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Chapter 3

Now begins the mahāvākya vicāra.  How the knowledge is to be acquired?  If 
you remember the first chapter, there the sṛṣṭi. creation was elaborately 
mentioned.  Then the jīva anupraveśa, jīva entering into the body was said.  
Thereafter the upaniṣad said, jīva discovered himself to be Brahman, saḥ 
referring to jīvātmā, ātmānam brahma tatamam apaśyat, recognized brahman 
as tatamam.  How the jīva discovered this truth was not discussed.  In the 
second chapter also, the three abodes of the jīvātmā were discussed and later 
it was said that Vāmadeva realized he was birth-less and only the body has 
birth.  Again the upaniṣad did not say how Vāmadeva realized the truth.  How
to go about to get that knowledge?  The means to get the knowledge was not
mentioned.  The method is in the form of inquiry into the Self, ātma vicāraḥ, 
who am I?

ककोऽयममातत्मेनत, वयममुपमास्महत्मे। कतररः स आतमा।
यत्मेनि वमा रूपपं पश्यनत, यत्मेनि वमा शबपं शश्रृणकोनत,

यत्मेनि वमा गनमानिमाजजिघमानत, यत्मेनि  वमा वमाचपं वमाकरकोनत,
यत्मेनि वमा समादमु चमासमादमु च नवजिमानिमानत॥१॥

ko'yamātmeti vayamupāsmahe, kataraḥ sa ātmā,
yena vā rūpaṁ paśyati,  yena vā śabdam śṛuṇoti,

yena vā gandhānājighnāti yena vā vācaṁ vyākaroti,
 yena vā svādu cāsvāu ca vijānāti (1)

Ko'yamātmā, ayam ātmā kaḥ?  Who or what is this ātmā?  This is the inquiry. 
This inquiry has to be done with the help of the śāstra-s and a guru.  Without 
such help the inquiry will not be fruitful.  The inquiry into oneself with the 
help of scriptures and a teacher is the means to get this knowledge.  This 



inquiry is told in the form of a small story.  A group of qualified students have
gathered and they are asking the questions.  What did they do?  Ko'yamātmā 
iti vayam upāsmahe, thus those people inquired.  What is the question they 
asked themselves?  Kaḥ ayam, who or what is this?  We have been worshiping.
Earlier we were worshiping God, what is this God that we have been 
worshiping?  Later we have started doing upāsana.  Ayamātmeti vayam 
upāsmahe, what is this ātmā upon which we have been meditating?  We have 
done saguṇa upāsana.  We have done nirguṇa upāsana.  We constantly think 
about ātmā, the self, 'I'.  What is this 'I'?  Who is this 'I' about whom we 
always think about?  All the time our thoughts are centered on ourselves, 
ātmanastu kāmāya sarvaṁ priyaṁ bhavati.  Even when I am thinking of 
someone else, that also is because of what can he or she do for me, to make 
me happy?   Everything is for ahaṅkāra or mamakāra.  Everybody is concerned
about oneself alone.  

It appears as though there are so many things that are called ātmā, the self, 'I'.
Ātmā word is used for body, mind, intellect, karta, bhokta.  In so many 
contexts this ātmā, 'I' word is used.   So this group of students are discussing 
what is this 'I' that we constantly think about.  They have some doubts 
because we have different layers of personality.  When we say I am fat, I am 
thin etc., there we are dealing with annamaya ātmā.  When we say I am 
hungry, thirsty etc., it refers to prāṇa-maya ātmā.  Whenever I say, I am 
happy, sad, kind and compassionate and so on, it is manomaya ātmā.  If you 
say, I know, I have decided etc., there the 'I' is vijñānamaya ātmā.  When you 
say, I am dull, sleepy, etc., you are trending to ānandamaya ātmā.  Therefore 
so many 'I'-s are there.  

Generally we see with our eyes.  Eyes are the instruments of seeing.  Ears are 
the instruments for hearing.  We act with organs of action, hands, legs, speech
and so on.  Now in all vyavahāra, transactions, our identification is with the 
the instruments only.  We thinks eyes are me, ears are me, speech is me.  



When I say, I see, it is actually, the eyes that see, but I say, I see.  The 
identification with the eyes is so strong that we do not feel that the eyes are 
only instruments, the seer is something different.  So the question here is, 
these seekers asked, kataraḥ sa ātmā, which one of the two is the ātmā?   The 
instrument itself is the ātmā, or something else?  Yena paśyati sa ātmā, that by 
which he sees is the Self?  Or, yaḥ paśyati sa ātmā, the one who sees is the 
Self?  In Kenopaniṣad, the question was, keneṣitaṁ patati preṣitaṁ manaḥ and
so on.  It was said there, śrotasya śrotraṁ, manaso manoyat, vāco ha vācam.  
Now in a state of ignorance, our identification is only with BMI.  We do not 
have the idea that the experiencer is someone different from all this.  The idea
is also well developed in Dṛg dṛṣya viveka.  With reference to form and color, 
the eyes are the seer.  Higher than the sense organs is the mind.  With 
reference to the senses, mind is the seer.  So between the two who is the seer?
Or is there something else that is the Absolute seer?

