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The universe does not 
change; it is the perceiver 
who remembers it 
constantly different. 
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Introduction 
 

 
 
 

 
 

 

 

 

he Dṛg Dṛśya Viveka, introductory text to the Adavita Vedanta, 
which investigates the Discrimination between the nature of the 

perceiver and what is perceived, is attributed to Śrī Śaṅ karācārya the 
master installer of the Advaita Vedanta or Absolute Non-dual 
Philosophy.  

In the same way as the great majority of profound texts 
belonging to Advaita tradition, the Dṛg Dṛśya Viveka usually confuses 
students, inexperienced in their own inner search. For those who feel 
themselves drawn by Advaita Vedanta philosophy, this text becomes 
a deeply metaphysical body of ideas that usually appear highly 
theoretical and practically unreachable. Different books and 
commentaries by renowned masters, such as, the Dṛg Dṛśya Viveka for 
example, indicate the essential nature of Brahman as being the cause 
without a cause of all existence at a universal level, or the Ātman as the 
primordial essence that underlies the human being. Nonetheless, the 
understanding of the identity between Ātman y Brahman that is stated 
in the Advaita Vedanta is as seems, one of the many mysteries that 
students come across when they attempt to get through the thick 
tangle of abstractions and metaphysical meanings that the 
philosophical system declares. Unfortunately, many of the 
conclusions in the Advaita Vedanta are presented as distant 
statements, which can only be deciphered by only a few privileged 
ones.  

T 
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The difficulty which involves the serious study of the Advaita 
Vedanta, as always, has a lot to do with most of its masters and 
spiritual leaders deal with their own Non-dual inner experience 
exclusively, without boarding the immense gap between a balanced 
mind that perceives the reality of the World and, in contrast, the 
reality that meets the eyes of someone who observes it through the 
rouge waves of their uncontrollable thoughts. The representation of 
a world free from mental agitation, and the consequence this has on 
the representation and experience of the World, is apparently 
equally as inaccessible to any Vedanta student, that, in most cases, 
their limited reflections are no more than like anxious hopes of 
buying the winning lottery ticket. This makes the Advaita Vedanta 
appear like a philosophic system for the elite. Truthfully speaking it 
is, as it was formulated for those who had acquired Viveka, that is, 
“Metaphysical Discrimination”, and for those whose minds had 
reached the ideal level that allowed for high abstract and 
metaphysical grasping that the understanding and analysis of Non-
duality requires. However, it is necessary for the teachings to be 
adequate and systematisised for a human group that, although 
having the desire to go deeply into these timeless teachings, they 
still do not have the adequate mental disposition to incur in the 
high truth that Non-duality promotes.  
 The aim of this book is to systematically bring a 
collection of beautiful and impenetrable ideas closer to the 
major part of Western cultural thinking. For this reason I have 
taken Svami Nihilananda’s English translation of the Dṛg Dṛśya 
Viveka, and in turn translated into Castilian by the Argentinean 
teacher Silvia del Rio. I have made a meticulous adaptation of 
del Rio’s work, with the aim of revealing most of the ideas 
presented in the text, in language which is more within reach 
of the average Western reader.     
 My intention is to bring the profound and eternal 
teachings from the Advaita closer to all those who have 
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reflexive discipline, by holding in their hearts the blissful 
discrimination of Non-dual reality. This book, the same as the 
ones before1, is a text book for study, analysis and reflection. In 
no way have they been written to be read quickly without giving 
them your attention. They are consultation books that, thanks 
to their study and profoundness, could serve as headlights at 
night for those who desire to sail across the vast ocean of Non-
dual inner search. 

SESHA 

                          Buenos Aires, January 2005 

 
 
 
 
 
 
 
 
 
 

                                                
1 We are referring to La búsqueda de la nada, El eterno presente, La paradoja divina y Los 
campos de cognición, all written by Sesha. 
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All action occurs 
in the intelligent movement 
that happens peacefully. 

                                                SESHA 
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ŚLOKA 12 

F o r m  (rupa) i s  p e r c e i v e d  a n d  t h e  e y e  (indriya) i s  
t h e  p e r c e i v e r .  I t  ( t h e  e y e )  i s  p e r c e i v e d  a n d  t h e  m i n d  
(manas) i s  i t s  p e r c e i v e r .  T h e  m i n d  (dhīvṛtti) w i t h  a l l  
i t s  m o d i f i c a t i o n s  i s  p e r c e i v e d  a n d  t h e  W i t n e s s  (sākṣim) 
i s  v e r i l y  t h e  p e r c e i v e r .  B u t ,  i t  ( t h e  W i t n e s s )  i s  n o t  
p e r c e i v e d  ( b y  a n y  o t h e r ) .  

Form  is perceived and sight is its perceiver. Sight is 
perceived and the mind  is its perceiver. The mind  along with all 
its modifications is perceived and Non-dual consciousness is its 
perceiver. Non-dual consciousness  is not perceived by any other 
previous or posterior agent. 

                                                
2 For more rigor is maintained in all śloka the double statement. First appears in italics 
and the Spanish version that made the teacher Silvia Argentina River, published by 
Editorial Hastinapura, Buenos Aires, 1976, from the original English translation 
Nikhilànanda Swami. Then include the Sesha updated version. (NE) 
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 There are four primordial elements through which the Vedanta 
theorises in respect with cognition: form, senses (in the case of this Śloka, sight), 
mind and Non-dual consciousness or ātman. By the means of these four elements it 
is possible to determinate a sufficiently coherent metaphysical model to 
coincide with common experiences human beings have when they try to 
know or know themselves. 

The representation of cognition for the West is established 
based on the difference that exists between “the perceiver and 
what is perceived”. Trying to solve the dilemma of cognition 
entails resolving these questions: Is it possible for the perceiver to 
really know what he/she perceives?3  Is the perceiver the active 
agent in knowledge or, is it what is perceived?4 Is the perception 
of objects immediate or sequential? 5  

The Western model presents Basic dilemmas when it comes to 
the analysis of the theory of consciousness. One of them is in clearly 
defining who is the perceiver (Dṛg) and what is perceived (Dṛśya). 
That is, where does the reality of the subject begin and where does 
the reality of the object end? Or in other words where does the reality 
of the object end and where does the reality of the subject begin? At 
bottom, the question to the answer is: Which is the stable boundary 
that delimits both realities: object and subject? 

          Is it the subject’s skin that forms the physical boundary in 
respect with the object? Does the subject have an ideal connotation 
and the object a real one?  
          All Western philosophers provide a personal interpretation of 
the nature of the perceiver and what is perceived. All of their countless 
philosophic positions are right in some ways yet err in others.   
          The path is different in the Vedanta: the representation of 
cognition between object and subject is not enough, nor assuming that 
                                                
3 The answer to this question gives rise to the positive, sceptical schools etc.   
4 The answer to this question gives rise to objective and subjective schools. 
5 The answer to this question gives rise to the intuitive and rational concepts.  
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knowledge is the apprehension of the object by the subject. Since 
from our perspective, it is important to clearly establish the 
different elements to be known, that interrelate with each other, 
and the boundaries they can establish between each other, with 
the aim of providing a systematic order to the process of 
cognition. 
 There are four interrelated elements in cognition: External 
objects, sensory organs, mind and its modifications and Non-dual 
consciousness. Now we can begin to establish certain definitions:  
 

External object (what is perceived): is all that information 
which is known with the aid of any of the five senses.  

Subject (perceiver) is all that information which is known 
without the aid of the five senses.  

Senses or sensory organs: are the boundaries between subject 
and object.  

Mind and its modifications: represents the codification of 
information of the subject (perceiver). There are four 
modifications: memory, I-ness, intellect (reflecting 
consciousness, that is, the place where individual 
consciousness lies) and reasoning.   

Non-dual Consciousness: Is that reality capable of truly 
knowing and is witness to the fact that both subject and object 
are non-different, in other words, there really is no subject 
that exists on its own, independently from what is known as 
an object.   



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 17 

 From the standpoint of the Vedanta, knowledge of an 
external event, whatever it may be, has an implicit order: The 
senses perceive it (object), the mind with its modifications 
perceive the senses: finally, Non-dual consciousness perceives the 
mind. This order is shown in Figure 1.       

FIGURE 1 

Implicit elements in perception 

 

   
        

 
         Objects 

 

 

 

 

 Thanks to this way of defining elements involved 
incognition, it is possible for us to establish five ways to relate the 
mind (in its aham ़kāra aspect, that is to say, as I-ness or subject) 
with objects6 to be known. 
 Dream state of consciousness: The consciousness associated with 
the mind sequentially adopts the condition of being subject and 
object, since all the objects in a dream are a prolongation of the 
subject itself; which means, in this state of consciousness the subject is 
both the cause of the dream’s observer and of what is observed in 
the dream. 
                                                
6 Whether these external objects or internal objects (such as thoughts, emotions, 
feelings and passions that live in the memory) 
 

 

senses 

I-ness (aham ़kāra) 
Reasoning (manas) 
Memory (citta) 
Intellect (Buddhi) 

Sat, Cit, Ānanda  
Existence 

Consciousness 
and Absolute Bliss 

       Non-dual  
Consciousness 

ear 
touch 
view 
taste 
smell 
 

form mind 
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 Thought state of consciousness: The consciousness associated with 
the mind sequentially perceives an object occurring in the “here and 
now” and feeds information proceeding from the memory into 
cognition, in other words, it introduces history (the past) into 
cognition superimposing itself upon what is happening in the 
present.   
 Observation state of consciousness: Consciousness associated with the 
mind perceives an object in the “here and now” sequentially. Personal 
history does not intervene in cognition; since memory is deactivated as 
information stemming from the dialectic act is not processed.  
 Concentration state of consciousness: Consciousness associated with 
the mind perceives itself as the object of perception simultaneously in 
a closed field of cognition7, in such a way that the subject and object 
are experienced as being non-different. 
 Meditation state of consciousness: Non-dual consciousness is 
transformed into information, which knows all the potentially 
knowable information, associated with an open field of cognition8, 
simultaneously.  
 In table 1 these five states of consciousness are summarised.  
 So as to achieve the experience of inner meditation, it is 
necessary to disconnect the five sensory organs from external 
objects. The next step would be to then disconnect any relationship 
of comparison affected by memory through mental fluctuation, this 
in the end allowing for Non-dual consciousness to witness itself 
through all space and time. 

                                                
7 In the Concentration state of consciousness there is no subject-object duality, they are non-
different, which makes it a Non-dual state. However, perception is still delimited by the 
reach of the senses (in the outer case) and by remnants of mindfulness, thought (basically 
unconscious, in the inner case). Hence we are confronted with a closed field of cognition. 
See the book The fields of cognition, Sesha Gaia ediciones, Madrid 2003. 
8 The Meditation state of consciousness is a limitless Non-dual state and, therefore, 
susceptible of including all potentially knowable information. Thus it is associated with 
an open field of cognition, that is, one with no ultimate outer or inner boundaries. 
States of consciousness are described in detail in the book The fields of cognition, Sesha, 
Gaia Edicioners, Madrid, 2003. 
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TABLE 1 
Characteristics of the five states of consciousness 

State of 
consciousness Characteristic 

 
Dream 

Consciousness associated with the mind adopts the condition of 
being subject and object in sequence. 

 
Thought 

 Consciousness associated with the mind takes on the condition 
of history linked to the sequential perception of subject and 
object. 

 
Observation 

Consciousness associated with the mind perceives subject and 
object with no history.   

 
Concentration 

Non-dual consciousness associated with the mind as a subject 
perceives itself simultaneously as being the object (inner 
Concentration) or visa-versa: The mind, as an object 
simultaneously perceives itself as the subject (outer 
Concentration). 

 
Meditation 

Non-dual consciousness becomes aware that the mind is non-
different information that knows all the potentially knowable 
information simultaneously, both inner and outer. The Ātman 
knows all  potentially existing objects simultaneously. 

 

 This model represents a series of drawbacks for the western 
mentality. The first being, that the western individual consciousness, 
maybe absent in the final process of cognition. Rather, it has to be 
diluted; in other words, the mind has to take on a non-differentiated 
perception of objects that it knows with the aim of attaining Non-dual 
consciousness assuming the true state of knowledge. Secondly: there is 
the fact that individual consciousness can momentarily be the active 
agent in the Dream, Thought and Observation states of consciousness 
to later on be demoted or ousted in the Concentration and Meditation 
states of consciousness. This is because in the West the model of 
interpretation of reality takes it as axiomatic that the subject and its 
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conscious condition –individual consciousness- is an inseparable but 
consistent entity, that is, it exists thanks to the fact that it is a vehicle 
for experience and knowledge.      
 These are perhaps the main points where the two cultures do 
not meet eye to eye. However, the East developed the theory of 
māyā to explain the apparent birth and death of the “I” and the 
individual consciousness. At the same time it incorporated the 
apparent permanence of the “I” and its conscious condition 
(individual consciousness) by the means of the theory of karma.  
 In broad terms, māyā seeks to explain that the “I” only exists 
owing to the introduction of non-existent content in perception, 
which is thought to be real. For instance: Due to the fear of dying –a 
feeling supported by previous experience contained in memory– a 
coiled up rope lying on the floor appears to be a poisonous snake to a 
fearful traveller. Again karma also lays down that the “I” subsists 
thanks to the subject identifying itself as different from the rope, and 
because he/she does not want anything to happen when the non-
existent snake attacks. In other words, the “I” subsists due to the 
subject being associated with the sense of egoism and yearning for the 
fruit of the action that is occurring.   
 From the point of view of the Vedanta, cognition that 
operates through the act of Meditation is totally stilled and real; 
there the universe, at the different levels of information of which 
it is formed, is the witness of itself as object. And so we give the 
name ātman to the agent of Non-dual perception of itself in 
Meditation (conscious consciousness). For this reason, the ātman is 
unfathomable for any other subject, since It in Itself contains all 
that can be known and nothing is different to Itself. 
 The ātman, the agent of perception in the Meditation state, is the 
ultimate knower in cognition. It Itself, in knowing knows itself, just as 
when we look into the mirror in the outer; in this case you are all that 
which potentially knows and the mirror is everything potentially 
knowable. 
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ŚLOKA 2 

 T h e  f o r m s  ( o b j e c t s  o f  p e r c e p t i o n )  a p p e a r  a s  v a r i o u s  
o n  a c c o u n t  o f  d i s t i n c t i o n s  s u c h  a s  b l u e ,  y e l l o w ,  g r o s s ,  
s u b t l e  s h o r t ,  l o n g  e t c .  T h e  e y e ,  o n  t h e  o t h e r  h a n d ,  s e e s  
t h e m ,  i t  i t s e l f  r e m a i n i n g  o n e  a n d  t h e  s a m e .   

 F o rm s  (objects of perception) come in their teeming 
numbers due to differences such as yellow, blue, dense, 
subtle, short, long, etc. Eyesight perceives these 
differences, but it itself invariably remains as one and 
invariable.   

 The expression “forms” refers to all perceived external objects. 
An external object is all the information in which the sensory 
boundary (the five senses) intervenes in or forms a part of 
cognition.    

All the information within the sensory boundary is known as the 
perceiver and all the information external to the sensory boundary is 
known the perceived.   

 The boundary between the perceiver and the perceived is the 
sensory boundary, made up of the five senses: hearing, touch, 
sight, taste and smell. This initial approach makes it impossible for 
information to exist that intersects this boundary, in other words, 
that the perceiver and perceived have information in common. 
 The Vedanta, in common with Buddhism, stresses the 
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impermanence of forms in general. Defining the world, based on 
changing information leads to recognising relative and 
momentary truths. The change in external objects can be 
recognised in the apparent stability of the senses, since the speed 
of objects changing is more measurable than that of the senses 
themselves.  
 The great dilemma we are faced with when defining any 
condition of existence, hat is, any form or any name, is that the elements 
we use to do so are in the end defined by what they themselves are 
trying to define. In other words, the mind is like a giant dictionary 
where one word is defined by another and that one by another. 
However, sooner or later the continuous manifestation of definitions 
will lead to a vicious circle in which words define each other. In the same 
way, the world is defined by the experience of those who form it, 
nevertheless, the paradox is that we are defined by that which we have 
previously defined, that is, by what we remember! 
 The senses perceive the variability of forms: blue, yellow, dense, 
subtle, short, long, etc. This happens due to the fact that the sense itself 
that detects the information is apparently invariable. Nonetheless, in the 
next Śloka, we shall see that the mobility of the senses can be detected by 
the apparent stillness of the mind, which by deduction implies that there 
must be an even more static basis or unique state beyond mental 
activity. 
 The definitions that the Vedanta gives for forms and the external 
World do not exactly coincide with the Western philosophical point 
of view. Western philosophy takes it that the skin, the head or the 
sound of one’s heart beating are not external objects to the perceiver 
but form part of that perceiver, while in contrast the Vedanta 
considers that all objects which the perceiver detects via his/her 
sensory boundary are external objects. For this reason from the point 
of view of the Vedanta, the skin or the head or even sounds made by 
the body –heart beats for instance– are external objects. 
 We have tackled the definition of external objects in this way, 
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for then it is possible to establish a clearer systematisation of the 
process of perception – and ultimately, a more universal theory with 
respect to who is really the perceiver and what is really perceived. 
The earliest systematisation of the definition process of the different 
layers in reality was established by Patañjali as can be seen in Figure 2 
and Table 29. 

FIGURE 2 

States of cognition and Patañjali’s definitions. 

 

Forms Senses Mind and its 
modifications 

Non-dual 
consciousness 

   

 

 
 Patañjali defined the voluntary condition that allows the 
cutting off of the sensory organs from external objects as 
pratyāhāra, in such a way that the first level of interiorisation that 
eventually leads to meditation implies voluntarily bringing back the 
senses from forms, that is, from external objects10. We give the name 
of Observation to this state in accordance with the model explained 
in this book and preceding ones11, and the agent of perception is 
known as exin.  
 Patañjali went on to define, the conscious condition of 
cancelling some of the mental modifications (manas, or reasoning; 
aham ़kāra, or I-ness; citta, or memory) as Dhāraṇā and allow for the 
mental modification that maintains individual consciousness (the 

                                                
9 Founder of the dualist philosophy Yoga who is placed around the year 200 bc by 
orientalists and between 600 and 700 by others. 
10 The way to realise Pratyāhāra  is clearly established in the book La Paradoja divina, 
Sesha, 2001 Gaia editors. 
11 We are referring to La Paradoja Divina and The Fields of Cognition/Los Campos de 
Cognicion. 

Pratyāhāra Dhâranâ Dhyâna Samâdhi 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 24 

buddhi) to become aware of itself as subject and object of knowledge 
simultaneously. This state, which is in itself Non-dual, is commonly 
known as concentration12, and the perception agent in this state is 
known as the sākṣin. 
 

TABLE 2 

                 States of cognition and corresponding perception agent 

State of cognition   According to Patañjali Perception agent   

Permanent mystic ecstasy 
nirvāṇa  

 
Samādhi 

 
Ātman 

Meditation Dhyāna Ātman 

Concentration Dhāraṇā Sākṣin 

Observation Pratyāhāra Exin 

Thought — Subject 

 
 Patañjali also defined the cancellation of the mental 
modification that maintains individual consciousness (the buddhi) as 
Dhyāna, consequently giving rise to an open Non-dual field of 
cognition, where object and subject are discerned with all the rest of 
the potential information to be known that makes up the universe 
simultaneously. This state is commonly known as Meditation, and 
the agent of perception which is simultaneously the perceived, is 
known as ātman. 
 Lastly, Patañjali defines as Samādhi the insertion 
simultaneously into an open Non-dual field, of all the existing 
information in the universe, including the subject and the object of 
perception itself. The agent of perception of this exceptional 
cognitive condition, in which the perceiver is simultaneously non-
different to everything potentially perceptible, is also called ātman, 
being The Field and The Knower of the Field in all Fields.    

                                                
12 See La Paradoja Divina. 
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ŚLOKA 3 
 

 T h e  e y e ,  o n  a c c o u n t  o f  i t s  c h a n g e a b l e  n a t u r e  i s  a n  
o b j e c t  a n d  i t s  p e r c e i v e r  i s  t h e  m i n d .  B l i n d n e s s ,  
d u l l n e s s  a n d  s h a r p n e s s  a r e  c h a r a c t e r i s t i c s  o f  t h e  e y e ,  
t h e  m i n d  a s  a  u n i t y  c o g n i s e s  t h e s e .  T o  e a r s ,  s k i n ,  e t c .  
t h i s  a l s o  a p p l i e s .  

 Certain characteristics of the sense of s i gh t , such as 
blindness, keen eyesight or its absence, can be known by 
the mind  and i t s  modi f i ca t ions  because the mind is a unit 
with respect to the s ense  o f  s i gh t . This is also applicable to 
any information perceived by the senses of hearing, touch, 
etc.         

 The mind and its modifications seem motionless with regard to 
sensory functions (indriyas). Therefore, it is possible to recognise 
the countless conditions that happen with the eyes, such as visual 
fatigue, sharp eyesight, blindness, etc. All potential visual 
modifications are detected by the mind thanks to its apparently 
remaining inalterable while it witnesses changes in the senses.   
 The condition of remaining as one and motionless in the 
face of countless experiences is what allows it to be the subject of 
objects. However, the mind and its modifications are only apparently 
stable, since the next Śloka will show how Non-dual consciousness is 
the ultimate agent in cognition.    
 It is important to analyse the nature of mental modifications 
and distinguish between the functions of the mind and mental 
contents. 
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FUNCTIONS OF THE MIND     

 Generally speaking, the Vedanta takes it that there are 
four functions of the mind. All the different characteristics 
the mind has (intelligence, logic, reason, memories, emotions, 
feelings, passions, and so forth) are categorised within the 
following four modifications:  
 Citta: Represents what the mind is made up of, in other 
words, mental matter/substance. Mental substance represents 
memory, not only in the conscious sphere but also in the 
unconscious one. 
 The concept of mental substance is a little misleading 
from the Western point of view. To give an example, it 
compares the mind with an ocean. It is correct to state that 
oceans are made up of water; however, water can take on 
countless forms: ocean currents, waves, bubbles, surf, foam, 
etc. Analogically speaking, citta does not only entail memory 
but all the information that the mind can potentially contain 
in the form of thoughts, emotions, passions and feelings. 
 Manas: Represents all the activities that manifest when 
citta (memory) is working. Depending on the activity or 
movement of mental substance, certain characteristics 
emerge, such as intelligence, in other words, the process of 
efficiency in the dialectic act; logic, the process of putting 
information found in citta into order; reasoning, the dialectic 
process through which it is possible to realise a synthesis by 
means of comparison; doubt, as a disordered activity of not 
recognising citta or memory; and so on. 
 In summary: movement or fluctuation of citta (mental 
substance or memory) is known as “manas”. To give an example, 
citta is like clay, while manas is the activity it takes to mould a 
shape similar to one already experienced.  
 Aham ़kāra: Represents a special type of mental content, its 
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principal characteristic being the sense of belonging, that is, 
“one’s own”, “mine”, that which is personal. “Aham ़kāra” 
generates the sense of differentiation between information and, 
therefore, it is what makes up the sense of “I-ness”. “Aham ़kāra” 
is important –and is considered to be one of the four mental 
modifications– because it is an activity common to all 
modification that happens in the mind. The sense of “I” is 
implicit in every thought; there is no mental modification -
thought- that is a fraction of the thought “I”. The mental 
modification that is known as “I” is the first to be formed in the 
mind, it is the basis upon which the subsequent mental 
modifications are established. To eradicate the appreciation of “I-
ness” implies dismembering, fracturing and dissolution of 
differentiated mental activity. 
 Buddhi: Represents the nature of the mind which induces 
cognition. Buddhi is the seat of individual consciousness, it is the 
reflection of Non-dual consciousness and, so, it is the part of the 
mind which knows and reflects intelligence. Nevertheless, for the 
conscious activity that Buddhi represents to arise, it is necessary 
for the mental function known as manas to be deactivated. In the 
same way, so that the manas function of the mind is active, the 
buddhi function has to be deactivated, In other words: 

         In the instant there is knowledge there is no doubt 
(manas); in the instant there is doubt there is no knowledge 
(buddhi). 

 

         In the instant that the mind becomes aware of 
knowledge (buddhi), memory (citta) is arrested. While 
memory is active, the mind is not aware of knowledge. 
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  When memory (citta) is active, reasoning (manas) is 
active. When mental substance (citta) is arrested, 
reasoning (manas) is arrested.  

  In the instant there is knowledge (buddhi) there is not 
a individual witness (aham ़kāra) that knows it. While there 
is I-ness (aham ़kāra) there is no knowledge (buddhi). 

  The first modification (thought) which is associated 
with the agitation of mental substance (citta) is known as 
“I” (aham ़kāra). The absence of “I” (aham ़kāra) entails the 
absence of dialectic activity (manas). 

 Buddhi is like the surface of water on a lake upon which 
there is the sun’s reflection: not all of the sunlight will be 
reflected. In the same way Non-dual consciousness is reflected by 
the constraint known as buddhi, generating a reflected 
consciousness that recognises the information as being real this 
being associated to a limit of cognition.  

Summary: 

 The mind is made up of memory or mental substance 
(citta). The movement, fluctuation or agitation of mental 
substance or memory is generally known as thought (manas). The 
detention of the movement of mental substance or memory is 
known as knowledge (buddhi). Knowledge (buddhi) entails the 
absence of the agitation of mental substance (citta), the sense of 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 29 

I-ness (aham ़kāra) and thought (manas). Hence yoga is defined as 
yogas cittavṛttinirodhaḥ, that is, the quietening of fluctuations (vṛtti) 
of the mind. 

THE MIND’S CONTENTS    

 When we talk about the contents of the mind, we observe 
the countless possibilities memory can detect. Mental substance is 
capable of assuming any “form” or being represented by means of 
any “name”, depending on if there has been a previous encounter 
in our memory. The memory of any previous non-existent 
representation is known as learning.   

 The mind can be seen as being made up of mental contents 
(citta or memory or mental substance). At times the mind is 
known as citta, since the three other functions (manas, aham ़kāra 
and buddhi) are strictly related to it:   

 

 

 

 

 

 Manas (thinking) is the agitation of mental substance 
(citta). 

 Buddhi, which is the function that entails individual 
knowledge/consciousness, comes about by detaining this 
agitation of memory (citta). 

  

   Aham ़kāra, or I-ness, is the first modification of the 
mind when mental substance (citta) is agitated.  
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 It is important to take into account that individual 
consciousness –whose abode is established in the buddhi- is not 
the real agent of knowledge, that is to say, it is not the buddhi 
that really knows, just as it is not the moon that lights up the 
Earth at night. The ultimate perceiver, the ultimate agent of 
cognition is not the buddhi but Non-dual consciousness, as is 
explained in the next Śloka.    

 

ŚLOKA 4 

 C o n s c i o u s n e s s  i l l u m i n a t e s  ( s u c h  o t h e r  m e n t a l  
s t a t e s  a s )  d e s i r e ,  d e t e r m i n a t i o n  a n d  d o u b t ,  b e l i e f  a n d  
n o n - b e l i e f ,  c o n s t a n c y  a n d  i t s  o p p o s i t e ,  m o d e s t y ,  
u n d e r s t a n d i n g ,  f e a r  a n d  o t h e r s ,  b e c a u s e  i t  
( c o n s c i o u s n e s s )  i s  a  u n i t y .  

 N o n - d u a l  c o n s c i o u s n e s s  illuminates and 
perceives the m i n d  a n d  i t s  m o d i f i c a t i o n s  because 
N o n - d u a l  c o n s c i o u s n e s s  is just one unit in respect 
with the m i n d  a n d  i t s  m o d i f i c a t i o n s .  

 The Vedanta takes it that the ultimate knower of cognition 
is an agent capable of knowing and placing all the information 
that makes up the universe simultaneously, without feeling itself 
to be any different to all that is potentially knowable. This type of 
agent, whose prior and fundamental condition in cognitive 
activity is Non-duality, is known as ātman. 
 This agent, the ātman, possesses a series of characteristics 
that are observed as being exceptional. In the first place, it 
cannot be defined, as it forms part of nothing and it is not a 
whole made up of parts. To define it would be to limit it; 
however, not defining it does not mean not knowing it. In fact, 
everything that is susceptible to being thought can potentially 
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exist, although not everything that exists can be thought. 

 

 

 The ātman has the inherent condition of being conscious; in 
fact, it is consciousness in itself. When somebody looks into the 
mirror and sees themselves, they state “it is I”, however, the ātman 
on seeing itself views the entire universe there is to be known, and 
states “everything Is”. The Ātman is self-illuminating, that is, its 
conscious nature depends on itself. 
            It is strange for Westerners to accept this form of 
cognition as being valid, since they generally define consciousness 
as the consciousness of “Self”. They take on the everyday 
circumstance of observing any event with great attention, for 
example, reading a book or a newspaper. While they are 
attentively reading and are engrossed in the book, egotistic 
delusion will arise; so where is this conscious individual seed that, 
one assumes, is the cause of understanding? In other words, 
where is the “I”. Answers can vary, nevertheless, in the Western 
model there is no solution to this proposed dilemma: while 
evidentially there is consciousness and there is knowledge o what we 
read, no individual subject is observed in the very instant one is 
being absorbed in the book other than or different to what is 
known. 
 What the Vedanta solves is the real problem of discovering 
who the true agent of perception is, and what there is to be truly 
perceived. The Vedanta observes that neither of these can be 
variable, changeable or momentary, since if this were so, both the 
knower and what is known would have the limited validity of being 
a relative representation of understanding, since in the next 
moment, the previous conditions having changed with the arrival of 

The Ātman, on knowing everything that potentially exists, 
is the agent whose conscious condition does not detect what 
is known as any different to itself 
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new conditions, the representation of the knower and what is 
known will have varied. 
          We only have to look at what happens in the mind of the 
great majority of human beings. Are we permanently the same and 
does what we know of ourselves and the world persevere? Of 
course not! With just a short walk through a wood, the subject can 
be distracted by thousands of memories rendering its surroundings 
inexistent, while projecting thousands of memories from its 
personal history. 
           The Vedanta found a fundamental arcane truth, a secret 
hidden in the simplicity of perception. It tried to trap the objects 
that make up what is perceived, undertaking this act without 
wrapping them up in information from personal history. The 
Vedanta sought to redirect attention to what is known in the “here 
and now”, to show the importance of being masterly in the art of 
forming part of the Present. 

 

      The Present possesses a valuable gift, it converts the perceiver 
into the object of perception or what is perceived into the subject of 
perception, while knowledge continues to flow in a non-
differentiated manner.  

 The intrusion of personal history in cognition induces a twist 
of differentiation in information, on one hand creating a known 
field of information and on the other a knower of this differentiated 
field.   
         In the same way, when temperature and atmospheric pressure 
changes, water becomes solid, liquid or gas, accordingly. In the same 
way, varied conditions of subjects and objects in which information 
is centred, can bring about the representation of different universes 
perceived by different subjects. 
         To detect the nature of the Present, it is essential –to 
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experience consciousness as a Non-dual reality- to shatter mental 
representations of time, space and individuality, that is, to unmake 
the boundaries that harness the subject to a dual representation of 
information 
          This new non-differentiated condition of cognition -in which 
the perceiver exists, but in a manner non-different to what is 
known- is without boundaries or parts, motionless and totally stable. 
 

ŚLOKA 5 

 This  Consc iousness  does  ne i ther  r i s e  nor  s e t .  I t  does  no t  
in cr ease ,  nor  su f f e r  nor  de cay .  Be ing  s e l f - luminous i t  i l luminate s  
ev ery th ing  e l s e  w i thout  any  o ther  a id .  

 Non-dua l  Cons c i ousne s s  is not born and does not die, It 
does not grow, neither does it decay. With it being self-
illuminating, it illuminates all other things without aid from 
ought else. 

 The totality of events that we can know have happened, in 
other words, those that are mentally definable, have every one of 
them the characteristic of being impermanent. All information 
involves the conditions of time and space, and all information is 
always referred to as being part of the perceiver or what is 
perceived, from the point of view of mental cognition. 
Consequently, mental representation of information is necessarily 
variable and dual. 
 Time and space form part of all units13 with which we define 

                                                
13 For example, velocity is space travelled by a unit of time; acceleration is velocity times 
unit of time; force is mass times acceleration, work is force times space; power is work 
times unit of time. However, neither time and space or even mass, are absolute units of 
information, since they can vary depending on the inertial system of reference they 
adopt, just as the restricted and general theories of relativity. 
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the world as we know it. There is, of course, a type of psychological 
time where information comes from the past and evolves into the 
future, which also implies that the psychological representation of 
the world is immersed in information associated with time and 
space.    
         Our scientific model of the interpretation of reality is defined 
by variable and relative notions, which are dependent on each other; 
in the same wise, neither time nor space nor mass are information 
independent from each other. Analogically speaking, the 
psychological representation of the world through the mental 
interpretation of subjective reality is also interdependent on countless 
factors that we still do not know; perception is an incredibly complex 
process which we do not know too much about. 
 The Vedanta is not opposed to the description of the world 
which science offers us. It simply states the entire representation of 
information which is submerged in the mass-time-space trilogy 
implicitly contains an additional psychological condition in which 
the perceiver appears to be differentiated from what is perceived. 
  The scientific world and its model based on mass-time-space 
is a dual description of information. 
 The scientific model’s description of the world cannot clearly 
represent conscious information that proceeds from the Dream 
state; nor can it unravel the mysteries of the states of Observation, 
Concentration or Meditation. It seems that the representation we 
have of the world is only a description of all that information which 
we can mentally interpret when we assume that the arrow of time -
that is, the direction of time- is always in the direction of the future, 
in other words, when the time arrow generates a sense of causality. 
This is a circumstance that induces the emergence of the state of 
consciousness which is germane to the state known as Thought. 
        The Vedanta, as we have said, accepts this model of reality, but 
it further clarifies that it is changeable and relative, and that it 
produces an inner condition of suffering and pain given the 
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impossibility of participating at any stable level in the information of 
which it is conscious. Just as Buddha states, the impulse of 
differentiation between perceiver and what is perceived makes a 
print of suffering, as the sense of impermanence induces 
psychological pain.  
 The Vedanta proposes a model of reality whose prime 
condition is stability, since it is a model associated with a 
representation of information free of duality. For this reason it is 
taken that information is itself conscious, and that since it is tacitly 
conscious, it can know itself without the need of a portion of 
information known as “the perceiver”. The latter of course being 
the active agent of knowledge vis-à-vis the remaining portion of 
information known as “the perceived”. 

