hfaqd. So you must be conversant with the
scriptural thought; reason it out and then Sraddha
will become strong. When sraddha grows tatparata
is bound to come. When tatparatd is acquired,
bhakti will manifest. We will enter into that subject
now.
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Bhakti .







5]

We have started studying samvit sadhana by
comparing it to a bilva leaf. We have already noted
the two ways of viewing samvit sadhana as three-
petalled tridala. The traditional definition of samvit
sadhana is Sravana, manana and nididhyasana. But
some Upanisads have described it as comprising
sraddha, bhakti and dhyana.

Srutis say, Sravana, manana and nididhydsana
is the only way of attaining armajfiana. However,
this is possible only for a highly developed and
subtle intellect. Infact Bhasyakara Acarya Sankara
reserves this sadhana only “for sannyasis—d+aq
¥q0 FATq| If sravapa is to be used as a sadhana
for attaining drmajiana with a definite and fierce
intent in this life itself and be a jivanamikta, then
you have to be an all-renouncing sannyasi. That
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sannydsa is not what you see at the physical level.
The sannyasa required for attaining armajadana through
sravana has to be the outcome ot a very highly
elevated intellectual perception of the nature of the
world. That state may be available only to a very
few persons like Sanatakumara, for whom Bhagawan
Daksinamurty found it not necessary even to utter
a single word. That sravana was of the utmost
elevated and subtlest form where the Lord’s dynamic
silence was received as a sermon leading to immediate
enlightenment; Sravana, manana and nididhydsana
happened instantly. That is not possible even for
advanced sadhakas. A siddhapurusa like say Sukadeva
also struggled for a long time.

Sukadeva was the son of Veda Vyasa and was
a born yogi. Puranas say that he was born with
a deer skin wrapped around him. He immediately
asked his father Veda Vyasa to teach him yoga.
Veda Vyasa performed his thread ceremony then
and there and imparted to him the knowledge of
Vedas and yoga. Instantly Sukadeva went into the
forest for meditation. Veda Vyasa was concerned,
because Sukadeva had not developed his vision
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sufficiently. He had grasped the essence of Vedanta
and proceeded straight into samadhi.

Veda Vyasa sent some of his disciples near
about the place where Sukadeva was sitting in
samdadhi to fetch him. As instructed by Veda Vyasa.
his .isciples sang the praises of Lord Krishna using
some $lokas from Srimad Bhagavatam. Sukadeva
was so enchanted by the beauty of the poetry, music
and bhava that he was eager to know about their
Guru who taught them. He requested the disciples
to take him to their Guru, which they did. Sukadeva
was surprised to see Veda Vyasa and asked him
why these beautiful slokas full of bhdva were not
taught to him. Such an evolved soul like Sukadeva
also needed bhakti. Only through bhakti can the
heart be filled with rasa and become fit to comprehend
the Brahman of Upanisads. In Gita Lord Krishna
assures : “HF¥q1 {1 ATHATATA—through devotion
one knows me truly and fully.”’

Upanisads are too mystical. Bhagawad Gita
lays down the path in detail and with delectable
clarity. From ®"9RqI{Y®F1IE in the 2" chapter
to gduni=qf¥easa in the 18" chapter, step by step
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the theme is unfurled. The ‘“‘tridalam’’ idea is
presented here as karma-bhakti-jiana yoga. Intellectually
you may know something about him or imagine
him to be something. But that may not be the
Upanisadic Brahman, who is rasamaya—3&1 3 :.
Therefore, in defining samvit sadhana we opted for
the description given in the Kaivalyopanisad which
identifies the tridalam of the samvit sadhana as
comprising sraddha, bhakti and dhyanayoga.

Generally sraddha, bhakti and dhyana are within
our potential ability to acquire, develop and attain.
We have the facility to invoke sraddha. It manifests
through a very cultured and carefully monitored
social life, with environment at home being established
on dharmic traditions. So the dharma samskaras
and love for dharmic values are instilled into the
heart. Such a sraddha will automatically inspire
bhakti.

The main objective that intelligent parents and
enlightened society should place before a young
person is to be enlightened. Be enlightened and
then do whatever comes naturally. Once a person
is enlightened whatever he does will be elevating
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to him and useful to the society. Have faith that
you will realise the Truth; because human birth
s meant for that purpose. There is a divine intent
behind human birth. Utilise the opportunity of a
human birth and realise the Truth.

‘But you do not get jAaana instantly. It is a
long drawn out process. During this time you
should develop tatparatd. Tatparatd is important
as it leads to bhakti. Sraddha induces nisthd. Nistha
is that which sustains you continuously—f1&37 feafq
zta fH%2T. You may have Sraddha but it may not
be consistent at the same level. One day you may
find an excuse to skip your «anusthana because
temporarily your sraddha level has taken a dip.
But nistha will ensure that even in difficult circumstances
you will not fail to do what your faith establishes.
Nistha is that which sustains your Sraddha. Just
as Sraddha induces nistha and nistha induces tatparata.
tatparatad will give rise to bhakti. Bhakti will lead
you to tanmayatd and tanmayatd will enable you
to go into dhyana. So behind $raddha, bhakti and
dhyl‘éna, you will find another triad of rannistha,
tatparara and tanmayatd. This is the three-based
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fF9g1g1¥ of samvit sadhana. Just as the motto
“@mal waqg-—’’ taken from Mundaka Upanisad,
tannistha and tatparata are also well-founded in
the scriptures like the Gita.

According to Upanisads this human life is to
be shaped and used as a missile. A dynamic analogy
given for this is an arrow. An arrow is designed
and shaped to hit the distant target.