Śaṅkarācārya writes an elaborate commentary here.  In the previous chapters 
the teacher had said, paraṁ brahma alone had entered the body as cidābhāsa, 
the caitanya as jīvātmā.  So one doubts if the ātmā is this caitanya alone which
is nothing but brahma caitanya that has entered the body.  Then there is also 
another śruti, vedic reference.  In another part of the veda-s it has been clearly
said that the hiraṇyagarbha has entered the gross body in the form of subtle 
body.  Hiraṇyagarbha is the consciousness associated with the total subtle 
body.  Hiraṇyagarbha is also called saguṇa brahma.  In that reference it is said 
that hiraṇyagarbha, the saguṇa brahma has entered the gross body through the
feet.  People see when the prāṇa which is a component of subtle body goes 
away, the body is dead.  So quite often they think that the prāṇa is the ātmā.  
Or is there some other entity that is the ātmā?  This upaniṣad has said nirguṇa
brahma enters the body as cidābhāsa through the brahma randra.  So the 
question is whether 'I' refers to the total subtle body or to caitanya?  This is 
the question.  Kataraḥ sa ātmā, which one of the two is the ātmā?   Yena vā 
rūpaṁ paśyati,  yena vā śabdam śṛuṇoti, yena vā gandhānājighnāti, yena vā 



vācaṁ vyākaroti, yena vā svādu cāsvāu ca vijānāti?  So the seekers ask, are 
these instruments by which one sees, hears, smells, speaks, tastes, all these 
instruments that belong to the subtle body, the ātmā?  

The subtle body is constituted of many instruments.  The organs of 
perception, organs of action, prāṇa-s, mind and intellect together constitute 
the subtle body.  So the seekers take each one of the instrument and ask the 
question if that instrument is the ātmā?  They conclude that none of the 
instruments is the ātmā.  Yena vā rūpaṁ paśyati, that with which form is seen,
the eyes with which one sees the form, is that the ātmā?  The upaniṣad does 
not give the answer, but we should understand, it is no.  The question is 
rhetorical.  No, eye is not the ātmā.  Similarly, yena vā śabdam śṛuṇoti, the 
ear with which we hear sounds, ātmā?  No!  So also the nose, the speech and 
the tongue are dismissed.  Four organs of perception are mentioned and one 
organ of action is mentioned.  We have to understand that all sense organs 
and organs of action are not the ātmā.  They all are not the ātmā because they
are all only instruments.  The instrument cannot be the principal.  The 
pramāṇam cannot be the pramāta, the karaṇam cannot be the kartā.  

The students thus inquire and eliminate one by one, whether the indriya-s are
the ātmā, or the mind is the ātmā or the intellect.  When those are 
eliminated, the subtle body is eliminated as being just the anātmā.  That will 
leave us with caitanya as the ātmā.  

यदत्मेतदद हृदयपं मनिशश्चैततद।
सपंजमानिमद, आजमानिपं, नवजमानिपं प्रजमानिपं,
मत्मेधमा, दृनषरः, धश्रृनतरः, मनतरः, मनिरीषमा, जिजूनतरः, स्मश्रृनतरः, 
सङ्कलरः, क्रतमुरः, असमुरः, कमामरः, वशरः इनत,
सवमार्वाणत्मेवश्चैतमाननि, प्रजमानिस्य निमामधत्मेयमाननि भवनन्ति॥२॥
yadetad hṛdayaṁ manaścatat
saṁjñānam, ājñānaṁ, vijñānaṁ prajñānaṁ,
medhā. dṛṣṭiḥ, dṛtiḥ, matiḥ, manīṣā, jūtiḥ, smṛtiḥ,



saṇkalpaḥ, kratuḥ, asuḥ, kāmaḥ. vaśaḥ iti,
sarvāṇyevaitāni, prajñānasya nāmadeyāni bhavanti (2)

After dismissing all the external organs, the seekers investigate the internal 
organs.  Yat etad hṛdayam, hṛdayam refers to buddhi, the intellect with which
a person decides, determines, judges, is intellect the ātmā?  No!  Again the 
intellect is only an instrument and it cannot be the Self!  Manaśca etat, how 
about the mind?  Again the answer is no because it is also an instrument.  
What is left?  The five prāṇa-s.  All of them are also instruments.  In short 
every part of the subtle body is not ātmā.  