      With the correct mental training associated with the process 
of cognition, it is possible to eliminate the dual boundary 
established by mental habits of dual perception and induce a new 
way of representing the universe, where the perceiver is non-
different to that which they know.   

           This type of special cognition, where what is known is non-
different to that which knows it, we call Meditation. The exceptional 
agent of perception which is the knower in the process of 
Meditation to which we give the name ātman, is non-different to 
what it knows, since the ātman has no sense of change nor is it 
influenced by the time-space-mass trilogy in an external way, since 
time-space-mass is implicitly non-different information of the ātman 
itself. 
          This ātman, including as it does the temporal condition that 
underlies the universe in a non-different manner, is not influenced 
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by birth or death. Since it includes in itself the underlying spatial 
condition of the universe, it is not influenced by growth or decay. 
The ātman represents Knowing, Consciousness and Understanding 
itself, which is why it is self-illuminating in Itself. It has no need for 
something external to know Itself, since there is nothing separate 
from Itself that differs from Itself. 
         Where is the egotistic condition in this Non-dual model of 
reality? In the process of Meditation the “I” takes on a non-
different role with respect to the remaining information. That is to 
say, the whole universe is contained within it, the same as it is 
contained within the whole universe. An example of this is a 
raindrop, while it is raining; each raindrop has a differentiated 
condition. Analogically speaking, while personal history incurs in 
perception, the perceiver generates a conscious dual representative, 
that is, in relation to the known object.. However, when any 
raindrop falls into the sea the boundaries dissolve between it and 
the vast ocean. In the same way, when the perceiver is engulfed by 
perception devoid of personal history, in other words, when it 
becomes aware of the information that is occurring in its present 
state he/she loses his/her egotistic boundary that differentiates 
him/her/ from what is perceived, there the perceiver is non-
different to what is perceived.  

 

 

 Always, the ancient Eastern sages anxious instilled in 
students a sense of inner stability of special approach in the 
world and themselves cord. The inner work, reading and 
contemplation of one's mind, when conducted in a systematic 
and organized seek a special assessment of the information that 
makes up the world: born egoic sense of loss in perception, with 

       Meditation is to educate the mind in the discipline that 
leads to its own dissolution. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 37 

subsequent loss of the sense of differentiation between the 
perceiver and perceived. 
 However, the job of representing the information that 
constitutes the universe in a non-dual is hard, for the mind, by 
habit, is confined to perceive information in a dual. The inner 
discipline that leads eventually to the discovery that we have 
always the entire universe was no different requires a fully 
balanced mind, why in the following Śloka analyzes the condition 
and the representativeness emnte aware that operates at the 
individual level. 

 
ŚLOKA 6 

 Buddhi s e ems to  be  l i gh t  due  to  r e f l e c t ion  o f  Consc iousness  
in  h im.  In te l l i g ence  i s  o f  two kinds :  a  des i gn  no th ing  l ike  the  
s ense  o f  s e l f  (ahamk़āra)  and the  o ther  as  mind (antah ़k़aran ़a़) .   

 The intellect (buddhi) appears as if it had brightness due 
to reflection of the Non-Dual Consciousness on it. The 
intellect (buddhi) has two aspects: one is described as “I-ness” 
(ahamk़āra) and the other the mind, the manas aspect of the 
( antah ़k़aran ़a़) 14.  

  The buddhi, being intellect, is the basis for individual 
consciousness. In the same way as an iron ball can be the means to 

                                                
14 In the Western version of different Vedic texts both the terms of antah़़karan़़a and manas 
are translated as mind. This ambiguity is due to that in the West we identify the intelligent 
aspect of the mind with its reasoning or thought aspect, while the subtle Eastern conception 
separates the mind into four aspects –buddhi or intelligence as a reflection of consciousness, 
citta or memory, aham़kāra or egotism and manas or dialectic reasoning-, the union of which 
is known as antah़़karan़़a. Consequently, when a text talks about the mind in a global 
sense, you must realise that it refers to antah़़karan़़a; nevertheless when the thinking mind 
is talked about it must be understood to refer only to the manas aspect of the antah़़karan़़a, 
as in the case of this Śloka. 
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absorb heat and becomes “red hot”, the buddhi is the medium to 
deposit individual or reflected consciousness. 
 The closest concept to what in the West is known as the 
mind; in the Vedanta is called antah ़़karan ़़a, or internal organ. The 
antah ़़karan ़़a basically contains four aspects (buddhi, citta, manas and 
aham ़kāra), accordingly expressed in table 3. 

TABLE 3 

Aspects of the Antah़़karan़़a 

 Buddhi Intellect, or setting for individual consciousness 

Citta Mental substance, memory 

Manas Reasoning, the activity or functions themselves of 

dialectic process or thought 

Ahamk़āra I-ness 

 The four aspects of the antah ़़karan ़़a include all the possible 
functions of the mind. The antah ़़karan ़़a (vehicle, organ or inner 
sense) is classified as an organ as it is considered to be simply 
another instrument in cognition, similar to any of the physical 
senses can be; and it is classified as internal due to the much more 
subtle15 way in which its material make up is constituted. 
 Specifically, the antah ़़karan ़़a is internal to the sensory 
boundary that separates the inner world from the outer world. One 
must not forget that the senses are what make up the information 
boundary separating the perceiver from the perceived. It is also 

                                                
15 From the point o view of Sam ़khya phylosophy, the mind and subtle senses are made up of 
the mixture of the tanmātra (subtle essence of the five elements prior to the process) of 
quintuplication, that is, to the combination of the five subtle elements that later on give rise to 
the five dense elements: ether, air, fire, water and Herat. The physical counterpart to the subtle 
senses correspond to each one of the five elements posterior to the process of quintuplication: 
ether with hearing, air with touch, fire with sight, water with taste and earth with smell. 

5
4 

 
Antah ़़karan ़़a 

(mind) 
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important to underline that the five senses have both a physical side 
and a subtle side to them; in other words, there is a subtle 
counterpart corresponding to each of the physical organs. In the 
same way, the antah ़़karan ़़a, which is constituted of subtle matter has 
a physical counterpart, at a material level known as “brain and brain 
functions”.  
 They posit structures of information made up of different 
types of matter, some more subtle than others. The variable 
graduation of matter/substance with which different human and 
cosmic components are constituted enables one to find Eastern 
peoples, accustomed to the subtlety of their descriptions, have 
presented a series of ideas with which ever more dense 
components as the process of mixing between primary archetypes 
or guṇa, is realised. In such a way, the guṇa, or prime quaulities of 
matter, are the essential elements in creation16 (see table 4). 
 The Eastern cosmogonic and cosmological analysis -that 
is to say, the description the East gives to the birth of the 
universe and mankind- contains unusual viewpoints for our 
western tradition. Nevertheless, many of the ideas expressed 
through their theories are frankly very intriguing, although at 
first sight they seem to be far fetched and apparently confusing. 
However, it is not the purpose of this book to enlarge on 
these17 theories but rather to go deeper into the representation 
of how the process of cognition operates. 
                                                
16 The guṇas are the qualities of substance, that is to say, they are the implicit conditions 
that exist in all existing things and they make up the material instrument of all potential 
creation. There are three: 

Sattva: Quality of balance. 
Rajas: Quality of movement and activity. 
Tamas: Quality of densification, crystallisation and inertia.    
When mixed together through the process of quintuplication, these primordial qualities 

make up five subtle and dense elements, each configuration a specific type of universe, 
this including the very make up of the human being. 

17 In the book Física Cuántica y Vedanta (writen by Sesha and presently being for edition) 
thoroughly analyses the make up of the universe, using the prepared comparison of 
abstract Eastern ideas and the most interesting concepts of quantum physics. 
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 The antah ़़karan ़़a, through its buddhi is basically capable of 
being conscious of two things “being conscious that I am” and 
“being conscious of not knowing who I am”. 
 By means of the first option, the conscious individual is 
aware of him/herself as agent of cognition (aham ़kāra), this being 
what allows consciousness to identify itself as existing as 
“someone”, such as an “I”. In this way, the individual is 
conscious of existing as the differentiated agent of perception, in 
other words, as an entity independent from that which it is 
capable of knowing. 
 By means of the second option, individual consciousness 
tends to represent itself as being ignorant (for not knowing “who 
I am”) and it allows itself to be conscious of the act of doubt 
which operates in reasoning that leads to no synthesis. The mind 
can know it is doubting, that is to say, it can be conscious of 
doubt (manas), apart from being conscious that “I” doubt 
(aham ़kāra). 
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 The Vedanta concedes that Non-dual reality has the quality 
of simultaneously being conscious of something and of itself, in 
other words, to know and know that it knows. 

 For this reason, the buddhi’s activity is taken as the 
reflection of this Non-dual reality, since such activity allows 
human kind to be sequentially conscious of itself and the world it 
knows. The great difference between individual consciousness -
supported by the buddhi- and Non-dual consciousness resides in 
the fact that with the buddhi the act of “knowing who I am” is 
sequential to the act of “knowing what the world is”; that is to 
say, the acts of self-witnessing and witnessing what there is are 
sequential. In contrast, with the conscious Non-dual 
representation, the whole universe is conscious of simultaneously 
witnessing itself and witnessing, in other words, the universe and 
whatever is possibly knowable is simultaneously present in the 
perceiver and the perceived. 
 The buddhi is considered as a reflection of Non-dual 
consciousness since individual consciousness identifies itself 
with an “I” (aham ़kāra) and its “thinking” (manas) activity. As 
we will see later on, this double identification, as it is of a 
momentary nature, only exists thanks to a conscious transitory 
representation that, in the end, is a conscious reflection in an 
individual form with its seat in the buddhi. 
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ŚLOKA 7 
 

 In  the  op in ion  o f  the  w is e ,  the  iden t i t y  o f  the  r e f l e c t i on  (o f  
Consc iousness )  and o f  e go  i s  l ike  the  id en t i t y  o f  the  f i r e  and the  
(hea t ed)  i ron  ba l l .  The  body  hav ing  been  iden t i f i ed  wi th  the  ego  
(whi ch  has  a l r eady  iden t i f i ed  i t s e l f  w i th  the  r e f l e c t ion  o f  
Consc iousness )  passe s  fo r  a  consc ious  en t i t y .  

 In the opinion of the sages, the identification of the 
reflection of Non-dual consciousness (cidābhāsa) with the agent 
in cognition (ego or aham़kāra) is like the relationship between of 
fire and a red hot iron ball. The body, having identified itself with 
the agent in cognition, (which in turn has identified itself with the 
reflection of Non-dual Consciousness), goes on to be a conscious 
individual entity. 

 The thorough analysis that the Vedanta applies to reality 
requires previously clarifying certain concepts that concern the 
study of consciousness, the mind and the inner world in general. 
Many of these concepts have no counterpart in Western culture, 
since the study of these things in the West is sketchy18.  
 We refer to individual consciousness using the term 
cidābhāsa. We take it that individual consciousness does not 
manifest itself for itself but as a reflection, due to the delimitation 
that the buddhi applies to Non-dual consciousness. To be conscious 
of ourselves as individual agents entails “knowing” that we are and, 
moreover, “knowing” that the world is. The sequential act of 
“knowing” and “knowing” one knows, as a self-witnessing and 
                                                
18 In the West they only study two states of consciousness: Dream and thought. The 
Vedanta, on the other hand, depending on the requirements of the analysis, studies four 
states (Dream, Thought, Causal and Non-dual) or five states of consciousness (Dream, 
Thought, Observation, Concentration and Meditation). This makes its study of the mind 
and its functions much more detailed and deep, which leads to the use of ideas that seem 
rather strange given the way in which the West approaches cognitive processes. 
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witnessing representation of information is the most familiar form 
of the nature of individual consciousness (cidābhāsa). 
 Cidābhāsa, or individual consciousness, induces the sense of 
identification with any of the bodies (kośa)19 which are recognised 
as being existent. The identification with different bodies made up 
of differentiated information is manifested as jīva. While the term 
cidābhāsa implies sense of consciousness, jīva entails sense of 
individuality, for example, I have a body, (physical body), I have 
vitality (prāṇa body), I doubt (mental body), I know (knowledgeable 
body). The closest thing to the jīva in Western terminology is the 
idea of the individual, or individual make up that is to say, the 
individual integration that encloses body and mind. 
 Cidābhāsa (individual consciousness) has its seat in the part of 
the antah ़़karan ़़a (mind) known as buddhi (intellect). When individual 
consciousness is talked about it is necessary to refer to it as 
cidābhāsa, but when we refer to the individual whole as a limit we 
refer to it as jīva. 
 

Cidābhāsa is the consciousness of the jīva  (individual). 

                                                
19 Kośa, or illusory layers that apparently delimit (upadhi) Non-dual reality. These 
are:     
Annamaya-kośa, or illusory layer made up of food and, also known as physical 
body. 
Prāṇamaya-kośa, or illusory layer made up of vitality also called energetic or ethereal 
body.   
Manomaya-kośa,  or the illusory layer made up of the mind, also called astral 
body. 
Vijñānamaya-kośa, or illusory layer made up of knowledge, also known as 
knowledgeable body. 
Ānandamaya-kośa, or illusory layer made up of Bliss, also known as causal body. 
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 Buddhi is the seat of individual consciousnesses (cidābhāsa). 
Buddhi is the aspect of the jīva where individual consciousness is 
reflected (cidābhāsa).    

 We have brought these concepts together in table five to 
make them easier to understand. 

TABLE 5 

 Relationship between the Mind, Individuality and Individual Consciousness. 

 

 The “I” (aham ़kāra) might seem to know, but not through 
itself but rather because of its association with individual 
consciousness (cidābhāsa); such that the “I” affirms: “I am 
intelligent!” “I know!” “I am conscious!” The “I” does not 
possess the trait of intelligibility that the individual consciousness 
(cidābhāsa) has naturally. However, it might seem as if the “I” 
knows thanks to the inborn intelligence that individual 
consciousness has, in the same way as an “iron ball” when heated 

Individual 
Consciousness 

Antah़़karan़़a 
(mind) 

         Jīva 

     (individuality) 

Buddhi Vijñānamāyā- kośa    Cidābhāsa 

Citta 

Manas

Aham़kāra 

Manomāyā- kośa 

Prāṇamāyā- kośa 

Annamāyā- kośa 
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by fire becomes “red hot”. But actually it does not get hot on its 
own, it heats up because of its association with the fire in which 
it is submerged. The same happens with the “I”: it does not 
know on its own, but knows because of the association it has 
with individual consciousness in which it is “floating”. 
      In its turn the individual consciousness (cidābhāsa) is the 
reflection of Non-dual Consciousness. The result is that it 
seems that there might be a perception agent that had its own 
consciousness, when this is not really so. For instance, this 
would be like assuming that the one who knows when we are 
dreaming is the subject of the dream, when the subject of the dream, in 
reality, is only the reflection of consciousness of the thought 
perception agent. As such, it is not the “I” (aham ़kāra) that truly 
knows, but rather, it is the individual consciousness (cidābhāsa) 
associated with the “I” that knows, compare what happens with 
the fire and the iron ball. Nevertheless, it is not the individual 
consciousness that knows, either, in the end, since it is, in turn, 
a reflection of Non-dual Consciousness.   
 The “I” (aham ़kāra) on possessing, by association, a trait of 
individual consciousness (cidābhāsa), identifies with the body (I 
am the body), the prāṇa (I have vitality) and the mind (I know), 
assuming it is the independent experiencer of what is known, 
and inducing a generic individual sense, which is known as jīva.   

 

          Jīva approximates to what in the West we call an “individual”. 

  When we wish to make the conscious condition of the 
individual clear, we call it cidābhāsa. In contrast, when we want to 
refer to the individualistic condition that subsists in human beings it 
is known as jīva. However, we call aham ़kāra the fraction that 
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determines the individuality in the mind’s field (antah ़़karan ़़a), So 
many terms lead to confusion, but when we reflect upon them they 
turn into tools with which we can split cognition and perception at 
subtle levels which in Indian tradition is frequently done. 
 From a dual perspective, both reflected consciousness 
(individual consciousness or cidābhāsa) and the individual (jīva) 
are associated with each other just as heat is with iron when 
turning the metal red. And so, therefore, the individual 
consciousness or cidābhāsa provides the individual or jīva with 
the sense of being conscious of itself, along with the previously 
mentioned option that there exists personalised identification 
with the body, vitality, mind and also with the intellect (buddhi). 

  However, from the Non-dual perspective, individual 
consciousness (cidābhāsa) does not on its own illuminate the jīva  
(as the cidābhāsa is only a reflection of Non-dual consciousness 
or kūṭasthacaitanya), nor does the jīva exist without the shine of 
reflected consciousness. So, how do individualistic creation and 
the reflected consciousness that feeds it “arise”? The answer to 
the riddle is found by introducing the concept of māyā: What we 
perceive is not reality but a conglomeration of history that 
believes it knows thanks to the fact that, while it is knowing, it 
remembers itself existing. How does the sense of individuality 
“persist”? Thanks to karma, that is to say, due to the Fact that 
individuals constantly “futurise” themselves through wanting the 
fruit of their actions (desire) and by means of the sense of 
intentionality in the actions that are realised (feeling oneself to 
be the doer of the action, in other words, feeling that the action 
belongs to him/her). 
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ŚLOKA 8 
 

 The iden t i f i ca t ion  o f  the  ego  w i th  the  r e f l e c t ion  o f  
consc iousness ,  the  body  and the  Witness  i s  o f  thr e e  k inds ,  
namely ,  na tura l ,  due  to  (pas t )  Karma,  and due  to  i gnorance ,   
r e spe c t i v e l y .   

  The identification of the ego (aham़kāra) with the reflection of 
consciousness (cidābhāsa), the body and Non-dual Consciousness 
are of three kinds namely: the natural, due to prārabdha karma (past 
karma) and due to ignorance (māyā). 

The relationship between the individual and reflected 
consciousness was studied in the previous Śloka. However, with the aim 
of clearing up the relationship between the cidābhāsa and the jīva, it is 
important to discern that the nature of the mind and consciousness is 
treated in a different way in the Vedanta to way in which the West treats 
it. 

In the West it is taken that consciousness belongs to 
“someone”, put in another way, that consciousness belongs to an 
“I”. It is not suggested, and never has been suggested, that the 
mind could lose its individual status. Nevertheless, from the point 
of view of the Vedanta, the mind can take on any boundary, even to 
being the receptacle of all the information in the differentiated 
universe, a situation defined as Īśvara, the god-creator. The 
consciousness-mind relationship is also confusing for the West since 
there is no agreement among scholars with respect to which comes 
first, or if they are similar or if one functions from the other. For the 
Vedanta, the conscious condition is always present, the differentiated 
universe, is in itself, only consciousness. Nonetheless, due to the fact 
that the mind determines the boundary of information within which 
perception is established, it is possible to relate conscious information 

6
4
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of “infinite range”, or even to relate all information in a non-
differentiated manner. Consciousness is like infinite space upon which 
a balloon is inflated. The mind is the balloon which grows as the air 
goes in. When the delimiting boundary is modified, perception of 
reality varies, and only five possible states of cognition come into 
being, referring to object and subject (dream, thought, observation, 
concentration and meditation). When the boundary disappears -that 
is to say, when the mind ceases from delimiting differentiated 
information and the delimitation between the information that fills 
the balloon and what is different to it disappears– then space, 
which in our example is consciousness, recognises itself as being 
Non-dual).  
 Reflected consciousness can take itself as being individual 
or collective. Both, individual and collective, stem from the same 
power of māyā –primordial ignorance- that clouds reality and 
projects illusion. Individual consciousness or cidābhāsa is 
assumed to be delimited by the individual mind, specifically by 
the buddhi aspect of the antah ़़karan ़़a (see figure 3). The sense of 
continuity of the apparent individual reflection that is associated 
with the mind is the product of karma, just as we previously 
described and will analyse again later on.  
 Whereas the limited individuality where Non-dual 
Consciousness is reflected is the buddhi, at collective level it is mahat, 
that is to say, the cosmic mind. From this point of view, each personal 
buddhi forms part of the content of the collective mind. That is: just as 
light can be reflected upon an extensive surface of water and, at the 
same time upon a raindrop, in the same way Non-dual Consciousness 
is reflected in the collective mind (hiraṇyagarbha) and individual mind 
(buddhi). When the reflection happens in the collective mind it is 
called mahat and when it does it upon one of its aspects –the buddhi- 
it is known as cidābhāsa. 
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FIGURE 3 

Scheme for the birth of Cosmic or Individual Reflected Consciousness 

conscious creation based differentiated 

 

 

 

 

 

 

 

 

 

 

 Identification, that is to say, the relationship between the whole 
individual (jīva) and individual consciousness (cidābhāsa) comes about 
because of three possible circumstances:     
 

 

 

Non - dual Consciousness - Kūṭasthacaitanya 

Collective Consciousness – collective mind 
Mahat - Hiraṇyagarbha 

Individual Consciousness – Individual mind 
Cidābhāsa – antah ़़karan ़़a 

 

an
ta

h़़k
ar

an
़़a 

        
 

Buddhi, seat of individual 
Consciousness – cidābhāsa. 
Manas,reasoning. 
Ahamk़āra, I-ness. 
Citta, mental matter, 
memory. 

māyā 

Owing to Māyā’s veiling 
power non-dual 
consciouness does not 
appear as conscious 
creation based 
differentiated. 

Owing to Māyā’s 
power of projection 
individual 
consciousness appears 
on the Buddhi, the 
reflective basis of 
collective 
consciousness or 
Mahat. 
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NATURAL IDENTIFICATION 

  Just as a body has physical properties –such as toughness, 
resistance, mass, etc.– which allows it to interact with physical, 
chemical and electric bodies, likewise the relationship of the individual 
consciousness with the jīva and especially with its mind (antah़़karan़़a) 
makes the sense of “I” (aham़kāra) exercise the condition of belonging 
and identification in a natural and instantaneous way from among all 
the different information that the mind perceives. 

 The natural activity of the “I” (aham ़kāra) inspires the sense 
of identity of the mind with all the information that surrounds it. 
 
 Just as consciousness leads to knowledge, the aham ़kāra 
generates identification of the mind with the sense of identification 
of itself and, sequentially, of that which it knows as an object.    

IDENTIFICATION THROUGH PAST KARMA  

 The identification between the individual (jīva) and the 
individual consciousness (cidābhāsa) is perceived, thanks to the fact 
that when the jīva, knows, it feeds in information which forms part 
of its past. Due to this information, it remembers itself existing as 
an entity that possesses all the attributes of individuality. 

  While the mind perceives information with a past sense, the 
“I” (aham ़kāra) necessarily provides the sense of identification with 
thought or action. 
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 Remembering oneself evolving in time or, which is very 
similar, recognisably foreseeing oneself existing at a future time, 
generates a sense of individual reality in the relationship between 
mind and consciousness.  The sense of history simply has to be 
shattered and any kind of appreciation of dialectic comparison 
avoided between information, for information to align differently, 
in other word   take on a Non-dual condition. 

IDENTIFICATION THROUGH IGNORANCE  
 
 The recognition that the duality in the perception prevails 
induces a sense of unity regarding the perceived beneficiary. The 
primordial –that is to say māyā- ignorance produces the base for 
duality to exist. 
 

 While māyā operates, information will always present as 
differentiated. It is this which brings about identification 
between the individual and Non-dual consciousness. 

 While the relationship between the known “form” and the 
mental “name”, by which it is interpreted, exists in any 
perception, where there is a relationship between the “name” we 
perceive and the mental “form” which it interprets, ignorance, in 
its form (māyā), induces the sense of duality. Realising that we 
and the universe that surrounds us evidently exist, inspires a 
sense of identification between the individual and its own sense 
of consciousness that permits Being aware (knowing what one 
knows) and Being self-aware (knowing oneself to exist). 

 

 

6
8 
6
8 
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ŚLOKA 9 
 

  The mutua l  iden t i f i ca t ion  o f  the  ego  and the  r e f l e c t ion  o f  
Consc iousness ,  whi ch  i s  natura l ,  does  no t  c ease  so  long  as  they  
are  taken to  be  r ea l .  The o ther  two iden t i f i ca t ions  d i sappear  
a f t e r  the  wear ing  ou t  o f  the  r e su l t  o f  Karma and the  a t ta inment  
o f  the  knowledge  o f  the  h ighes t  Rea l i t y  r e spe c t i v e l y .   

 The natural, mutual identification between the ego 
(ahamk़āra) and the reflection of individual consciousness 
(cidābhāsa) does not cease as long as they are considered as 
being real. The other two identifications (due to past karma and 
ignorance) disappear, respectfully, when action is carried out 
without karma (karma yoga) and when knowledge of the highest 
reality is obtained (jñana yoga).  

 Perception of reality resembles a carrousel; at every instant, 
perceiver and perceived change conditions of mutual relationship, in 
such a way that cognition varies instant by instant. The cognitive 
personal reference is based on assuming that the “I” is conscious of 
itself along with the complementary field of perception; that is, it is 
conscious of itself and also of everything else that is not it. These 
two conditions are respectively known as Self-awareness and 
Awareness. 
 Depending on the relationship between the perceiver and 
perceived, cognition takes on one of the only five possible modes of 
relationships between, in this way creating the only five possible 
states of consciousness (see table 6). 
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TABLE 6 

States of consciousness according to the relationship between the 
perceiver and the perceived 

 

 State of 

Consciousness 

Agent of 

Perception 

Relationship between the Perceiver and 

 Perceived 

Meditation 
 

Ātman The Ātman perceives itself as subject and object of 
cognition in an open field of non-differentiated 
information, made up by all the potentially existing 
fields of information, simultaneously.  

Concentration 
 

Sākṣin The sākṣin perceives itself as subject and object of 
cognition in a closed field of non-differentiated 
information, simultaneously. 

Observation 
 

Exin The exin perceives the lack of its own personal 
history, but still maintains cognition associated with 
a closed field made up of differentiated 
information. 

Thought 
 

Subject The subject perceives information in the form of 
causal history, and perceives its projection in a 
future form, always associated with a closed field 
made up of differentiated information. 

Dream 
 

Dreamer The Dreamer is the result of information in the 
form of non-causal history, always associated with a 
closed field of differentiated information. 

 

DREAM  

 While the dreamer (perception agent in the dream state) knows 
through is his/her association with a closed field made up of 
differentiated information, all the information that its mind 
appreciates is born and dies, as do the beaten waves on a beach. 
Buildings, colossal mountains, brilliant suns vanish with the new- 
born day. Any construction the mind detects during the dream 
through the dreamer has the characteristic of being a momentary 
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reality, or a momentary fantasy which is basically the same thing. 
 What is perceived is not stable, nor is the perceiver. Even 
when, every night the dreamer seems to make an appearance, the 
universe unfolds without there necessarily existing a pattern 
continued from the previous night. The information in this state of 
consciousness is even more changeable and momentary than the 
next (Thought), since there is no sense of causality between the 
information that forms the world and the perceiver; that is to say, 
the universe unfolds every night has no reality in the same state, nor 
does the dreamer any justification in his/her own right.     
 The dreamer has no relationship whatsoever with the agents of 
perception of the other states; there is no relationship between any 
of them in fact, except in the very fact that they seem to be real for 
the simple reason they all have a trace of consciousness, which 
induces intelligence into the mind while it (the mind) processes 

information pertaining to each state, a situation that endows the 
nature of the perceiver and perceived with a feeling of momentary 
reality. 
 The dreamer, and the subject, exin, and sākṣin, are relative agents 
of perception. In the case of the first three states (dreamer, subject and 
exin), duality induces a characteristic feeling of impermanence and 
changeability; in the case of the sākṣin, it is only the absolute, 
immutable fullness of the ātman that makes the sākṣin aware of its 
impermanence. And it is precisely this change and impermanence 
that causes suffering. What provokes anxiety with respect to life is 
not the pain which living produces, but the impermanence which 
the perception agent recognises in itself and the world, on the 
constantly spinning carrousel of dual perception. 

 The root of pain is ignorance; only knowledge is capable of 
breaking the chains of duality that operate on the information that 
makes up the universe.        
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 None of these three changeable agents of perception can 
avoid bringing identification with duality to an end, since the 
disappearance of one implicitly leads to the appearance of another, 
which is also part of a changeable reality. Not even the sākṣin can 
establish itself as indefinitely immutable, as there is still yet another 
more complete and stable state, the absolute state of the ātman. 
 Clearly, it is the destruction of past karma and pure knowledge, 
which succeeds in liberating the perceiver from the sense of difference 
that it recognises with respect to what is perceived. However, both 
correct knowledge and the dissolution of sañcita karma20 (accumulated 
karma) which Samādhi21 brings about, emerge exclusively as a 
consequence of correct discernment of the essential nature of the 
perceiver and the perceived; that is to say, they come about through 
the fundamental experience entailed in the total experience of Non-
duality operating in Meditation. 
 While there is an agent of perception alternatively roaming 
through any of the three highly unstable22 states of consciousness, the 
identification that is managed in this state between the individual (jīva) 
and reflected consciousness (cidābhāsa) will lead the agent of perception 
to see itself as being different to everything it perceives. 
 In conclusion: It is the freedom that discernment provides, 
which allows the perceiver to attain Non-dual perception in cognition/ 
cognition. Discernment (viveka) is a particular certainty that 
consciousness supplies when there is not the slightest doubt concerning 
what is truly Real. Discernment is the tool, par excellence that the 
Vedanta is able to instil in students. The greatest certainty is the 
knowledge of the ātman, hence, the experience of Samādhi one of 
sañcita karma or the karma accumulated over aeons of existences. 

                                                
20 The nature of karma has been studied in depth in the book El Eterno Presente, Sesha, 
Editorial Grial, Colombia, 1998. 
21 The state of “self-possession”, in Tibetan Buddhism called nirvāṇa, in Zen satori and 
Christianity mystic ecstasy. 
22 Observation, Thought and Dream. 
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 Discernment (viveka) is developed thanks to experiencing the 
uninterrupted condition of Real events, that is to say, things that 
happen in the “here and now”. A mind which is trained in the act 
of constantly being attentive to “what is happening” without any 
effort whatsoever develops the skill of understanding something 
that is Real, which lies beyond experience of one’s own personal 
history and of the future. Discernment (viveka) is not intellect or 
the intelligence which we are so proud of in the West. Viveka is the 
certainty of what is Real; it is the total absence of doubt with 
respect to our immortal nature; it is the living comprehension 
that knowledge radiates when the mind journeys along the 
unobstructed fringes of Non-duality.  
 An intermediate step to procuring discernment is the 
training in realisation of correct action or karma yoga. In reality, 
action is lower than understanding; nevertheless, in the case of 
students whose intellectual appreciation of the Present is 
inconstant, it is necessary to train them in the importance of 
action as a means of purifying the mind. Hence the realisation 
of correct action and responsible activity in the face of acquired 
compromise in the world (whether it be personal or collective), 
is transformed into the correct way of living that one day will 
allow metaphysical discernment or viveka to flourish. 
 There is absolutely no reason to negate the importance 
of action; on the contrary: action correctly undertaken, 
trained action or karma yoga, is a way to purify the mind. 
However, for action to be realised in accordance with the 
canons established in the Vedanta as being correct, basically 
two conditions are required: not desiring the fruit of the 
action and the absence of the sense of I-ness in the act 
undertaken. 
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THOUGHT   

 While the subject (perception agent in the state of Thought) 
is the knower of a closed field made up of differentiated 
information, the information detected, seethes in a changeable 
manner like water boiling in a cauldron or the restless waves that 
crash one after the other driven by a storm onto a rocky shore.  
 The subject never rests; its nature is change, activity, 
movement. It recognises the information that occupies place in 
time and space. It recognises itself, the subject, sees itself as a part of 
a mechanism, evolving towards perfection, but does not recognise 
the type of perfection it seeks, since it is its nature to ponder on 
the sense of part, limit, fraction, of history. 
 The subject believes it is born, that it grows, reproduces 
and, in the end, dies. It is prey to suffering; it might never 
perceive anything stable, which only depends upon itself. It lives 
out its future fantasies, remembering its past achievements; it 
fears its own unknown mysteries and is proud of knowing more 
than others. 
 This mediocre perceiver is frightened of dying; does not 
know the cause of its birth. It plays at being intelligent searching 
to encapsulate what it knows in a mathematical equation; 
however, when it comes down to it, all the intelligent concepts 
in the world will not hold back the unbearable loneliness and 
dejection that comes about through not living a happy life.   
 When subjects are young they want to be firemen or 
nurses; when they grow up they aspire to be doctors; at maturity 
they would be bankers; once old, they wish they had been 
happier. There is no peace; all that they know can only bring 
them a brief moment of happiness. They believe in God, since 
it means there is a superior being that is at peace, a condition 
their human nature just does not provide. 
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 The subject is constantly changing. It is no more than the 
momentary bundling together of memory that believes itself to 
be lord and master of action and knowledge. To such an 
extent that at a given moment it can be loving and tender with 
its partner and at the next, look down upon them in disgust. 
The subject puts up with its miserable life by holding on to 
faith in a thought, an objective in life, a desire: or perhaps, a 
special type of information, which in that very moment, it 
doesn’t have access to. 
 The subject is a master in living a life that is not its own, or 
criticising someone without knowing what is going through their 
mind. The subject resorts to physical or economic strength to 
overcome its opponents who do not follow a similar lifestyle. It 
is also capable of killing in the name of God, it is capable of 
torturing children and abusing elderly people. It has no sense of 
priority: Its soul is sick with unhappiness and so feeds the 
unhappiness of its fellow beings. It does not know how to be 
made happy by somebody else’s joy or feel any gratification for 
the triumphs of others.  
 Mankind generates so much pain and suffering for living in 
this way! Are people not aware of the fact that so much badness 
will inevitably create more pain in their own lives? So many tears 
shed for no reason, so much human blood nurturing vultures in 
countless wars. The subject talks of peace when war is near; it 
talks of bio-dynamic culture when its body is sick; it talks about 
ecology when it notes the world cannot stand its depredation. 
 Nevertheless, there are so many subjects who have offered their 
lives and intelligence in favour of the world, an endless stream of 
poets who make us laugh with their love and humour, so many little 
children radiant with health provided by their innocence…! 
 Rather than a relief, it is a let-down being a subject. To see a 
differentiated world, which shatters at every instant, which 
changes with every passing moment, produces a strange kind of 
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suffering that only inner search will heal. We are not seeking to 
end the suffering of the world, or its hunger, or its despair; we 
only suggest that in the Thought state of consciousness the world 
is the result of our own acts, our own desires, of our own 
egotism. The world will not be cured with food; it will be cured 
by overcoming ignorance that leads us to believe that we are 
different one from another, different from other races, different 
from suns and immense galaxies. 
 The subject is a primitive and momentary mental form that 
knows information. In its presence every trace of information is 
cyclical, short lived, inconstant. All rational, dialectic activity 
provides half truths and half lies, half lives. 