“YF ATTEAYTAA AMHAT IFA  A@[AHAT qAq |
Brahman is the target to be hit. You yourself are
the arrow. If you properly propel yourself through
the bow of sadhana, you will become d™HA, one
with the target. This proper and vigilant (3H¥w)
propelling is described in the 5" chapter of Bhagavad
Gita:

“ AIYSTEITHIAR =L TITFQAAAT: |
LB L E ARSI IE b e 1 E

To attain to armajidna there should be intense
and continuous sadhana. dAZIFA:, your buddhi
should be applied to that Reality. which is the
supreme self. That is the main sadhana. Repeatedly
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the Lord says: “HZ@T ¥= 31yuexd uig gig fAasa—
give your mind and intellect only to me. not to
the superimposed form.”’ How to put buddhi in
it? Meditate on the dartmaswaripa— taddatmanah.
This 1s same as the theme of tanmayah. You
become one with it; become totally identified with
it. To become taunmayah, you have to be tanniSthah
and become tatpurayanah. These are the three
elements which are referred as fﬂq?ﬂ%ﬂ'{‘{ in the
sadhana Sloka which defines samvit sadhana. This
is the basis and support for developing sraddha.
bhakti and dhyana and hence called 49%g.

You will note that these three basic elements.
tannistha, tatparata and tanmayata are relevant in
every sadhana of tridula. This is to say, these three
apply at every stage to all the three —%1g1, Wi,
(19917, even in the act of performing karma-yoga.
In every yoga these three elements form the foundation
or launching pad, the only difference being in their
relative emphasis. In the Sraddha-yoga, nistha becomes
véry pronounced. In bhakti-yoga. tatparata becomes
prominent. In the dhydna-yoga ranmayata manifests
fully. They are inter-connected and intertwined.
with variation in their respective stress.
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Once a devotee wished me to visit his new
house; which was not fully complete. When I went
I was surprised to see a blooming garden with
marigolds lining the approach to the living room.
I went straight to the flower bed and exclaimed
how soon the garden had started blooming. The
devotee’s little daughter started laughing and informed
me that they were planted that morning just for
my visit. This was not garden. They were just
decorations. They had no roots. The plants started
drooping by the time I left. These days decorated
pots with plants are sold. They hardly last a few
days because they are just placed there and do not
go deep. There is no connection with the sustaining
force. This 1s exactly what will happen to your
sadhana if there is no nisthd. Your sadhana should
have roots. The roots are {raced to nistha. Over
enthusiastic sadhakas just do like-wise. They pluck
certain religious experiences and stick them in their
psycho-physical frame and think that they are spiritually
progressing. For spiritual progress you have to be
rooted in your sadhana with nistha. So sraddha
sadhana has to be very deep before you aspire to
love God. You may have faith in God but love
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for God may not have - manifested. Having been

rooted 1n your sadhana. there is special effort
needed to adore God; bhakti sadhana.

Bhagyakara describes bhakti as a latd, a creeper
which you plant in your inner being’s garden. It
will grow beautifully depending on how you sow
It, water it, give support to it, increase the support
as it grows and how you tend it. Bhakti sadhana
is similar. Do not expect bhakti to emerge in you
without effort. A lot of sadhana has to be done.
[t is a long drawn out severe sadhana. Great saints
too had to do severe tapas. How much they suffered.
As Meerabai says: “3{gIA AT {99 f¥a 9A€aAT
atz—this bhakti-lata I planted and watered by my
lears; tears of joy, tears of viraha.’’ It 1s a valley
of deep emotions cut by torrent of tears. It is a
bhava sadhana. Because it is bhdva, nothing much
can be told about it. We can define sraddha but
to define bhakti is difficult. Narada Bhakti Sutra
says bhakti is “stfqdg=ta agm@@Ea1.”’ It is indefinable
love.

The sense of sweetness in different sweet
preparations can be felt as different in each but



60

the difference cannot be described. Similarly, the
sense of love for God is felt as different from love
for the beloved or a friend but it cannot be precisely
defined. But because it can be felt, others can guide
you.

Saints talk about love of God. They have no
other theme but love of God. They have no other
message but love of God. It i1s put in different
ways but the message i1s the same; love God with
all your heart as continuously as you can—3q=afq 4.
Because he 1s the soul of the soul it is possible.
Even 1n and through all worldly transactions you
can remember God, because he is there 1n all forms
and because he 1s seated in your heart. You cannot
think of a particular thing continuously; if you do
it becomes disease. No thing can be continuously
dwelt upon. But God can be, because God is not
a thing. He 1s your own soul. This is all that saints
say. But we are such ignoramus that we ask how
to love God and how to think of God continuously.

Ramakrishna Paramahansa in speaking about
love of God gave a laukika dristanta. He said:
“Think of three infatuated persons; a miser who
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is addicted to gold, a doting father attached to his
only son and a lover passionately in love with his
beloved. If you combine the constancy and intensity
of the attachment of all the three, then it is equal
to the love of God.”’

These are things that are understood and in
connecting them with divine love, Masters wish
to state that bhakti 1s a natural capacity of the
mind to enter into a state of utter absorption, which
even intense samyama Or great yoga practice cannot
achieve. Human mind has that capacity to love
God. But we give more importance to intellectual
understanding than to divine love. Even if you love
your pet dog it will uplift you. Give outlet to your
inherent capacity to love. Only you have to recognise
who is the real lover, who is BHT1¥<E. Vedanta comes
to the conclusion that atma is the only premdspada.
It 1s impossible for love to go to anything except
caitanyaswarupa— pure awareness. If you love a
dog it is only because unconsciously you perceive
your own self in it. Will you still love the dog
1f it becomes rabid? Love is addressed only to ‘self-
ness’ which is pure caitanya. You see yourself in
something then you fall in love with it. If it is
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a mere imagination, naturally it will evaporate. If
you really love the Self then that is the proper
thing to do—3TeHT UYIH WHIMT.