Śaṅkarācārya gives many more reasons why all the karaṇa-s are not the ātmā.  
One is that they are all instruments.  Another is they are all subject to 
modifications; they are all inert; they are all part of an assemblage.  So we 
have eliminated the subtle body as not being ātmā.  If the subtle body is not 
the ātmā, then what is that?  They investigated further.  Only two things 
entered the gross body, the subtle body and the caitanya.  So if the subtle 
body cannot be the ātmā, by the process of elimination, it has to be the 
caitanya.

How can you positively conclude caitanya, the consciousness or the awareness
is the ātmā?  We eliminated the subtle body because, among other reasons, 
that it changes, but what about caitanya, does it change?  What about 
caitanya, knowledge, consciousness, awareness associated with the mind?  Let 
us take a closer look at the various emotions and thoughts of the mind.   
Don't we say, ahaṁ ghaṭaṁ jānāmi, or we may say, ahaṁ paṭaṁ jānāmi, I 
know the pot, or I know the cloth etc.?  Is it not that the awareness, the 
knowledge, the consciousness also is changing?  Does not the knowledge of 
the pot change to the knowledge of the cloth?  This is where we have to be 
careful.  Please pay attention, in all these knowledge, only the thoughts are 
changing, ghaṭa vṛtti is changing later to paṭa vṛtti, pot thought is changing 
and then cloth thought comes.  Jñānam, the awareness is changelessly 



inherent in all of them.  Therefore the seekers realized that the jñānam that is 
inherent, or the awareness that is inherent in every piece of changing thought 
is not changing.  So that changeless awareness, prajñānam, inherent in every 
piece of changing thought, is the ātmā.   

What is prajñānam?  In ghaṭa jñānam, the thought, 'I know the pot', 
prajñānam is associated with the ghaṭa vṛtti.  In paṭa jñānam, the thought, 'I 
know the cloth', prajñānam is associated with paṭa vṛtti.  Thus in each and 
every knowledge of an object that we experience, that knowledge is 
associated with one object or other.  So we call that jñānam, knowledge of 
that object.  When we dissociate the object from the awareness, what is left 
out is called prajñānam, the pure knowledge, the pure awareness.  The ghaṭa 
jñānam, paṭa jñānam, they are called sa-viśeṣa jñānam, qualified awareness, 
particular knowledge because it is associated with a particular object.  
Prajñānam is unqualified, non-specific awareness, nir-viśeṣa caitanyam.  
Nirviśeṣa jñānam is called prajñānam.  This nirviśeṣa jñānam is permanent; 
only the saviśeṣa jñānam comes and goes.  Saviśeṣa jñānam changes, nirviśeṣa 
jñānam is changeless.  Prajñānam is changeless.  Changeless nirviśeṣa jñānam 
is inherent in the changing saviśeṣa jñānam, just like changeless water is 
inherent in the changing waves.  Changeless gold is inherent in the changing 
ornaments.  Similarly changeless awareness is inherent in the changing pieces 
of knowledge.  

There still is a problem.  The problem is, when all objects are removed the  
nirviśeṣa caitanyam alone is left and that is division-less.  That division-less 
awareness cannot be experienced by us, pure consciousness can never be 
experienced by upādhi-s.  Every experience requires the division of the one 
who is experiencing and the the experienced object.  In deep sleep only the 
nirviśeṣa caitanyam alone is there, but no experience is possible.  There are no
objects, so no experience is there.  In deep sleep consciousness is not 
associated with any objects.  So in deep sleep the consciousness present 
should be nirviśeṣa caitanyam.  What we experience in deep sleep is 



blankness, nothingness.  So when it comes to nirviśeṣa caitanyam, your 
experience will be blank!  Therefore if you have to experience nirviśeṣa 
caitanyam, you have to take the help of a saviśeṣa jñānam.  Only through a 
saviśeṣa jñānam, the nirviśeṣa caitanyam can be understood.   Nirviśeṣa 
jñānam cannot be directly understood because it is not an object. 

This idea is not new.  I have explained this before with the example of light.  
Pure light cannot be experienced as such.  You can understand the pure light 
with the help of an object.  For example you see my hand in the light.  If I 
remove the hand, what is left.  You should not say nothing because the light 
in which the hand was seen is there.  If I explain this way, you understand 
pure light.  You recognize the light with the help of the hand.  To experience
the light take the help of the hand.  To understand the light in its purest 
form, the hand has to be dropped.  This is what we mean by understanding 
the light through the medium of hand.  Experience the light through the 
hand, drop the hand and understand the pure light.  Similarly, take the 
thought of an object, to experience the awareness, drop the object and 
understand pure awareness.  So pure consciousness, pure awareness is 
understood, antaḥkaraṇa vṛtti dvāra eva, only through the thoughts alone, 
awareness can be experienced by us.  So every thought becomes the medium 
for us to recognize awareness.  What type of awareness?  Objectless awareness,
awareness without a medium.  Every thought is a medium to recognize the 
awareness which itself is free from the medium.  So thoughtless awareness is 
recognized through the thought.  It was said in Kenopaniṣad, prati bodha 
viditaṁ matam.  Please refer to Kenopaniṣad, and see how these two 
upaniṣads mutually reinforce this idea.  