OBSERVATION 

 While the exin (the perception agent in the state of 
Observation) knows in a closed field made up of differentiated 
information, the universe is divided into two stable realities: 
perceiver and perceived. However, the perceiver (exin) perceives 
him/herself without personal history, just as happens when we try 
to remember something which is beyond manageable historical 
time limits. Thus it is that, observation induces a void sense of 
information with respect to past and future. 
 What were we before being born? This question induces a 
great sense of presence in the “here and now”. While one seeks 
to answer the question, the awareness of a perceiver emerges -
an exin– that has no need to define itself while it questions, 
since if it did it would return to the previous state of 
consciousness; the state of Thought. On the other hand, what is 
perceived is vacant; it is just a void of “forms” and “names” 
that create a dark wall free of perceivable boundaries. 
 For example, the exin also emerges, when we might be 
strolling through the wood and we immerse ourselves in the 
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magic of a path replete with flowers and dancing shadows that 
are painted by the leaves of a giant tree as we rest in its shade. 
Who has never, whilst ambling through a forest, been 
transformed into a tree or a flower, shadow or a cloud, for a 
moment? Who has never been surprised some time or 
another, by that darkness that engulfs the instant prior to 
dropping off to sleep, when the eyes rest inwardly and there is 
no need for effort in remembering what has happened during 
the day which is coming to its end? 
 The perception of observation, realised by the exin, is balm 
for a tired mind and the stress that human beings are confronted 
with from day to day. We are used to taking refuge in the exin on 
a day-to-day basis by going to the cinema and being absorbed by 
the magic that is unfolded in the film; the same happens when 
doing sport or becoming engrossed in an interesting 
conversation. Perceiving the world without history or perceiving 
oneself with no personal history is a process which comforts the 
mind. 
 It is common to give attention to something which is 
“happening”, to convert it into an act of momentary fusion of 
perceiver and perceived. This is the magic of attending to the 
Present without thinking about it. What a pleasing feeling it is when 
you come out from a beautiful film that has captured your attention 
for the last hour? And what about the vivid attention momentarily 
given to practicing sports? The universe of the exin is truly pleasing; 
never to be compared to perception of the sākṣin, and much less to 
that of the ātman, but it is a faithful companion during Life and in 
the search for inner peace. 
 
CONCENTRATION 

 While the sākṣin (cognition agent in the state of Concentration) 
knows all the information that makes up closed fields of cognition, 
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the sākṣin takes on a Non-differentiated state. There the sākṣin dwells 
upon itself, it knows itself knowing itself.     
 Owing to the Fact that the boundaries that enclose a field of 
cognition23 are exclusive –that is to say, they are excluded from 
perception and therefore cannot be known– it might seem like the 
inner perception merging into the infinite, just as sight becomes lost 
in the remote darkness whilst looking for the most distant stars. 
 This mode of perception gives such a great feeling! What a 
wonderful feeling to lose oneself in the silence that reigns in the 
absence of duality! No human being could compare the experience 
of the sākṣin in the concentration state with any other existing dual 
state in human nature. It is the sweet enchantment of limitless 
space. It is the warm sensation of being part of everything and the 
profound lucidity that accompanies the act of cognition. Surely 
nothing exists in the realms of the mind that can compare to such 
freedom! 
 Wherever the sākṣin looks, wherever it contemplates, it 
knows itself. It is, simultaneously, silence and its absence, 
simplicity and its absence; freedom and slavery, madness and 
sanity, all without an owner, a possessor. Time, space and “I” 
shatter their antagonistic condition and are blended together like 
the foam in the waves and the waves in the sea. 
 What is perceived does not distinguish itself from the sākṣin; 
what is perceived is the sākṣin itself in all reaches of the established 
field of cognition. Nevertheless, we know there is a superior state 
of perception –Meditation– because the understanding that is 
generated in this experience is aware that Concentration was 
limited and, therefore, relative. 

 

                                                
23 To clarify the concepts of “boundary and field of cognition”, we recommend 
patient study of Los campos de cognición, Sesha, 2003, Gaia Ediciones, Madrid. 
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MEDITATION 

 When the Ātman (cognition agent in the state of Meditation) 
knows, all that is knowable is non-different to Itself. The situation is 
comparable to a raindrop falling into the ocean: there it loses any 
boundary that differentiated it from any other raindrop; the raindrop 
identified with the ocean and, at the same time is non-different to its 
countless constituents. The ātman can also be represented as the 
space within space, where there is no sense of differentiation and any 
given part evinces a sense of identity with the whole. 
 The unusual sensation which can be felt with respect to the 
experience of the ātman in the state of Meditation has a lot to do 
with the fact that all the potentially knowable information so to 
speak knows itself in all places and simultaneously. The universe 
along with all its range of life and everything that has been or will 
be, together enfolds the perceiver dissolving the perceiver into the 
perceived. The immense reality that is known cannot be compared 
to any other existing condition in the entire universe. The whole 
universe flows, knowing itself knowing itself, without the ātman 
registering any sense of difference in time and space. 
 There love, knowledge, being, are all conjugated together and 
Non-differentiated, where nothing is seen to be born or die; the 
sense of change -which we usually register mentally– ceases and the 
vital act of understanding and love pervades every fraction of the 
universe preventing it being catalogued as different from any other. 
 The perceiver (ātman), immersed in the bliss that comes from 
Absolute Knowledge that everything Is, does not perceive an outer 
universe any different to itself. It itself is time, space and the cause of 
everything that is born and dies. It itself is the wind, shadow, light and 
life. The ātman never ceases to be what it has always and forever been; 
it understands that duality never existed. However great the illusion, 
reality has always been. However, no one ever says: “now I know, now 
I have seen”. No one speaks, no one listens; but all sound, from 
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distant rumble of the furthest galaxy to the thrill of a hidden songbird 
at sunrise, are heard by “that”, the unfathomable receptor that is 
nowhere and everywhere simultaneously. 

 
ŚLOKA 10 

 

  In the s tate  o f  deep s l eep,  when ( the thought o f )  ego 
disappears the body also becomes unconsc ious .  The s tate  in 
which there  i s  the hal f  mani fes tat ion o f  the ego i s  ca l l ed the 
dream state  and the ful l  mani fes tat ion o f  the  ego i s  the s tate  
o f  waking.   
 
 In the state of deep or dreamless sleep (suṣuptyavasthā) all 
manifestation, all ego and body feeling disappear. In the state 
of dreamful sleep (svapnāvasthā) the ego is both the subject 
and object of perception24. In the state of wakefulness 
(jāgradavasthā) the ego (aham़kāra) recognises itself as an agent 
differentiated from that which it knows25. 

 The Vedanta commonly studies the representation of four 
states of consciousness in accordance with cosmologic display 
shown in table 4. However, there exist other canons that equally 
represent the various dual graduations whereby Non-dual 
Consciousness manifests itself in the dual universe. 
 Initially, the first authors that set about systematising the 
Vedanta –Gaud ़़apāda and Govindapāda- settled on a model with 
four states of consciousness (see table 7).     

                                                
24  In the case of dreams, the information that makes up the subject and object is a-
causal.  
25 In the case of the waking state, the information that makes up the subject and 
object is causal. 
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TABLE 7 
States of Consciousness according to Gaud़़apāda and Govindapāda 

 Turīya, along with suṡupti, svapna y jāgradavasthā26 represent 
the four possible states of consciousness, that is to say, the four 
modal planes of existence where consciousness can illuminate 
the act of understanding. Consciousness, when identified with 
the physical body -sthula-śarīra- or the physical content of the 
world, is known as visva; when consciousness is identified with the 
mind or the contents of a subtle body –liṅga-śarīra- it is known as 
taijasa; when it is identified with the causal body –karaṇa-śarīra– it is 
known as Prajña, and finally, when it is identified with the Non-dual 
state –turīyāvasthā– it is known as Samādhi. 
 There is another model for the states of consciousness, 
which is much more suited to the study of the changeable 
perception that occurs during meditation, although it is not as 
suitable as Gaud ़़apāda’s version is when it comes to the 
development of cosmologic or cosmogonic description. This model 
was created by Patañjali. Patañjali was the first to systematise the 
inner processes of cognition. It assumes four models of perception 
which differ from each other, depending on the relationship 
between the perceiver and perceived (see table 8). 
                                                
26 The Sanskrit word āvasthā translated as “state”. 

States of consciousness 
according to Gaud़़apāda  

and Govindapāda 

 
Perception agent 

associated with the state 

 

Body or boundary 

Turīyāvasthā Samādhi No boundary 

Suṣuptyavasthā Prajña Karaṇa-śarīra 

Svapnāvasthā Taijasa Liṅga-śarīra 

Jāgradavasthā Viśva Sthula-śarīra 
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TABLE 8 
States of Consciousness according to Patañjali 

 
States of Consciousness 

According to Patañjali 

States of consciousness 

according to Gaud ़a़pāda 

State 

Samādhi Turīya Non-dual state 

— Suṣupti Causal state 

Dhyāna 
Dhāraṇā 

Pratyāhāra 
Jāgrat Waking state 

— Svapna Dream state 

 The states described by Patañjali as Pratyāhāra, Dhāraṇā and 
Dhyāna all happen in the realm of consciousness known as 
wakefulness or waking state. There is no totally comparable 
counterpart to Patanjali’s description in the Vedanta, simply 
because their models seek to explain different situations; compare 
the fact that both the metric system of measurement (metres, 
centimetres, etc.), and the British system (feet and inches, etc.) serve 
as a reference for any object to be measured; nevertheless, there is 
no numerical equivalence between them. Gaud ़़apāda’s model 
stresses the cosmological order upon which the evolution of the 
universe is based; Patañjali, on the other hand, systematises the 
possible relationships that the subject and object establish in the 
process of cognition, leading up to Samādhi, a completely stable 
type of cognition associated with non-differentiated subjects and 
objects. 
 Where we do find a total correspondence is in the 
relationship which Patañjali describes as Samādhi, comparable or 
identical to what the Vedanta states operates in the state of 
consciousness known as turīyāvasthā. 
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 In Patanjali’s the study of the process of inner practice, 
neither “the Dream state” nor the “Causal state” are mentioned, 
since in the practice of meditation falling asleep is hardly an 
achievement nor does time spent in the Dream state serve as a step 
towards achieving that process. Moreover, meditative practice 
would never lead to an imageless dream state, similar in structure to 
the “causal state”. This is why, it is absurd to presume that both 
models could be identical when studying different ways of 
expressing cognition. 
 The West, in turn, fosters a very sui generis model of states of 
consciousness, where perception is only analysed from a very 
limited perspective (see table 9). 

TABLE 9 

States of consciousness according to the West 

 

States of consciousness 

 according to the West 

According to 
Patañjali 

According to    
Gaud ़a़pāda 

— Samādhi Turīya 

— — Suṣupti 

Wakefu lness  
Dhyāna 
Dhāraṇā 

Pratyāhāra 
Jāgrat 

Dream — Svapna 
 

      

 It is important to note that in general the West takes it that 
there is a “state of wakefulness” without its three variables 
stipulated by Patañjali, that is pratyāhāra, dhāraṇā y dhyāna27. 

                                                
27 See in Śloka 9 the states of Observation, Concentration and Meditation, pratyāhāra, 
dharaua and Dhyāna, respectfully. 
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However, some Western disciplines understand that under certain 
conditions there can be a mode of perception referred to as 
expanded consciousness or altered states of consciousness, but which at the 
present time, is accorded no systematisation. 
 Nevertheless, with the aim of westernising the study of 
perception in Meditation practice, using basic oriental theories 
and the fundamental conception of the Vedanta, it is possible, 
just as it has been done in preceding books28, to appreciate five 
states of consciousness that, along with the state of Samādhi 
clearly qualify and systematise the different states through 
which every student passes each time he/she seeks to practice 
meditation (see table 10).    

TABLE 10 
Systematisation of States of Consciousness 

Systematisation according to 
Sesha 

According to 
Patañjali 

Samādhi Samādhi 

Medita t ion Dhyāna 

Concentration Dhāraṇā 

Observation Pratyāhāra 
Thought 

— 
Dream 

— 

  These five states of consciousness, plus Samādhi, totally 
correspond to Patañjali’s vision of the states of consciousness. The 
only difference is the inclusion of the Thought and Dream, which 
have the aim of providing an order within a complete, coherent 
scheme of perception. 

                                                
28 La búsqueda de la nada, El eterno presente, La paradoja divina y Los campos de cognición, Books 
all wtitten by Sesha. 
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  None of the three Eastern models contain contradictions; they 
simple make the number of states correspond to the type of cognitive 
analysis undertaken.  

  It is good to remember that when consciousness is studied 
using the causal representation of the development of the 
universe’s29 make-up and that of the individual as a base, it is 
usually very practical to analyse the witness of perception, 
associating this to the bodies that apparently limit it. 
  From this cosmological perspective –that is to say, with the 
coming and going of time–, we can assume there was an instant 
when the guṇa,s (qualities of matter) were in balance. This specific 
moment in time of creation is seen to be the causal universe or 
prakṛti. It is called causal, since the prakṛti carries within it all the 
germs of the “names” and “forms” that will make up the 
subsequent universe. Causal, just as an orange seed is potentially 
an infinite number of other things: an orange tree, firewood, 
transitory shadows, money in exchange for its fruit, food, a nest 
for insects, etc. 
 Studying the perception agent from this cosmologic point 
of view, associated with the causal state of consciousness, induces 
the absence of subject as when an individual ceases to think while 
asleep. There, in this mode of existence, there is consciousness 
but there is no type of perception witness operating. 
  One can understand the causal state looking at what happens 
to a subject when he/she faints; on regaining consciousness they 
are asked “what happened?”, and they answer “I don’t know, I can’t 
remember anything!” It is absurd to think that individuals do not 
exist when they are unconscious; there was simply a momentary 

                                                
29 That is the development of Prakṛti in subtle and dense elements, as described in table 4 in 
Śloka 6. 
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loss of sense of ego; the subject was momentarily transformed into 
a potentiality of existence but not in an act of existence. 
  The causal state entails a mode of existence lacking in I-ness 
in which the universe is potentially active, but is ignorant of its own 
existence. Vedanta tradition takes it that Īśvara, the God creator, 
reigns in this type of reality; that is to say: Intelligence is known as 
Īśvara –since there is an order within the causal state– in an only 
potentially existing reality. 
 

ŚLOKA 11 
 

  The inner  organ  (Antah ़़karan ़़a)  whi ch  i s  i t s e l f  but  a  
modi f i ca t ion  (vṛtti) id en t i f y ing  i t s e l f  w i th  the  r e f l e c t ion  o f  
Consc iousness  imag ines  (var ious )  id eas  in  the  dream. And the  
same inner  organ ( iden t i f y ing  i t s e l f  w i th  the  body)  imag ines  
ob j e c t s  externa l  to  i t s e l f  in  the  waking s ta l e  w i th  r e spe c t  to  the  
s ense -organs .   

 In the dreamful sleep state, the mind (antah ़ ़karan ़ ़a), is 
identified with memory (citta) and imagines ideas thanks to 
the luminosity provided by individual consciousness 
(cidābhāsa). The mind (antah ़ ़karan ़ ़a) itself, in the waking state, 
due to its identification with the body, imagines external 
objects which are detected through the senses (indriyas) .  

  From the Western point of view it is considered that the 
mind possesses the nature of knowing. From this standpoint, 
the mind, as an instrument of cognition, induces the sense of 
knowing innate to consciousness. 
  For the Vedanta the cognitive model is characterised in 
another way: the mind is an instrument of cognition, as are the 
physical senses; but unlike these, the mind is an internal 
instrument with respect to the sensory boundary, and for that 
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reason it is known as antah ़ ़karan ़ ़a (inner instrument, vehicle, 
sense or organ). In this cognitive model, individual 
consciousness is considered to be a reflected or individual 
reality, such as the relationship between a spark that is spat 
from a burning log and the fire that is burning up the wood, or 
a room with respect to the whole house. 
 Therefore, from the perspective of the Vedanta, 
individual consciousness has two innate conditions: to be aware 
of itself as perceiver and to be aware of the perceived. These 
two forms of dual cognitive representation, which essentially 
make up any kind of mental representation, are respectively 
known as Self-awareness and Awareness. 
  The essence of true knowledge does not consist in 
considering what the perceiver and what the perceived are, or what 
is their cause, their characteristics or the mathematical model of 
their relationship. True knowledge consists in clear understanding 
of the interrelationship between knower and known, put in 
another way, it consists in clearly recognising the non-difference 
between perceiver and perceived. 

  The mind, as an instrument of perception, is what creates 
the sense of differentiation between perceiver and perceived, by 
means of the dialectic act, creating a dual sense of Self-awareness 
and Awareness. 

   

  The mind (antah ़़karan ़़a), which in essence is memory (citta) in 
movement (manas) with a sense of belonging (aham ़kāra)30, induces a 

                                                
30 The sense of movement or agitation of memory (citta) is known as manas; the sense of 
belonging, ownership or “I-ness” of this information that makes up citta is known as 
aham ़kāra; the quietness of citta is known as buddhi. 
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mistaken relationship between what it perceives in the Present and 
its already existing contents. In the mind imposes a super-
imposition of dual unreality on Non-dual reality, because of the 
divergences between what is intellectually known from the past and 
the information that is in the present, with the subsequent 
duplication of information in the form of a mental representation 
of past, present and future, all of them different. 
  Nevertheless, the mind (antah़़karan़़a) understands what 
pertains to individual consciousness (cidābhāsa) thanks to a layer of 
the antah ़़karan ़़a itself (the buddhi) being able to provide a site for the 
light of consciousness, endowing non-dual knowledge. The buddhi, 
as an aspect of antah ़़karan ़़a which provides a vehicle for the 
knowledge operating in the mind as individual consciousness, is like 
the light of the moon which is not its own but comes from the sun. 
 And so, reaching a correct cognition consists in allowing the 
mind to know without historic intermediation, that is to say, the 
mind contemplating the world without dialectically defining it. 
Conclusively, it inheres in the “I” (aham ़kāra) not distinguishing 
itself from what it knows, in such a way that consciousness is 
witness to itself and not to changeable structures of memory that 
surface in the form of thoughts. 
 

 Being aware of individual consciousness knowing itself 
transforms the perceiver into the object of perception, thus 
establishing a mode of Non-dual cognition. 

 Cognition unfolding without there being the requisite of 
personal history –in other words, capturing the inner and outer 
world without intervention of memory– provides information with 
a new reality: Non-dual reality. From this perspective, the observer 
loses his/her sense of time and space with respect to what is 
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known, blending into a unique and wonderful understanding, free 
of differentiation. 
 It is important to stipulate that the information the mind can 
experience has two contexts: inner and outer. The sensory 
boundary is the limit that the Vedanta establishes as a boundary 
between inner and outer information. All information that the 
physical senses take part in –such as the sound of a car engine at 
night, the beauty of a sunset, the touch of skin, etc.– is considered 
to be outer information. In turn, all the information that does not 
require sensory intermediation, that is, of physical senses, is 
considered as inner information, as are feelings, emotions, passion, 
memories, etc. 
 The Vedanta considers both inner information –which does 
not require sensory intermediation– and outer information –which 
does require sensory intermediation– are essentially Non-dual. 
 That is to say, in the end, duality vanishes when 
consciousness becomes aware that the agitated mind has quietened, 
as when the wind ceases to ruffle the surface of a lake. There, the 
influx of duality ceases, just as with the calmness of the surface of 
the lake, where thanks to the absence of wind, no waves are 
generated to break up the reflections of the sun. 

 Differentiated information only exists in the kaleidoscopic 
agitation of the mind. The activity of the antah ़़karan ़़a leads to the 
differentiation of information, put in another way, to cognition of a 
perceiver different to what he/she knows. 

 When the mind thinks, assumes the shape of what is 
perceived. No real object exists for itself, or a real subject for itself. 
Thinking entails remembering; duality entails thinking. So, 
therefore, the duality between perceiver and perceived emerges 
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from the oscillation of the mind, from the rational activity that 
needs to compare information happening in the present with the 
already existing contents of one’s memory. 
 Meditation is a form of understanding in which the perceiver 
does not indulge in comparable historic representation. In this way, 
the perceiver reflects/dwells upon the fact that It Itself, the ātman, is 
no different to what it knows, no matter the region/slice of 
information established. 
 

ŚLOKA 12 
 

 The subt l e  body  whi ch  i s  the  mater ia l  cause  o f  the  mind 
and ego i sm i s  one  and o f  the  nature  o f  insen t i en cy  ( inanimate  
unconsc ious ) .  I t  moves  in  the  thre e  s ta t e s  and i s  born  and i t  
d i e s .  

 The subtle body ( liṅga-śarīra) ,  the material cause of 
the mind (antah ़ ़karan ़ ़a) and the ego (aham ़kāra), is one 
and has no consciousness in itself. The subtle body 
(liṅga-śarīra) takes on three states of consciousness (deep 
sleep, dreamful sleep and wakefulness), and is born and 
dies. 

 What is the source of duality between the perceiver and the 
perceived? Differentiation does not really happen; differentiation 
only happens when the mind introduces a dialectic pattern into 
cognition, and for example, asks: “What is the source of duality 
between the perceiver and what is perceived?” 
 The mind is submerged in a turbulence of information that 
flows through time and space. Any event can be catalogued 
associating it with time and space. However, time and space are 
conditions that underpin the differentiating action of the mind; in 
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actual fact, they are no more than thoughts made intelligible by the 
mind. 
 The universe becomes a reality and takes on the sense of 
something independent to whoever observes it, at the very moment 
that an agent of perception, having the sense of belongingness over 
itself, appears.   

 The universe becomes a reality and makes sense as something 
independent to whoever observes it, at the moment that an agent of 
perception, with a sense of self-ownership, comes on the scene.  
While cognition happens within relative parameters, information 
adapts itself to the particular form of the agent’s reality (only an 
apparent reality), just as it adapts in a dream to create a particular 
universe. 
 What best defines a state of consciousness are the canons of 
relationship between the perceiver and that which is perceived. The 
odd thing about this model of reality is that, whatever the state of 
consciousness of the agent might be, each cognition appears to be 
real to the extent that the canons of this state define and 
characterise the universe in question. As the canons change so does 
the state and visa-versa; and, in consequence, the representation of 
information that they specify also changes. As such, the universe is 
like a reality of information made up of water: it may be in the form 
of vapour (clouds), in liquid form (the ocean) or in solid form 
(snow, ice); but it never ceases to be water. Likewise, the 
information in the five states of consciousness remains similar. 
Simply, the canons of relationship between perceiver and perceived, 
constrained by the four basic limitations31, are what design a 
particular form of reality determining a universe with specific 
characteristics. 
 And so, avidyā (ignorance) is the name we give to the act by 
                                                
31 We are referring to the limitations of Boundary, Spatiality, Causality and 
Interpretation. All have been investigated in depth in La paradoja divina, Sesha, Gaia Edi-
ciones, 2002. 
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which the stability of Non-dual reality becomes clouded by being 
experienced as a differentiated reality. 
 The act of taking the apparent differentiated reality that we 
experience to be a unique reality which exists in its own right, is 
known as māyā (illusion).  

 The differentiated universe only exists in the mind of the 
perceiver, within the countless probabilities that its memory is 
able to combine. Māyā or illusion is to take any group of probable 
combinations to be real. Avidyā or ignorance is assuming that the 
knowledge provided by individual consciousness is real. 

 Hence, avidyā would be the cause of the three states of 
consciousness defined by Gaud ़़apāda, that is to say, the states 
known as jāgradavasthā, svapnāvasthā and suṣuptyavasthā32. From 
Patanjali’s point of view, avidyā is cause of the pratyāhāra and 
dhāraṇā states of consciousness33.  And from the point of view of 
the five states of consciousness defined in this book, avidyā is cause 
of the Dream, Thought, Observation and Concentration states34. It 
is to be taken into account that all of these points of view represent 
similar ideas (see table 11). 
 The reader must not worry about the proliferation of states 
of consciousness arising from different facets or models of reality. 
They are all like the physical body, which can be studied by parts –
head, trunk and extremities– by systems –skeletal, muscular, 
nervous, blood, etc.– not to mention colour, weight, intelligence, 
and so forth. 
 While Gaud ़़apāda put emphasis on the development of 

                                                
32 See table 7, States of Consciousness according to Gaud़़apāda. 
33 See table 8, States of Consciousness according to Patañjali. 
34 See table 10, systematization of the states of Consciousness. 
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consciousness associated with ordered cosmologic study (that is to 
say, causal or associated with time), Patañjali sought a description 
from a perspective ordered according to the different characteristics 
of the mind. 

TABLE 11 

States of Consciousness produced by Māyā or Avidyā 

Gaud ़a़pāda Patañjali Sesha 

Turiyavastha Samādhi 
 

Samādhi 

Suṣuptyavasthā — — 
 Dhyānana 

 

Medi ta t ion 

Jāgradavasthā Dhāraṇā 
 

Concentra t ion  

 Pratyāhāra 
 

Observat ion  

 
— 

 

Thought  

Svapnāvasthā — 

 

Dream 

 In like manner, this book presents a similar view to 
Patanjali’s, but which includes a methodical study of consciousness 
based upon the five different relationships that exist between 
perceiver and perceived, in turn generating five states of 
consciousness. 

 The mind (antah ़़karan ़़a), along with its different functions, is 
the instrument of perception that houses individual consciousness. 
Therefore, the mind, along with its four modifications –intellect or 
buddhi, memory or citta, reason or manas and I-ness or aham ़kāra– is 
like a shadow that not only does not colour but in fact shrouds the 
objects that Non-dual Consciousness illuminates. 
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 The mind, on its own, is not intelligent, since it is like the 
light of the moon, which is not the moon’s own light but simply a 
reflection of the sun. The strength of understanding that knowledge 
provides does not come from the mind but is the reflection of 
consciousness vis-à-vis the buddhi limitation, which is the 
intellectual or intelligent function of the mind (antah़़karan़़a)35. 

 

ŚLOKA 13 
  

 Two powers ,  undoubted ly ,  are  pred i ca t ed  o f  Māyā,  those  o f  
pro j e c t ing  ( c r ea t ion)  and ve i l ing .  The pro j e c t ing  power  c r ea t e s  
ev ery th ing  f rom the  subt l e  body  to  the  g ross  un iver s e .   
 
 Māyā possesses two powers: shrouding reality (āvaraṇa 
śakti) and projecting illusion (vikṣepa śakti). The power of 
projecting (vikṣepa śakti) creates everything, from the subtle 
universe to the dense body. 

 The māyā theory is an intelligent philosophic tool that allows 
investigation of existence and the designing of a model of reality, 
one which is profoundly unusual yet boldly logical and interesting. 
This is what the great theories do; take for example the specific case 
of the general theory of relativity. 
 What is implied by māyā having the power to shroud reality 
(āvaraṇa śakti)? It implies that what is known is simply “apparently 
real” while what is truly “real” is shrouded. But it also supports the 
fact that what is “real and “apparently real” co-exist, even though 
never intersecting. 
 What is implied by māyā having the power to project (vikṣepa 
śakti)? That what is known is potentially relative, without any self-

                                                
35 See figure 3, Scheme for the birth of Individual and Cosmic Consciousness. 
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support and, thus, highly unstable; it implies that the “appearance 
of reality” has no basis in itself, but can be known thanks to the 
particularity that what is “real” will always be present as its bedrock 
or substratum.    
  We are stating that the universe has never stopped being what it 
has always been, and always will be, in the same way that sleep does 
not nullify the waking state. What happens is that the differentiated 
description of the universe simply limits reality, constraining it to be 
perceived dually. Likewise, all the potential states of existence that 
emerge in the form of perceiver and perceived –cued by this 
relationship associated with the five states of consciousness– seem to 
be real when the “apparent reality” of the perceiver vivifies perception. 

We are stating that the differentiated universe does not exist 
without there being a perceiver who experiences herself/himself as 
being different to it, since māyā is the illusion that arises from such 
perceivers assuming that the world is different from them.     

 Do reality and illusion exist simultaneously?   
 Does illusion have a beginning and an end?   
 Does illusion exist outside reality or within it?   
 What makes reality induce the birth of illusion and what 
makes illusion, in the end, resolve into reality?   
 We may seek to answer these questions availing ourselves of 
the concept of māyā. To do this let us propose a simile: Let us 
assume for a moment that what is “real” is the waking state and 
dream –the dream world– is illusion, the “apparently real”. We may 
then answer the questions from a new perspective, taking as a basis 
conceptual circumstances that all of us can accept as valid: 

 

1 
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1.  Both states are real while there are being experienced.   
2.  Dream has its roots in the waking state; however they are 
different, since the agent of perception in a dream interprets its world 
and enjoys it in a different way to the perception agent in the 
waking state.  
3.  The dream is born in the waking state and it dies in the 
waking state.  
4.  The dream has its own physical and mental rules, that is to 
say it possesses an order associated with a momentary reality that is 
being experienced. In this parcel of reality things are real, although 
on awakening they prove to be an illusion.  
5.  While the dream proceeds, the waking universe disappears; 
and visa-versa.   
6.  Both co-exist but they are only apprehended sequentially, 
never simultaneously.   

 So, now with these simple propositions we may try to see 
how the mind grasps the concepts of reality and illusion, just as the 
Vedanta seeks to explain them through the māyā theory: 
 Do the dream state and wakefulness exist simultaneously? Yes 
they do, but one or other of the states is experienced depending on 
the specific condition of the perceiver and what is perceived or, put 
another way, depending on the limitations in the particular state of 
consciousness. Nonetheless, the experience of wakefulness 
necessarily requires the dissolution of the dreaming agent. Without 
this happening it is impossible to wake up. 
 Do dreams have a beginning and an end? Yes, they do, for 
those who are awake; not for those who are sleeping. From this 
perspective, the dreaming agent assumes that its birth is hidden in the 
night of ages given the context provided by its dream based mental 
representation. The great mistake dreaming agents make is in 
assuming the reality in their state is supported by what they can 
remember about themselves and their world. Each thought the 
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dreaming agent has is imbued with the catastrophic belief that its 
reasoning is real because of scientifically coinciding with its own 
and other´s experience, that is to say its own and other´s physical 
rules, that is, what it perceives through its senses and by means of 
its mental interpretation.  
 Do dreams exist outside wakefulness or within it? They exist 
within it, in that the dream universe is only a modification of the 
same information existing in the memory of the waking agent; 
however it also exists outside the waking state in that the active 
agent in the dream state is not the same as the one in the waking 
state. Consequently, dreams are not outside or within the waking 
state; nevertheless, they are not the same! 
 What makes wakefulness give birth to the dream state and make 
it die in wakefulness? Dreams and wakefulness seem to be different only 
because of the agents of perception immersed in each state. The 
agent is a consequence of a particular form of experiencing the 
world it knows; the world is the result of the particular way in 
which perceivers relate to their memory. In truth, dreams are only 
born in the eyes of a dreaming agent, since the waking agent never 
sees a dream be born or die; such an agent has always been, is and 
will always be awake. Dreams are just one of the countless mental 
formations that can be remembered, the same as he/she 
remembers his/her parents, what they say about their birth or 
classes at school in which he/she was taught about the immensity 
of the physical universe. 

          Hence māyā is the link between states of consciousness; it is 
what gives meaning to absurdity and reveals the illusionary nature of 
that which the illusory “I” assumes to be real. 

 In conclusion: Due to māyā what is Non-dual becomes dual, 
what is dual becomes real, what is real is unstable, what is unstable 
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becomes unreal. Māyā projects the universe in all of its material 
ranges of matter; but in doing so it brings about ignorance in the 
perceiver, concerning his/her true genesis, just as when the 
perceiver sleeps he/she loses his/her true origin. 

 
ŚLOKA 14 

 
 The mani f e s t ing  o f  a l l  names -  and forms in  the  en t i t y  
whi ch  i s  Exis t ence -Consc iousness -  B l i s s  and whi ch  i s  the  same 
as  Brahman,  l ike  the  foams e t c .  in  the  o c ean ,  i s  known as  
c r ea t ion .   

 Brahman, as Existence-Consciousness-Bliss (sat-cit- 
ānanda), is the manifestation of all “names” and “forms” just 
as the ocean contains its foam. This is known as creation. 