In Bhagawad Gita Lord Krishna carefully leads
Arjuna from karma to bhakti from 7™ chapter
onwards. Arjuna is lost in bhakti. By the 9" chapter
he becomes a perfect bhakta and he hankers after
the Lord to show him his different forms. In the
10" chapter Arjuna’ says:

“FY HY T WY fAFAIsTE wuITmar |

Through what objects, O, Lord, are you to be
meditated upon by me?’’ This is the stage when
the creaper of bhakti grows fast and spreads far.
The Lord replies that his vibhitis are infinite; there
is no end to his manifestations but the most
important to remember is:

“HIATTAT TIHFA [ YaraaiRga: |

He is residing in the hearts of all beings.’’ In all
beings he i1s the soul. See him as that. You love
him as a soul in every being. That is the foremost
vibhiti. Seeing and feeling him thus will give you
bhakti. If you cannot see God in living beings your
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bhakti will never develop. Therefore in the [2"
chapter the Lord defines bhakta as:

“HET [IAYAAT AA: FITW TA T |

He who cannot hate anybody, is the friend of all
and 1s compassionate, because atman i1s in all.”’
If you develop datmadrsti you will recognise him
in all living beings and adore him wherever caitanyu
manifests 1tself.

This atmabuddhi unfolds through three forms
of bhakti mentioned as ‘f¥¥1a’ in the $loka of
samvit sadhana. Let us meditate on these bhdavas.
The question may well crop up why only the three
forms of bhakti? Ramayana mentions navadha bhakti.
Srimad Bhagavatam names eleven forms of bhakti.
I prefer to categorise bhakti by the three bhavas
derived from Afijaneya’s statement steeped in samvit
perception. It is not that if you do kirtana it is
one form of bhakti and if you do sravana it is
another form. These are many ways of expressing
bhakti. What is of importance here is to go to
the essence of bhakti. In samvit sadhana we see
it in buddhi. Developing three kinds of buddhi.
you will get three bhavas. Sri Hanuman brings this
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out 1n his statement when Lord Rama asked him
to describe his relationship with him:

“ 2TIFAT g WG FAgIAT @E  |qEr |

ATHISAT @vE 3Ifqa A fwigrqmwi@ n”

It is the considered opinion (fAf¥1@ =#=fa:) of an
enlightened soul. Sri Hanuman says three kinds of
buddhis come to him usually in a day’s existence
—3gqfg, FaYlE and eI TZ—consciousness at
three levels. At the physical level he 1s an embodied
being. All samskaras and dharmic acts are tfor and
by body only. So why reject the body? There 1is
a misconception among people that Vedanta means
a rejection of the body and the entire world; that
Vedanta 1s a joy-killer. That 1s not the case.
Vedanta is for the search for Truth and Truth is
everywhere. Truth comes embodied. The body is
meant for the expression of Truth. The Upanisads
call the human body Brahmapuri—afgd sifma saq?
¥ qUuedidk AWM. Agamas say this is a navaratna
deepa. Kundalini yoga will say it is a mahapadmavana.
So in sadhana, particularly in bhakti, the body is
an altar of God. So dehabuddhi is not rejected at
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all. Sri Hanuman uses dehabuddhi for serving the
Lord with ddsa-bhava—3ggaa1 q <1QE.

From a scientific viewpoint ponder over where
the body comes from. Parents are only a medium
for the birth. Birth is a reflection of God’s intent
and the need of the soul. Special powers are
manifested in the body because God wants human
beings to realise Truth. Therefore, man’s prime
effort must be to serve that power and <I®IE is
the humble beginning.

This body is the finest evolution of creation.
Every part of the body is a miracle. This body
consciousness should lead you to adore that mysterious
majestic force that created the body, which 1s the
Swami. This body belongs to that creative force.
So you are the dasa.

In India the national atmosphere, the cultural
tradition and social values come into play for
development of bhakti in the same way as they
do for Sraddha. The mind within the body has to
accept that the real master is the force which
icreated the body. When like Meerabai you sing
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— g3 at MmiYgr MAe AW A F13’—then only
bhakti is possible. When you have an inherent
tendency to serve as a servant, then serve the real
master, the gracious one. We truly belong to God.
All the world inheres in God. It took an intense
sadhana for Arjuna to come to a stage where he
could demand to see that God who possesses everything.
When the Virata Swaripa was shown, he was so
totally disoriented as to ask ‘““who are you?’’ The
Virata introduced himself and finally thundered in
a booming voice ‘nimittamdtram bhava’, you be
just my medium. This is the beginning of superior
devotion—parda bhakti.

‘Be just my nimitta’ heralds the losing of all
wordly calculations and being a conscious conduit
of the Divine. The body is propelled by karma and
sustained by karma. So karma i1s natural. But when
you offer that karma to the real swami and through
it, feel the glory of the entire universe as the glory
of the Lord, then it becomes spiritual. Karma
becomes arcana. In this yajia, dehabuddhi plays
the part of yajamana.
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“q@I: a3 qEg@—glow in the glory of
the Brahman’s victory.’’ That is the Kenopanisad
statement. You may not know God; you may not
see him but you can serve him. If you serve him,
the love of God will slowly sprout in you because
of his response to your offerings. In olden days,
people were committed to serve the king, though
they may never have seen him. God is omniscient
king; he sees, knows and feels what you are doing.
Offer what you are doing to him; serve him. This
is karma-yoga. In so doing his magnificence slowly
enters into you so much that you will fall in love
with God. When love of God enters, karma becomes
secondary. The act 1s not as important as the
feeling. When feeling predominates the act also
recedes in the background. Therefore, as the Viswaripa,
the Lord says to Arjuna: ““Do not become the actor,
[ am the actor. I have killed Drona, BhiSma, you
are just a nimitta.’’ And Arjuna actually sees in
the Virata Swarupa all that he was supposed to
do was already done by the Lord. You are just
trying to act, as in a drama, your part of carrying
out the Lord’s work. The Lord loves it. He wants
to express that love. Just as you acknowledge his
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presence, might and power, he wants to acknowledge
your presence as a jiva. Here comes the jivabuddhi
—S1qgFAT g g W@T—and it leads to sakha-bhava.

Now the relationship has changed. Ddasa is
meant for serving. But in the jiva level, Paramatma
can only share with you on the same level of
consciousness. The laksana of sakha is ‘sharing.’
That 1s the second level of bhakti.