Every thought is a medium to recognize the awareness.  So the upaniṣad says 
that every thought can be said to be the name of awareness.  How?  The name
is an indicator of an object.  Every name refers to an object.  Similarly every 
thought, like a name, is useful in revealing the awareness.  A name reveals an 



object, thought reveals the awareness.  Since each thought reveals awareness, 
a thought is as good as a name for awareness.  Every thought is a name.  How
many varieties of thoughts are there?  The upaniṣad gives a list of 16 different 
types of thoughts.  Do you recall the ṣoḍaśakalā puruṣa from Praśna Upaniṣad?
All these are varieties of antaḥkaraṇa vṛttayaḥ, thoughts.  Each one is called 
the prajñānasya nāmadeya, name of awareness.  Why is it called nāmadeya?  
The reason is that each is a name that reveals prajñānam.  Just as a nāmadeya 
reveals a person or an object, each vṛtti reveals prajñānam.  

The first one is saṁjñānam, means just basic awareness, the basic awareness 
that is there in all living beings.  What is meant by basic awareness?  It is that 
with which every living being has the awareness of itself, that I am.  This is 
applicable to a plant, an ant and to an animal.  That is why we call them also, 
a living being.  They should have a simple, basic, minimal awareness.  Of 
course human being has a higher level of awareness because he is much more 
aware of the environment than say, an animal or a plant.  That basic 
awareness because of which there is at a semblance of sentience is what is 
called saṁjñānam.  Then ājñānam, means superior consciousness or superior 
awareness because of which a person is not only aware of himself and the 
immediate surroundings, but is capable of being aware of the past, the 
present, the future etc.  This refers to yogi-s and such others.  Śaṅkarācārya 
says, īśvara bhāvaḥ, meaning he has a superior consciousness to know things 
over a wider plane.  Saṁjñānam is very limited, very basic.  Trikāla dṛṣṭi, dūra
dṛṣṭi, all that form part of  ājñānam.  

Next is vijñānam, specific knowledge like the various branches of science and 
arts.  Then prajñānam, in this context, is the quick wit that one has, ability to 
think on your feet as we say.  This is also a vṛtti and do not confuse it with 
prajñānam, the pure consciousness.  Medhā is intelligence.  Dṛṣṭiḥ, 
perception, dṛtiḥ, courage or perseverance, these words we have seen 
different contexts.  Then matiḥ, means reflection, repeated thinking, 
mananam.  Next is manīṣā, means free will, independent thinking.  Then, 



jūtiḥ, sorrow, smṛtiḥ, memory, saṇkalpaḥ is imagination, fancy, planning.  
Kratuḥ is determination, quite often saṇkalpaḥ and kratuḥ are used 
interchangeably.  Asuḥ means liveliness, vitality, even that is a vṛtti.  For some
people, the mind is always dull, only in slow motion.  You ask them a 
question and the answer comes back after 15 minutes.  It is indicative of a 
tamasic mind.  Asuḥ indicates a sāttvic mind that is alert.  Then, kāmaḥ, 
desire, and finally vaśaḥ, also means desire, but more specifically sexual desire.
This list is not an exhaustive list, but it includes only a few examples.  They 
are all only thought modifications, vṛttayaḥ, and any one of them can be 
taken as a medium to understand the pure consciousness, pure awareness.   

So thought of an object = awareness + object.  When the object goes way, the 
awareness still is.  If the awareness also goes away when the object goes, then 
there cannot be the thought of next object.  So awareness continues.  Objects 
come and go, but awareness is constantly there.  When all objects are 
removed, the śuddha caitanya is there.  If we say when all objects are removed
it is blank, emptiness, that would be wrong.  Buddhist-s fall into this trap and 
call it śūnya, but we vedāntins say there is a positive entity and that is pure 
consciousness.  Sarvāṇi eva etāni, prajñānasya nāmadeyāni bhavanti, all these 
become names of prajñānam, pure consciousness.  All these are the names of 
pure awareness.  All these thoughts are medium for recognizing awareness.  
So you please understand that the jīva, the individual is that awareness, that 
consciousness.  With this tvam padārtha vicāra is over.  With this the essence 
of the individual has been discovered to be pure awareness.  

Now what is left and what is most important is to understand that this pure 
awareness is identical with brahma.  Prajñānaṁ brahma is the next statement. 
This awareness is not just limited to the body, but it is all pervading.  You 
have taken the wave and recognized the water in the wave.  Once you have 
recognized the water, that water is not only behind that particular wave, 
water is the content of all the waves.  That sets the stage for the mahāvākya.   