 In the Vedanta there are only three conditions that have no 
root in anything previous: Existence, Consciousness, and Absolute 
Bliss (sat-cit-ānanda). 
 The amusing question “What comes first, the chicken or the 
egg?” leads to a previous cause that creates a confusing vicious 
circle. And in the same way, the great majority of realities that we 
perceive have their root in a previous reality. The universe 
manifests itself to be deeply causal, which is why it is easy to predict 
the occurrence of things from a scientific point of view. 
 Nevertheless, the great dilemma of any reality whose genesis 
derives from a previous element (recall the chicken and egg 
question) resides in a basic fact: that the transformation brought 
about by space and time leads to the sense of impermanence. The 
physical body, the mind, or any other material or ideal entity are 
impermanent, that is to say, their nature varies depending on 
countless factors that determine their causes. 
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 The Vedanta recognises that the dual universe is changeable 
in any of its constituent factors, because the human being is 
confronted with instability and impermanence daily and at all times. 
This situation leads them to not knowing who they truly are, and 
ends in confusion and suffering. 

 One generic view that we have of the unstable and 
changeable world is its representation in the Vedanta under the 
general attributes of “name” and “form”. All “form” of events 
which are represented by a “name” and all “names” which 
represent a form in the mind of the perceiver are classed as 
unstable, changeable and dual. In summary: we presume such 
events to be unreal, since they do not exist for themselves nor do 
they remain inalterable through time and space. 
 “Name” and “form” are an abbreviation we use to refer to a 
relative universe whose differentiated information constantly 
undergoes transformation. We assume that the universe of “names” 
and “forms” evolves towards new “names” and “forms”. It is also 
possible to represent creation itself as a totality of “names” and 
“forms” that is articulated in such a way it conveys a sense of 
momentary reality. This is because an instant later, that which was 
taken to be valid originates a new state. 
 The changeable universe is like a beautiful game in which 
things are only real because they are remembered. Dialectic activity 
that reigns in the mind inserts the sense of past into cognition. In 
this way, “name” and “form” are no more than knowable 
representations of an eternally non-existent past vis-à-vis the 
predominance of a continuous Present. 
 Knowing isn’t relating the “name” of a real or ideal object 
with a “form” which is held in the mind, nor is it mentally relating a 
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“form” with a “name” which is held in the memory. Knowing is 
consciously understanding without the need for the “name” and 
“form” relationship that takes place in dialectic activity.   

 Knowing is not knowledge which comes about by means of 
the dialectic act of thinking, a situation entailing history. Knowing is 
understanding without the requirement of personal history; it 
entails being non-different to that which is known. 

 As shown in figure 4, the mind, from the basis of its citta 
(memory) aspect and by means of the dialectic act of thought 
(manas), induces the sense of time and space with the simultaneous 
and subsequent appreciation of “name” and “form”. As duality 
emerges, the subject sees itself as different to the object. Then the 
subject becomes aware of itself thinking about itself. In this way the 
never-ending cycle is perpetuated which inserts human beings into 
an impermanent level of reality.  
 As the Vedanta states, there are three factors that by their 
nature are no consequence of any prior condition, that is why they 
are believed to be real, that is to say, of a Non-dual nature. They are 
absolute Knowledge (Sat), absolute Consciousness (Cit) and 
absolute Bliss (Ānanda). 
 
SAT 

 
 There is only existence prior to existence. The nature of 
effect has to be similar to the nature of its cause, which is why 
existing cannot spring from non-existence; Being cannot stem from 
not-Being. Therefore, Being is the only and exclusive cause of itself; 
it is and exists in its own right. 
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FIGURE 4 

Uninterrupted cycle of duality 

 

 

 

 

 

 

 

 

 

 

  

 If perceivers perceive themselves existing –or put another 
way, They Are– they cannot distance themselves from their own 
being since, if they did so, they would not be able to perceive 
themselves as existing. 
 What exists has Being what does not exist, does not have 
Being. Being is necessary and sufficient in itself; hence, it has a 
Non-dual nature.  
 
CIT  

 Consciousness induces understanding, knowing. The very act 
of being conscious is prior to any other condition. Consciousness 
cannot be the object of knowledge of any subject; however it is thanks 
to Consciousness that subjects know objects. 
 Knowing is eminently present in any of the five states of 
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consciousness, where the existence of objects is captured. 
Nevertheless, no agent, no subject can testify that it has perceived 
consciousness. At the same time it cannot deny that it is conscious 
of what it sees as an object, either; at least it cannot deny it is 
conscious of being. 
 Consciousness is a light unto itself, Knowledge knows for 
itself. Being conscious is knowing the world and knowing myself. 
Only Consciousness knows itself and only depends on itself; it is 
Non-dual. 
 
ĀNANDA 

 The condition that is purest and closest to Bliss is Love. We 
are born with the potential to love, that is to say, we can break the 
chains that bind us to differentiation. Loving is integration into that 
which is loved. Loving is including that which is loved as an integral 
part of the perceiver him or herself. 
 Observe that it is possible to love, but it is impossible to 
transform love into an object of perception. Love is indefinable, but 
can be experienced; love resides far and beyond the obscure regions 
of reason. 
 When we love what is divine we forget all about the limited 
condition our minds provide us with and are transported to regions 
where the boundaries and limits are like dispersing clouds. 
 One facet of love is the natural and spontaneous way of 
integrating the information which makes up the universe at all of its 
different levels. We take possession of love, but when we feel love, 
it takes possession of us. Love is prior to any condition, it does not 
stipulate any boundary, love integrates all existence in a Non-dual 
reality. 
 Existence, Consciousness and Bliss are identical; Hence, 
Brahman, which is Saccidānanda, is the source and basis of all 
manifestation and everything potentially manifestible, stems from 
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and is sustained by the Non-dual Absolute. 
 All thought and feeling partake in the nature of Saccidānanda.   
However, nothing of that which exists, knows or loves can, while it 
adopts a differentiated condition, be aware of itself as a stable, 
permanent cognitive agent of the reality it is experiencing, 
 When the state of Meditation arises the mind reposes in the 
cradle of silence lacking in “names” and “forms”, then, the 
information that makes up the universe reveals itself the forever 
immemorial cause of existence: also known as: Brahman and 
Saccidānanda. 

 
ŚLOKA 15 

 

 The  o ther  power  (o f  Māyā)  concea l s  the  d i s t in c t ion  be tween  
the  per c e iv e r  and the  per c e iv ed  ob j e c t s  whi ch  are  cogn ized  wi th in  
the  body  as  we l l  as  the  d i s t in c t ion  be tween  Brahman and the  
phenomenal  un iver s e  whi ch  i s  per c e iv ed  outs ide  (one ' s  own 
body) .  This  power  i s  the  cause  o f  the  phenomenal  un iver s e .   

 The other power of Māyā –veiling Non-dual reality- 
induces differentiation between perceiver and the objects 
perceived, whether inner or outer, as well as inducing 
differentiation between Brahman and the phenomenal 
universe.    

 Before proceeding with commentaries I would like to make a 
subtle but necessary clarification of the text. A scholared student 
may appreciate an apparent contradiction between what is claimed 
in the Śloka by Śaṅkara and what is stated in the alternative version 
proposed in this book, since, while Śaṅkara expresses māyā veiling 
the “distinction” between the perceiver and perceived, the 
alternative version lays down that māyā veils the non-difference 
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between them. The same apparent contradiction appears in the 
following Ślokas, up until number 19. However, there is no 
contradiction. In fact, both statements affirm the same thing, even 
if they are expressed from different standpoints. 
 The origin of this apparent contradiction is created by the 
power of concealment contained in māyā (vikṣepa śakti) producing 
two effects: veiling the distinction between what is Real and the 
illusory and, it also conceals the non-difference between the 
perceiver (subject) and perceived (object). Nevertheless, both 
effects are the same thing; as we shall now see: 
 The reality we are presenting is that the perceiver is truly 
non-different to the perceived. The fact that their non-difference is 
veiled produces the appearance of duality, that is to say, of a 
differentiated perceiver and perceived, their nature being illusory. 
Hence, revealing the non-difference between perceiver and 
perceived necessarily entails distinguishing what is Real from the 
illusory; and visa-versa, discernment of what is Real and the illusory 
necessarily implies recognising the non-difference between the 
perceiver and perceived. 
 As we will see in the following Ślokas, Śaṅkara chooses to 
highlight the need for discernment (viveka) between what is Real 
and the illusory, both inward and outward, distinguishing inwardly 
between the jīva and ātman, and outwardly between Brahman and the 
phenomenal universe. This is very consistent with the teachings 
Śaṅkara follows in this eminently theoretical exposition. However, 
here we have opted for underlining Non-duality, in other words, 
non-difference between the perceiver and the perceived. It seems to 
us to be more valuable outlining the practical aspect of awareness 
of Non-duality in depth, that is, the systematisation of functional, 
operative meditation practice. 
 To bring this disquisition to an end, it is worth adding that 
with the terms Inner and Outer that Śaṅkara employs, the Inner 
refers to the individual’s own activity (vyaṣṭi), whereas the Outer 
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concerns his or her collective surroundings (samashti). In contrast, 
the Inner-Outer opposition we are suggesting in this book concerns 
information that is either detected beyond the sensory boundary 
(the Outer) or information that is detected with the use of the 
senses (the Inner), a statement which fully coincides with the model 
of systematisation Patañjali put forward with regard to meditation 
practice. From the perspective of the Vedanta there are basically 
two types of object that the mind can represent: inner and outer. 
Both modes are experienced as being different to the knower and 
together create the inner-outer duality that accompanies all 
cognition of/in differentiated events. 
 It is important to determine that the mind has the capacity to 
interpret differentiated information, depending on the level of 
consciousness it is operating at, and the specific relationship there is 
between the perceiver and perceived, but in truth, the information 
is non-different. The information seems to be differentiated in the 
eyes of mental understanding, but in fact, its original Non-dual 
nature is never altered. 
 

 Differentiation only happens in the mind of the perceiver, 
since the mind is the information that determines the sense of 
differentiation of information. 

 
 For this reason, when the mental instrument is in use, 
knowing something, what is known will adopt the instrument of 
cognition’s own differentiation, just as looking at the world through 
stained glass will give objects a specific tint produced by the colour 
of the translucent glass. 
 Mental activity –specifically dialectic (manas) activity, that is 
to say, comparison of information with already experienced 
previous information– makes memory take on a relevant role in 
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cognition. In this way, the intrusion of the past endows the known 
object with a shade of reality that is not its own, but rather a part of 
the contents that make up the perceiver’s personal history. And so, 
the object is not really the object in itself, as it holds historic 
information, which is history in past form stemming from one’s 
own dialectic activity. It is this association that endows all the 
information which makes up a field of cognition, with a sense of 
space, time, differentiation and apparent reality. 
 

 All information represented via dual factors, that is, all that 
where there is differentiation between perceiver and perceived, is 
referred to generically in the Vedanta as information associated to 
“name” and “form”. 

 Thus, “name” and “form” are no more than the expression 
of the world that emerges in the mind of the perceiver, who always 
knows objects that have been, but is never able to recognise 
existing information in its Present form, in other words, in the 
“here and now”.  

         Meditation is the art of experiencing Non-dual information 
that occurs in the form of the Present. 

 The differentiated universe –in other words, dual 
information– is formed thanks to the distribution of four limiting 
factors that, through blending together, give place to five states of 
consciousness all consisting of the same information, in like manner 
that gold becomes rings, necklaces, bracelets or watches without 
ceasing to be gold (see table 12). 
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TABLE 12 

Evolution of the universe caused by the Factors of Limitation 

Factors of 

Limitation 
Characteristic Type of information 

 

Causal 

 

Karma-akarma 

Induces sense of time. Events 

evolve from other previous ones 

 

Spatial 

 

Part-whole 

Induces sense of distance. Each 

event occupies space 

 

Boundaries 

 

Inner-outer 
Induces sense of difference, limit, 

border or boundary between events 

 

Interpretative 

“Real -apparently” 

  real” 
Induces sense of apparent reality 

 

  In summary, just as quantum physics expresses the make-up 
of primary particles as an Interrelationship of quarks –the material 
nature of which is still not clear and which are more like 
mathematical idealisations– so it is also possible to theoretically 
assume that the interrelationship of the “four limitations” adapts 
information perceived in five possible states of consciousness. 
 These five states of consciousness –dream, thought, observation, 
concentration and meditation– create in turn five different agents of 
cognition that apprehend information according to the plane of 
existence represented by a given combination of limitations36. 
 From the standpoint of the four limitations, the universe is 
the sum of a-dimensional information. What this means is the 
limitation of Causality/non-causality and the remaining limitations 

                                                
36 It has been thoroughly exposed the nature of the constraints and states of awareness 
in The Divine Paradox, Sesha, Gaia Ediciones, 2002. 
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(spatiality, boundaries and interpretive limitation) are nothing on 
their own, that is to say, they are a-dimensional; consequently, 
information only gains a sense of reference to the extent that 
Causality/non-causality relates or not to part/whole (spatial limitation), 
and/or with inner/outer (boundary limitation) and/or with name/form 
(interpretive limitation). 
 This body of information that is created by the four 
limitations is independently and in its own right a-dimensional and 
occurs in the mind. The mind is the region of reality where 
differentiation arises. 
 The Vedanta also studies a modality of the universe’s make-
up suited to the cosmological process (that is, it is referring to the 
apparent causal process that emerges through time). Just as 
indicated in figure 3. From this perspective, the differentiated 
universe -made up of māyā’s power of projection (vikṣepa śakti)- 
consists of three types of matter, based on the combination of 
guṇa´s or qualities of matter, these elements all being present in 
creation (see table 13). 
 As such, the universe is projected as a whole made up of 
countless, variable pieces of information, all consisting either of 
four theoretical limitations or three types of matter: causal, subtle 
and dense. Any type of differentiation is generically known as 
“name” and “form”, as the mind, when defining any event has to 
dialectically compare what it knows (“name”), in respect to memory 
content (“form”); or, inversely, it needs to compare what it knows 
(“form”) with its memory content (“name”) dialectically. 
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TABLE 13 

Evolution of the universe caused by the states of matter 
 

State Components Characteristics 

 

Causal 

 

Prakṛti 
 Guṇas sattva, rajas and tamas are found 

in balance. Information is potential. 

 

Subtle 
Subtle ether, air, water, 

fire and earth 

Guṇa,s are blended to make up the five 

subtle elements. 

 

Dense 

 

Dense Ether, air, water, 

fire and earth 

Subtle information is blended thanks to 

quintuplication or Pañcikarana, making 

up as such the five dense elements. 

 

 The totalities of matters -guṇas, subtle elements, and dense 
elements- constitute the countless gradations of regions in the 
universe and the beings that inhabit them. 

 All objects constituted of limitations or gradations of matter 
can be material or ideal. According to theories in the Vedanta, all of 
them consist of some kind of matter (whether it be causal, subtle or 
dense), or can be represented by a type of information (originating 
from the particular configuration of the four limitations) where life, 
in all of its manifestations, is only the expression of interrelated 
information. 
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ŚLOKA 16 

 

 The subt l e  body  (liṅga) whi ch  ex is t s  in  c lo s e  proximity  to  
the  Witness  (Sākṣin) id en t i f y ing  i t s e l f  w i th  the  g ros s  body  
be comes  the  embodied  empir i ca l  Himse l f ,  on  ac count  o f  i t s  be ing  
a f f e c t ed  by  the  r e f l e c t ion  o f  Consc iousness . 

 Non-dual Consciousness (kūṭtasthacaitanya) kindles the 
appearance of individual consciousness (cidābhāsa) reflected 
upon the subtle body ( liṅga-śarira) , that is why individuals 
(jīvas) are born who identify themselves with the different 
bodies created by māyā’s power of projection (vikṣepa śakti). 

 Non-dual Consciousness (kūṭtasthacaitanya) is the 
representation of the conscious act that resides in Brahman, the Non 
dual Absolute. Brahman (the Non-dual Absolute) and 
kūṭtasthacaitanya are descriptions which appear to be different from 
an individual’s mental interpretation, but in essence they are one 
single reality: Brahman is the non-different agent that is 
simultaneously the knower and known of all the potentially 
knowable information in the universe, and kūṭtasthacaitanya is the 
consciousness of this agent. 
 For this reason, it is necessary to understand that each and 
every word seeks to express a unique function or activity that 
operates in the universe. kūṭtasthacaitanya is used as the name for 
Non-dual Consciousness, just as cidābhāsa is the term given to 
reflected consciousness or individual consciousness (jīva). 
 In like manner, the name of Brahman is given to the agent 
that experiences Non-dual Consciousness and the agent that 
experiences individual or reflected consciousness is defined as jīva. 
In other words, jīva is the agent capable of identifying itself with 
both subtle and dense differentiated information. 
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 So, one can sum up the (jīva’s) relationship with subtle and 
dense bodies, as seen in table 14. 
 It is important to realise that the causal body is a theoretical 
necessity, stemming from the fact that there must be a sense of 
potentiality which is the root of all existing order in the universe. 
For example, when people go to sleep they deactivate thought and 
sink into a causal state, that is, they slip into a dreamless sleep. 
There, there is no consciousness of the “I”, and so there is no sense 
of individuality; nonetheless, on waking up, differentiated reality re-
emerges. Therefore, there must be a conscious and intelligent 
condition, reality, state –whether it is individual or collective37– 
within which all the potentiality of “names” and “forms” converge, 
without any “name” or “form” being known to be different by an 
“I”, the latter being inexistent while the causal state lasts or better 
said, not differentiable. 
 

 

 

 

 

                                                
37 Ānandamaya-kośa and Īśvara  respectively. 

 
         Whereas the Non-dual Absolute (Brahman) is the agent 
of Non-dual Consciousness (kūṭtasthacaitanya), the individual 
(jīva) is the agent of reflected consciousness (cidābhāsa). 
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TABLE 14 

Jīva and its identification with Subtle and Dense bodies 

 

 
 The whole of this endless catalogue, which we have only just 
begun to analyse, has but one purpose: find an inner order that 
serves to clearly mark out the path of meditative practice. 
 Let us look at the process of Non-dual cognition from 
another perspective which will serve as an aid to students (see 
figure 5). 
 The Vedanta takes it that Non-dual Consciousness with its 
agent Brahman is what is truly real. Brahman and Non-dual 
Consciousness (kūṭasthacaitanya) are identical. However, our day-to-
day experience -that is to say, the individual experience of the jīva- 
becomes a constant sense of differentiation, of duality. 

                                                
38 In Sanskrit, kośa. 

Body Veils38 
 

Mind 
Individual 

Consciousness 
Jīva 

(Individual) 
Type of identification 

of Jīva 

Causal Ānanda māyā-kośa    There is no sense of I-ness 

Subtle 

Vijñanamāyā-kośa Buddhi Cidābhāsa 

j 
ī  
v 
a 

I know 

Citta 

Manomāyā-kośa 
Manas 

 I doubt 

Aham़kāra I am 

Prāṇamāyā-kośa  I am alive 

Dense Annamāyā-kośa 
  

 I have a body 
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 How can we reconcile such divergence? The answer is: to 
assume that individual consciousness (cidābhāsa) is only a reflection 
delimited by the mind (antah ़़karan ़़a), and specifically the sense of 
buddhi (intellect). But universal consciousness (Mahat), that contains 
the knowledge of the dense and subtle universes, must have a 
source. This source is the causal universe, its consciousness being 
associated to the divinity of Īśvara.  
 Does Īśvara have a cause in any other region of reality? It 
does and it does not. Īśvara is the efficient and formal cause of all 
creation, but Īśvara is part of māyā. It administers and unleashes the 
illusion of “names” and “forms” but is not subject to it. 
   

FIGURE 5 

Individual Consciousness as a reflection of Universal Consciousness 

 

 

 

 

 

 

 

 

 

 

 

 
CollectiveReality 

Kūṭasthacaitanya 
Non dual 

consciousness 
 

Īśvara 
State of Consciousness 

Mahat 
Universal 

Consciousness of the 
subtle state is reflected 

upon the mind,  as 
images reflected upon the 
suface of a lake, and the 
individual consciousness 

or cidābhāsa arises 

Individual Reality 

Cidābhāsa 
Indivdual 

Consciousness 

Buddhhi 

J 
ī
v 
a 

State of  
Reality 

 
Non-dual 

 
Dense 

 
Subtle 

 
Causal 
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 What is the way out of the dilemma of dual perception, given 
that Īśvara itself is part of māyā? The answer consists in seeking, by 
means of Meditation practice, a type of perception that excludes the 
differentiating presence of antah ़़karan ़़a; put another way, the answer 
is to stop consciousnes s reflecting on any delimited aspect of the 
mind39, so that consciousness is transformed into an object of 
perception in itself, that is, having consciousness serve as a basis for 
cognition simultaneously When this happens, what is known adopts 
the roles of perceiver and perceived and what one knows is not 
differentiated from consciousness itself, which is the basis of 
cognition. 
 When this simultaneously aware and self-aware cognition -
and thus Non-dual cognition– operates in a limited field, in other 
words, when information appears as non-differentiated in any given 
region, it is known as Concentration. 

 The cognitive representation process in the Vedanta is aimed 
at systematising a method that will enable the unveiling of the 
differentiated appearance of reality that the mind generates, given 
that the mind always represents information in a dialectic manner. 

 

 

                                                
39 Specifically, on the buddhi intellect 

        When the modality of Non-dual cognition operates on all the 
potentially knowable information, that is, associated to an open 
field of cognition, it is called Meditation. 
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ŚLOKA 17 
 
 The charac t e r  o f  an embodied  (jīva) s e l f  appears  through 
fa l s e  super impos i t ion  in  the  Sākṣin a l so .  With the  d i sappearance  
o f  the  v e i l ing  power ,  the  d i s t in c t ion  (be tween  the  s e e r  and the  
ob j e c t )  be comes  c l ear  and wi th  i t  the  Jīva charac t e r  o f  the  Sākṣin 
(Witness )  d i sappears .  

 The jīva (individual) appears owing to the false 
superimposition of māyā, in other words, because of the projection 
of Non-dual reality on the illusory individual consciousness 
(cidābhāsa). When māyā’s veiling power (āvaraṇa śakti) disappears, 
differentiation between perceiver and perceived ceases and, along 
with it, the illusory projection of the jīva’s (the individual’s) nature. 

 The universe is just a conglomeration of “names” and 
“forms” from an unfathomable source, that is to say, it has no 
beginning since its differentiated nature is really inexistent. The 
universe’s apparent consistency stems from the fact that its 
information, as it is processed, has a sense of causality, that is, it 
would seem that it flows through time, from the past and evolving 
into the future; also it seems to exist in infinite and unlimited space 
that has its own reality. However, in fact, neither time nor space are 
absolute realities but rather, only realties in relation to the sense of 
existence of an “I” or perceptive agent. 

 The “I” has its source in māyā, and its sense of permanence 
resides in its karma. 
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 Hence, this is why, it is impossible to find an activity, 
circumstance, or entity that could be the source of the universe. 
From this point of view, the universe is infinite but limited to any 
cognition agent, precisely the contrary to Einstein’s celebrated 
affirmation40. It is infinite, since each state of consciousness is 
infinite as far as the amount of possible events that can be 
perceived and for the amount of information of which it is 
constituted; yet at the same time it is limited, since each state is 
limited by all the other states of consciousness and, moreover, 
by the conditions under which the information is perceived 
based on the relationship that there is between the perceiver 
and perceived. 
 We will analyse these two statements as follows. 
 In each state of consciousness the agent of perception 
can mentally represent information with infinite probabilities. 
In other words, the agent is susceptible to perceiving an infinity 
of events, whether they be ideal or material. It is somewhat 
similar to the series of whole numbers based on the decimal 
system, where ten numbers are used to add and subtract, and 
can form numbers to infinity. 
 Nonetheless, each state is limited, since none of them -
with the exception of the Meditation state– completely embrace 
the complete range of probable realities. This would be similar 
to recognising that the totality of whole numbers, although 
infinite, is limited to the series of whole numbers, while the 
fractional series, imaginary series etc. are excluded. And so 
then, the act of appreciating cognitive information takes on five 
possible forms based on five different cognition agents –one 
for each of the possible states– such that one state of 
consciousness constrains the mental representation of another 

                                                
40 According to some solutions from the equation of state by Einstein, the universe is finite 
but unlimited, since it has an end but is expanding never endlessly, rather like a balloon being 
inflated. 

1
1
6 
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owing to the mind’s sequential condition. And so, each state 
sequentially alternates with the rest, in such a way that no agent 
–except the ātman– can perceive everything in the present 
simultaneously. 
 In summary: The Universe is infinite so long as there are 
infinite events happening in each state of consciousness, but it 
is limited in that the agent’s perception is delimited by the 
relationship which is established between the perceiver and 
perceived in each of the states that are manifested. 
 Now let us take a look at the other statement, about the 
universe of “names” and “forms” not having a beginning in 
time, although, as we shall see it does have an end. 
 It is impossible to determine the causality of the universe, 
since the perception agent that questions its own and the 
universe’s genesis only exists by virtue of the specific conditions of 
the four limitations that pertain when mentally enquiring after its 
origin. 
 The limiting condition of time applies where the sense of 
causality in information exists. If there were no sense of causality, 
no one would need to think where things come from or what 
happens to them once known. Imagine that a dream subject asked 
itself about the origin of the universe it perceives during a dream. 
Its universe has an age-old history which it has been contemplating 
for some time, from the point of view of its own personal history. 
However, in a more real sense, all of this –the very dreaming agent 
and this universal history that it contemplates– has been created in 
an instant in the dreaming mind of the waking agent, and it will all 
disappear the moment the agent awakes.   
 In conclusion: The only reality that embraces all levels, even 
those previous to time and space, linked to a differentiated 
perception agent, is Non-dual reality. 
 Non-dual reality entails loss of “I-ness” in perception, but 
does not deny the existence of “I-ness” in itself. What happens is 
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that, simply, in Non-dual reality the “I” takes on a non-different 
state in regards to the ātman  (Non-dual state cognition agent that 
operates in Meditation). The mind, once experiencing the Non-dual 
state gains a potentiality of differentiation, which includes space and 
time; however, this is recognised by the ātman (without there being 
any difference with Itself state that Non-dual reality is the valid 
cause of existence, and within it information is non-different.          
 Nevertheless, the dual representation that the mind has of 
the world is undeniable. In short, information cannot be dual and 
Non-dual simultaneously, since the experience thus obtained, from 
the logical and mental point of view, is not like that. As a way out 
of the dilemma, the Vedanta assumes that duality is just apparent, 
while Non-dualism is permanent. The apparent co-existence of 
both realities is validated thanks to māyā (illusion), in the same way 
that a snake appears real to the perception of a distracted traveller, 
when in reality it is just a length of rope on the path. 
 As in the example of the rope and snake, māyā operates by 
inducing the perceiver’s dialectic activity to veil the reality of Non-
dual information (the rope) and project into his/her own mental 
nature an illusory representation (the snake). 
      Nevertheless, the great dilemma of cognition continues with the 
fact that the perception agent, while using dialectic activity, 
presupposes that what is seen is different to itself, in other words, is 
different to the seer, just as the illusory snake seems different to the 
real rope. 
 Given what we have just said, the Vedanta takes it that the 
solution to the question of impermanence common to all 
differentiated information –impermanence that is evident in the 
very relationship of the perceiver and perceived– lies in correct 
cognition. The answer lies in rightly knowing what we truly are and 
what we truly are not, that is to say, discerning between the real and 
illusory nature of things. The solution, of course, does not lie in 
carrying out actions that by their intrinsic nature would be classed 
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as good or divine; put another way, action in itself is not the means 
of liberation from the ignorance or illusion that māyā creates by 
enfolding the mind and its activities. 
 Given the impossibility of intellectually recognising what we 
are through dialectic activity, we can rather consecutively affirm 
what we are not. This use of constant negation of what is known 
we call neti, neti (nor this, nor that), and the end result of this 
process is called apavāda; de-superimposition of duality upon Non-
duality. 
 On the other hand, action, while it undertaken by an agent of 
perception that sees itself as being different to what it is doing, so 
to speak daubs a sense of differentiation on cognition. Who is it 
that does this virtuous action? I do! , the subject; thus any virtuous 
action is just one manifestation of the infinite probabilities that exist 
as representations of memory. For this reason, the Vedanta does 
not suggest a ritualistic role nor does it attach as much importance 
to morality as in the West. Morality is a dangerously relative game 
wherein religion and politics are determining factors. If it were not, 
war, hunger and human suffering would have already been 
eradicated from the planet!  While personal benefit is the basis for 
action, the general good all will always come second. 
 It is important to point out the knowledge that the Vedanta 
seeks is not the intellectual development of an intelligent mind 
which efficiently processes differentiated information. The Vedanta 
calls true knowledge that which is associated with information –a 
tree, a cloud, a dog, etc.– where the perceiver, in the act of 
cognitive understanding, experiences him or herself as non-
different to what is known. That is, it is where what is known 
includes the knower and the knower includes what is known.  
 Meditation is the means through which it is possible to 
imprint Non-dual appreciation in cognition. Take into account that 
there are forms of daily cognition, which while not reaching the 
state of Meditation, do serve to give an example of other modes of 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 105 

cognition. As when taking a walk through a forest and becoming so 
engrossed in the scenery that one momentarily merges in with it; or 
the act of watching a film at the cinema and being drawn into the 
screen. In these situations one experiences a world lacking a 
differentiated witness. The same thing happens when one is 
learning something: there is a precise moment in which one loses 
the sense of “I-ness”. Also the act of concentrating whilst working 
in one’s daily job, where the subject could go for a long spell 
without having any kind of notion of self, yet nonetheless it cannot 
be denied that there is a conscious action in process, done in the 
same ordered and efficient fashion. 
 

 While there is a perceiver differentiated from what is known, 
the universe takes on a differentiated state. From this dual model of 
reality, the information that makes up the universe does not have a 
beginning but does have an end; In other words, it is infinite but 
limited. 

 
 

 
ŚLOKA 18 

 
 S imi lar ly ,  Brahman,  through the  in f luence  o f  the  power  
that  concea l s  the  d i s t in c t ion  be tween I t  and the  phenomenal  
un iver s e ,  appears  as  endowed wi th  the  a t t r ibute s  o f  change .   

 The phenomenal universe seems to be endowed with 
the attribute of change by virtue of the working of māyā’s 
veiling power (āvaraṇa śakti), which veils the non-difference 
between That (Brahman) and the phenomenal universe. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 106 

 In the West it is thought that the universe in itself is real and 
that it exists independently from the one who perceives it and, since 
to western eyes the changes in the universe are real, it is assumed 
that Reality changes. 
 However, in the Vedanta, Brahman (the Non-dual Absolute) 
is non-different from the differentiated Universe; and since in the 
end there is no detectable change whatsoever in the Non-dual 
absolute, all change is illusory, as is the universe itself. Here it is also 
important to stress that the Vedanta, in contrast to the Western way 
of thinking, does not put forward this model based on a theoretical 
hypothesis but rather from living and empirical experience that 
comes from samādhi, that is to say, that evolves from Awareness of 
the Non-dual Absolute. 
 The Vedanta justifies the fact that change seems real due to 
the activity of māyā, which veils (āvaraṇa) Non-dual reality and, 
therefore, the essential non-difference in everything that exists. This 
statement seeks to provide evidence that there is only one unique 
Reality, which is Absolute and Non-dual, even if there are different 
levels or states of apparent reality, which are induced by māyā’s 
power (sakti) of concealment (āvaraṇa) and projection (vikṣepa) of 
māyā, and which are characterised by the differentiation between 
the perceiver and perceived. 
 From the standpoint of dual (differentiated), apparent reality 
it would seem that change is real and, thus, one could take for 
granted that the supreme Reality is also changeable. However, with 
the disappearance of māyā, it can be seen that there is no change 
whatsoever, since space and time -which are the references for all 
possible change– are only relative to an “I” and, therefore, illusory. 
Māyā is represented in cognition as the dialectic act through which 
all synthesis, conclusion or judgement is produced by the act of the 
perceiver comparing all perception with previous existing ideas 
from his/her memory. 
 The paradox is that if the Non-dual Absolute (Brahman) is 

1
2
1 
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Non-different to illusory reality (the phenomenal universe), how 
can change spring from permanence? How can the dual individual 
arise from the Non-dual Brahman? We will attempt to resolve this 
apparent paradox in the next and following commentaries. 
 To assume that individuals exist in themselves seems to be 
reasonable, but it leads on to the assumption that all remaining 
events must also exist in themselves. All science bases itself on the 
assumption that the observer and observed maintain complete 
independence; if it were not so, there would have to be a trace of 
the observer in the nature of the observed, a situation that to the 
scientist’s way of thinking does not happen in everyday life. 
 Nevertheless, the act of defining the observer and observed 
as independent realities generates uncertainties in respect to what 
each of them are. For instance: What is a subject? Is it your body 
and its vitality? Is it your mind? Is it your conscious state? Or could 
it be your soul? 
 Of all these options, the one which seems to enjoy most 
stability in the West, is the soul.  It seems that the soul possesses 
the greatest stability.  But what is the relationship between the soul, 
which apparently has a stable nature, and the remaining states 
which are changeable? How do instable activities arise from the 
stable activity of the soul? Is the body dependent on the soul? 
There are thousands of questions which revolve around this 
concept; however, to take it for granted by faith that creation is a 
divine act is not an interesting or logical solution. There are 
shrouded points to resolve here, which are too great for such 
simple answers. 
 

 The Vedanta, like all the great systems of thought, comes up 
against the need to explain the relationship between what is 
permanent and what is impermanent. 
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 From our point of view, it is not faith nor is it the sum of 
virtuous actions that provide a solution to the dilemma of suffering 
and ignorance. The true answer to the individual’s thirst for 
immortality is Right Knowledge. Right Knowledge is a mode of 
cognition in which one experiences events that exist exclusively in 
the Present, in other words, events that are free from dialectic 
activity and hence not subject to the illusory projection that historic 
content provides. 
 To achieve modalities of non-differentiated cognition we 
need to set up an order based on the instruments involved in 
knowing, shown in table 15. 