What is jiva? As a word it means living—sfiafd
gfa a:. In the human context, the Lord gives
a definition in the 15" chapter of Bhagavad Gita:

‘“qRITM  SFwid  SFyga:  [AEA:|

79 U 3 M:—the jiva is only my ansa.’’ Ansa
actually means a part. Bhasyakara and others take
pains to explain that jiva should not be mistaken
to be a separate part like a petal 1s a part of a
flower. Petals can be removed one by one and the
entire flower will be eliminated. If jivas are parts
of the Lord then the Lord also will one day cease
to be. That is not true. Therefore, the ‘partness’
is merely an appearance as in a reflection. Bhagyakara
explains this with two analogies —d91 WF¥Yd:
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HITHRTM — just as in the water the sun is seen
reflected or in an empty pot space is enclosed,
similarly jiva and ISwara appear to be different
because of deha-upadhi. When water is removed,
the reflection of the sun just goes back to the sun.
When the pot is broken the space ceases to appear
enclosed. Similarly, Bhasyakara says, jiva appears
as a limited part of Paramatman because of avidya
adjunct —3AfqmIFaIaia—aiizes: g®IA: 3w I3
Fieqd:. It is a mere kalpana. This sense of ‘I’ness
in the mind is just a ku/pana created by the Lord.
Just as the reflection of the sun 1s bright and can
throw light, the jiva too is a bright reflection of
the Paramatma. It 1s conscious, but the consciousness
is derived from the Paramatma. Like a spark from
the fire, like a wave in the ocean, jiva and Paramatma
are connected. They are one essence only. Recognise
this connection. Live with the conviction : ‘I am
an ansa of that ananta.’’ This is the sharing. This
is the sakha-bhava. Then you start loving him like
the gopas loved Krishna.

When the Lord lifted the Goverdhan mountain
to shelter all gopas from the fury of deluge, after
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five days of being sheltered by the Lord, the gopas
asked whether they could lend a helping hand by
supporting the mountain with their sticks. The Lord
let them do it. This is bhakti. It is not what you
do but what you feel. In being a nimittamdatram
the feeling assumes importance. Only when you
get intimate with the Lord you can understand the
meaningfulness of the tribulations of life. Duhkha
and Vipatta become sweet because the Lord 1is
giving them. You can understand this difficult
thought through an illustration of what happened
recently in cricket. When India won the final in
England, the Indian captain came out to the ground
running and jumped upon the Indian batsman Kaif
responsible for the victory. Kaif could not bear
the weight and both fell down. The player concerned
was undoubtedly injured but was laughing and
joyously celebrating with the captain. The hurt
from falling down was brushed aside and the joy
was paramount. God may fall on you like a thunder
bolt. If you are a sukha and celebrate his victory,
you will smile. That is the test of your bhakti.
Can you accept God like that?
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All bhaktas have their share of duhkha. Why
should Ramakrishna Paramahansa get cancer of the
throat? The question is irrelevant to the saint and
inapplicable for God. In sakhad bhakti everything
1s a play and in play all is sportingly accepted.
Enlightened bhakti should avoid any feeling of hurt
from such experiences, then you will know how
to participate with God. God wants participation.
Scientists say the entire universe i1s a participatory
universe. When you enlarge your vision and go
to the depths of creation, you find that existence
is one and untouched. Everything else is changing.
And you who are participating in this are also the
unchanging essence. For such an intense participation
you need to practice equanimity as the Lord says
in Gita:

“ qEg:@ WA FAT IJTHIFTHT JATA4T |
adal 1@ g_E@ AT qrawareEi|i)

It is very difficult to bear both sukha and duhkha
with the same bhdva. But if you love God it 1s
possible. It comes naturally. Duhkha from the
hands of God i1s sukha. They become equal. It is
difficult to understand and accept how sukha and
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duhkha can be the same. Only through the love
of God you can understand it. When such a state
comes you are ready for the armabuddhi, the third
bhdva mentioned in Hanumanji’s statement referred
to earlier.
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Samvit sadhana is a way to fulfil human life,
hence it is open to all. It becomes applicable to
all human beings at all levels and at all times.
The physical, psychical and spiritual potentials of
human life are to be exercised, expressed, developed
and used properly. Only then human life will be
fulfilled. That has been the vision of all our masters
from the earliest rsis who came to establish human
culture. In the Bhagavad Gita the Lord says:

“ ggda: qw g¥ e wAI@AT |
AETAT HIAWT ATAT AWNT IJTF THT: WAT: |

The fourteen manus, the four kumaras and the seven
rsis all manifested from my mind as my expressions
to guide human society.’’ This was the sankalpa
of the Lord. We all belong to him. The rsis asked
us to discover the potentials which nature has
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instilled in us. Human beings have been scientifically
exploring, understanding and adapting whatever
1s observed through the senses and is understood
through the mind, so that the life standards may
become more and more fulfilling. The modern
scientific approach is only at a material level. But
the rsis laid main stress on the fact that the
potentials are not just physical and fulfilment is
not just sensual; what you see, experience and enjoy
through senses are not enough. Beyond this 1is
atmadrsti. This knowledge of rsis had spread all
over the places wherever man had started building
up civilisation. Whichever ancient culture you see,
whether Chinese, Egyptian, Greek or Roman, they
all accepted that unless you know yourself you
will not be fulfilled. Know thyself is the edict
you find on the Apollo Temple in the ruins of Rome
even now. This makes your attempted fulfilment
very safe and sure unlike the frustration and fears
involved in achieving anything from outside which
is not in yourself. You have to achieve yourself
only. You need not depend upon anything else.
To achieve this also the instruments are all within
you. Your mind is enough. ‘“Mind alone is the
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cause of bondage and of freedom—uaTa | ATAT
HTIIO F=UATAAT:.”’ You can use that mind either
to make yourself blissful or make yourself miserable.
Either way you are free to do.