एष ब्रहश्चैष इनरः, एष प्रजिमापनतरः, एतत्मे सवर्वे दत्मेवमारः, 
इममाननि च पञ्च महमाभजूतमाननि, पश्रृजथिवरी वमायमुरमाकमाशरः, 
आपको जकोतरीपंनष, इतत्मेतमाननि इममाननि च, कमुद्रनमशमाणरीव बरीजिमाननि,
इतरमाजण च इतरमाजण च, अण्डजिमाननि च जिमारुजिमानिरी च,
सत्मेदजिमाननि च उजद्भिजिमाननि च, अशमा गमावरः पमुरुषमा हनस्तिनिरः,
यजतपंचत्मेदपं प्रमाजण जिङ्गमपं च, पतनत्रि च यच्च समावरपं,
सवर्वं तत्प्रजमानित्मेत्रिमद। प्रजमानित्मे प्रनतनष्ठितपं, प्रजमानित्मेत्रिको लकोकरः
प्रजमा प्रनतष्ठिमा, प्रजमानिपं ब्रह॥३॥
eṣa brahmaiṣa indraḥ, eṣa prajāpatiḥ, ete sarve devāḥ,
imāni ca pañca mahābhūtāni pṛthivī vāyurākāśaḥ,
āpo jyotīṁṣi, ityetāni imāni ca, kṣudramiśrāṇīva bījāni,
itarāṇi ca itarāṇi ca, aṇḍajāni ca jārujāni ca,
svedajāni ca udbhijāni ca, aśvā gāvāḥ puruṣā hastinaḥ,
yatkiṁcetaṁ prāṇi jaṅgamaṁ ca, patatri ca yacca sthāvaraṁ,
sarvaṁ tatprajñānetram, prajñāne pratiṣṭitaṁ, prajñānetro lokaḥ
prajñā pratiṣṭā, prajñānaṁ brahma (3)

Take the last words, prajñānaṁ brahma.  This caitanyam that is there behind 
every thought, it is different from the thought, this caitanyam is brahma.   
Brahma is nothing but the paramātmā that was said in the beginning of this 
upaniṣad.  The first line of this upaniṣad, if you remember, ātmā vā idameka 
evāgra āsīt, nānyat kiṅcana miṣat.  The upaniṣad began with paramātmā and 
that alone is appearing as this creation.  Here brahma is the paramātmā alone 
that is jagat kāraṇam.  This awareness alone is the brahma, jagat kāraṇam.  
Jagat kāraṇam means jagat rūpeṇa avabhāsamānam.   Brahman is the nimitta  
kāraṇam and also the upādhāna kāraṇam.  As upādhāna kāraṇam, brahman 
alone is manifesting as the creation.  When I say gold is the cause of the 
ornaments, it is as good as saying, gold is the ornament.  When I say clay is 
the cause of the pot, it means that the clay alone is appearing as the pot.  So 
also when I say brahman is the cause of the universe, it means brahman alone 
is appearing as the universe.  In short brahman is everything.  



Now what does the upaniṣad say?  Prajñānaṁ brahma and brahma is sarvam.  
Therefore Prajñānam eva sarvam.  Awareness alone is everything.  Whenever I
say, 'I', the 'I' refers to this awareness.  'I', the pure awareness is everything.  
That is the essence given here.  Eṣa brahmā, eṣa, this prajñāna ātmā, the jīva 
alone is brahmā, the creator.  Please be careful here the word is brahmā and 
not brahman.  So this prajñāna ātmā alone is the creator, hiraṇyagarbha.  Eṣaḥ
indraḥ, this prajñāna ātmā is indraḥ.  Then prajāpatiḥ, he is the virāt; sarve 
devāḥ, prajñānam is all gods.  Imāni ca pañca mahābhūtāni, all the five great 
elements is prajñānam.  Prajñānam means 'I', please remember.  The seekers 
started with the question, ko'yam ātmā, who am I?  So I am hiraṇyagarbha, I 
am virāt, I am all gods, I am the five great elements.  What are the five great 
elements?  Pṛthivī, vāyuḥ, ākāśaḥ, āpaḥ, jyotiḥ are the five elements.  Imāni  
ca kṣudramiśrāṇi, imāni refers to all living beings, miśrāṇi means including 
kṣudra, even the smallest organism, living being is bījāni, all these that are the
causes for the future generation of each of these species.  Every human being 
is the bījam for the next generation, similarly all other beings also.  

All these beings are various and different, itarāṇi ca itarāṇi ca, varied types. 
What are the varieties?  We have seen before, all living beings are divided into
four varieties.  They are aṇḍajāni, jārujāni, svedajāni and udbhijāni.  Aṇḍajāni  
means born from eggs like birds.  Then jārujāni, all living beings born from 
the womb like mammals, then svedajāni, beings born out of moisture, the 
insects like mosquito.  The last one is udbhijāni, literally it means things that 
come out breaking open the earth, plants and trees.  Not only that, aśvā 
gāvāḥ puruṣā hastinaḥ, horses, cows, people, elephants, in short, yatkiṁca 
itaṁ prāṇi, all this living things and beings are nothing but pure caitanyam. 
How do we show that?  In two steps, caitanyam is brahman, brahman is 
everything.  Therefore caitanyam is everything.  That will be developed next.