TABLE 15 
Instruments at the disposal of cognition 

Instrument Characteristics 

 

Phys i ca l  s enses  
Consisting of the five jñanendriyas: 
hearing, touch, sight, smell and taste 

 

Inner  organ or  mind 

Consisting of the antah ़़karan ़़a: in-
tellect (buddhi), memory (citta), 
reasoning (manas) and I-ness               
(aham ़kāra) 

 

 The mind (antah ़़karan ़़a) is considered to be an instrument of 
cognition, yet not the basis of cognition. It in itself is not intelligent, 
it has no light of its own, and it does not have its own 
consciousness. Thus, the cognitive process recognises two kinds of 
objects of knowledge (see figure 6). 
 Inner objects are made up of memory and are ideal objects 
that can adopt the form of thoughts, feelings, emotions or passions, 
etc. Outer objects make up the universal matter we experience. 
 Both outer and inner objects are interpreted by the mind. 
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Nevertheless, they are different in that outer objects require sensory 
intermediation, while inner objects do not.  
 

FIGURE 6 
Modalities of objects of knowledge 

 

 

 

 

 

 

 

 

 

 

 

 

 All representations include a reflected conscious state –put in 
another way, that entails the presence of the conscious individual– 
induces a changeable, differentiated, dual cognition, which could be 
generically defined as “name” and “form”. 
 The Vedanta takes it that both inner and outer objects are 
non-different to the subject; that is, it assumes that both exist, but 
are part of the same Non-dual reality. 
 How can a kind of cognition that dilutes differentiated reality 
come to pass? The answer is presented in the following Śloka.  

  
ŚLOKA 19 

 

 In  th i s  case  a l so ,  the  d i s t in c t ion  be tween Brahman and the  
phenomenal  un iver s e  be comes  c l ear  wi th  the  d i sappearance  o f  the  
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ve i l ing  power .  There for e  change  i s  per c e iv ed  in  the  phenomenal  
un iver s e ,  but  never  in  Brahman. 
 
 The non-differentiation between Brahman and the 
phenomenal universe becomes clear with the disappearance of 
the veiling power of māyā. Thus, apparent phenomenal change 
is perceived in the dual universe, but never in Brahman the Non-
dual Absolute. 
 
 What does the disappearance of māyā’s veiling power entail? 
It consists of the extinction of the sense of difference between 
perceiver and perceived. This implies the impossibility for an 
individual agent to detect the disappearance (of the veiling power) 
since it is the very presence of a differentiated individual agent that 
induces the presence of duality, therefore, the presence of māyā. 
 This definition of māyā’s powers –veiling Non-dual reality 
(āvaraṇa śakti) and projecting an apparently true reality (vikśepa 
śakti)– really, seeks to interpret the fact of a dual universe provided 
with the sense of differentiation emerges from Non-duality, in the 
same way as the vision of an inexistent snake emerges from a length 
of rope coiled on the path. The Vedanta takes it that unreality stems 
from a process of mistaken cognition; so, the answer lies in 
inducing Correct Knowledge, in other words, one needs to seek to 
develop discriminative metaphysical activity that distinguishes 
between what is real and illusory. That which is illusory consists of 
all that information in the phenomenal universe which, by having a 
“name”, can be mentally interpreted by means of a “form”, or by 
having a “form” –whether it be physical or ideal– can be 
interpreted by means of a “name”. This only happens in dual 
reality. “Name” and “form” is an elegant way of referring to duality. 
 From the Non-dual perspective the phenomenal universe 
does exist, but only in the way that the sonorous tones and colours 
in a cinema screen do. Nonetheless, information –in our example, 
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sounds and colours– in its non-different totality, is all that which is 
going on in a film at the cinema when the audience are aware of 
themselves diffused into the screen. In this case the audience 
detects the multiplicity of information yet do not feel any 
differentiation between it and themselves since they do not feel 
themselves to be any different to the information being 
experienced. 
 Hence, Non-duality does not exclude the existence of 
multiple information, even infinite information; the simple lack of a 
perceiver, differentiated from what he or she knows, undoes the 
sense of duality. The sense of duality as acceptance of subject-
object only exists when the subject experiences itself differentiated 
from what it knows as a result of the dialectic process. 
 The fact that information is essentially conscious – in that the 
conscious act comes before the information itself– leads to the 
inference that the universe always has and will have the imprint of 
consciousness even when there is no differentiated individual 
present, just as what happens in the example of the film at the 
cinema. 
 

 And so, in the end information is Consciousness, but 
Consciousness is not information; that is to say, information is 
“something” or potentially “something”, whereas Consciousness 
simply “Is”, regardless of the fact that the mind recognises it as 
“something” or potentially “something”. 

 It is paradoxical that from a Non-dual perspective the sense 
of change in information is not experienced, while from the 
standpoint of the dual universe an infinity of differentiation is 
experienced. The Non-dual agent –ātman or, at a collective level 
Brahman– observes the individual (jīva) cross the ocean of death, 
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physical birth and mental birth; but does not experience birth or 
death itself, nor change or evolution. Brahman is experienced as 
being inalterable, immutable, unmanifested and always non-
different (see table 16). 
 When māyā’s power of concealment ceases to be –that is, the 
sense of differentiation with which the mind detects information– 
the universe, thanks to the conscious nature of the essential Non-
duality of information, takes on a new state of reality where it itself, 
simultaneously and ubiquitously, is object and subject of 
perception. 
 While māyā exists, its veiling (āvaraṇa śakti) and projecting 
(vikśepa śakti) powers will be manifested. As such, the information 
that constitutes reality can assume different positions and create 
different universes of reality, just as it is possible build bridges, 
buildings and machines with the same pieces of “mecano”. 

TABLE 16 
Some similar terms associated with Non-duality and Duality 

Non-duality Description 

Brahman  Non-dual representation  of Absolute Reality   

Ātman 
 Non-dual representation of individual reality 

Kūṭasthacaitanya   Brahman Consciousness or Absolute Non- 

dual Consciousness  
Jīva  Generic representation of the individual  

condition 
Cidābhāsa  Jīva Consciousness or individual 

consciousness Name and Form  Generic representation of duality 
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 The fundamental idea that must be understood by students is 
that the multi-dynamic activity which operates in dual reality is only 
apparent; it only exists because the perceiver defines him/herself 
through personal history or that of his/her surroundings. While 
there are trees, the sun will of course cast shadows on the path 
below them. While there is a perceiver differentiated from what he 
or she perceives, duality will exist, and can be ordered in five 
different ways based on the relationship between the perceiver and 
perceived, as established in the five states of consciousness. 
 How can illusion arise? How do māyā and its powers come 
about? How does Non-duality give rise to illusion? These questions 
have an answer in assuming that the universe has never ceased from 
being Non-dual nor has it evolved from a beginning, even if the 
mind gets bogged down in vexing questions that go beyond 
personal history and, therefore, dialectic capacity. 

 

ŚLOKA 20 
 

 Every  en t i t y  has  f i v e  charac t e r i s t i c s :  ex is t ence  (asti), 
cogn izabi l i l y  (bhāti), a t t ra c t iv enes s  (priya),  f o rm and name.  Of 
thes e ,  the  f i r s t  thre e  be long  to  Brahman and the  next  two to  the  
wor ld .   

 Each manifested entity is characterised by five aspects: 
Existence (Sat), Knowability (Cit), sense of Integration (Ānanda), 
“name” and “form”. Of these the first three are attributes of 
Brahman, the Non-dual Absolute, the other two pertain to 
duality. 
 
 We become aware of a fantastic event thanks to the 
conscious act and we experience it as being “existent” while we are 
aware of it. Also, we can relate to it and integrate it into our own 
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world. This is what happens when we dream or think and observe 
the world. In each variable appreciation of states of consciousness, 
everything takes on the appearance of being “existent” as long as 
the conditions in which information is “known” remain the same; 
but, ultimately, all information is identical. The power of 
“integration” makes the natural movement of information build a 
sense of identity, unity, in other words, everything tends towards 
oneness, rather than multiplicity. 
 

 These three conditions are present in the manifestation of 
everything: Existence or Sat, Consciousness or Cit and sense of 
Integration or Ānanda.   
  

 None of these three conditions –Sat, Cit and Ānanda– can be 
pinpointed as objects by any perceiver different from them. The 
perceiver comes after them; for this reason, no perceiver can ever 
see the three conditions as objects of perception, as they can with 
ideas and material objects; that is why they are so important in our 
analysis of reality. 
 In general, Sat provides information with the sense of 
existence, of being. Hence information can be experienced as 
differentiated or non-differentiated, depending on which state of 
consciousness is active, but in both cases information takes on a 
sense of reality, of existence (see table 17). 
 It must be understood that we mentally detect only one 
reality out of those suggested by the mind. In the event of seeing a 
new reality suggested by the mind, the first dissipates and the new 
one prevails as being real. We are never able to mentally detect 
anything before we see it as being real. The universe unfolds, and 
we are thus witnesses to its reality until it fades and another 
differentiated reality emerges. 
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 TABLE 17 

The Sat aspect of Non-duality 

Sat - Existence, Being 

State Characteristic 

 

Medi ta t ion 
Lets the Ātman or Brahman be witnesses to the fact that the 
un-limited Non-dual universe can be experienced as an 
interdependent reality of Itself.  

 

Concentrat ion 

Allows the sākṣin to witness itself as being real and non-
different from the limited Non-dual universe41 that 
contemplates it. 

 

Observat ion 
Allows the exin to become aware of itself as a conscious and 
differentiated agent of an also real and existent universe. 

 

Thought  

Maintains that memory is something that really happens and 
which is projected through thoughts and gives experienceable 
reality to subjects and known objects as being different to each 
other. 

 

Dream 
Confers reality on memory and allows it to be experienced 
differentiated as object and dreaming subject . 

 

 

 We never mentally detect the universe before it unfolds as 
real. The mind perceives it, but never as a previous event to its own 
existence.   
 

                                                
41 The state of Concentration is limited to being part of a closed field, although the 
information that it consists of is Non-dual. 
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  From this standpoint, it is the mind, which with its action, 
veils Non-dual reality and filters the infinite potentiality, to create 
and perceive a universe in its own image. In truth, the mind (in 
other words, māyā) does not project anything, it does not create 
anything; it really only filters Non-duality according to its own 
image and likeness, collapsing the potential infinite probability, and 
substantiating one of the infinite probabilities of the Non-dual 
Absolute. 
 Cit entails conscious activity, that is to say, the capacity for 
knowledge or consciousness that arises in any existing event. 
“Knowledge” and “existence” are two factors inherent to life. 
Neither of them are objects of knowledge in themselves, but are the 
basis for existence and knowledge of all things (see table 18). 

TABLE 18  
 Cit aspect of Non-dual reality 

Cit — Consciousness, Cognoscibility, Knowledge 

State Characteristic 
 

Medi ta t ion The Ātman is simultaneously and ubiquitously witness to 
itself as perceiver and object of perception in absolute 
perception  

Concentration The sākṣin is simultaneously and ubiquitously witness to 
itself as perceiver and object of perception in a closed 
field42 established by its own cognition.  

 

Observation 
The exín perceives itself existing in a differentiated manner 
from the objects it witnesses 

 

Thought 
The subject experiences being conscious of itself and 
conscious of the differentiated universe sequentially.  

 

Dream The dreaming subject experiences itself being conscious of 
the dream world sequentially while asleep 

 

                                                
42 See previous note. 
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 All events only “exist” if they are “known”; before being 
known, an object is only potentially existent. However, the 
potentiality of existence is a modality of “knowledge”. And so, all 
events are known to be “existent” when one is “conscious” of 
them, and all events one is “conscious” of are always experienced as 
being “real”. 

   

 We give the name of love to the sense of conscious 
integration of experimental reality. Love entails integration between 
knower and known. The highest state of love is felt when the 
perceiver is, simultaneously and ubiquitously, everything potentially 
knowable (see table 19). 
 Ānanda, as love, is the most authentic expression of the Non-
dual ocean. There, every drop that forms it is conscious of the 
oneness of the ocean, a situation that leads to absolute bliss. 
 “Name” and “form” are the representation of duality. They 
represent the mind and its contents, as well as all grades of 
information that can be intellectually understood. “Name” and 
“form” represent the sense of differentiation which operates in 
closed states of consciousness43. 
 “Name” and “form” are not stable or continuous; their 
nature changes depending on how the information that constitutes 
them is modelled around them. 

 

 

 

 

                                                
43 We are referring to the status of Concentration, Observation, Thought and Dream. 
For more information look at foot note on page 36. 
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TABLE 19 

Ānanda aspect of Non-dual reality 

 

Ānanda  — Bliss, Love as an agent of integration 

 

 

State Characteristic 

 

Medi ta t ion 
The Ātman is witness to itself being the non-differentiated 
integrating act of the whole potential existing and 
knowable universe, that is, it is experienced as love or 
Absolute Bliss  

 

Concentration 
The sākṣin knows itself as the non-differentiated 
integrating act of the whole limited universe that can be 
perceived as existing and knowable, that is, it is 
experienced as bliss. 

 

Observation 
The exín perceives itself as the integrating and 
differentiated entity of the universe it is witness to, that is, 
it experiences itself at peace and contented with what it 
knows. 

 

Thought  
The subject is experienced as being conscious of itself and 
the differentiated universe. It suffers the oscillations of 
identifying itself with past and future, and experience itself 
between the poles of rāga and dveṣa (enjoyment and 
vexation) 

 

Dream 
The dreaming subject is experienced when one is asleep, 
conscious of itself and the differentiated dream universe. It 
suffers the oscillations of identifying itself with the past 
and future, and experiencing itself between the poles of 
rāga and dveṣa (enjoyment and vexation) 

 
ŚLOKA 21 

 

 The a t t r ibute s  o f  Exis t ence ,  Consc iousness  and Bl i s s  are  
equa l ly  pre s en t  in  the  ākāśa ( e ther ) ,  a i r ,  f i r e ,  water  and ear th  
as  we l l  a s  in  gods ,  an imals  and men e t c .  Names and forms 
make one  d i f f e r  f rom the  o ther .  
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 The attributes of Existence (Sat), Conscious-ness (Cit) 
and Bliss (Ānanda)  are equally present in ākāśa (ether), vāyu 
(air), agni (fire), apas (water) and pṛthivī (earth), the same as in 
gods, animals, human beings, so on and so forth. The mental 
interpretation of “names” and “forms” make all things differ 
from each other. 

 The cosmological process that the Vedanta accepts from 
Sam ़khya school is deeply interesting. The Vedanta describes 
countless topics by means of suggestive ideas, just as quantum 
physics does by advancing certain theories to seek to explain a new 
model of reality. For this reason, there is a certain relationship 
between models put forward by ancient oriental sages and those put 
forward by renowned quantum physicists of the last century44.  
 We must understand certain things concerning the Vedanta 
theory of the five elements. Firstly, prior to them there is a triple 
potentiality of existence known as prakṛti: an ocean of potential life 
impulses in all of its possible forms, composed of rājas (activity 
impulse), tamas (crystallisation, drive to concretion) and sattva 
(principle of balance). To these three conditions, existent in all 
manifestation, the name of guṇa´s (essential qualities of matter) is 
given. 
 Nevertheless, assuming that the universe constituted by 
“names” and “forms” –that is, the dual universe experienced in 
closed fields– emerges only to disappear later on after hundreds of 
thousands of years. It is assumed that the potential universal mind 
unfolds the expression of its own order at the beginning of the 
manvantara (beginning of the universe). The name Īśvara is given to 
this potential mind, one that still has not been manifested since it is 

                                                
44 The relationship between models accepted by the Vedanta and its correlation with quantum 
physics has been studied in Física Cuántica y Vedanta, written by Sesha and currently in preparation. 
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still a potential state of existence. In turn, the matter that constitutes 
Īśvara is guṇa; hence, Īśvara is the potential intelligence that makes 
up the universe. Let us assume that Īśvara forms part of māyā. In 
other words, Īśvara is the Non-dual Absolute (Brahman) in 
connection with its power of veiling (māyā). The only distinction we 
can make between Īśvara (causal consciousness) and jīva (the 
individual) is that, while Īśvara is not dominated by māyā’s veiling 
power (the illusion of “names” and “forms”), the jīva is. 
 Hence, the first level of creation –causal reality– is created 
by causal consciousness (Īśvara), within whose intelligence there 
is the potential for creating a universe of countless graduations 
(causal, subtle and dense). Hence, the first level of creation –
causal reality– is established by causal consciousness (Īśvara), 
within whose intelligence there is the potentiality to create 
multi-graduated universe (causal, subtle and dense), each 
successive graduation basing itself upon the causality of the 
previous universe. Īśvara along with all the range of divinities, is 
born at the beginning of manvantara, and in the end, all of them 
are held within Brahman, in pralaya (see figure 7). 
 In turn, there are, in each one of the three potential 
universes –causal, subtle and dense– various lines of 
information consisting of closed fields, whose “apparent 
evolution” has different projections. In other words, depending 
on the constitution of the three guṇa,s, different “evolutionary 
lines” can be formed, just as happens, for example, with human 
beings45, devas46 and spherical realities47.   
                                                
45 The “human” line of evolution has the characteristic trait of a mind influenced by 
tamas and rajas, which drive the jīva to the constant experience of the sense of egotism and 
the sense of undertaking action. 
46 The devas or luminous entities, and the whole range of their “evolutionary line” have 
the basic characteristic of a mind influenced by sattva and rajas, which leads them to be 
tireless and balanced entities that set the means and ends in the functions of nature, from 
sunshine to the force of gravity, not to mention the growth of trees and the intelligence 
that determines the scent of fibres. 
47 We are referring to the entities that belong to the “evolutionary line” that makes up 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 121 

FIGURE 7 
Development of the universe at Samas ़़़t ़़i (collective) level, associated 

with the three great states of Śaṅkara. 

  

  

 

                                                                                                  
everything from atoms to giant stars and constellations. 
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is, it is the intelligence the 
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Mahat (universal or cosmic mind) is 
the custodian of subtle creation, that is, 
the universe that is made up by the five 
elements: ether (akasa), air (vāyu), fire 
(agni), water (apas) and earth (pṛthivī), 
born from the blending of guṇa,s.  

 

By means of the process of quintupilation 
(Pañcikarana) each subtle element is 
divided in eight parts; four of the eight are 
associated with an eighth part of the 
remaining four elements. While subtle 
elements do not degrade, the dense elements 
do. Each dense element takes on the name of 
the subtle one it possesses most of. This is 
like dense ether, (akasa), dense air (vāyu), 
dense fire (agni), dense water (apas), dense 
earth (pṛthivī). These five dense elements do 
not correspond to seawater or to fire produced 
by a match. 
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 The human being is only a tiny piece of information 
among all the potential ones that there are. Human beings are not 
masters of their own bodies, since they do not manage the main 
organic functions or control any kind of voluntary control over 
them; neither are they masters of their life-force (prāṇa), since it 
comes from sunlight and is recharged daily basically by sleeping; 
nor are they masters of their minds (antah ़़karan ़़a), since they do not 
voluntarily control their activity, not even for a few minutes at a 
time. 

 Human beings are essentially Non-dual consciousness. They 
are not their physical body (annamāyā-kośa), or their prāṇa body 
(Prāṇamāyā-kośa), or their mind (mano and vijñanamāyā-kośa). 
Human beings are forever non-differentiated consciousness. 

 It is the mistaken sense of reality, installed in one’s sense of 
mental representation of information, that confuses the jīva  
(individual), inducing a probability of reality adjusted to a prior 
mould of localised information from one’s memory, Beyond this 
interpretation of memory, there is a reality lacking in the sense of 
differentiation. We call such a representation of reality Non-duality, 
and the systematised exercise that induces Non-dual awareness is 
known as Meditation. 

 
ŚLOKA 22 

 

 Having  be come ind i f f e r en t  to  name and form and be ing  
devo t ed  to  Saccidānanda,  one  shou ld  a lways  prac t i s e  
concen tra t ion  e i ther  w i th in  the  hear t  o r  ou ts ide .   
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 On becoming indifferent to “name” and “form”, and 
only devoting attention to Saccidānanda,  the agent must 
practice meditation continually, whether it be “inner” 
(without sensory intervention) or “outer” (with sensory 
intervention). 

 Becoming indifferent to “name” and “form” entails not 
incorporating the historical representation contained of them in 
one’s memory into the object that one is in the process of knowing, 
in other words it implies not allowing personal history to interfere 
with perception. Adjusting cognition to a previous historical 
conception in the form of memory undoes what is known and 
induces a sense of differentiation between perceiver and perceived. 
 According to Western philosophy, there are two kinds of 
objects to be known: ideal and material. Ideal objects exist in the 
mind of the perceiver, that is to say, they are interdependent with 
who knows. Material objects (also known as real objects in 
philosophy) make up all apparent reality that does not depend on 
the knower. Hence, what we are stating here is that a feeling is ideal 
but the water in the ocean is material. Philosophy fruitlessly seeks to 
discover which of the two, ideal or material, is the source of reality. 
We state here that both are real and both are illusory. Information 
takes on material state when perception is directed outwardly by 
means of the five senses and these express themselves in a 
favourable state of consciousness for such perception. In the end, 
perception depends on the relationship which is established 
between subject and object in such state of consciousness (states of 
observation, thought and dream). 
 In contrast, Information adopts the ideal state when the mind 
takes the residing memory contents for being valid and are 
experienced inwardly –that is, without sensory intervention– as 
objects of cognition associated to any of the states of consciousness 
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coherently apt to deal with them (states of observation, thought and 
dream). 
 And so, we have two sorts of universe depending on the ideal 
or material representation we make of them (see figure 8). When 
the eternal Brahman –the one and only sat-cit-ānanda, or absolute 
being-ness, consciousness and bliss– is recognised as the basis of 
material and ideal information, then information takes on the 
conscious Non-dual condition, in which the perceiver assumes a 
non-differentiated condition that gives rise to/feeds the universe 
and everything potentially existent.   
 

FIGURE 8 
Material and Ideal Objects 
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 Meditation practice makes it possible for experience that 
induces knowledge in which material and ideal objects take on a 
Non-dual representation, through the very act of understanding 

 

 Hence, it is necessary, that the process of the meditative act 
includes both the five senses (outer) and the absence of sensory 
activity (inner) when faced with information; put another way, it is 
essential for the individual to have access to both material and ideal 
representations of information. Both forms of representation –ideal 
and material– in the end converge in/lead to a Non-dual experience 
always when the pattern needed for the modality of Non-dual 
information to be experienced, is verified. 
 There are various synonyms for the condition of being 
attentive to material or ideal objects; all of them have in common 
that experienced information includes sensory intermediation (for 
outer objects) or its absence (for inner objects (see table 20). 

TABLE 20 
Synonyms for Ideal and Material information 

Type of 

information 

Accoring to 

limitations 
According to 

sensory boundary 

According to type 

of information 
Idea l  

Mater ia l  

“inner” 

”outer” 

Inner world 

Outer world 

The perceiver 

The perceived 

 

 All ideal information is mentally represented without sensory 
requirement; the mental representation of all material information 
requires the intermediation of the five physical senses. 
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 In this śloka one must understand that attention to ones heart, 
as a physical organ, has the same validity of any outer material object. 
The metaphysical implications in using ones heart as the centre of 
concentration do not invalidate those practices that entail being 
attentive to any other outer or corporal zone: a bird, the sound of 
the wind, a particular scent, so on and so forth. The problem with 
meditation never lies in what fraction of information is taken as a 
basis for meditation practice. Outer meditation practice, the same as 
in inner meditation, requires the revocation of the dialectic process 
In cognition. This state, lacking in dialectic process is made possible 
thanks to information being considered as being consciousness in 
itself. The validation of the cognitive act undertaken by an 
individual, in his or her personal and particular dialectic process, 
leaves traces of duality between perceiver and perceived. 
 Subsequently, placing attention on ones heart in this śloka 
represents the necessary attention paid to any external or material 
entity that can be detected by the senses. In the same way, it must 
be seen as an internal object for all the information which can be 
cognitively represented by a witness without any sensory 
intermediation. 
 The individual, when wondering dialectically, marks out a 
boundary which momentarily delimits information, in the same way 
as we delimit the sea by visually imposing the horizon. 
 In truth, Meditation is the exercise that leads to the 
experience of Non-duality. Any other practice –visualisation, 
reflection, etc.– contains the validity given to it by mental interest, 
but never beyond this limit. Inner and outer meditation should be 
studied and practiced in confirmation with a sufficiently living 
tradition, in other words, in one where there are still exponents that 
have been exposed to their postulant condition. It is impossible for 
students to be guided through the maze in their own minds, when 
their teachers still have not found the way out of their own.   
 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 127 

 The form of Meditation according to canons in the Vedanta 
will only be briefly shown in this book, since it has already been 
thoroughly analysed in other previous books48. 
  

ŚLOKA23 
 

 Two kinds  o f  samādhi to  be  prac t i s ed  in  the  hear t  (w i th in  
one ' s  s e l f )  are  known as savikalpa and  nirvikalpa. Savikalpa 
samādhi i s  aga in  d iv ided  in to  two c lass e s ,  a c cord ing  to  i t s  
asso c ia t ion  wi th  a  cogn izab le  ob j e c t  o r  a  sound (as  an ob j e c t ) .  

 The two classes of Samādhi inwardly practiced are 
known as savikalpa y nirvikalpa Samādhi.  Savikalpa Samādhi is 
again divided in two further classes, complying to its 
association with a knowable inner object or with subject-
object simultaneousness as source of cognition. 

 Śaṅkara suggests that Non-duality can be experienced 
inwardly or outwardly, that is, with or without “sensory” 
participation. The experience of Non-duality with sensory 
participation leads to three kinds of Samādhi, and the Non-dual 
experience without sensory appreciation also leads to three kinds of 
Samādhi. As we shall see, these six types of Samādhi conclude in the 
“the mind’s total dissolution” this happens in the seventh and last 
Non-dual state. 
 The three forms of Samādhi established by Śaṅkara are, on 
one hand, the savikalpa and the nirvikalpa; which then, the savikalpa 
Samādhi in turn divides into two by associating it with Object or 
rather, with sound. This latter form of definition seems confusing 
as what the words represent lead us to suppose kinds of experience 
that non-duality would never provide. In truth, in the inner 
                                                
48 We are referring to La búsqueda de la Nada, El Eterno Presente, La Paradoja Divina and Los 
Campos de Cognición, written by Sesha. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 128 

experience of Concentration, the universe can only be resumed in 
the simultaneousness of object-subject. Stating that one kind of 
savikalpa is associated to “sound” precariously shows that there is a 
reality beyond that which “sound” in itself can offer, although this 
maybe a vibration originating from a subtle or causal piano. Śaṅkara 
seeks to shine light on that a kind of savikalpa is associated with the 
cognition of an inner object, but another kind of savikalpa which 
has a reality with a basis of cognition beyond objects called 
“sound”. The “sound” experience that Śaṅkara attributes to the 
second form of savikalpa should be understood from a clearer point 
of view, that is to say, the cognitive source of the second kind of 
savikalpa is not an object, even though “sound” is mentioned, rather 
the cognitive simultaneousness of object-subject that operates in 
the state of Concentration. 

 With the aim of presenting coherent meditative practice, we 
will seek to use Śaṅkara’s ideas of establishing strict orders and 
relating them to each of the Non-dual states that gradually come 
into operation during the inner experience. However, before going 
on to describe different kinds of Samādhi in detail; we need to make 
a series of explanations concerning Meditation practice. 
 It is due to incongruities written by masters unprepared in 
Non-dual experience that a large number of students unfruitfully 
seek to unveil the truth lying behind a hidden word, which their 
teachers do not know either. The theoretical approach to meditative 
practice has but one foundation: to create the appropriate means by 
which the mind is supported in the practice during the still/yet 
unstable inner experience. Hearing the teachings of an experienced 
teacher (śravaṇa) and reflecting upon them (manana) has the power 
of surprising the attention of the student and inducing his/her mind 
to remain attentive to any disquisition that may arise, in this way 
stopping the mind getting waylaid by in-transcendental situations. 
However, the intellectual model to follow must have the power to 
clearly represent the objective considered to be valid; it must have 
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the universality that leads the power to be equally experienced by 
any student. If it were not so, the world of Meditation would split 
up into thousands of explanations without the power to quieten 
down mental agitation. 
 To study in depth, reflect upon and even memorise the 
vast knowledge of teachings disciples have received, has great 
importance and on the other hand, none at all. The mind, 
generally being an awkward, highly unstable instrument, 
moment by moment, roams stretches of memory that lead the 
perceiver to and fro, rather like a piece of driftwood floating in 
the stormy sea. Study, reflection and even daily discipline in 
inner practice gain meaning in those who cannot dispel their 
egotism and leap to Non-dual fields of cognition. For those, 
students with the desire to hold God in their hearts, it is 
necessary for them to dominate the restless mental activity 
through the effort in discipline. But even then, students should 
be aware that the very knowledge imparted by the vedāṅga49, or 
by means of any other teaching system only have the aim of 
transforming the vṛtti (mental habits). We learn to use cutlery to 
eat food so we can survive, but learning how to eat the food 
without biting the knife, in other words, learning to separate the 
real food from what is just a vehicle. The metaphorical relationship 
between the cutlery and food, that is to say, between individual 
knowledge and Real Non-dual appreciation of consciousness comes 
down to the intellect merely being an intermediate step that can 
lead to True Non-dual knowledge, although, in the last instant 
individual knowledge is disposable owing to the fact that its 
condition is unnecessary once awareness of the Non-dual Absolute 

                                                
49 The six sacred sciences, accessories to the Veda are, respectfully, the science of correct 
pronunciation and articulation of mantrams (śikṣā), the science of religious ritual and 
ceremony (kalpa), the science of Sanskrit phonetics (chandas), the study of Sanskrit 
grammar (vyākaraṇa), the science of astrology and astronomy (jyotiṣa), and finally, the 
etymological explanation of the words in the Veda (nirukta). 
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Reality is presented. 
  The nature of Samādhi, which we will now seek to explain 
throughout the following six ślokas, may seem a dim reflection of 
the reality that encircles it, just as an expression in a love poem can 
become meaningless due to the indescribable feeling the poet is 
attempting to transmit. All intellectual explanations are valid in the 
very act of trying to explain the final experience that all students 
devotedly aspire to do. Explanations are not for those who are 
firmly established in Non-duality, but rather, for those who, 
yearning for infinity, seek to shatter the cyclopean dual boundaries 
that the mind constantly imposes. 
 It is important for readers to understand that the undefined 
use of the word Samādhi refers to the supreme state of 
consciousness, and never to any of the previous levels which we 
have named savikalpa or nirvikalpa Samādhi. Any reference to the 
word Samādhi on its own, without any kind of definition, should be 
understood as meaning the seventh kind of Samādhi, that is to say, 
the summit/peak of any cognition modality, to which Śaṅkara refers 
to later on. 
      There is a deep confusion among most students as to which of 
the first six kinds of Samādhi are, the ones associated to 
Observation, Concentration and Meditation, since Non-duality –a 
necessary idea when metaphysically facing ones inner search– is 
deeply misleading, not to say confusing, owing to the fact that the 
mind is not educated in the design of Non-dual reality. 
 To begin to clarify these terms, we shall proceed to explain 
that the word “Samādhi” derives from the Sanskrit sounds sam-adha, 
which mean “self possession”. And so, Samādhi is an ecstatically 
suspended state in which the practitioner is self-immersed, in other 
words, is absorbed into his or her own true nature. Nevertheless 
this self-absorption has different degrees. The two fundamental 
levels of self-absorption are respectfully known as savikalpa and 
nirvikalpa Samādhi. 
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 In savikalpa Samādhi, also known as saṃprajñata or sabīja 
samādhi, the mind finds itself temporarily at rest, without being 
totally absorbed or integrated in Consciousness. The nirvikalpa 
Samādhi, also known as asaṃprajñata o nirbīja samādhi50, is that in 
which the mind, thanks to the absence of duality in cognition, is 
completely absorbed or integrated into Non-dual Consciousness. 
Now, shinning in all its natural glory, the yogi acquires intuitive 
omniscience. Even then, the state is still unstable and practitioners 
usually return to their mental state, although they return with 
permanent psycho-energetic changes. When the realisation of 
nirvikalpa is firmly established and becomes permanent, whether 
because it has been experienced at sufficient depth or experienced 
enough times, the yogi becomes susceptible to acquiring total 
liberation in life jīvanmukta, which is the ultimate Non-dual state. 
This state which is known simply as Samādhi, is also known as mukti 
or nirvāṇa.  
 With the aim of studying the states which Śaṅkara 
denominates Samādhi in depth, we make a comparison between 
different authors in table 21, with the intention of shinning light on 
the topic.  
   
 
 
 
 
 
 

                                                
50 The term savikalpa derives from the sounds sa-vikalpa, that mean “with/in doubt, error 
or ignorance”, saṃprajñata means “with mind/mindful” and sabija, “with seed or 
attributes”. Nirvikalpa also derives from nir-vikalpa, that is, “without doubt, error or 
ignorance”; asaṃprajñata, “without mind/mindless” and nirbīja, “without seed or 
attributes”. 
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TABLE 21 

Relationship of States of Consciousness according to different authors 
 

Author Dual state First Non-dual state Second Non-dual 

state 

Third Non-dual 

state 

 
Śaṅkara 

Savikalpa 
Samādhi 

Associated with 
Object 

 
 

Savikalpa Samādhi 
Associated with Sound 

Nirvikalpa 
Samādhi 

Samādhi 

Patañjali Pratyāhāra Dhāraṇā Dhyāna Samādhi 

Sesha Observation Concentration Meditation Samādhi 

 

 

 All authors coincide when presenting Samādhi (see the third 
Non-dual state in table 21) as the highest manifestation of Non-
dual experience, put another way, the modality of cognition in 
which the observer is non-different to everything in existence. For 
this reason, the Dream, Thought and Observation states cannot be 
used as a basis of reference for Non-dual experience. 
 The systematisation in different phases of Non-dual 
experience has led countless authors to suggest all kinds of 
categories; all of them coincide in establishing Non-duality as the 
central axis for some experiences classified as being Samādhi51. This 
is why students should not worry too much about the terminology 
used, but should pay special attention in measuring their own Non-
dual experience with that of different authors who have talked 
about it. The fundamental thing is one’s own experience; everything 
else is only helpful to those who do not have it. 