Samvit sadhana is the only way in which man
can live freely, move towards freedom and achieve
ultimate freedom. There is no other way possible.
Therefore, we want this to be understood by every
one. Samvit sadhana is the hygiene of the soul,
that teaches you how to clean yourself. This 1is
what i1s covered by the word 'I\SWE'SWEI[\ from the
samvit sadhana sloka we are dealing with. In the
Gita Sloka quoted earlier for tannistha and tatparata
(chV-17), you would have noticed the word,
‘jaana nirdhiita kalmasah’ which 1ndicates that
enlightenment is a cleansing process. To estimate
your sadhana, you must have clear idea of what
this kalmasa or mala 1s.

Samvit sadhana removes three kinds of dirt,
f3m¥ s1wg:. It is a scriptural concept that in the
natural course of anybody’s life, however careful
and scientific he may be in his approach and
actions, through the passage of time and development
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ot various phases of life, he accumulates dirt. Even
Brahmaji accumulated rajoguna in the process of
creation. Puranas have stories of Brahma-prajapati
committing misdeeds. The finest of machines, as
it runs, accumulates dirt; hence the need for cleaning,
maintenance and overhauling. Just as metal 1is
hungry for oxygen and in the process corroding
takes place, your mind is hungry for sensual pleasures
and corruptions set in.

Samvit sadhana gives you the technique of
developing  safety measures to save you from
natural hazards of life. In your life, you have to
exercise your senses, you have to freely use your
mind, you have to develop intellect and you have
also to use ahamkara in an enlightened way. Therefore,
safety measures are needed. Samvit sadhana provides
you with techniques for these. If you go on doing
samvit sadhana comprising Sraddha, bhakti and
dhyana, it will not only produce power and manifest
your inherent potential but also give you safety,
purity and freedom from the shackles.

Our acaryas have explained what these three
types of malas are. They are according to Vedanta,
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avidya, kama and karma. It is in a natural sequence.
Avidya 1s i1gnorance of datmaswariipa, incapacity
to understand oneself. Because of this one is led
into inordinate emotions—=T1H. Lord Krishna explains
this in the 3 chapter of Gita:

“ FM UY Y UY ITNLAALET: |
AU wEIqTeT fagdaivg Aoy 01”7

The all-consuming, defiling enemy is kama or
krodha, arising out of blindening of soul nature.
Avidya 1s a dirt of the atman; while abnormal
emotions are the dirt of the mind. Such a mind
cannot be normal. When kdma i1s in force, you
cannot do justice. With rdga and dvesa your mind
becomes agitated and all actions flowing from it
are defective. This is the karma mala. Your activities
are in disharmony with your prakrti. This disharmony
is the dirt of your karma.

If you follow samvit sadhana your activities
will not bind or restrict you. Your emotions will
be perfectly in harmony with the cosmic tune.
Normal emotions are needed for a human being
to enjoy life. If you have all sorts of misconceptions,
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even normal enjoyment 1$ not possible. There is
a saying in sanskrit that a very rich person may
not be able to enjoy even a couple of rotis because
he has some ailment or other; whereas a poor and
hungry man can fill his belly with worse food and
also enjoy it. While the poor man has the capacity
to enjoy, the rich person has lost that capacity
because of greed, worry and tension. So even
normal enjoyment is affected if there 1s kama mala.
These malas have to be removed.

In the 3™ chapter of Bhagavad Gita the Lord
says:

“ FATYTTHRA M ST FAH1ST FAIHT: |

agd ®H FIAA JFHESG: qEEI N7

The Lord tells you how to perform karma and with
what bhava. No esoteric karma are suggested. The
same day-to-day karma that you perform like sweeping,
cooking, reading boéks, studying for examination,
working in the office and engaging in business etc.
are to be performed. The main qualitative difference
is that you do the same karma as a yajna. Yajna
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bhava signifies offering to the Lord. Do not ask
what you will get out it. You will get fruits of
your karma but do not think of or ask for it.
At the level of your mind, look at every action
as an offering to the Lord. Fruits of yajiia are
hidden but they will materialise. Sraddha is the
key word. Through this yajina bhava all the karma
mala is removed. By and by, while doing all actions
in the spirit of yajaia, you will come to the conclusion
that your actions are not yajna but the Lord himself
is yajia—qsm fqeor:.’ You will realise that it
is not that you are offering something to the world
system and it will come back as rain, grain, name
etc. You will realise that you. have crossed that
stage and evolved into a higher plane when you
look at yajaa as the Lord himself. You look at
the world system also as the Lord himself. It is
blissful. You will feel fortunate in touching it and
being part of it. That feeling will remove kama
mala. It is the jiva-drsti as seen earlier. You
become sakha of the Lord. You become participator
in the universal process. This state is described
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by the Lord in the 9" chapter of Bhagavad Gita:

“AgremTAT AT Wi A agpfawiidan: |
YARAT-HAQT  ATeq1  yarfigwzaaqg 11

This is the level of bhakti when 39" HHAS
takes place. You are totally oriented towards God.
He 1s there in all your activities. Now it is not
activity, it is love, expression of love. It is 2df
nEid. The point to be noted is, this bhajana of
the Lord i1s in the real sense of bhakti. Bhakti is
bhajana-bhava. It cannot happen that you have
bhakti but you are not doing bhajana. Only when
you do bhajana bhakti will arise.