Sarvāṇi eva etāni, prajñānasya nāmadeyāni bhavanti, I am the prajñānam, the  
caitanyam.  I am that consciousness which is the constant factor in each and 
every experiences, in saṁjñānamājñānaṁ vijñānaṁ prajñānaṁ, medhā dṛṣṭiḥ 



dṛtirmatirmanīṣā, jūtiḥ smṛtiḥ, saṇkalpaḥ kraturasuḥ, kāmo vaśa, everything.  
So consciousness is the common factor in all different varieties of experiences.
When you are angry, are you a consciousness being or inert?  So also when 
you are happy.  So experiences may vary, but in an through all experiences, 
the common factor is that you are a conscious entity.  When I own up myself 
as the conscious entity which is different from the body, senses, etc., then I 
do not have svagata bedhaḥ.  Having negated the svagata bedha, the upaniṣad 
negate sajātīya and vijātīya bedha.  There are these three steps to be taken in 
vedānta, negate svagata bedha first and then the other two.  

When you know I am not the seen body, the seen mind or the senses, or the 
seen experiences, but I am the seer, consciousness, then the svagata bedha is 
gone.  Now this knowledge is not complete.  We have to go to the next stage.
What is that?  In the first stage I have come to know that I am the 
consciousness different from the body.  Here the knowledge is incomplete 
because I will think that I am the consciousness different from my body, but 
what about you?  You are the consciousness different from your body.  She is 
the consciousness different from her body and so forth.  Then how many such
consciousness are there?  If such differences are there, that is the sajātīya 
bedha.  The second step is to understand that I the caitanyam is not different 
from the caitanyam in your body or her body or for that matter from that in 
an ant's body or a plant's body.  Vidyāvinayasaṁpanne brāhmaṇe gavi hastini,
śuni caiva śvapāke ca paṇḍitāh samadarśinah.  In fact it is not different from 
the body of a deva or even Īśvara.  In short I am only one caitanyam that is 
obtained in every body.  Kśetrajñam cādimām viddhi sarva kśetreṣu, Bhārata.  

That is what is said here, eṣa brahmā eṣa indraḥ, eṣa prajāpatiḥ, ete sarve 
devāḥ, then eṣa kṣudramiśrāṇi and sarvāṇi etāni, all these are all the same 
caitanyam.  There is only one consciousness here.  So there is also no sajātīya 
bedha.  The example is, ākāṣavat, like the space.  It is not like there is one 
space here and there is another space over there in your house.  There is only 
one space, and in fact all these are in that space.  In all bodies there is only 



one consciousness.  So is sajātīya bedha also over.  Is that enough?  No that is 
also not enough.  I have understood that I am caitanyam without internal 
differences; I am the only caitanyam pervading every body.  So the second 
stage is over.

Now comes the third stage.  I am the only caitanyam in all bodies.  Is the 
body cetana or acetana?  The body by itself is acetana.  So I am the caitanyam 
in all inert bodies.  I am a conscious being, the table or chair or sofa is inert, 
so I must be different from the table.  So I am one caitanyam that is there in 
all the bodies, but the body continues to exist separate from the caitanyam.  
So what is third stage?  The third stage is that I should understand that I am 
not only the caitanyam, even the inert prapañca is not different from me.  The
subtlest, last step is that I am not only the all pervading caitanyam, even the 
inert universe, the inert bodies, inert pañcabhūta-s, they are also nothing but 
I, the caitanyam.  There is no vijātīya bedha also.  That is said here, pañca 
mahābhūtāni pṛthivī vāyurākāśaḥ, āpo jyotīṁṣi, so I, the caitanyam alone am 
the five inert elements also and therefore the bhautika prapañca that is the 
modification of the pañcabhūta-s.  Initially I said I am different from jaḍa 
vastu.  When we do the ātma anātma viveka, we said, everything else is 
dṛṣyam, jaḍam, I am ātmā and different from an ātmā.  That is what we said.  
In the ultimate stage, what do we say?  In fact, there is no jaḍa prapañca that 
is different from me.  Even the jaḍa prapañca is I, the caitanyam alone.  With 
this vijātīya bedha is also negated.  