                                                
51 We are referring to savikalpa Samādhi concerning “sound”, to nirvikalpa Samādhi and finally to 
Samādhi. See table 21: Relationships of Non-dual experiences between different authors.    
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 Non-dual experience can be achieved by any individual who 
is able to establish a co-relation of identity between observers and 
observed. Non-dual Samādhi is an exceptional kind of cognition 
that entails a consciousness mode where subject and object are 
non-different. Non-dual Samādhi (since savikalpa Samādhi linked to 
Object is dual, in other words, it concerns the Observation state of 
consciousness) in the end implies the possession of an a-
temporal/timeless wisdom that merges, as a non-different entity, 
with the universe and its infinite constituents. 
 It is important to point out that Śaṅkara gives the name 
savikalpa Samādhi concerning Sound to what Patañjali denotes as 
Dhāraṇā and to what we call Concentration. The term used by 
Śaṅkara to differentiate savikalpa Samādhi does not stop from 
seeming to be a little unusual. Savikalpas concerning Object and 
sound are usually terms which can create somewhat confusion; 
nonetheless, it should not be like this. Whereas in inner savikalpa 
Samādhi associated with an Object there is effectively a mass of 
cognition different to the perceiver him/herself, to which we give 
the name of object, in inner savikalpa Samādhi concerning Sound 
there is no object whatsoever differentiated to the perceiver. 
 Hence one should understand that Śaṅkara is referring to the 
sound expression as being as a reference to the existence of a 
mental limitation that still impedes the experience of meditation, 
this is due to the fact that Sound is the first expression of 
differentiation; sound is the fertile outcry of creation and assimilates 
the prime impulse that makes up the mind, that is why in the state 
of Concentration there is still a limitation that impedes the field 
opening and whose root is the primary and intuitive aspect of the 
mind: the desire to live as an “I”. 
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ŚLOKA 24 
 

  Des i r e  e t c .  c en tr ed  in  the  mind are  to  be  t r ea t ed  as  
( cogn izab le )  ob j e c t s .  Medi ta t e  on  Consc iousness  as  the i r  
Witness .  This  i s  what  i s  ca l l ed  Sav ikalpa Samādhi  asso c ia t ed  
wi th  ( cogn izab le )  ob j e c t s .  
 
 All knowable inner reality –thoughts, emotions, desires 
and passions– must be treated as an object. The subject’s 
attention directed to distantly observe these inner objects is 
known as savikalpa Samādhi associated with an object. 
 
 Śaṅkara establishes savikalpa Samādhi associated with an object 
as the beginning of the internalisation process. This savikalpa 
Samādhi associated to objects is what Patañjali refers to as Pratyāhāra 
and what we refer to as inner Observation (see table 22). 

 
TABLE 22 

Savikalpa Samadbi associated with Object 

Author State 

Śaṅkara Savikalpa Samādhi associated to object 

Patanjali Pratyāhāra 

Sesha Observation 

 

 
 Inner Observation, or savikalpa Samādhi associated to object, 
is a dual state. There, both subject and object are part of a 
differentiated co-structure. Inner Observation comes about in the 
very moment we become witnesses to what we are thinking. 
 Thinking is very different to knowing that one is thinking. 
When we understand that we are thinking, in other words, when 
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your attention does not feed thought but rather illuminates the act 
of understanding that it exists, then thought dilutes, disappears. 
Thought only becomes real when there is a basis of attention that 
illuminates it. When attention illuminates the act of taking notice 
what one thinks, thought, on now being witnessed, loses its priority 
that attention placed on it and becomes secondary, this is why they 
immediately decline and disappear. 
 All thought, feeling, emotion, and passion are susceptible to 
thoughts, emotions, desires and passions are susceptible to being 
observed, that is, they can be construed by a prior witness, a 
witness existing before the fact. In the case of any thought it is 
possible to ask: Who is thinking? Concerning any feeling it can be 
asked: who is feeling? This is how thought and feeling become 
distanced, of differentiated from the one who witnesses them, in a 
similar way to when something smells bad and we immediately 
remove it from where we can smell it. 
 

 The very instant of knowing that we are thinking propels us 
into the Present. This makes thought dissolve. 
 

 Thinking and knowing are two completely different cognition 
modalities. Knowing that we are thinking leads us to the Present; in 
contrast, thinking immerses us in history, memory, where the “I” is 
born and dies with the fragility of a glow worm's phosphorescence 
that appears and disappears. 
 When we are devoted to recognising mental activity in our 
inner world, of becoming aware that we are thinking, then thought 
dissolves. If we stay with the understanding that any thought is 
observable, then it does not appear and, even if it does, it comes 
from such an inner distance, across such a breach of time that it 
does not affect nor contaminate the observing witness. 
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 Thanks to skill in this type of perception we reach a 
wonderful state of expectation of an inner universe void of thought. 
Attention is placed on the space between each thought, in other 
words, in the space where thoughts unite. Witnesses is such state 
become aware of themselves lacking in personal history, that’s why 
they do not perceive anything else but the absence of their personal 
history.  
 Observation is a dual state. There subject and object coexist 
in a differentiated manner. The state of being that emerges here is 
still not stable enough; cognition can still be modified to get even 
closer to the present. When this is achieved, inner Concentration 
and Meditation states arise.  
 In turn, the savikalpa samādhi associated with objects can be 
experienced within or without the sensory boundary, such that 
there is savikalpa samādhi associated with objects either within or 
without sensory boundaries.  
 When witnesses who know are intent on observing thoughts 
from a distance, while distanced from them -that is to say, when 
they are conscious that they are thinking, the state they are in is 
Inner Observation. On the other hand, when witnesses merge with 
external contents projected through the senses, and then this kind 
of perception is known as Outer Observation or savikalpa samādhi 
associated with one external object. 
 Therefore we have two kinds of savikalpa samādhi associated 
with object: inner and outer, in other words, Within or Without the 
sensory boundary. 
 

ŚLOKA 25 
 
 I am Existence-Consciousness-Bliss, unattached 
self-luminous and free from duality. This is known as 
the (other kind of) Savikalpa Samādhi associated with 
sound (object). 

151 
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 I am Existence-Consciousness-Bliss, unattached, self-
illuminating and free from duality. This state is known as 
savikalpa samādhi52 associated with inner, simultaneous 
perception of subject-object. 

 Śaṅkara, considers that savikalpa samādhi associated with 
sound is the next level to savikalpa samādhi associated with inner 
objects. 
 Savikalpa samādhi associated with sound is a Non-dual 
experience. In this kind of cognition a new relationship between 
subject and object is formed, this time non-differentiated one from 
the other. 
 When witnesses of the savikalpa samādhi associated with object 
state succeed in becoming the inner object of their own quest, then 
the state that arises is that of savikalpa samādhi associated with inner 
sound. 
 Such states are defined using different terminology 
depending on the scholar, as we shall see in table 23. 
 

TABLA 23 
Savikalpa Samādhi associated with Sound 

Author State 

Śaṅkara Savikalpa Samādhiassociated with sound 

Patanjali Dhāraṇā 

Sesha Concentration 

 

 One cannot speak too much about the state of savikalpa 
samādhi associated with Sound or the Concentration state, there are 
simply no words to define a reality lacking in individual attributes 

                                                
52 Inner Concentration. 
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where, nonetheless, subject and object are intimately interrelated 
both ubiquitously and simultaneously. The terms ubiquitous and 
simultaneous get close to getting the measure of this kind of 
cognition, but not even they can conjure up the sense of life, 
strength, peace and knowledge that is present there. No mental 
condition comes close to the experience of this state. 
 Śaṅkara talks about savikalpa samādhi associated with Sound 
seeking to identify it with the prime cause of matter, in that ākāśa, 
the most subtle state of matter, has Sound or vibration as its basic 
quality. Sound is the source from where all other constituents of the 
universe spring. Subtle air (vāyu) as well as subtle fire (agni), subtle 
water (apas) and subtle earth (pṛthivī) are unleashed from ākāśa (that 
which contains). Ākāśa, as the immersed principle in Sound, is the 
embryo of the dense and subtle bodies that make up the universe. 
 Savikalpa samādhi associated with Sound can be experienced 
with reference to inner or outer information, depending on whether 
or not there is sensory intervention in cognition. In this way it 
becomes possible to express two types of experience: inner 
Concentration and outer Concentration, or savikalpa samādhi 
associated with sound Within and savikalpa samādhi associated with 
sound Without. Generally speaking, Śaṅkara establishes inner 
experience as his model of analysis, this is why this Śloka in question 
addresses the notion of inner Concentration. 
 With the aim of clearly explaining the state that Śaṅkara terms 
inner savikalpa samādhi associated with Sound, I will use A different 
set of terminology; I will call it inner savikalpa samādhi associated 
with Subject-object, since the meditative experience of the state of 
inner Concentration is based on the simultaneousness of such Non-
dual cognition. The image Śaṅkara offers is not very clear, as one 
could believe that Concentration is a dual state where the subject is 
aware of the presence of a subtle inner object. This situation is 
contrary to the Non-dual state of inner perception, where subject 
and object are simultaneously and ubiquitously experienced in the 
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inner world, a startling state of cognition in which one's immensity 
is tacitly realised. 
 The incipient experience of Non-duality relating to 
Concentration is in itself unique. But what is really difficult to 
express in words is the vivid reality of another world lacking in 
duality, since words, as with thoughts, originate in duality. The 
words to come closest to defining Non-duality are Absolute 
Existence, Absolute Consciousness and Absolute Bliss. The most 
delicate or subtle phrases to clothe the reality of the Non-dual 
world are those found in the suggestive representations offered by 
Śaṅkara, such as “unattached”, “self-luminous” and “free of 
duality”. 
 The word “unattached” refers to that the experience of sa-
vikalpa samādhi associated with subject-object –that is, Concentration, 
whether it is inner or outer, operating in the practitioner at this level 
of Non-dual state– is not bound to what is known or what is done; 
in other words, there is no karmic activity associated with this form 
of cognition. In any other activity in which there is any sense of 
differentiation there is karmic activity, just as there is luminosity 
where there is light. 
 The Word “Self-luminous” concerns the conscious agent that 
experiences Non-duality in this kind of savikalpa samādhi. This 
agent, the sākṣin, is aware of itself existing. In other words, the 
sākṣin is conscious of the fact it Is and, simultaneously and 
ubiquitously, conscious that what is known is non-different to it. 
The “self-luminous” aspect invites the consideration that the sākṣin 
is still not the ultimate cognition agent, That is to say, it can still be 
witnessed by the Note that when you read this book you can ask 
yourself: who is reading this book? That is, you can investigate the 
nature of the agent that is reading. This leads simply and 
uncontroversially to the answer that it is “I” that is reading. But you 
can then ask: who am “I”? If this is carried out in the correct 
fashion, allowing for the question to flow through the silence 
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expectant of an answer, you will become aware that the “I” is 
witnessed by yet another agent of which we know very little, a silent 
agent that lies beyond any kind of mental understanding. This 
entails that the “I” can be witnessed, which means, it is not self-
luminous, it does not have its own consciousness within itself. 
 The expression “free of duality” expresses the essential basis 
of the Vedanta apprehended in this state of Consciousness: that the 
universe is essentially Non-dual Consciousness. The idea of Non-
duality is patrimony of Eastern culture, although other cultures do 
make use of it, even if in a less meticulous manner. 
 The absence of duality entails a kind of cognition free of 
differentiation between subject and object. However, Non-duality 
does not require modification, evolution or transformation of 
objects or subjects. Rather, it is the awareness that information 
(irrespective of the characteristics it might manifest to the 
differentiated intellect) is essentially Non-dual; the universe is an 
immense and unlimited source and holder of consciousness, whose 
primordial basis is the simultaneousness and ubiquity of non-
differentiated subjects-objects. 

 
ŚLOKA 26  

 But  the  nirvikalpa samādhi i s  tha t  in  whi ch  the  mind 
be comes  s t eady  l ike  the  (un f l i cker ing  f lame o f  a )  l i gh t  kept  in  a  
p la c e  f r e e  f rom wind and in  whi ch  the  s tudent  be comes  
ind i f f e r en t  to  bo th  ob j e c t s  and sounds  on  ac count  o f  h i s  comple t e  
absorp t ion  in  the  b l i s s  o f  the  r ea l izat ion  o f  the  Se l f .  

 But in the nirvikalpa samādhi53 the mind becomes steady 
like the flame that does not flicker when it is shielded from the 
wind. The practitioner simultaneously and ubiquitously 
                                                
53 Meditation. 
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integrates all potentially existent inner subjects and objects, 
thus completing the absorption into the blissful realisation of 
the ātman . 

  According to Śaṅkara, the next step in meeting with It Itself    
(Ātman), involves entering the state of nirvilkalpa-Samādhi. As with 
savikalpa samādhi associated with subject-object, nirvilkalpa-Samādhi is a 
Non-dual cognitive experience. 
 While savikalpa associated to subject-object –also known as 
Concentration– is delimited by a mental boundary, and especially 
by the most unconscious and primary condition of memory 
(instinct), in nirvikalpa there is no ultimate boundary, so we may 
conclude it is an open field of cognition, made up of non-
differentiated information. 
 As with previous states, Nirvikalpa samādhi can be experienced 
either with or without sensory intervention, resulting in Outer or 
Inner nirvikalpa respectfully. 
 Inner savikalpa associated with sound has two types of 
information: non-differentiated object and subject. The field of 
cognition in Meditation is redolent with the presence of non-
differentiated subjects and objects. This state’s inertia leads these 
two contents (object-subject) in themselves to project the 
countless probabilities that have been, are and will be, resulting in 
a universe of as many probabilities as objects potentially existing 
in the mind. Nevertheless, all these possible and potential realities 
simultaneously and ubiquitously coexist in the field of cognition 
now established in nivikalpa samādhi or state of Meditation. 
 In turn, outer savikalpa associated with subject-object contains 
as much information as the sensory boundary includes and 
delimits in cognition. In other words, visual objects go no 
further than what the eye sees; sound is not experienced beyond 
what hearing can hear, and so on. The inertia of external 
Concentration, that is to say, being in the outer state of savikalpa 

1
56 
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associated with subject-object, will induce outer nirvikalpa samādhi in a 
totally natural and spontaneous fashion. Now, the final sensory 
boundary extends towards the infinite; the greater information 
harnessed by this boundary finally reaches the point of 
integrating everything potentially knowable. This increase of 
influx of information in the sensory field that extends to infinity 
is known as outer nirvikalpa or outer Meditation. 
 Nirvikalpa is referred to by different terms, depending on the 
scholar who writes about the subject, resulting in the array given in 
table 24. 

TABLE 24 
Nirvikalpa Samādhi 

 
Author State 

Śaṅkara Nirvikalpa Samādhi 

Patanjali Dhyāna 

Sesha Meditation 

 

 In the same way that Savikalpa associated with object –or state 
of Observation– leads to Savikalpa associated with subject-object  -or 
state of Concentration– the latter can also naturally lead to 
nirvikalpa samādhi or state of Meditation. 
 The mind is information that detects information; or in other 
words, it is information that differentiates information. Just as it is 
possible to digitalise forms and colours, in other words, represent 
forms and colours in sequences of zeros and ones as in binary 
language; it is likewise possible for information to take on any mode 
of expression, whether it be known or unknown to the human 
mind. 
 And so, we have three kinds of information to which we can 
theoretically accede: 
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1. Conscious or short term information:  Grouping of information that 
makes up memory which we have access to at any given 
moment. For example: name, nationality, civil state, 
profession, number of children, trees in one's garden and so 
on. 

2. Unconscious or long term information: grouping of information 
that makes up what is usually known as unconscious 
information. For example: what happened during the early 
years of your lives, names of people which we cannot now 
retrieve, etc. 

3. Complimentary information: all the remaining information, put 
another way, everything potentially existent which we know 
nothing of. For example, including from past lives to future 
ones, types of undetected knowledge, which was, is and 
which will be, so on and so forth. 

 

  The universe is information, but the Vedanta takes it that it is 
essentially consciousness; that is why information is basically non-
differentiated. 

  All states of consciousness written about in books are no 
more than restrictions of information, depending on the model 
utilised by different authors. The truest and most universal models 
tend to systematise most existing information based on the 
different states in which it is known.  Thus, Śaṅkara presents four 
states of consciousness -–dream, subtle, causal and Non-dual 
states– based upon the cosmological codes established by the 
tradition that he formed part of. 
  In like manner, Patañjali establishes four states of 
consciousness, each one being representative of the structure that 
operates in meditation practice. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 144 

  No matter how many states there are or how many could be 
established –given that in the end, there may be as many states as 
there is information, that is, an infinite amount– all of them show 
reality from a broader point of view than is generally recognised in 
Western philosophy and psychology. The introduction of Non-
duality expands the horizon of Being to the confines of the 
unimaginable. 
  This is why the different kinds of Samādhi are nothing other 
than “universal” or “generic” expressions of knowing the essence 
that underlies the entire universe, which is the basis for all 
knowable information. 
 There are profound differences between savikalpa associated 
with subject-object and nirvipalpa, since in the latter the potentiality of 
everything existent manifests with an intensity of experience that 
cannot be surpassed. Being an unseen (that is, non-differentiated) 
spectator of countless worlds that have been, are and will be, and 
being aware of the magnitude of life’s pulsation without any 
reference to time and space, is literally an ineffable experience. 
 Being a non-differentiated witness to a universe that is 
expressed simultaneously in each of its components without any of 
them relating to a differentiated agent, is a unique experience which 
has no equal. 
 There, in the state of Meditation, the universe is 
conjugated, it is integrated; and, in its movement towards itself, 
is the force of love that, in the form of absolute Bliss (ānanda), 
envelopes everything with a blanket of clear light that protects 
all creation. 
 Nirvikalpa samādhi, or Meditation, is the purest expression of 
that divinity resides in the essence of every individual, of that we 
have never been denied its comfort and that illusion (māyā) was 
just a wonderful game of which now there is no reminiscence. 
 There, there are no questions whatsoever; there, silence 
converges in thousands of sounds that make up infinities of 
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melodies. No question is observed at all, since Being is the lord 
of knowing (cit); in fact, Being is Knowing in itself. There is no 
void within it, since the power of life goes beyond the very 
boundaries of everything that Exists (sat), impregnating the aura 
of life into the furthest and closest particle of existence. 

 

 Nirvikalpa samādhi cannot be broken down into words, it resists 
in being deciphered by the dialectic mind; its secret is kept thanks to it 
can never be thought about. 

 Both nirvikalpa samādhi and savikalpa samādhi associated with 
sound encircle perception made up of Non-dual information of 
object and subject. The difference consists in that savikalpa still has 
Non-dual information to include because there is yet a final 
boundary that encloses its cognition. In contrast, nirvikalpa samādhi 
has no boundary whatsoever, although there is still all that Non-
dual information, which the mind cannot and will not know, to be 
integrated. 
 The perception agent in nirvikalpa samādhi is the ātman. The 
ātman is identical to Brahman the Non-dual Absolute. The ātman as 
the perceiver of the unlimited Non-dual state, is non-different to 
what it knows. It is not at all an isolated agent in a place such as 
heaven or paradise; Its nature is simultaneous and ubiquitous Being, 
it is knowing all the potential information the mind has of the 
universe, at the same time that it is all the potential information that 
makes up the universe. Information is a dimensionless reality; it 
does not exist on its own but only in relation with other 
information. 
 To clearly define the different states of consciousness and 
kinds of samādhi a sufficiently intelligent logical representation must 
be found to show what the term Non-duality is metaphysically 

1
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seeking to explain. This is why, we shall briefly analyse some ideas 
previously described in other books54, even if they appear in 
different order. 
 
BOUNDARY: THE FUNDAMENTAL QUALITY OF  
DIFFERENTIATION   
 
  In the Vedanta, every differentiated event is generically 
known as “name” and “form”. Every material and ideal object has 
the common characteristic of being able to be intellectively defined. 
This leads to any ideal and material object being differentiated from 
any other because it has a conceptual definition, which is always 
associated with time and space. For example, the mind can 
recognise the superficial boundary of the ocean as being the 
coastline, but it also stipulates geographic boundaries marked out 
by different international agreements between nations or 
hypothermic boundaries determined by diverse currents and 
temperatures that operate in them. The mind also induces time 
boundaries, such as those that encompass all events in a historical 
period; or ideal boundaries that delimit a group of people who have 
been novelists or group of vertebrate beings. Each event whatever 
it may be is different because it is possible to make out a boundary 
that delimits it. 
 Defining something entails imprinting a boundary on the 
intellective concept that is analysing it. This boundary encloses the 
object’s characteristics in respect to the ones it does not possess. 
 For example, physical senses come into play in the creation 
of a boundary between material and ideal objects: we see beautiful 
things with our eyes, but we cannot see the ideal connotation of 
beauty in itself. Never mind what we define, a material or ideal 
boundary emerges –whether it be weight, colour, temperature, 

                                                
54 We are referring to La paradoja divina and Los campos de cognición. 
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mass, time, length, beauty, temporality, taste or bad taste and so on 
and so forth– has the virtue of laying down a limit and, therefore, 
of presenting a sense of differentiation between what has been 
defined versus that which is found beyond the boundary, and so, 
does not form part of the defined object itself. 
 There is no differentiated object without a boundary, since 
defining something in itself entails setting a limit to the idea or 
material object in concern. 
 Thus, inversely speaking we can represent an idea as a 
grouping of information concerning a set boundary, and therefore 
denominate it “field”. Hence, a field of information refers to a 
grouping of information (see figure 9). 

 A field of information is similar to the mathematical expression 
known as mathematical conjunction. Just as a mathematical 
conjunction is the delimited grouping of numbers, a field of 
information is the delimited grouping of any material or ideal entity. 
For instance, all defined information –such as “horses”, “leaves on 
a tree”, “branches of all trees”, “drops of water”, “clouds in the 
sky”, “feelings of happiness or hate”– can be grouped into a field of 
information delimited by a boundary. 
 And so, it is possible to represent a dual event, whichever 
you want, by means of a “field of information”. For example the field 
known as “forest” is made up of trees, animals, rivers, mountains, 
valleys, insects, and so on and so forth. 
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FIGURE 9 

Field of Information 
 

 

 

 

 

 

 

 

 

  Every field of information is infinite but limited. It is infinite 
in such as it is consisted of countless parts or fractions, but limited 
by a material or ideal boundary. 
 

 Every “field of information” is made up of infinite attributes 
but is limited by a boundary. 

 The characteristics of “fields of information” and 
information in itself have been profoundly commented upon in 
other books, this is why we insist on students who desire to study 
the topic in depth to read the suggested texts.  

INFORMATION:  THE ESSENCE OF COGNITION 

 Information in itself is indefinable and a-dimensional. There 
is no information which defines information in itself. However, the 
grouping of information defines information. In other words, so 
that information has any meaning, there must be something 
constituted of information that establishes a relationship between 
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both. One clear example to help understand the nature of 
information is Euclidian geometry, which is what is studied at all 
schools and whose basic hypothesis states that an infinite number 
of lines run through a point. Euclidian geometry defines lines as a 
succession of points, a plane as a succession of lines and volume as 
succession of planes; but points, which in theory form lines, planes 
and volume, are indefinable, that is to say, they are spatially a-
dimensional. 

 Information is an dimensionless reality; it does not exist on its 
own but only in relation with other information. 

 From this perspective, and with the aim of appropriately 
defining the nature of samādhi, we will present a basic field of 
information made up of four parts: perceiver, perceived, the 
boundary between them and, finally, the ultimate boundary of the 
field. In such a way that our investigation into how to explain the 
nature of samādhi has led us to establish a specific “field of 
information”, as shown in figure 10. 
 The information we are basically interested in to analyse 
meditation practice is that which is known as “perceiver” and that 
which is known as “perceived”. The field which is made up of 
perceiver and perceived is fundamental to our later development of 
the process of cognition. 
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FIGURE 10 

Field of Information basic to defining the practice of  

Meditation 

 

 

 

 

  

 

However, to clearly define the perceiver and perceived we previously need to 

speak about boundaries; here in this case the inner and ultimate boundaries.  

 

 

 

SENSORY BOUNDARY: BOUNDARY PAR EXCELLENCE  

 The boundary par excellence is formed by the five senses. 
The sensory boundary lays down the differentiated condition of 
material information with respect to ideal information55, that is, 
information is material when it is beyond the sensory boundary and, 
therefore, when what is known is perceived through the five senses; 
it is ideal when it is within the sensory boundary and, therefore, 
when the known is perceived without the concurrence of the five 
senses. 

 Now we can more accurately specify our field of information, 
just as we have always presented it; with the aid of the Vedanta and 
according to what is stipulated in figure 10. 

                                                
55 See figure 8. 

 

Inner boundary of 
the sensory field 

Information that 
constitutes the 
perceiver 

The Perceiver 
The Perceived 

Ultimate boundary 
of the field 

Information that 
constitutes the 

perceiver 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 151 

 
DIFFERENTIATED INFORMATION      

 

 We have established a basic field of information that will be the 
object of analysis, since there are two ways to present information, 
whether there is a sensory boundary or not, and two kinds of fields of 
information, whether there is the presence of the ultimate boundary or 
not. 

 Any internal or external event that can be mentally 
represented by a perception agent should be considered 
differentiated, since perceiver, perceived, sensory boundary and 
ultimate boundary, necessarily must exist, as presented in figure 11.  

 

 When the perceiver is aware of him/herself as different 
from what he or she perceives, then the information that makes 
up the field is differentiated. In turn, when the information in 
the field is differentiated, it is either material or ideal, depending 
on whether it is found within or without the sensory boundary. 

 Just as is shown in figure 11, a field of information is 
identical to the sum of perceiver + perceived + outer 
boundary + inner boundary. Fields of information can have 
two kinds of constituents of information and two kinds of 
constituents of boundaries. That is to say, a field of 
information can be made up of dual and Non-dual 
information and, also, it can have an open or closed ultimate 
boundary. 
 The different composition of states of consciousness arises 
from the incorporation of these characteristics (see table 25). 
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FIGURE 11 

Similar modalities of Fields of Information 
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TABLE 25 
Dual and Non-dual fields 

Field of 

 cognition 
Constituent Information  

of the field 
Delimiting Boundary  

of the field 

Dream Differentiated Closed 

Thought Differentiated Closed 

Observation Differentiated Closed 

Concentration Non-differentiated Closed 

Meditation Non-differentiated Open 

 

 Fields of information are made up of dual or Non-dual 
information; nevertheless, all characteristics that information can 
potentially display, which are essentially infinite, can be classified as 
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a combination of four possible limitations56: Causality, Boundary 
(sensory boundary), Spatiality and Interpretive (name-form). In 
other words, the information that makes up and differentiates each 
state of consciousness varies owing to the limitations placed upon 
it57 (see table 26). 

 

NON-DIFFERENTIATED INFORMATION 

 
 As seen in Table 25, information can be defined as being 
differentiated (dual) or non-differentiated (Non-dual). It is also 
possible to define this relationship of all potentially existent 
information as Causal or Non-Causal; or as being spatially situated 
Within or Without a sensory boundary; or apparently real (māyā) or 
Real (sat); or part or whole. Equally so, the Boundary limitation 
allows potentially existing information to be structured in two 
complementary fields of information, known respectfully as 
Perceiver and Perceived. 
 

  When the perceiver becomes simultaneously aware of 
him/herself and what is perceived, then the information that makes 
up the field becomes non-differentiated; this state is known as 
Concentration. In this case there is no inner boundary that validates a 
sense of differentiation between object-subject, but there still is an 
ultimate boundary that comes between subject and object and the 
rest of the potentially existing subjects-objects. 

 

 

                                                
56 Limitations have been studied in depth in La Paradoja Divina. 
57State of Consciousness = Field of Cognition = Field of Information + Consciousness = 
Function (S, C, B, I), where S=spatial limitation; C=Causal limitation; B=boundary 
limitation; I=interpretation limitation. 
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Field of Information 

non-differentiated between object 
and subject 

(in other words, without inner 
boundary) 

TABLE 26 

 Fields of Cognition 
 

 Figure 12 shows the generic condition of non-differentiated 
information in which perceiver and perceived cannot be delimited 
from each other, as the field of information has no inner boundary. 

FIGURE 12 

Non-differentiated Information 
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Meditation Non-causal Open There is no limitation 
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Samādhi Non -causal Open There is no limitation Real 

     

Ultimate 
boundary of the 
field 

Constituent 
information of the 
field does not allow 
differentiation 
between perceiver 
and perceived 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 155 

CLOSED FIELD 

 It is possible to define the unlimited potentiality of 
information based on the kind of ultimate boundary that contains 
the information. In this case it is viable to present two types of 
ultimate boundary: Closed and Open. 
 It is correct to state that a field is closed while there is an 
ultimate boundary that delimits the field of information, since the 
information that fills it is contained within a boundary. To clear up 
this point, take notice that the normal outer cognition in the human 
being is always restricted by a sensory limit, in the case of the inner, 
it is delimited by the capacity of access to memory. Each individual 
has their own capacity of delimiting the environment they are 
knowing, whether it is owing to their sensory constitution, that is, 
the capacity of their five senses, or the definition of events 
stemming from their own personal history, in other words, their 
sense of reasoning. 
 For example, a closed field could be a forest, a human body, 
a group of numbers, etc. Information which the human mind can 
detect through the process of reasoning needs to have a closed 
boundary and is made up of differentiated information; that is to 
say, usually human beings only acquire information proceeding 
from the Dream, Thought and Observation states of consciousness. 
 

 When there is an ultimate boundary, the field of information 
needs to be closed. 

OPEN FIELD   

 When there is no ultimate boundary that restricts the field of 
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information, then it is known as an open field (see figure 13). A 
familiar example of this would be the immensity of space, that 
seems to be forever expanding, which is why it always contains 
creation. 
 The field of the infinite, the absolute, immeasurable, 
allencompassing, eternal, and so on and so forth, constitutes this 
kind of open reality. 
 

 The absence of an ultimate boundary leads to the non-limitation 
of the field and, therefore, the emergence of a field of open information. 

 

FIGURE 13 

Open Field 

 

 

 

 

 

 

 

 

        The most typical and convincing example of the open field are 
the states of Meditation and Samādhi, where the information in the 
field is non-differentiated (as there is no inner boundary) and the 
boundary that delimits it is Open. This type of cognition is rare in 
humans, a fact which leads to the theoretical development of its 
nature being practically nil. There are very few teachers who have 
sought to study these states of consciousness in depth, most only 
strive to encourage their diligent students simply because of the 
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difficulty involved in understanding Non-Duality. 
 In short: So far we have two kinds of information -
differentiated and non-differentiated– two kinds of field –Closed 
and Open– and two types of boundary –sensory (which delimits the 
knower from the known) and ultimate (which delimits the totality 
of the field)-. With the aid of the previously mentioned, it is 
possible to organise cognition depending on the type of 
information and modality of field (see Table 27). 
 And so, it is then possible to accurately verify the different 
states of consciousness and we move on to distinguish between the 
practice of Observation, Concentration and Meditation, this 
enabling us to clearly define and discern both inner and outer 
savikalpa Samādhi and nirvikalpa Samādhi that Śaṅkara mentions in 
this book. 

TABLE 27 

Summary of States of Consciousness depending on the kind of field 
and Information 
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OBSERVATION (SAVIKALPA SAMĀDHI ASSOCIATED WITH 
OBJECT) 

In the state of Observation the information within a closed 
field tends to have precedence. This is where the Observer (in the 
case of inner practice) or the observed (in the case of outer 
practice) prevail. 

For this state to prosper, it is necessary to apply attention 
only to events “which are happening”; if not so, that is, in the case 
of paying attention to thought (in inner practice) or interpreting 
what is perceived (in outer practice), the state will immediately slide 
back to the state of Thought or even Dream.  
 When in the inner world attention is successfully and firmly 
placed on the observer that is paying attention, the multiple 
thoughts that arise begin to fade away into a dark, indistinct, 
unlimited mass, there before the observer, this becomes the only 
reality experienced. Remaining in this state leads to the observer 
eventually merging with the observed, and as such he/she makes 
the leap to Concentration, the state in which the observer is 
simultaneously and ubiquitously the observer and observed
 Observation is logically part of a closed field, where the 
information that makes it up is inevitably differentiated. When the 
information found trapped within a closed boundary becomes non-
different, then the state of Concentration emerges. This happens 
when the observer is simultaneously the observed (inner practice) 
or the observed is simultaneously the observer (outer practice).
 

CONCENTRATION (SAVIKALPA SAMĀDHI ASSOCIATED 
WITH SUBJECT-OBJECT)

 The state of Concentration is reached when perceivers are 
aware of themselves being non-different from what is perceived 

1
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within a closed field of cognition58. Then they flow non-
differentiated throughout the totality of the closed field, but do not 
succeed in perceiving all potential information, being situated 
beyond the ultimate boundary. 
 From Concentration the Non-dual experience leads on to 
Meditation, where perceivers experience themselves irremediably 
“expanded” towards a reality beyond their own control. The 
universe loses the stability that favours Concentration and one 
enters an inner explosion that envisions a reality that is rapidly 
integrated into the field itself. 
 There, the practitioner feels driven to merge with the 
potential information that the ultimate boundary in the field had 
delimited, just as a river inevitably flows into the ocean which 
eventually contains it. Meditation or nirvikalpa samādhi, is the 
experience of the river beginning to be the ocean. 
 The experience of Concentration is deeply exquisite, but 
there is still a vestige of potential non-integrated information in the 
field. As one moves more deeply into this state, the Non-dual 
information that before was complementary to the field now begins 
the process of integration into the field. This integration in the form 
of nirvikalpa, can happen instantly or one may simply stay in the 
state of Concentration without progressing to the state of 
Meditation. 