But what is 319-@ ¥99:—undivided devotion?
This will be explained through a popular story
told in Uttar Pradesh. There was a very simple-
minded person. Influenced by local traditions, he
became a fervent devotee of Lord Hanuman. He
had to fend for himself to find a suitable bride
as he had lost his parents. In the absence of elders
to help him, he was at a loss to ensure that a good
natured bride was located. So he started praying
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to Lord Hanuman to fulfil his search for a suitable
bride. Lord Hanuman appeared in his dream and
expressed his inability to help him as he himself
was a brahmacari. He should instead pray to Lord
Rama. The person then started praying to Lord
Rama and soon got married to a good bride. Soon
thereafter it was time for Prayag Kumbha Mela,
a mega congregation of millions of devotees on
the banks of Ganga. At the insistence of the newly
wedded wife, he took her to the Mela. Caught in
a sudden upsurge of the crowd, the person lost sight
of his wife and could not trace her. Desperately
he went into a nearby temple of Sri Rama and
prayed to Lord Rama for help. While he was so
doing, Hanuman sitting at Rama’s feet spoke to
him: ‘““Why are you praying to Rama who could
not get back his own wife? I only got Sita for
him. You should pray to me.’’ He did so and the
person’s wife was soon located. This state of
confusion exists among the gullible. With so many
deities, one wonders whom to approach. This 1s
due to lack of proper understanding of what Iswara
bhajana is.
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[l you have carefully read scriptures and received
guidance frem your Guru, you will not have this
confusion wyou will understand who 1s God, who
is to be worshipped. There are 33 main aspects
of God identified in Vedas. Puranas speak about
thirty three crores of Gods. But what is lost sight
of 1s the fact stated by Sayanacarya in his commentary
on Vedas:

“g® T4 U [AA TAQ |

in all occasions according to Vedas, whether you
worship Varuna, Surya, Aswinikumara or any other
God by any other name, only ISwara is being
worshipped.’’ He is so infinite, he i1s so rich that
he needs thousands of names. As the Lord says
in Gita: ““There is no end to my extent, my vibhutis
are anant, only a little 1s being told. Worship
anyone but you will worship me only.’’ This is
what you should understand—=TaT JA1{qq 3qqq.
The God you are worshipping 1s the God of the
universe, whatever be his form. One creator. That
alone is our upasya. If this concept is in your heart,
then it is 3I9-q HNAA. Many misguided sadhakas
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think that ananya bhajana means if your wupasya
is Krishna, then it 1s only Krishna that you worship
and do not even look at other deities. Religious
fanatism and secterianism have arisen because
there is no proper understanding of the non-dual
universal nature of God.

Now we go on to the last and most difficult
of the three ‘dirts’ —avidya mala. It 1s a natural
obstruction to perception. Let us understand it
through an analogy. To see the orb of the sun you
must get up at dawn and watch the sunrise. Afterwards
the sun becomes too brilliant and you cannot bear
to see 1t. The very lustre of the sun hides the sun.
The sun creates a dusty earth and raises clouds
from seas. The clouds and dust-storms also cover
the sun. Like the dust and the clouds, in the case
of jiva’s perception, ‘dvarana’ and the ‘viksSepa’
hide the Truth which is God, the soul of the soul.
Both these are due to avidya. In creating, the Lord
is covered by the creation, his own glory. By a
deep perception, this dvarapa has to be removed.
How to remove this avidya-mala is indicated in
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“ d meA "uwia sfymmran: faeafa

a@“f“?ﬁ MY : ﬂi%{fﬂ @|eAqa: 1’

Half of the avidya i1s removed by association with
holy people, sajjana. One fourth of avidya will
go through a deep study of spiritual scriptures and
understanding of atman, maya, mind, jagrat, swapna,
susupti, vairagya etc. through swadhydaya. The
remaining one-fourth can be eliminated by your
own intuition and sadhana. Samvit sadhana thus
is nothing but purification of the intellect. The
buddhi should be pure, unshakeable and subtle.
For this you alone have to do sadhana, no body
else can do it for you.

Buddhi’s purity is acquired by walking on the
path of virtue and dharma, like Yudhistira. Buddhi
will become unflickering niscdla only through bhakti.
Suddha karma guarantees the purity of intellect.
If your mind is wavering and 1s not able to concentrate
and focus, then even a nirmala buddhi will be
unable to take proper decisions. That cancalata of
the mind will go only through cohesive force of
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love. Bhakti will make buddhi niscala and capable
of absorption. - Buddhi also has to be very subtle
(suksma) and sharp to enter into profound concepts
and the abstract nature of Truth. How do you make
your intellect suksma? Just as you sharpen your
pencil- and make it one-pointed, your intellect too
can be made one-pointed through practice of dhyana
or samdadhi. Though this needs a prodigious effort
in itself, we are assured that advanced bhakti will
make dhyana-yoga easy and enjoyable.

The Lord graciously assures us in the 10"
chapter of Gita:

“ A9 FAALWTAT wAqi WfagdFq |

M gifgaw o a7 wyguait= I

To those sadhakas who employ the mind constantly
in yoga, and do bhajana with great love and affection
to me, [ impart buddhi-yoga by which they attain
to me.’”” This is the buddhi-yoga referred by
Hanumanji as WATAYEAT @RITE. “@UIE-1 am
you’’ is the realised state which 1s also called
‘attaining to God’ or ‘God entering into you.’ Let
us remember that it is only due to his grace that
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the Lord himself manifests through jaana. but to
allow this, the sadhaka’s mind should be in a state
of utter poise. That 1s dhyana. The Lord is ready
to give you amrta, but as was told in the first
discourse, you should be ‘jagrata’ to receive it.
The vedic prayer is: “®qa®@ T 41 YA€ —Lord
let us have the capacity to retain that amrta.”’
The mythical belief is that the milk of a lioness
cannot be kept in an ordinary vessel; you need a
golden pot to ensure its freshness and prevent it
from turning sour. Do not ask who dares to milk
a lioness. But samvit sadhakas do dare to get this
anugraha from the Lord’s maya. But to retain that
anugraha you need a golden vessel called samadhi,
a supreme state of mind. “‘qE1 & TEY IA™AT—samadhi
is the state in which you are established in your
Truth,”’ says Patanjali in his yoga-sutras.