Aśvā gāvaḥ puruṣā hastinaḥ, aśvāḥ means horses, gāvaḥ means cows, puruṣāḥ 
means people, hastinaḥ means elephants, here aśva does not represent aśva 
body, but the caitanyam in that horse is nothing but me and so also the cow.  
This is the sajātīya nirākaraṇam, the caitanyam in all that is nothing but I, the 
original caitanyam.  Not only that, yatkiṁcetaṁ prāṇi jaṅgamaṁ ca, patatri 
ca.  Just because the teacher has enumerated a few animals, you should not 
think just these few animals.  So he says, in short, any other being.  Yatkiṁca 
itam, any other being in the world, prāṇi, living being, indicating the  



caitanyam in that living being, and the living beings are broadly divided into 
three categories.  Jaṅgamam means those that move about, like humans, cow 
and so on.  Then patatri means those that fly, birds and insects.  Sthāvaram is 
the non moving ones like the plants and the trees.  All the cetana vastu is 
nothing but me alone.  So madātmā sarva bhūtātmā, there is only one ātmā 
that is there in all beings.  One paramātmā alone is appearing as all jīvātmā.  
So really speaking  jīvātmā is only an appearance of I, the paramātmā.  

Now here one question comes.  I am caitanyam.  I, the caitanyam is identical 
with every caitanyam.  That is also accepted.  How can I be identical with the 
inert universe?  How can the sentient and inert be identical?  So we have to 
understand it properly.  When we say the cetana and jada are identical, what 
does it mean?  We go back to the good old example and then it will become 
clear.  There is a person who sees a snake and says it is a snake.  The other 
person corrects him, what you see and say is a snake is actually a rope.  Snake 
that you are seeing is nothing but a rope.  Can you say he is making snake 
and rope identical?  It is not possible because, snake is cetana, rope is jada.  So
when he says snake is nothing but the rope, that means, really speaking there 
is no such thing as a snake at all.  What you have misunderstood to be the  
snake is just a rope.  Snake is not there.  Snake is rope is not a statement of 
identity, it is the falsification of snake.  

Similarly when the upaniṣad says that the jaḍa prapañca is nothing but you, 
the caitanyam, we do not say that the jaḍa prapañca is caitanyam, what we say
is that what you have taken to be the jaḍa prapañca is not there at all.  It is 
only caitanyam that is there.  What you have taken to be a snake is nothing 
but a rope.  There is no snake at all.  Similarly what you have taken to be jaḍa
prapañca is a mistake.  There is no such thing called jaḍa prapañca, it is an 
error; there is only cetana, you.  Other than cetana, you, there is no jaḍa 
prapañca.  That is why when you try to inquire into jaḍa prapañca, you always
get into trouble.  Scientists are trying to analyze jaḍa prapañca by various 
methods and every where they face road blocks.  They are not able to go 



further because matter can never be understood by any amount of inquiry 
because there is no matter at all.  Matter is consciousness mistaken!  The 
entire jaḍa prapañca is mistaken prajñānam!  The consciousness mistaken,  
prajñānam mistaken is matter.  So when we say caitanyam is identical with  
jaḍa prapañca, it means that there is no jaḍa prapañca other than caitanyam at 
all.  Caitanyam itself is mistaken to be the jaḍa prapañca.  All these that you 
are saying, is it all true or a figment of your imagination?  

The upaniṣad says sarvaṁ tatprajñānetram, the word netram means that which
gives existence, sattā pradātā.  How do you get this idea?   Netram is derived 
in this manner, nīyate, sattāṁprāpyate anena iti netram, nīyate is derived from
the root, nī meaning to bring, sattāṁprāpyate anena iti netram, that because 
of which everything is brought to existence, everything comes to existence is 
called netram.  Sarvaṁ tat prajñā netram, means prajñā eva netram, for the 
entire inert universe, caitanyam alone lends existence.  That means the world 
does not exist independent of caitanyam.  Brahma satyam, caitanyam satyam, 
jaḍaṁ mithyā.  Mithyā is something that seems to exist, but that which is not 
really there.  Matter is like that.  It looks really solid, but upon inquiry it 
melts away!  That which seems to exist, but really does not is an illusion!  

So prajñā netram, prajñāne pratiṣṭitaṁ, prajñānetro lokaḥ prajñā pratiṣṭā, why 
do you say prajñānam is sattā pradātā of jaḍam, consciousness is the giver of 
existence to the inert?  Why do you say consciousness lends existence to inert 
matter.  Very simple, consciousness being the kāraṇam and matter being 
kāryam, since caitanyam is the cause and matter is the effect, the cause lends 
existence to the effect, just like gold lends existence to all the ornaments.  
What is the definition of kāraṇam?  Śṛṣṭi, sthiti, laya hetuḥ is kāraṇam.  Yato 
vā imāni bhūtani, jāyante yena jātāni jīvanti etc.. that is said here.  Prajñāne 
pratiṣṭitam means sṛṣṭi kāraṇam.  Prajñānetro lokaḥ refers to sthiti kāraṇam.  
Prajñā pratiṣṭā means laya kāraṇam.  Prajñānetraḥ, netraḥ refers to vyavahāra.  
All transactions are because of caitanyam only.  I am talking, I am conscious, 
you are listening, you are also conscious.  Be it friendship or quarrel, the two 