MEDITATION (NIRVIKALPA SAMĀDHI) 

 When the ultimate boundary of the field of cognition that 
delimits the state of Concentration dissolves, the perceiver of the 
field (the ātman) can affirm that one is in the state of Meditation, in 

                                                
58 A field of information is known as a field of cognition when the nature of 
consciousness is presented as an integral part of the field. To study this topic in depth 
one should read Los campos de cognición, Sesha, Gaia Ediciones, Madrid 2003. 
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other words, nirvikalpa samādhi. In nirvikalpa samādhi the ultimate 
boundary ceases to exist, that is, the mind does not produce a sense 
of differentiation in information, leaving behind all levels of 
differentiation and potential information to be integrated. There, 
the lack of any inner boundary and ultimate boundary immerses the 
perceiver (ātman) in a state of total bliss. The Self Itself is akin to 
the immense galaxies that border existing infinity. Time and space 
are joined and do not take on the differentiated condition that 
induces other states of consciousness. There, the nectar of bliss is 
experienced without beginning or end. There is no “something” 
different from any other “something”. Existence, Consciousness 
and Bliss are marvellously increased without there being any 
differentiated agent to witness the magnificence of what is 
happening. 
 The experience of nirvikalpa samādhi, in any of its facets, is 
the most sublime experience human beings can have. All traditions 
converge on the profound significance that the ultimate 
experience59 has, as a support and foundation of all reality. 
 As an example of inner nirvikalpa samādhi, in the following 
passages I provide a personal testimony, with the sole aim of simply 
and purely passing on my teachings, showing how I reached this 
state by means of the inner path (antaḥ), that is, without the 
presence of outer objects, since the senses have previously been 
disconnected from them: 

       It all happened in the month of May in the year nineteen 
eighty-six. Some friends of mine had invited me to join them in 
inner practice that consisted of making various visualisations 
accompanied by music, an activity quite often carried out in 
groups. I had very little interest for this kind of exercise in 

                                                
59 Concepts such as nirvāṇa (Buddhist tradition), ecstatic mysticism (in Christianity), 
satori (stemming from Zen) are examples of the universality of the fundamental state, 
which in the Vedanta is known as Samādhi. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 161 

particular, but I went along anyway because the place where the 
event was to be held was a long way from the city, where the 
countryside in itself more than made up for the dull, 
meaningless tasks that lay in store for me that very afternoon. 
      The hall was really comfortable; the harsh cold weather in 
the region was softened by a generously thick lamb’s wool rug. 
One of the walls was as an immense window that contrasted 
with the surrounding multi-coloured flower garden and mirror 
of water that appeared in the distance in the form of a lake. The 
intense blue sky seemed to herald an exceptional afternoon. 
      We all sat in the hall where we would do the practice. I 
preferred to stay a little separated from the group, which was 
made up of six people. I sat a few metres away as not to bother 
them too much, if I felt any possible inconformity with 
continuing a certain kind of practice, and had to get up and go 
out to enjoy the magnificent scenery.      
         The music started playing; Mozart was the first guest, later 
Beethoven. While the notes went to and fro, the guide in the 
group asked for everyone to place their hands on different 
places of their bodies, where supposedly cakras and other places 
containing certain kinds of energy are found. There, one’s hands 
served as a guide for the energy released from each place to 
direct it to other parts of the body. After a few minutes of 
listening to instructions I began to feel a little uncomfortable, 
after years of Advaita Vedanta study and meditation practice –
eight years more or less– I was used to a different path towards 
inner search: self-observation in the cognitive process In those 
days the path of self-observation was for me a deeply complex 
practice to undertake; although I was relatively constant with my 
practice and my heart searched rightfully for a result leading to 
basic Non-dual experience, just as tradition states, the most I 
could achieve on some occasions was to disconnect myself from 
feeling corporal pain or momentarily hold back some external 
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sounds that my ears never stopped listening to.  Thousands of 
thoughts would spin around, one seeking to impose itself 
desperately upon the others just as shipwrecked sailors struggle 
for air in a stormy sea while the storm threatens to take them to 
the bottom. 
          And so the usual experience of mundane, desperate and 
uncontrollable mental chaos went on for a few minutes.  Finally, 
I decided to try to consciously avoid listening to the music and, 
in consequence, the instructions that were being given as to 
where to locate energy, its colours or the part of the body it had 
to be redirected to. 
       From one moment to the next, for no reason, my inner 
space darkened completely. It was strange to me, as during years 
of practice there had always been a hint of a shadow or colour, 
and when that did not happen, there would be a sound or 
physical sensation. The totally dark panorama my inner vision 
was presented with resembled the inside of a giant dome devoid 
of stars and luminosity. I was for a split second the momentary 
perceiver of an overwhelming reality, totally quiet and free of the 
excessive attributes that the physical senses, through the dialectic 
process, normally make the mind endow outer objects with. 
      I could still think there. My natural inquisitive capacity was 
seeking to discover what was happening. I looked up and down 
and all around, but there was nothing to be seen, nothing had 
form. I remained there investigating anything I could scrutinise 
at any given moment. A few minutes passed, the cognitive 
process that before accompanied the darkness which had begun 
to envelop me slowly faded; it was getting harder and harder by 
the minute to decipher what was happening in my inner world. 
         In the end, in the distant dark universe that was invading 
me, right before me, where one might assume the horizon to be, 
a small red sun emerged. Rapidly, it came closer, gaining 
considerably in size. I was aware of my thinking process slowing 
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down as the red sun got nearer; “names” and “forms” which I 
could still use to attribute characteristics to what was happening 
were gradually dissolving; my mind was heading towards a kind 
of experience in which it was getting more and more impossible 
to think. The moment arrived when I could clearly make out the 
brilliance of that red mass which, instant by instant, was seeking 
to cover the entire space of my inner vision. Owing to its 
luminosity it looked like a sun. From its circumference tentacles 
of light streamed out to be immediately reabsorbed into the 
mass they had originated from; it seemed to be alive and 
revealed energy never before contemplated. 
       The time came to take a final decision: To await what lay 
in store or open my eyes and nip the inner process that was 
happening in the bud. I opted for the first choice: Remaining 
impassive before anything that might happen. The fear of 
unavoidable death even began to invade me, as the immense 
luminous mass seem to have the power of squeezing out the last 
drop of life that I had harboured in my body. Feeling death so 
close increased my fear. I took the decision in its entirety: to 
carry on, without worrying about what could occur. At that 
moment the red sun covered the whole of my inner spectrum, it 
crashed violently into my chest and made my heart shatter into a 
thousand pieces, just as a bottle dropped from hundreds of 
metres would do.  
           I was thrown into space itself. I could not feel my body. I 
saw how the moon, the planets, the sun and the stars passed by 
one by one or in their millions, making up an increasingly 
unlimited universe. I was aware of galaxies and nests of galaxies, 
each of them with an infinite number of constituents; I was 
witness to each particle of dust that made up worlds. 
Indescribable lights, incomprehensible forces and ideas that my 
mind would never be able to explain, swirled around 
accompanied by such unspeakably blissful music. I was not only 
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witness to this universe but also to all others, those which exist 
beyond our limited mental understanding. Time and space were 
manifest but did not limit. An immense blanket of bliss 
sheltered existence. After this, with my merging with infinity, I 
became infinity. 

           My heart remembers things that my mind finds 
impossible to define with words. I was the knower and the 
known. The power of understanding resided in every nook and 
cranny of a universe without beginning or end. An ocean of 
consciousness provided a home for all existence and that which 
is beyond existence. Love was as rapturous as the brilliance of a 
thousand suns shimmering in a soap bubble. There, removed 
from all duality, merged into the place of secrets, the universe 
revealed its immortal essence. 
            For hours the universe flowed in the universe itself. Not 
even the birth of universes or explosions of giant stars could 
shroud such a state. It is a reality without beginning or end. It is 
impossible to really know how long it lasted; there was only 
eternity. Finally, after a few hours, the objective world 
reappeared. Once again objects appeared before my eyes, the 
magnified sounds caused some confusion; nevertheless, it was 
impossible to distinguish between one form and another. Objects 
were presented in their essential quality, endowed with colour, 
smell, sound, etc. but I was incapable of finding any difference 
between them. At the same time, the perceiver seemed as if it 
were an invisible gigantic transparent pane of glass, impossible to 
situate. 
      What happened afterwards, and the surprise on the 
incredulous faces of those observing, is part of another story. 
The glorious days that followed forged an understanding that 
can only be provided by experience itself. 
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ŚLOKA 27 
 

 The  f i r s t  k ind o f  samādhi i s  poss ib l e  w i th  the  he lp  o f  any  
externa l  ob j e c t  as  i t  i s  w i th  the  he lp  o f  an in t e rna l  ob j e c t .  In  
that  samādhi the  name and form are  s eparated  f rom what  i s  
Pure  ex is t ence  (Brahman) .  

 

 Savikalpa samādhi associated with ob j e c t  is possible to 
achieve with the aid of an external object as well as an internal 
one. The agent who experiences this Savikalpa samādhi 
associated with ob j e c t  is still not Brahman, the Non-dual 
absolute. 

 Savikalpa samādhi associated with object is a fragmentised, 
dual experience in which the subject and object still counterbalance 
one another, like two loads of the same weight.   

 The essence of non-dual samādhi is based on the fact of the 
existence of a kind of cognition in which observers experience 
themselves non-different to what they know.   

 Tradition portrays the division of savikalpa samādhi associated 
with object in two modes of experience: inner (antaḥ) and outer 
(bāhya). These two modes of savikalpa samādhi associated with object 
are the result of the entrance into the experience that leads to the 
state of Meditation. 
 As has been said over and over again, meditation practice 
presents three steps or fundamental states: Observation, 
Concentration and Meditation. It also has two essential variants: 
inner and outer. As such, there are three symmetrical states which 
add up to a total of six states of consciousness: inner Observation, 
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Concentration and Meditation, and outer Observation, 
Concentration and Meditation. 
 What one is seeking, both with inner and outer practice, is to 
enable reaching non-dual cognition in which the perceiver is 
perceived simultaneously and ubiquitously non-different to what is 
known. With this aim, the strategy employed in inner practice is 
identical, even if it is opposite, to that used in outer practice. The 
instructions, for both inner and outer forms of such practice, are 
given in detail in other books60; nevertheless, for the readers benefit 
we shall proceed to remind the reader briefly of them as follows. 
 In inner practice what is perceived is sought to be the 
perceiver itself, that is, we seek to investigate the very perceiver.  
For this to happen, firstly we need to disconnect our sensory 
organs, with the aim of deepening into our inner world. The key to 
what comes next is to distance ourselves from everything that is not 
the perceiver, which entails ridding oneself of inner objects: 
thoughts, emotions, fantasies, and so on. This state, in which only 
the perceiver predominates, is known as inner Observation. 
Permanence in this state produces a gradual self absorption of the 
attention placed upon ourselves in the Present, which gives rise to 
the non-differentiated state of Concentration (non-differentiated, 
since it is obvious that the perceiver is non-different to the 
perceived as both are one and the same) leading on to produce the 
magical moment where the field of cognition in the state of 
Concentration opens to be replaced by the state of inner 
Meditation. 
 In an identical fashion to inner practice, outer practice seeks 
for the perceiver and perceived to manifest themselves as being 
non-different, simply that the route followed is symmetrically 
opposite to which is employed in inner practice; namely: in outer 
practice the perceiver is what we seek to perceive, that is, we seek to 

                                                
60 Specially in La paradoja divina, Sesha, Gaia Ediciones, Madrid 2001. 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 167 

be perceived by what we perceive or, in other words, the perceived 
becomes the perceiver. For this to happen, observers merge with 
pure perception through their senses and ceasing to be the separate 
observers, that is to say, perceiving outer objects without any 
distance between them such that they merge with each other. This 
state, in which the perceived exclusively predominates, is known as 
outer Observation. Equally to the inner practice, persistence in this 
state creates a gradual absorption of attention placed on oneself in 
the Present, which gives rise to the non-differentiated state of 
Concentration (which is obviously non-different, given that the 
perceived is non-different to the perceiver as both are one and the 
same), leading to the disappearance of the ultimate boundary in the 
field, producing the extraordinary experience of outer Meditation. 
 Now we shall study this analysis in depth, from the point of 
view of states of consciousness. 
 Inner Observation or antaḥ savikalpa samādhi associated 
with ob j e c t :  The witness (exín) becomes aware of the absence of 
thoughts. There, firmly situated as a spectator, we experience 
ourselves lacking in personal history. The Present becomes a 
happening that induces more and more densification in and pre-
eminence of the witness rather than the objects (thoughts, etc). 
 Outer Observation or bāhya savikalpa samādhi associated 
with sub j e c t -ob j e c t :  The witness (exín) merges with what is known, 
living giving pre-eminence to what is observed. There, cognition 
lacks an independent witness that would make knowledge its own. 
Cognition operates owing to the fact that what is known is 
essentially consciousness. It is the known that knows, although it 
still does not have the power of witnessing itself, a situation that 
will come about in Concentration. 
 Inner Concentration, or antaḥ Savikalpa Samādhi 
associated with sub j e c t -ob j e c t :  The exín, witness in Observation, is 
here transformed into its own object of perception. This new mode 
of cognition, where the subject is both subject and object of 
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knowledge simultaneously, produces a Non-dual form of 
witnessing. This new Non-dual manner of experiencing reality is 
witnessed by the sākṣin, which is non-different from what is known. 
The sākṣin emerges simultaneously as that which witnesses and 
thatwhich is witnessed.  
 Outer Concentration or bāhya savikalpa samādhi associated 
with sub j e c t -ob j e c t :  The exín, witness in Outer Observation, is 
aware of itself as the subject of perception of what is known. This 
new variant in cognitions induces the arrival of Non-dual cognition. 
The new witness, sākṣin is now the simultaneous and ubiquitous 
intersection of all that is known through the senses and who is also 
witness to all of it. 
 Inner Meditation, or antaḥ nirvikalpa samādhi:  this practice 
marks the beginning of the total integration of Non-dual 
information. Here all the potentially knowable information of the 
Lord of Creation’s mind, that is to say, both conscious and 
complementary information, is simultaneously integrated in a Non-
dual whole. The same as with as with Concentration this process 
happens without there being sensory presence, in other words, the 
outer world becomes momentarily untraceable and undetectable, 
there being no consciousness of it existing. This practice gives rise 
to the total integration into a non-different whole of all the 
conscious and unconscious contents that make up the human mind. 
In this state, as with all the others known as inner states (antah), the 
senses are absent. 
 Outer Meditation, or bāhya nirvikalpa samādhi.  In this state 
the sensory delimitation, which there is in the state of 
Concentration, dissolves. The material universe is now experienced 
as a non-different whole. The ultimate sensory boundary opens up, 
in such a way that the contents of the universe knit together just as 
the space in a jar does, into the space around it when the jar breaks. 
The universe carries on being seen, smelt, felt, so on and so forth, 
but the simultaneous and ubiquity of all events is made conscious 
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amidst the turbulence of the perception in course. 
 The enumeration of Non-dual states that Śaṅkara presents, is 
in the end, no different from that of other great commentators, 
such as Patañjali, (see figures 14 and 15). Speaking, as Śaṅkara does, 
of modes of Nirvikalpa or Savikalpa samādhi must not confuse 
students, since all the different systematisations of different 
graduations that are experienced in phases of meditation practice 
and that finally converge in the Non-dual experience, are as 
intransmissible as they are inexpressible. Personalities at the level of 
Patañjali and Śaṅkara, among others, have had the immense 
difficulty of laying down a path which cannot be seen with the eyes 
of the dual intellect. 
 

ŚLOKA 28 
 

 The en t i t y  whi ch  i s  (a lways)  o f  the  same nature  and 
un l imi t ed  (by  t ime ,  space  e t c . )  and whi ch  i s  charac t e r i s ed  by  
Exis t ence  Consc iousness -Bl i s s ,  i s  v e r i l y  Brahman.  Such 
unin te r rupted  r e f l e c t ion  i s  ca l l ed  the  in t e rmed ia t e  absorp t ion ,  
that  i s ,  the  Savikalpaka samādhi a sso c ia t ed  wi th  sound (ob j e c t ) .  
 
 The ātman,  whose nature is forever the same and 
unlimited, and characterised by Existence-Consciousness-
Bliss, is truly Brahman. The Non-dual experience of objects in 
the outer world is known as savikalpa samādhi associated with 
sub je c t -ob je c t , and its perception always finally leads to the 
achievement of Brahman. 

 Reaching savikalpa samādhi associated with sound, that is, one 
still associated or delimited by a mental boundary built from what is 
usually known as unconsciousness, normally stems from the state 
of Observation, to which we give the name of the state of 
Concentration. 
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FIGURE 14 
Inner Savikalpa and Nirvikalpa Samādhi 

 

 

 

 

 

 

 

 

 

 

 
 

FIGURE 15 
Outer Savikalpa and Nirvikalpa Samādhi 
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 Tradition mostly expounds inner experience, that is, it 
explains how you can reach a Non-dual state through a series of 
steps, each of them meaning the entrance into a progressively 
higher-level, more profound state of consciousness. The most 
thorough analysis ever carried out, and which is almost accepted in 
its entirety by the Vedanta, was carried out thousands of years ago 
by the sage Patañjali by means analysis of his famous aphorisms. 
 As saw previously61, Patañjali proposes four consecutive 
inner steps, each one of them being more profound, which go from 
disconnecting senses from outer objects (pratyāhāra) to reaching 
samādhi having previously passed through the states known as 
dhāraṇā (Concentration) and dhyāna (Meditation).  
 Inner practice has been studied at length by tradition, but 
there are very few authors and books which have attempted to 
clearly explain and organise outer practice, within a clear enough 
system for students to be able to put this into practice. 
 The Bhagavad-gītā (the Lord’s Song) is the text which has 
always inspired the inner and outer paths in Vedanta tradition. The 
first six verses or chapters in the book (especially from chapter two 
to six) have the objective of thoroughly developing the ideas that 
lead to transforming the outer world into an object of Meditation 
practice through continued realisation of karma yoga62, with the aim 
of reaching ultimate freedom (Mokṣa). 
 It is commonly believed that the external world, rather than 
an object of contemplation, is a distraction. This rather frequent 
conception in Western religious tradition, among others, has 
converted material reality into a symbol of something ignoble, 
mistaken and even wicked. Such depreciation, the fruit of 
ignorance, shows the little meaning given to the world and the 

                                                
61 See Table 8. 
62 An in depth analysis of the action put forward in the book:  El Eterno Presente, 
Sesha, Grial Editores1998. 
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material objects that constitute it. Furthermore, this false 
assessment of the material world has generated a gap between the 
inner world and scientific development which, based on 
philosophic realism, seeks to describe its point of view of reality in 
its own way. 

 
 Outer Meditation practice is substantiated in karma yoga, 
which teaches how to behave in an upright manner, that is, without 
any karmic consequence or causal bondage. The foundations of kar-
ma yoga established in the Bhagavad-gītā seek to disarticulate the 
sense of egotism that tends to arise when realising action. There are 
two objectives that karma yoga suggests with regards to action: 
Detaching yourself from its result (hunger for future fruit) and 
detaching yourself from the feeling of being the doer of the action 
(egotism). 

HUNGER FOR THE RESULT OF ACTION    

 The Bhagavad-gītā proposes undertaking action without 
desiring its fruit, in other words, doing the action for the sake of the 
action and not the result it might obtain. 
 This situation is hard to grasp for Western culture, since its 
whole basis is founded on personal gain. Economy, education and 
even the scientific platform in the Western world is based on the 
fact that there are independent realities, whether they are material 
or ideal, which can be known and possessed by a perceiver that 
exhibits a similar independent and individual state. 

1
87  From the Vedanta’s point of view, the world is not an 

adversary that needs to be overcome but rather an instrument for 
realising one’s own freedom. The ability to succeed in seeing it as a 
Non-dual entity is the foundation of outer practice or karma yoga. 
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 In the West action is based on personal gain. Individuals are 
educated with an egotistical vision founded on obtaining personal 
goals. Although it is said that common benefit is superior to the 
individual, this is false, this is a lie.  Democracy and capitalism are 
truth for the few who convince the many. The world is managed 
for the convenience of very few people; those who make the rules 
that govern the rest imposed on the rest. There is a bonus in the 
world for the few who have power over the majority and not the 
common good in the face of the individual. 
 This lifestyle has its advantages, especially for those who 
form part of the privileged elite. The wealth of the few is 
conditioned by the poverty of the many. The poor wish to be rich, 
and the rich want to be richer. 
 Action leads human beings to project themselves toward the 
goals that their unfulfilled desires yearn for everyday. Intention and 
desire are to be found everywhere. Action is full of the need to 
achieve unobtainable goals, retain the fruit of action and gain the 
result of each individual action. 

RECONISING ONESELF AS THE DOING AGENT OF 
ACTION  

 Another grave mistake in the majority of individuals that 
undertake any action is to take for granted that is they who truly do 
the action. If human beings were sufficiently observant of the 
processes of their environment, they would be amazed to discover 
that everything happens by itself, of its own accord. The world is 
manifested as a materialisation of the experienced instant, but it is 
never an act that arises:  in fulfilment of the individual’s desires. 
 Our own physical and psychological constitution are the 
product of countless years. There are thousands of experiences we 
have forgotten in this and in other existences. Our universe, forged 
of short- term memories by the information located in our 
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conscious memory, is as flimsy and insubstantial as our decision 
never to tell lies. 
 How can we avoid wars if they are, in themselves, 
consequence of human egotism? How can we avoid illness if we 
lead disordered lifestyles? 
 Human beings assume they control action, but they are only 
spectators of a universe that flows in a direction that sometimes 
coincides with their desires and sometimes does not. We are not 
creators of action; we are simply onlookers whose only liberty 
consists in being un-attached from the past in which we believe it is 
us that undertakes action. 

 Freedom consists in identifying ourselves or not with action 
undertaken because of hunger for its outcome and sense of egotism. So, 
true freedom lies in acting without  the presence of the sense of “I”. 

 How do how do we succeed in freeing or releasing ourselves 
from the hunger for the outcome and the sense of egotism we have 
when we undertake an action? 
 First of all, the sense of I-ness must be eradicated whilst all 
action is being carried out. For this to happen the cognition of 
outer objects must be realised within a different contextual model 
of perception to that which is usually established, that is to say, we 
must stop there from being a sense of distance between the 
perceiver and objects of perception, when any action is being done. 
 Mental interpretation of action induces a sense of distance, of 
differentiation between perceiver and perceived. The awareness of 
spatiality is the consequence of imposing a sensory boundary 
between the objects that make up the world and their perceiver. 
 From a methodical perspective –not from an ethical point of 
view but from an epistemological one– reaching the state of 
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Concentration comes about through overcoming a series of steps, 
which we shall describe in the following. 
 When we present inner or outer meditation practice, we base 
ourselves on the structure or scheme presented in the brief graphs 
provided below (see figure 16).  
 From the outer perspective, the subject (which is an integral 
part of the mind) must project itself through the senses and 
perceive outer objects (audio, visual, etc.) from just where they are. 
This first step is known as outer Observation. In the very instant 
that perception is effected, the sense of ego is momentarily 
suspended. Now, cognition depends on the sensory field which is 
predominant. The intelligence which takes over control in this state 
is known as the exin. 
 When the mind is projected through the senses, the sense of 
I-ness disappears and the mind shifts to a new form of cognition 
beyond its common functioning, for example, this happens when 
there is a a shift from being “within” the sensory boundary to being 
projected “without” it, as happens when an individual is 
momentarily engrossed while practicing a sport, reading an 
interesting book or when watching an exiting film and merges 
momentarily with the cinema screen. 
 To achieve this relocation of outer cognition, perception 
must be perpetuated from the source, that is, the outer object, and 
this is done with great detail63.  
 When the sense of I-ness vanishes from the field of cognition 
and this form of cognition is stable enough to create a constant or 
persistent inertia, then the field itself brings into being a perceiver 
that simultaneously knows the field and itself. This mode of 
consciousness known as outer Concentration or bāhya Savikalpa 
samādhi associated with sound. 
 
                                                
63 With the aim of studying correct outer cognition in depth, it is advised to read the book The  
Divine Paradox 
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FIGURE 16 
Perception WITH AND WITHOUT distance from outer objects  

Perception WITH sense of distance 
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ŚLOKA 29 

 
 The insens ib i l i t y  o f  the  mind ( to  externa l  ob j e c t s )  as  
be fo r e ,  on  ac count  o f  the  exper i ence"  o f  B l i s s ,  i s  des i gnated  as  
the  th i rd  kind o f  samādhi (Nirvikalpaka).  The prac t i t i oner  shou ld  
unin te r rupted ly  spend h i s  t ime in  thes e  s ix  kinds  o f  samādhi.  

 The total ridding the mind of its outer contents leads to 
a blissful state (ānanda) described as bāhya nirvikalpa samādhi or 
outer Meditation. Practitioners must uninterruptedly dedicate 
their time to the absorption of these six classes of samādhi.  

 Nirvikalpa samādhi is the supreme state of consciousness par 
excellence. There is no other more stable mode of perception than 
awareness in this state. 

          The essence of the knowledge in the Vedanta is that the 
individual (jīva ) is identical to the Non-dual Absolute (Brahman). 

 One should take into account that the Vedanta does not state 
that the universe dissolves into some kind of state which can only 
be known in nirvikalpa samādhi, neither does it imply the integration 
of a creating entity which is latent in some region of creation. From 
our point of view, the information that makes up the universe –that 
is, everything the mind can know and all that which is unknowable– 
can never be destroyed, it does not disappear nor does it transform 
into anything which was not previously itself.  
 We state that information can take on a peculiar sort of 
cognition in Non-dual samādhi, as there are no dialectic attributes 
that define it in previous, dual states of consciousness. The great 

1
93 
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dilemma in the West and in dual pseudo-scientific systems is that 
they assume the primacy of the existence of the condition known as 
“I”. They even accord it the attribute of consciousness, of having 
thoughts and possessing a live body. The act of taking the “I” as 
something real and as the basis for everything is the most mistaken 
of all human inventions and one which makes any research in 
respect with the origin of existence always end up down a dead-end 
street, with unmanageable paradoxes. Although, nobody can clearly 
define the “I”, or pinpoint what it is, everybody assumes they have 
one, that it is the basis of their existence and that it is the source of 
cognition; however, there is nothing so wrong. 
 

 The “I” is a truth in which everyone believes, but no one can 
experience. Its unstable, fleeting, changeable nature, accompanied 
by outer events with a similar nature, is the source of duality, 
impermanence and human suffering. 

 
 The “I” is not “something” that exists in or out of the mind, 
as lava is expelled from a volcano; neither is it “something” covered 
by layers like an onion, and even less is it a seed that sprouts and 
grows slowly, like plants germinating. 

 We state that the “I” is an illusionary intermediate in 
cognition, and its presence in relation to objects it knows enables 
information to take on five different states of consciousness, three 
dual states and two Non-dual ones. 
 We affirm that the “I” is part of the mind and the mind is 
part of the “I”. That when the mind includes “I-ness” in the 

The “I” is the sense of ownership of cognition. 

. 

1
94 
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cognitive process, especially in dialectic processes, known 
information entails a differentiation between perceiver and 
perceived. 
 We also state that while the mind has the function of dialectic 
activity, the whole thinking process is accompanied by localisation, 
pertinence and control associated with thought. 

LOCALISATION 

 When perceivers think dialectically, they assume that their 
experience is framed within an order that is backed up by their own 
personal history; they situate the information of cognition in respect 
with the factor of time. 
 When agents of cognition or perceivers assume, when they 
think, that their experience is structured, being associated with a 
sense of distance –“I” am here, “that” is there– this specific 
information is localised in relation to space. 
 In general, when cognitive information is localised with 
regard to any system of reference, thought becomes attached to the 
system that determines the reference itself. The “I” is the sense of 
reference that operates in the dialectic process. 

BELONGING 

 When thought is accompanied by the sense of belonging, in 
other words of ego, in the dialectic process, cognition generates the 
sense of what is mine and what is not mine. 
 Appreciating what is mine induces a sense of appropriation, 
of ownership of thought. There, thought becomes something that is 
thought by me. Then, history itself, memory itself –which in reality 
is nothing but a conglomeration of information which so to speak 
belongs to someone– takes on the role of first person, of being 
possessed by a common agent and the lord and master of events in 

1
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the shape of experience and that now exist as recalled material or 
memories. 
 
CONTROL 

 The “I” is control. Continual dialectic activity generates a 
sense of order in which situations arise, some being more important 
than others. The most important of all such thoughts is “being an 
“I””. Any category the mind sets up is commanded by the sense of 
“I”. 
 Hence, from here on, all remaining thoughts have to be 
controlled in basis of on the basis of the order laid down by the 
primordial agent of cognition: the “I”. 
 A Non-dual samādhi whether it be savikalpa or nirvikalpa, is 
simple the absence of localisation, belonging and control of 
cognition itself. But, if there were no “I”, where would the 
perceiver of the known be? Who puts cognition into order? Who is 
it that knows? There is a simple answer: information is, on its own, 
essentially conscious. In short: it is the field of cognition itself 
which has an inherent consciousness of Itself, therefore, and 
according to the information established within it, it is the field 
itself that knows. Information is essentially conscious of itself. The 
sense of differentiation in information only happens if there is a 
relationship between localisation, belonging and control with what 
information is thought. 
 And so, Concentration is Non-dual information associated 
with a closed field of cognition –in other words, delimited– made 
up of non-different information, that is, by information lacking in 
the sense of localisation, pertinence and control. 
 Therefore, Meditation is information associated with an open 
field of cognition, in other words, by non-differentiated 
information unrestricted by any boundary, lacking in the sense of 
localisation, pertinence and control. 
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 In turn, owing to that Concentration (Savikalpa samādhi 
associated with sound) and Meditation (Nirvikalpa samādhi) are 
specific states of meditative practice; they can be defined as such: 
  Savikalpa samādhi associated with sound, or state of 
Concentration, is a precise, limited conglomeration of Non-dual 
information –since there is a boundary and there is still no 
consciousness of the totality of the potential Non-dual information 
that there is in the universe beyond– without sense of localisation, 
pertinence and control. 
 Nirvikalpa samādhi, or state of Meditation, is an imprecise, 
unlimited conglomeration of Non-dual information –since there is 
consciousness of the totality of all the potentially existing Non-dual 
information in the entire universe– without the sense of 
localisation, pertinence and control. 

 When all the potentially existing outer events are known by 
the field itself, the end result of such cognition is known as 
nirvikalpa samādhi or outer meditation. 

 
 
          In like manner, when all potentially existing inner events are 
known by the field itself, the end result of such cognition is 
known as nirvikalpa samādhi or inner meditation. 
 
 
 In truth, the momentary consecution of nirvikalpa samādhi is 
just one stage more. What is truly valuable is maintaining oneself 
there. The fundamental achievement, more than the momentary 
experience of nirvikalpa samādhi, which is valuable in itself, is 
stability or permanence in this state, which is known as simply 
samādhi. Constant experience for a period of time in the profound 
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experience of samādhi leads to obtaining total illumination, the great 
ultimate achievement that can only belong the jīvanmukta (liberated 
ones in life). 
 In this way, Samādhi, term coined by the Rāja Yoga tradition, 
expresses the stability and durability of nirvikalpa samādhi. Nirvikalpa 
does not refrain from being a recurring practice, after being 
experienced, it is lost only to be experienced again in later practices. 
Nirvikalpa y Savikalpa samādhi can be living experiences whose paths 
stem from correctly situating yourself “within” or “without” the 
sensory boundary in the Observation state of consciousness. Both 
Nirvipalpa produced “without” the sensory boundary in outer 
practice and the one originating from “within” the sensory 
boundary in inner practice, engulf upon/lead to the stability of 
samādhi, whose essence is the experience of the jīvanmukta or 
liberated ones in life 
 Hence, we finally have six kinds of practice, two associated 
with closed fields of differentiated information, two with closed 
fields of non-differentiated information and two more associated 
with Non-dual open fields. 
 The seventh mode is not a practice but the absolute and 
permanent Non-dual state (see table 28). 
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TABLE 28 
The seven different kinds of Samādhi 

“Within” “Without” Characteristics 

Savikalpa associated 
with object 

Savikalpa associated 
with object 

 
State of Inner or Outer Observation  

Savikalpa associated 
with subject-object 

Savikalpa associated 
with subject-object 

 
State of Inner or Outer Concentration 

Nirvikalpa Nirvikalpa 
State of Meditation: Gradual integration in an 
open field of all the potentially existing Non-dual 
information 

Samādhi 

 

Stable and definitive permanence of all the potential 
information of  Nirvikalpa 

 

 The glory of the experience of the ātman has been sung in 
innumerable ways throughout all time. Any of its descriptions come 
about in poesy and intuition. In the face of the difficulty in 
expressing the unfathomable to those who have not yet reached the 
experience of Nirvikalpa, the only recourse there is to approach it is 
through blind intuition, the sweetness of silence or an intelligent 
expression charged with elegance. 

       “Salutation to sat-cit-ānanda To-Brahman, that glorious 
prime perceiver, who is self-luminous, eternally Indivisible, pure, 
immaculate, without desire, without attributes, undying, 
omnipresent, immutable, without beginning or end. 
       Something like an indescribable supreme beginning that is 
undying, neonate, inalterable, immovable, immutable, first without 
second, original and infinite, this something only exists. 
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        That which is not short nor long, nothing like this nor like 
that, not black nor white, strong nor weak, good nor bad, must 
be understood as being Brahman. 
        That which is not subtle or dense, that which has no caste 
or name, that which is Immutable, Immortal and not 
manifested, that which is beyond understanding and words, this 
must be understood as being Brahman64”. 