You should be very clear in your mind about
what meditation is. So much is talked, taught and
written about it that there appears to be more
material for confusion than for light. At the outset
it is better to state what meditation is not. Some
teachers of meditation advise sadhakas to keep a
picture or a form infront and keep on gazing at
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it. Since one can get tired of gazing at the same
picture or form, they are changed one after another.
This picture-gazing will not lead you to anywhere
near the Truth. One very sincere and senior sadhaka
told me often that he was getting a lot of joy in
meditation. I asked him what precisely was he
doing. He said he first starts with visualising me
in Mt. Abu. He then visualises going to the banks
of Sant Sarovar and mentally visits all the twelve
jyotirlingas situated there. Then he picturises
himself going to Pushupatinath temple in Nepal and
praying there and proceeds to other shrines he has
visited. That way he does mdanas-tirthayattra. This
is fine as a part of the sadhana, better than
watching T.V. This smarana is good and will help
to purify your mind. But it is not dhyana. Sadhakas
should evolve their own methods for dhyana, but
they should understand the purpose and the principle
of dhyana. Many shadhakas seriously and sincerely
try to control their mind thinking that dhyana means
keeping the mind quiet. A quiet mind often goes
to sleep and the sadhaka feels good about it. They
mistake the state of sleep to be the state of dhyana.
When I was with my Guru, we all Sisyas used to
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sit near him during his discourses. He was such
a captivating preacher. His profound discourses
were widely popular. Many sentior sadhakas used
to arrive at the venue much ahead of the scheduled
time to occupy front seats. But the moment Mahara;
ji started his discourse, they used to lapse into
sleep drooping their heads. Sitting besides them,
it was an uninspiring sight for us. When we complained
to Guruji and suggested that atleast they should
not occupy front seats, Shri Maharaj ji said, *““They
are very senior and sincere sadhakas and they sleep
because they are trying to control their mind. Their
mind does not know anything else but sleep in the
name of quietness.’’ A quiet mind has to be given
direction to enter into the Truth and be absorbed
in that and not in darkness. Inspite of the so-
called modern meditation techniques it is really
unfortunate that thousands of seekers remain
misguided. To avoid this you should always keep
in mind what Mahirishi Patanjali has to say on
meditation. Meditation is a state in which the arma-
swariipa is clearly perceived. There you become
just the witness. You are not even the meditator.
A proper process of meditation is where you are
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slowly led beyond that also, so that there is no
effort. This state of seeing without seeing or meditating
without meditating can be achieved if you follow
the steps. It will be a total transtormation. The
enduring light, peace and the bliss of the self will
be experienced. That is the state you have to try
to achieve.

The scriptures talk about the WHIHITATA: as
description of dhyéana. It is said a wasp catches
a worm, brings it to its- muddhole and keeps it
there. It does not want to eat it immediately. It
goes on dancing around it like tribals. The poor
worm is so terrified that it fixes its gaze on the
wasp as 1t circles around it. This constant one-
pointed and intense focus on the bhramara
transforms it in the wasp’s image. It develops
wings and flies away. The idea is whatever you
meditate upon that you become. Sometimes I notice
posters of film stars depicting violent scenes pasted
on the walls of children’s rooms in some houses.
The children must be unconsciously meditating
upon the posters and the illeffect is obviously felt.
We see growing tendencies of glamour, pleasure
and violence in children. The transforming power
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of meditation should be employed to get positive
healthy results.

Bhasyakara Acarya Sankara in his grantha
Aparoksanubhiiti writes what samvit sadhakas should
practice:

“gftE AAAl FI1 qAIAAAT AT |
At gitE: gygigr ;. [AmEmmESiieEdy 0

God 1s everywhere, but you can not see him
because your drsti 1s not proper. You should acquire
enlightened look, SITANAT gt to perceive the world
as expression of Brahman. Now it is SEHdT gite.
Saying that the jiiana-drsti is the noblest one
Bhasyakara has a dig at the so-called yogis by
adding ‘|1T T GIAITRT 9 ATQIATIASINIEA
meditating on the tip of the nose is not going to
help. If you look at the tip of the nose, nose will
be seen not God. Gazing at the tip of the nose
and all such yoga techniques of meditation are
useful initially but one should not be stuck up
there. It is necessary to be clear about the purpose.
What is it that you are trying to attain through
meditation? What are you really meditating upon?
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Some place a portrait of the Lord and meditate.
But the question 1s actually do they meditate on
the portrait or the Lord? Mostly it is only the

portrait because they are uninitiated into the nature
of the Lord.

An example of a sadhaka who was initiated
into sadhana 1s very relevant here. He had received
a Ganesa mantra. He had difficulty in meditating.
Whenever he tried to do dhyana on Lord Ganesa,
his mind wandered all over the potbelly of Ganesa
and down to the litte mouse he rides on. His mind
was troubled by the question how that poor little
mouse could bear the weight of the heavy elephant-
headed Ganesa. ‘““Would not the little mouse get
crushed under his weight’’, he asked me? To avoid
such pitfalls you should read scriptures and through
satsangas understand the symbolism behind the
forms of deities and the mudras 1n their hands,
their vahanas etc.

Now coming to what meditation really 1is,
Acarya Sankara says, it is of four kinds. The basic
distinction is between two types—afdsed with attributes
and—f{d®F«@ without attributes. Each is further
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distinguished by two kinds. The savikalpa meditation
1s based either on sound or form—ATH or ®49. These
are the two available representations in all
creation—sTAEATA®: ANA. Either you use a name
or a form. Both name and form can serve to express
something deep and profound. You choose either
form symbol or sound symbol that appeals to you,
on which you can meditate and go deeper behind
the symbolism. Usually your Guru will select the
name or form. These two respectively are called
IAAfAE or w=|IATAL.