parties must be conscious.  So prajñānam eva sṛṣṭi, sthiti, laya kāraṇam.  So 
prajñānam lends existence to cetana prapañca and to acetana prapañca as well.
In fact there is nothing other than prajñānam.  Kāraṇam vyatiriktaṁ kāryaṁ 
nāsti.  So prajñānam is now sajātīya, vijātīya bedha, svagata bedha rahitam.  I 
am the consciousness, and in me there is no head, foot or hands.  I am the 
only consciousness in and through everything.  Other than me there is no 
matter.  Matter also is all the same consciousness that is mistaken to be 
matter.  There is only one, I, the caitanyam.  

If it is only one, how big will it be?  It has to be infinite!  So prajñānaṁ 
brahma!  Prajñānam means I, the caitanyam, do not forget that, am sajātīya, 
vijātīya bedha, svagata bedha rahitam, brahma!   Aham brahma asmi!  If at all I
see a bedha, that difference is an error, a mistake upon myself!  See the 
beauty, you are not even mistaking something else, you are mistaking 
yourself!  Just as how you go to the dream world, you create all the divisions, 
you have given yourself hands and legs, you are there in everything that you 
have created, and everything created cannot function without you and still 
you take yourself as the dreamer and not the waker!  Similarly from ignorance
I have created all, but I as myself is brahma!  What is the meaning of brahma? 
Literally it means BIG!  Infinite!  Bṛḥ means that which has grown up, that 
which  is big.  So brahma means the biggest!  Here by the word brahma what 
is indicated is the ātmā that was said in the beginning of the upaniṣad.  What I
said about ātmā by way of introducing the topic is conclusively concluded 
here.  So I am the paramātmā and the notion that I am a jīvātmā is a mistake. 
I am the paramātmā is the right knowledge.  So prajñānaṁ brahma!  This is 
the mahāvākya.  Now phala stuti is given and concluded.

स एतत्मेनि प्रजत्मेनिमातनिमा, अस्ममालकोकमादमुत्क्रम,
अममुनष्मिन्स्वगर्वे लकोकत्मे, सवमार्वानिद कमाममानिमापमा, 
अमश्रृतरः समभवतद अमश्रृतरः समभवतद इतकोमद॥४॥
sa etena prajñenātmanā, asmāllokādutkramya,
amuṣminsvarge loke, sarvān kāmānāptvā,



amṛtaḥ samabhavat, amṛtaḥ samabhavat, ityom (4)

What is result, phala, fruit of this knowledge?  saḥ etena prajñena ātmanā, 
etena prajñāna rūpeṇa ātmanā, saḥ, he by owning up to prajñāna ātmā, I as 
the consciousness, as infinite brahman, what does he do?  Asmāt lokāt 
utkramya, he goes beyond body, mind level.  Here asmāt loka refers to body, 
mind and through the body, bandhu, mitra, pitra, kalatra, in short the sphere 
of all relationships.  Now I am in the fold of such relationships, stuck there, 
not knowing how to get out, but once I know I am the caitanyam, then the 
greatest advantage is the identification with them, the attachment to them, is 
completely broken.  Here the word loka is not in the meaning of world, but 
as ahaṅkāra and mamakāra, the 'I' and 'My' identification and possession.  He 
grows out of such identification.  This is known as jīvanmuktiḥ.  The same is 
said in Kenopaniṣad, tasmat lokāt pretya amṛtā bhavanti.  

Having enjoyed jīvanmukti, videhamukti comes.  That is said here, amuṣmin 
svarge loke, at the end of prārabdha, physical body drops off, he gets merged 
into that brahman.  Just like a limited pot space, upon breaking the pot 
merges into total space, in the same way amuṣmin svarge loke refers to   
brahmaṇi, please note carefully, amuṣmin means in that brahman.  There is 
no that brahman or this brahman, because brahman is all pervading.  Only the
language is like that.  So amuṣmin means brahman described in that manner.  
Again here svarge loke does not mean the heavens, it svarga means mokṣaḥ.  
Sarvān kāmānāptvā, fulfilling all his desires, not that he has long laundry list of
desires and he checks off everyone of them.  No, it is as good as doing so 
because he is content, he has no desires.  Then amṛtaḥ samabhavat, amṛtaḥ 
samabhavat, he becomes the immortal brahman.  Repeated for emphasis and 
to indicate the conclusion of this chapter and the text.  In short,  jīvanmukti 
and videhamukti is the phalam for knowing that I am that consciousness that 
is devoid of all differences.  With this the mahāvākya vicāra chapter is also 
completed.  The upaniṣad is also concluded.  