Though the form symbol is kept in front, what
that form symbol. signifies is meditated upon. If
you choose Siva’s form you see the candrakald,
Ganga pravaha,nagabhisana, neelakantha, embodiment
of compassion karupamirty, cinmayamiirty etc.
After all the descriptions of various aspects of
the Lord are meditated upon according to the
dhyana sloka, one idea will always be paramount
—satcidananda-murty. Actually it is a form of
consciousness. The aspects of caitanya are depicted
by the various mudras of the form. So the ripa-
mudrad is the form of the Lord, while sabda-mudra
is the mantra of the Lord.
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Usually when you are initiated into meditation
by your Guru, a mantra is given along with a
vigraha or a yantra. It has deep implications. If
with utmost faith and love you meditate upon it.
the vigraha will reveal its swaripa to you. You
are not meditating upon a stone in the form of
a linga or an idol but you are contacting
satcidanandariipa. Siva, Visnu, Devi, GaneSa etc.
are all the divine forms of the one and only Lord
satcidananda miurty. This understanding in your
outlook should be there. Thereafter gradually
meditation will yield results.

Ramakrishna Paramahansa was meditating upon
a terrible form of Kali Mata, holding in her hands
a sword and a severed head. But to the saint she
was pure satcidananda swaruapini. He ultimately
realised her. But he had to endure much and try
for along time. You should not be under misconception
that in a short time meditation will yield results.
Even after years of intense and extraordinary efforts
yielded no results, Sri Ramakrishna was ready to
cut off his head. The mother manifested herself
and fulfilled him. Later on devotees wanted to
know what was revealed to him and what the
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experience was. He merely said, ‘I was lost in
an ocean of light.”’

Savikalpa meditation will lead you to the
swartipa of the Lord. Your updsya devata and your
upasana process should be based on authority of
sastra. You cannot create your own updsya as some
groups or cults do. Some people place a black dot
in front and meditate thereupon. Others advise
placing a red light for meditation. Actually all these
outer things are to be transcended. Jaanamayi-drsti
will reveal the Truth. It depends upon the intensity
of your emotions, feelings, bhakti and understanding.

Gradually and slowly you will overcome the
need to have a sound; a sound of mantra or nada
of ®. It will gradually fade into vibrant silence;
the voice of your soul. Then it goes into nirvikalpa.
Some sadhakas who are equipped for it can directly
take to the nirvikalpa stage. Acarya Sankara
describes it like this:

CEIgYfa I|IRAT FeANGTASHG: |

idFwEs gmiywig fraafya faaq 11”

When you meditate upon a particular sound symbol
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or a form symbol and have that experience then
the joyous rapport (rasa) of that experience, will
take you beyond the need of that sound symbol
(mantra) or the form symbol (rapa). The mind will
transcend the sound and the form. Tuen it will
be absolute stillness. There is no scuing. There
is no hearing; only the selfness. This is nirvikipa.

Nirvikalpa dhyana again is of two types; one
outward (S1&) and the other inward (3{]q3:). Nirvikalpa
dhyana internal is reflected in the heart. That
nirvikalpa swaripa of the Lord is seen in the heart
as the atman. Nirvikalpa dhyana external can be
seen outside in any object or Nature’s element.
Usually astamiirty upasana is taken up for this.
When you see a tree, you do not relate to it as
a tree. You perceive the entire cosmic power in
it. If you have the sensitivity and aesthetic sense
you will perceive cosmic reality in a tree or flower.
Otherwise it will simply be gazing at something
colourful or at the best an aesthetic appreciation
of Nature’s beauty. Therefore, we stress upon ¥
Aqyfa @ A, This means your meditation
should produce some delight. That delight will lead
to light. The rasaniibhiiti, artistic approach, sensitivity
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and asethetic sense should be there. Simply closing
the eyes is not enough. Facial impressions of some
sadhakas 1n meditation give a picture of their being
in pain. You should be totally relaxed like a baby
asleep in the lap of the mother.

Rasa davesa will be pronounced. when you do
upeksa of or overlook the drsya and sabda and
get immersed 1n experiencing aham. Nirvikalpa
sthiti will emerge. What happens in 1t cannot be
told or explained. But the scriptures assure you,
go on trying you will get to that absolute state
of the flame kept in windless place. You will have
experience of the unbroken eftulgence of consciousness.
Avidyda will be gone. Your heart will be enlightened.
Even afterwards, when you open your eyes and see
the forms, they will be forms of light, like waves
in ocean. The waves seem to have form but are
just water, water and water. The same way when
vou see the world-forms, they all will be caitanyu,
caitanya and caitanya; sat, sat and sat.

Bhagsyakara proceeds to says:
“FMIEATA. ATRET quFa: FiWizaagsa:

Externally also you can take an object and go into
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a nirvikalpa state if you practice the transcendence
of the idea of ndma-ripa. IMIATY ATAET JAFla:—
separate ndama-rupa and just feel the pure |qq—
existence there.

That is what dgamas call aT9{a 1. You look
at a thing but you are not looking at ir; you are
looking at your Self. It will appear as if it is a
vacant look; but it is indeed a very vibrant look.
Of course, the eye-lids should not flicker or fall.
Some sadhakas practice =J1THF. It is not to be
mistaken as a physical exercise. It is a practice
at the mental level. Let the mind catch hold of
the pure substance. the pure essence that is appearing
as the form in view. This 1s what is called the
external nirvikalpa dhyana.

If you try intelligently and consistently to
practice any of the four types of dhyana, it will
slowly bring into you the capacity to cognise and
feel the glory of the artmaswaripa and the glory
of the Lord everywhere. All acaryas assure us:

“agdFTe AT qF W Jrafaa wafqa geyiu:”

Long time practice of meditation, which 1s continuous
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and done with great reverence and giving utmost
value to it, will give you rich dividends, make your
life dynamic and remove all the cobwebs from your
mind. You will live in Bliss.






Spiritual disciplines recommended by Vedanta for realisation of
the ever-lasting divine nature of one's own Soul (atman) have
been practised by illustrious persons over countless centuries in
the past history of India. Their experience and wisdom have
been carefully handed over to us through authentic literature.
This is the basis of Samvit Sadhana,
the Path of Light presented in this book.

The author, belonging to the ancient unbroken monistic
tradition of vedanta explains here the simple steps for
self-fulfilment and unravels the deep implications of
"Be Absorbed in That —Tanmayo Bhavet ", the Upanisadic motto
of Samvit Sadhanayana founded by him.
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