 

       “He is the Lord of all. He is the knower of all. He is the 
Inner Controller. He is the source of everything; from Him all beings 
originate and in the end disappear into Him65” 
 
      “Only the immortal Brahman is in front, behind, to the right 
and to the left. Only Brahman impregnates everything above and 
below; this universe is solely this Supreme Brahman. 
       He who inhabits the Earth but is within it, who the Earth 
does not know, whose body is the Earth, and who controls the 
Earth from within, He is the Inner Governor. He is your 
immortal Self. 
      He who inhabits the sky but is within it, who the sky does 
not know, whose body is the sky, and who controls the sky from 
within, is the Inner Governor. He is your immortal Self. 
      He who inhabits darkness but is within it, who darkness does 
not know, whose body is darkness, and controls darkness from 
within, is the Inner Governor. He is your immortal Self. 
      He who inhabits light but is within it, who light does not 
know, whose body is light, and who controls light from within, is 
the Inner Governor. He is your immortal Self. 
      He who inhabits all beings but is within them, who none of 
them know, whose body is all of them, and who controls all beings 

                                                
64 Mokṣa-gītā 1-2, 5, 6 and 7. 
65  Māṇḍūkya Upaniṣad VI. 
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from within, is the Inner Governor. He is your immortal Self. 
       He who inhabits your eyes but is within them, who your eyes do 
not know, whose body is your eyes, and who controls them from 
within, is the Inner Governor. He is your immortal Self. 
        He who inhabits your mind but is within it, who your mind 
does not know, whose body is your mind, and who controls your 
mind from within, is the Inner Governor. He is your immortal 
Self. 
         He who is never seen but is Witness, he who is never heard 
but is the Hearer, he who is never thought of but is the Thinker, he 
who is never known but is the knower. There is no other witness 
but Him, nor is there any other hearer only Him, no other thinker, 
only Him, no other knower only Him. This Inner Governor is your 
immortal Self. Everything else but Him is mortal66” 

 

 The Ātman is “nothing in particular”; it is not a physical 
content, an idea, a path or objective. Neither does it respond to 
prayer or the formulation of a profound desire nor the appreciation 
of a creator, destroyer or saver of the world. The Ātman is like the 
instant of understanding what is happening in the very instant that 
knowledge operates, even if it is preceded by a dialectical or 
intuitive activity. 
 Unfortunately, the act of understanding itself happens in a 
fleeting manner. We are not referring to the dialectic process or the 
surroundings that precede an intuitive act, but rather the very 
instant that you become aware you are operating in the process of 
knowing. If human beings could prolong this split second the mind 
quietens down its out of control activity to allow the presence of 
understanding, they would have a different view of themselves and 
the world around them.  

                                                
66 Bṛhadāranyaka. Upaniśad. III. 7. 3, 6, 13-15, 18, 20, 23. 
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 In the Vedanta the act of understanding of knowing, is 
extremely important, consciousness that operates in the instant in 
that the mind undergoes the synthesis of judgement or what 
happens in the mind when in presence of an intuition. 

 

 The instant of understanding keeps a fundamental secret in 
respect to the reality of all things. 

 

 The only important thing about any thought is the very 
instant in which reasoning is detained, in which the mind restricts 
comparative activity of the known object with a similar one held in 
memory. When reasoning ceases, the synthesis of judgement allows 
the mind sufficient momentary peace to be able to “taste” the 
understanding of that which now has no reason. Reasoning is not 
Knowing, reasoning is an activity of relationship, of comparison 
between an event to be known with other already existing ones. 
This exact instant Knowing comes into cognition, as consciousness, 
as knowledge, as understanding. But this volatile instant of Knowing, 
the brevity with which the act of understanding comes to pass, 
prevents having a clear vision/sensation of joy in the Present. The 
Present is a flow of understanding, a flow of contemplative attention 
fixed on “that which is happening”. 
 Obviously, being attentive is an inherent attribute in human 
beings, nevertheless, the capability of constantly placing full 
attention on the joy flowing over the object held in the Present, 
without merging personal history in with it, becomes/is impossible 
to experience for the great majority of human beings. Educating 
yourself to avoid disturbing the Present with historical 
representation in the form of memory entails to stop thinking about 
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what you know. One must understand that not thinking solely 
implies not reflecting, and in no way should one seek to implant a 
distracted mental state. The rational act is associated with the 
feeling prior to the instant of understanding, but the comparison that 
occurs in the process of thinking in itself is never knowing on its 
own, neither is it understanding on its own. Intuition itself is an act of 
knowing, where any previous dialectic condition has been 
eradicated from the act of understanding. 
 Ātman is continuous reality in the form of consciousness, 
which is revealed when attention is placed permanently on the 
Present, generating an intense and living sense of Understanding. 
That’s why the Ātman, Consciousness, attention not associated with 
personal history and understanding are terms which are obviously 
synonyms. 

 The Ātman shines at its brightest in the very act of 
understanding what human beings commonly experience on a daily 
basis, for example, when merely looking at the sky. 

THE DIALECTIC PROCESS   

      The dialectic process, in other words, the counter position of 
ideas in form of thesis and antithesis, is prior to synthetic 
judgement or synthesis, but it is not its cause. The way in which the 
Vedanta deals with consciousness and the conception of its nature, 
varies a great deal from how it is done in the West. In the West the 
existence of individual consciousness is laid down, and all 
development in art and science stems from the acceptance of the 
reality of a universe in which human beings participate as 
independent entities. Never in the West are human beings studied 
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within other behaviour except that in which consciousness acts as a 
differentiating activity. And so, the mind usually appears to be in 
possession of consciousness, that is, as if it were luminous, active 
and intelligent. This twisted and watered down manner of viewing 
humankind impedes the recognition of other forms of cognition.  
 Certain kinds of cognitive experiences cannot be explained 
from such a rudimentary epistemological point of view.  Both 
mystical ecstatic states and the non-differentiated states of 
Concentration that are taught in the Vedanta are out of reach for 
any explication given from the Western viewpoint. Even the simple 
act of cognition that happens in the state of outer Observation, 
where the perceiver momentarily dissolves –just as what occurs 
when you give your full attention to a film at the cinema or when 
engrossed in a good book– can be explained by means of the 
Western model. 

 From the perspective of the Vedanta, Consciousness 
possesses an unsuspected activity. Its nature is essentially 
simultaneousness in subject-object cognition, that’s why the 
universe can be immediately known in all of its possible 
manifestations. 

 However, it is not an independent agent that enjoys this 
sublime possibility, but Consciousness itself when there is no 
limiting mental activity in operation differentiating subject and 
object.  
 The differentiating process that operates in the mind requires 
accepting the existence of individual consciousness recognising 
itself as the subject and, at the same time, it needs there to be 
material or ideal contents to which such separated consciousness 
recognises as objects of cognition. The interrelationship of both, 
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subject and object, impulses a new mode of cognition, a new 
integration of conscious information, to which is known as 
synthesis. This model, which is the dialectic model, endows special 
importance to experience and its capacity to be stored in memory 
along with the fluidity and efficiency of its management through/in 
the activity known as intelligence. 
 From the Vedanta’s perspective, this way of facing the World 
brings about differentiation, change and, hence, impermanence 
between knower and known. The dialectic process, reasoning, is 
only useful in a World which is forever falling apart and whose 
stability is based on retained experiences in form of memory. 
 
THE INTUITIVE PROCESS  

 The expectation of knowledge that arises without prior 
reasoning is usually profoundly truthful/veracious, but highly 
uncontrollable. The act of knowing without the presence of a 
knowing agent/knower happens very infrequently. Knowing 
without having to think is an interesting option. Intuition marks out 
a new way of understanding the World. 
 Who knows in this intuitive process? The answer is not easy. 
There is obviously knowledge, but while it is pre-eminent, there is 
no knower is this precise instant. The knower comes into play later, 
when the “I” appropriates the knowledge, that is to say, when the 
dialectic process newly arises in cognition. 

 Intuition is an immediate act of cognition in which the 
subject is not the active agent in cognition in this precise instant. 
The absence of an “I” imprints a new way of knowing the world. 
Intuition dies the very moment in which the “I” is reborn and we 
remember ourselves knowing and comparing by means of personal 
history. 
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      There is always at least one subject and one object in the 
dialectic process, knowledge has its basis in the interrelationship of 
both. In the intuitive process there is no sense of separation 
between/of subject and object, between knower and known. 
Intuitive knowledge is expressed by the self-illumination of 
consciousness itself, and does so thanks to the definition we have 
of it of being simultaneously the knower and the known. 
 Intuition is an exact, profoundly sure and efficient process. 
Nonetheless, this manner of perceiving reality is not usually 
trusted, since the momentary absence of the “I” in the cognitive 
process is more often than not later compared with states of 
distraction, dream or imagination. 

THE PROCESS OF DISCRIMINATION  

 The process of Discrimination requires a calmed down 
mind. Discrimination is not discerning over the colour of an 
object, the validity of a virtue or the importance of life. 
Discrimination is a skill that puts total and conclusive knowledge 
to what things really are within reach.  

 From the discernative point of view, the universe is known as 
an immense ocean of non-differentiated reality. Discerning is not 
thinking about non-differentiation, it is not knowing non-duality 
through intuition either. Discerning is knowing what is real; it is 
fully understanding that the universe is an immense ocean of non-
differentiated information. 

 Full conviction that reality is formed in an a-temporal, 
infinite manner, and without distinction between “name” and 
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“form”, allows the mind to stop the segregation of thoughts that 
justify instantaneousness of what is known. In this way, beyond 
the dialectic process and intuition there is a knowledge whose 
conscious condition is based upon itself. 
 In the same way as every wave in the sea comes to its end on 
the seashore, all intellectual and intuitive processes meet their end 
in Discriminative surroundings. Discriminating naturally leads to 
metaphysical knowledge. The highest level of discernment lies in 
the act of Discrimination denominated Viveka in Sanskrit. The 
highest level of all understanding is metaphysical knowledge, 
differentiating what is real from what is illusory. 
 The form of facing the world from the position where 
knowers have the permanent conviction of their identity being non-
different to what they know, is known as jñāna Yoga. Jñāna Yoga is 
the path which is transited through adjusting discernment to a point 
similar to the sharpened blade of a razor. Being convinced of Non-
dual reality, being le to by discernment has no need of justification 
or intuition to give value to the reality which is known. The 
universe is seen in a different light: the perceiver is non-different 
from the perceived. 
 The education that leads to obtaining such a tool in cognition 
is very straight forward: constant and persevering attention to the 
Present that is happening. It boils down to that the best way to face 
the world is to pay constant attention to it. 
 Now allow me to give another personal testimony, this time 
consisting in a meditative experience embracing the senses –that is 
outer meditation– in which we can place ourselves in fields that are 
perceived beyond the threshold of savikalpa samādhi and could have 
led into a deep state of nirvikalpa samādhi. The design of the 
description seeks to show the differences in the practice for 
reaching samādhi when the source of information is external (bāhya). 
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      It happened in the spring of two thousand and one. I 
was with a group of students on a short seminary in the 
beautiful region of Alava, Spain. For a couple of days we had 
been doing different inner and outer practices that sought to 
show students a correct mode of perception, with the aim of 
information taking on a Non-dual condition. 
      One of the practices consisted in walking up a country 
track to the top of one of the hills surrounding the monastery 
where we were staying. The kind of practice the students 
were doing and the details of the exercise are not important 
now. However, while they slowly walked up the track 
blindfolded, my attention was also hooked to every step they 
sequentially took in their slow accent to the summit/top. On 
that occasion the first students took about forty-five minutes. 
We were going to a place we had never been before; it was 
the first time that at the end of the walk the track was very 
rocky and steep. Without diverting attention one split second 
from the sound of my footsteps grinding on the rough track, 
I finally arrived first to the allocated place and stayed there 
contemplating the landscape waiting for the rest of the 
students.  
      The exuberant force of springtime made itself felt 
everywhere. The pale green of the early budding trees sprung 
forth into the sky. In the distance acres of different crops 
extended towards the skyline of an exquisite ridge which 
divided them from the heavens. The blue sky contained 
playful eagles circling on the warm air. The sound of the cool 
breeze blowing through the trees and small insects buzzing 
over the land merged in my perception. Sitting on a rock I 
could feel its hardness, my body was fatigued from the tough 
exercise it had realised and air voluntarily filled my lungs, my 
blood claimed life from there enclosed. Thousands of 
different scents –aromatic herbs, pine and lots more– 
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accompanied the spectacle presented before my eyes. 
      While all this was happening, it didn’t occur to me where 
I was or who I was. The power of spring had filled my senses 
with pleasure. I was projected towards every outer event, 
relishing them in my perception without realising what I was 
doing. I was aware of each detail, but had no interest in 
seeing myself as a differentiated agent of this sensory 
performance. I was not in my eyes, but rather in what they 
were observing; not in my ears, but what they could hear; not 
touching, but I was in the sensation being felt; not in my 
nose, but in the aroma which was carried by the wind; not in 
my taste, but rather in the flavour of saliva sliding down my 
throat. I was totally outside myself, there was no trace of 
subject, the whole universe of perception could be summed 
up as being the objects my senses were aware of. 
      I must have been in such a state for least a few minutes. 
No thoughts cropped up while my outflowing senses 
embraced outer objects. From one moment to the next, 
perception took on another light. Before there had only been 
visual, aromatic, heard etc. objects, now there was a 
conglomeration of objects with their own condition of 
subject, nevertheless, both subject and object, happened 
simultaneously. Outer Concentration settled in as the minutes 
passed. All of the students still had not arrived. After a few 
minutes, I became aware that some of them were coming 
collapsing on the ground exhaustedly. However, I did not see 
it happening from anywhere special. Everything happened 
spontaneously. The subject was equally distributed 
throughout the entire field. The fraction known as “I” was in 
some part of the immense field of perception, but was not 
composed of any sense of identity. 
      Alter a few instants, maybe seconds, cognition again 
abruptly changed. My sensory perception expanded with such 
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speed that it was suddenly witness of beyond the mountains 
themselves; I could hear the steps of insects thousands of 
metres away. A prodigious universe made up of infinite 
sensory information was simultaneously accumulated. The 
perceiver to such a state was no different to the state itself. In 
this way, outer savikalpa Samādhi ended and nirvikalpa samādhi 
began, with the potential of expansion to infinity. 
      Nonetheless, a few seconds went by, and due to the 
difficulty that my corporal systems had to be able to without 
limits to the inflow of the entire universe, the expansion only 
reached a few kilometres. During those glorious fleeting 
moments I was conscious of the dampness, movement and 
life in each of the infinite drops of water in the lakes situated 
kilometres away. Perception fused simultaneously with 
thousands of trees, people and animals. Time, brought to a 
complete standstill as a differentiating entity, accompanied 
the now also dying sensation of spatial differentiation. 
Everything was known, but no one was the knower in 
particular of the events. 
      The dance of consciousness accompanied by the rhythm 
of infinite joy, the result of the non-differentiated integration 
of information making up the field, was like a mother 
receiving her long lost kin after thousands of lives away from 
her skirts. How can one describe the acute intelligence that 
stems from the simplicity of one’s acts? Actions, thousands 
and thousands of them, associated with objects, accompanied 
each other without creating any discordance. Everything 
flowed in harmony doing it for itself, there was no subject, 
there were no objects, only a continuum of simultaneous and 
ubiquitous non-dual information. 
      While this persisted, “it observed” the last tired out 
students arrive. “It gave instructions” how to begin certain 
exercises and, while the students carried them out, “it” 
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remained silently immersed, experiencing the marvellous 
performance of life. None of the students were aware of 
what was happening, they just continued to prepare 
themselves for carrying out the instructions which had been 
given, again taking refuge in their minds full of thoughts and 
preconceptions. 

 Both in inner and outer practices, when you cross the 
boundary of savikalpa samādhi associated with object you have no 
control over the direction or path that you should follow. Your 
only option is total surrender, the lack of cognitive effort and the 
non-intervention in the moment in course. It is true that there are 
countless modes of samādhi but finally, in nirvikalpa samādhi the very 
same state contemplates its own reality, understanding that reality 
beyond this state is only a concept which there is not even a 
possibility to think of. There, the ātman, witness to reality of such 
magnitude, is immovable in the face of the birth of a universe, and 
even less at the dissolution of one. 

 

ŚLOKA 30 
 

 With the  d i sappearance  o f  the  a t ta chment  to  the  body  and 
wi th  the  r ea l iza t ion  o f  the  Supreme Se l f ,  to  whatever  ob j e c t -  the  
mind i s  d i r e c t ed  one  exper i ence s  samādhi. 

 With the disappearance of identification with the 
body and the arrival of the ātman,  along with loss of 
importance to which inner or outer object the mind is 
focused upon, the experience of Samādhi endures. 

 Hence the culmination of every cognitive state, the most stable 
state a human being could ever aspire to: supreme awareness. Now 
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the universe, in all its different graduations of existence, in all the 
probable conditions of being that can be thought of, takes on a 
simultaneous cognitive role. Such stability is known as Samādhi. 

         Disappearance of identification with the body entails not 
being able to localise an agent that takes the body as its own or a 
fraction of history as its own. 

 

 The absence of identification refers to the lack of a sense of 
ownership of “something” by “somebody”. In truth, while the state 
of Samādhi endures, the body still exists in a similar manner to that 
before the state came about; What changes is the nature of the 
perceiver: While the perceiver, known as “subject”, occupies 
delimited, restricted and locatable places in states associated with 
dual cognition, in Samādhi the perceiver is the very same 
consciousness, which is distributed as an essential underpinning for 
the entire universe. 
 Non-identification with the body boils down to something 
like seeing a mountain and recognising that it is not the perceiver 
that observes it, or looking at a stone and being aware that it is not 
part of your body. With this same certainty with which you bear 
witness to the mountain and stone not being “your body”, the 
ātman in this same way is witness to itself as not the exclusive 
resident of the body, nor of a sum of bodies, nor as if its body 
were the universe. Simply, the ātman does not differentiate 
“something” from “someone”, no matter what or how big the 
“something” or “someone” is.  
 Non-dual Consciousness assumes various conditions 
depending on the limitation that apparently contains it; however 
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Non-dual consciousness is also in itself the limitation that can 
contain or apparently delimit. It is as if the space that contains the 
ocean were considered to be apparently delimited by the space that 
contains the shore; however, in reality, although the shore delimits 
the ocean and the ocean the shore, space -which is the basis of 
both– is not delimited, as it always remains being what it is: non-
delimited space, space without any difference, that is to say, non-
different, Non-dual. 
 Non-dual Consciousness -the ātman, which is Brahman– 
expresses itself in five forms through the five states of 
consciousness, each one with characteristics that determine a type 
of relationship between subject and object (see table 29). The only 
thing they all have in common is that they are apparently real, in 
other words, there is consciousness associated with them. Each 
agent associated with each state assumes its reality is valid; 
nevertheless, when the next state arises, the new agent takes it that 
the previous one was illusionary and that it now is real. 
 The five states can be summed up associating them with the 
experience that can come about both “without” and “within” the 
sensory boundary (see figure 17). 
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TABLE 29 
The Knower and the Known 

 

 

 

ŚLOKA 31 
 
 By beho ld ing  Him who i s  h igh  and low,  the  f e t t e r s  o f  the  
hear t  are  broken ,  a l l  doubts  are  so lv ed  and a l l  h i s  Karmas 
(a c t iv i t i e s  and the i r  e f f e c t s )  wear  away .  

 Through continuous contemplation of that ātman which 
is both high/tall and low/short, the heart is unchained, all 
doubt is dispelled and karma is extinguished. 

State Knower-Known Relationship 

 

Medi ta t ion 
The Knower is all that there is to be potentially Known, and all that is 

potentially known is non-different to the Knower. The Ātman is the 

agent, the Ātman is the Known, the Knower is the Ātman 

 

Concentration 
The Knower is all that there is potentially Known within a closed field, 

and the closed field is non-different from the Knower. The sākṣin is the 

agent, the sākṣin is the Known, the Knower is the sākṣin. 

 

Observation 
In a closed field, the Knower embraces the Known to such an extent it 

merges with the Known, or the Known embraces the Knower up to a 

point where it merges with the Knower. The exín is the agent. 

 

Thought  
Within a closed field, the Knower is differentiated from the Known; there 

is causal appreciation of information. The subject is the agent. 

 

Dream Within a closed field, the Knower unfolds as Knower and Known, which it 

experiences different to itself. Information takes on a non-causal condition. 

The dream subject is the agent. 
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 When identifying itself as possessor of an individual 
consciousness, the agent of perception states: “I know”; when 
identifying itself with its mind, it states: “I think”; when identifying 
itself with its prána, it states: “I am alive”; and, finally, when 
identifying itself with its physical body, it states: “I have a body”. It 
is this constant identification of each one of its five constituents67 
that induces into the agent a sense of differentiation and 
subsequently a karmic connection is established between them.  
 When action is carried out by an agent that thinks it has 
individual consciousness, mind, prāṇa, and physical body it 
transforms action into a representation of its desire –hunger for its 
outcome– or it experiences itself as an active entity and the creator 
of the action. As such, when the agent acts it does not undertake 
the action for the sake of the action, since it is focused upon 
temporal future and, moreover, believed to be the implementing 
agent of the acts performed. 
 Intentionality placed on the result of action changes into 
thirst of prevalence in time. And so, the unfulfilled desires from 
mounting up so many unfinished actions with no outcome turns 
into a banner that leads the agent to be born and die cyclically, 
while it searches for a grail which is impossible to be found. 
Perceivers are like greyhounds chasing after the hare round and 
round the racetrack, every time they get close, it moves further into 
the distance. Hence they run continuously around the track, 
transforming the yearning to catch the hare into an object of 
activity and change. 

 

                                                
67 In other words, four of the five kośa or veils that apparently limit the Ātman. The fifth is 
the Ānandamaya-kośa or causal body, where there is no sense of I-ness and, as such, no 
possible identification. 
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 Hunger for the fruit of action chains the agent to the non-
existent future, inducing a perpetual sense of “I”. 

 While the subject, in turn, assumes it does the action, by 
thinking that it is able to decide between doing or not doing this or 
that. This idea of being the creator of the action strengthens its 
sense of ego, thus becoming chained to the sense of I-ness. 
 Human beings falsely believe it is they who carry out action; 
totally false. But neither are they toys in the hands of destiny, since 
they are free. But their freedom does not lie in deciding which kind 
of action to do, no it does not; their freedom consists in that they 
have always been, are and always will be free, since it does not 
matter what action they undertake, it is the qualities of matter68 that 
do it. Human beings are not generators of action, as they are 
essentially free: nothing touches them, nothing affects them. The 
mistake is due to ignorance of their own nature, by believing that 
they are the doers, that the world is different to them and that they 
have the capacity to decide. 
 Human beings are part of their setting of prārabdha karma. 
The climate, social environment, illnesses and, in fact, any active 
ingredient are not things which can be decided, as they form part of 
the film that must unfold in order of the attachment to previous 
acts which were generated in long lost times. Freedom does not 
reside in altering what has already been decided but rather it lies in 
continuing with the natural chaining process without inducing a 
new one. Identification with action gives a sense of perpetually to 
the “I” agent that acts. True freedom is to liberate oneself from the 
“I”, it is the continued lack of the dual experience in cognition. 
Freedom is Being without any implication of what is mine and what 
is not mine. 
                                                
68 The guṇa, that is: rajas, activity; tamas, inertia, and sattva, balance. 
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      Who acts in a dream? What meaning does doing an action 
for the result it may achieve have, when you are dreaming? In the 
end, when you wake up, both dream subject and objects revert 
back to inexistence, along with the dreamer that/who was 
conscious of them. Human beings are only Non-dual 
Consciousness that owing to their ignorance of their own mental 
nature, are chained through action creating permanent bondage 
of/to the “I”. 

 

 The thriving condition of the sense of “I” in time is known 
as karma. 

 Now we shall move onto a short conversation which 
occurred at a recent seminary.  

     Student: I don’t understand how you can state that there is no 
doer of action, since we are all witnesses to it being effectively carried 
out. 
    Sesha: You are mistaken; you never do anything. At the 
most you assume you do, just as when you buy a piece of 
land that, thanks to the registered deeds stamped by the 
solicitor, you take it for granted it is legally your property. 
The land belongs to no one really; it is just there, just like 
you. You take it over but it does not belong to you. 

          Student: But the action is done, it is impossible to deny this! 
          Sesha: The action isn’t denied, but you don’t do any action.   
          The action is done by itself. 
         Student:By itself? 
          Sesha: That’s right, by itself. When the class ends I’m sure  
 you will go home.  
          Student:  Yes I’m sure I will. 
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         Sesha: This place is a long way from the city, that’s why you  
 came by car, isn’t it? 
          Student: True.  

   Sesha: Ok. See how the most intelligent thing to do when the 
class end is to jump in your car and drive home. It is the 
natural option, this is a situation that arises in a spontaneous 
manner, as if the universe were constructed in such a way 
that the most coherent activity to do were this: drive back 
home in your car. Let’s suppose in this precise moment the 
class ends; you should go to your car. If the Present which is 
now taking place is driving home, is it by chance you who 
takes the decision to go to the car? Do you think it is you 
who decides to go to the car, when the car is already there? 
Now, sitting in your car, the new situation that arises is 
intelligently constructed in the Present in such a way that you 
have to go home. Do you think it is you that decides to go 
home? Everything was already in the Present, ready for you 
to get in your car and drive home! 

      You don’t realise the action, it is done by itself. 
Nevertheless, you think it is you who decides. You never 
decide anything; only because of your desire of being 
protagonist of the situation, you take it that you decide what 
you do, and simultaneously put yourself beyond the Present 
by projecting yourself arriving at home and lounging on the 
comfy sofa. 
     If you want to be intelligent, then accept that the most 
efficient act is searching for intelligence that comes from the 
Present and which puts each situation that can come about 
into order, in a natural manner. 
 

 The sun does not set or rise because of the fact that we are 
witnesses to its dusking and dawning. It comes up or goes down 
because of being a part of what is happening at that very moment 
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in the Present. It does not consider rising earlier or setting later in 
summer. It is just the intelligence of nature impelling everything to 
occur in the only Present it can. However, human beings project 
their ego in time by desiring the fruit of their action, and recognise 
themselves as the doers of the action. This is their mistake, this is 
ignorance, this produces karma. 
 

 Owing to ignorance, human beings err in their way of 
administering action, transforming it into a prison whose bars 
prevent the simple experience of the Present. 

 Karma transforms into chains of attachment for human 
beings and prevents them from discerning things clearly. 
Countless experiences hold aboard the same number of 
unfulfilled desires, all being associated with the same 
protagonist: the “I”. 
 How do we free ourselves of this karmic bondage? 
 Since the individual’s mistaken identification of him or 
herself and the world is the result of ignorance, there are two ways 
out: Correct action and Correct understanding. The first is the path 
of karma yoga, the other one is the path of jñāna yoga. One avoids 
acting with the sense of “hunger for fruit” and “sense of ego”; this 
mode of action is known as Dharma. The second seeks to develop a 
way of knowing induced by Discernment69, and thus, avoiding 
being caught in the nets of error. 
 While sañcita karma or accumulated karma serves as a 
receptacle for all actions carried out with the “hunger for fruit” and 
“sense of ego”, the prārabdha karma is just a fraction of the sañcita 
that will serve as a conducting thread for transporting individuals 
between their births and deaths. In turn, the āgāmin is the new 
                                                
69 In Sánskrit: Viveka. 
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karma which comes along when action is undertaken in an 
unskilful/incorrect manner and which will never-endingly feed the 
sañcita  (see figure 18). 
  

FIGURE 18 
Kinds of Karma 

 

 

 

 

 

 

 

 

 

 

 

 

 

Hence, the constant repetition of the practice of Samādhi leads to 

the consummation of unfulfilled desires that have mounted up over 

countless years. Such karmic dissolution is like a dense primeval 

forest being consumed in days or even hours before the fire that  

 

 Sañcita karma, essentially being ignorance, is consumed by 
the strength of discernment and, especially by the experience 
most lacking in illusion: Samādhi. Hence, the constant repetition 

 
Corresponds to karma accumulated during 
each and every life. It can be associated 
with what is commonly known as the 
unconscious. Every action carried out with 
“hunger for fruit” and “sense of ego” 
generates a common imprint that impulses  
the creation of a sense of permanence in the 
“I”. 

At the moment that life begins, a part 
of sancita karma draws out the 
conditions of the five kośa and social 
atmosphere that operates from birth to 
death. This karma cannot be 
modified, since to modify it would be 
to change the past. 

While individuals go through life, they 
constantly carry out karmic actions, in 
other words, with ”hunger for the fruit of 
the action” and “sense of ego”. Each one of 
these actions increases sancita karma and 
will go on to model different attributes in 
later lives 

Sañcita 

Prārabdh
a 

Karma 

āgāmin 
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of the practice of Samādhi leads to the consummation of unfulfilled 
desires that have mounted up over countless years. Such karmic 
dissolution is like a dense primeval forest being consumed in days or 
even hours before the fire that overruns it. It is as such that Samādhi 
dissolves the ignorance that prevents your mind from being aware 
of the Non-dual essence of its true nature.  
 Prārabdha karma arises with the fertilisation of the individual 
and is consumed at his or her death. Prārabdha makes up 
“individual” and “collective” karma; that is, it is the cause of all 
action you experience while you possess a physical body. Because 
prārabdha is a sea of consequences, it cannot be transformed. All 
personal and collective events are part of the prārabdha and are 
needed to be experienced; that’s why only what is supposed to 
happen will ever happen. Prārabdha is like watching the highlights 
of a football match, while you do not know the result you still 
believe the team you support can win; however the dice have 
already been cast. In truth, the agent’s only true freedom lies in not 
identifying with the deception produced by losing or the joy felt in 
winning. 
 Āgāmin karma is transformed into the receptacle of all action 
while agents experience prārabdha and think they decide and feel 
the intentionality. Āgāmin karma does not come about when action 
is undertaken correctly, in other words when you do the action in a 
dharmic manner. Correct action, dharma, also known as karma yoga 
permits the doing of the action without creating a link with the 
future. Otherwise, the āgāmin karma generated would become part 
of sañcita; and so, the never-ending wheel of saṃsāra would keep 
forever turning. 
 Whoever achieves total liberation from ignorance, those 
jīvanmukta whose minds are free of all doubt and whose hearts are 
immense as the universe itself, now free from karma and without 
any identification with what is happening, live what their prārabdha 
provides. With an apparent body, but full of Being in themselves, 
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they carry out all action although they do nothing, and doing 
nothing they do everything. 
 

ŚLOKA 32 
 

 There  are  thre e  concep t ions  o f  jīva (Consc iousness ) ,  
namely ,  as  tha t  l imi t ed  (by )  prāṇa e t c . ,  a s  that  pre s en t ed  
(cidābhāsa) ( in  the  mind)  and the  th i rd  one  Consc iousness  as  
imag ined  in  dream ( to  have  assumed the  fo rms o f  man,  e t c . )  

 There are three ways to conceive the jīva  (individual): as 
the one limited by the prāṇa,  etc70; as cidābhāsa (individual 
consciousness) reflected by mental activity, and thirdly, as the 
projection of individual consciousness in dreams. 

 The Vedanta employs three theories that can conveniently 
explain the appearance of the individual (jīva) within the spectrum 
of creation itself. It is due to the fact we appropriate experience of 
our own individual reality that we seek our own roots, our initial 
cause as individuals. Let us remember that the existence of the 
individual (jīva) is never questioned, since it is undeniable; 
nevertheless, we state that the individual (jīva) is not something 
substantial that possesses the virtue of existence in itself. The 
individual is a state of cognition that cannot define itself, since it 
lacks the attribute of stability, on the contrary, it expresses a state of 
impermanence 
      Attempting to find a cause for what is momentarily existent 
causes a model of reality to arise in which the individual (jīva) only 
exists while it thinks about itself. The jīva’s reality lies in the fact of 
remembering itself and projecting itself in time by means of the 

                                                
70 What apparently limits (upādhi) are the five kośa, save for the Ānandamaya-kośa, which does 
not generate an egotistic or individual limitation. See tables 14 and 30. 
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constant activity of thought. The universe is experienced 
differentiated from perceivers when they add the attributes of their 
own personal history to what is known or perceived. The universe 
truly does not exist as differentiated; instead it is as it is perceived 
an instant before mentally defining it with the attributes of “name” 
and “form”. 

 Seeking to justify the existence of the individual (jīva) leads 
us to wield three theories that also back up the meditative model 
and seek, metaphorically speaking, to explain the cause of a barren 
woman giving birth, or what comes first: the chicken or the egg. 
Any of the three viewpoints which we shall be commenting on 
below, has the sole aim of providing the mind with tools to justify 
that the individual (jīva) exists solely thanks to the fact that we think 
it exists. 

THE INDIVIDUAL (JĪVA) AS A LIMITATION  

 Just as the walls of a jar delimit the inner space from the 
outer space, likewise, the individual (jīva) emerges as existing 
individually thanks to the mental interpretation of sensory 
impressions that come via the senses and to the vitality of the 
physical system itself that translates into action. 
 Human beings identify themselves with their five kośas 
(upādhi, or what apparently restricts), which imprint a specific 
boundary on cognition rather as a limit is established between 
sweetness and saltiness in the sense of taste. These five kośa, or 
layers that delimit the ātman, cause the sense of difference 
(differentiation) in perception (see table 30). 
 The factors that imprint the sense of differentiation on 
cognition producing the sense of multiplicity, the sense of partiality 
and, subsequently, the sense of individuality, are: 
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1.    Sensory Activity: being witness to the differentiation of 
colours, smells, sounds and all the varieties of 
information that can be experienced by the senses. 

 
 

TABLE 30 
The five kośa 

 

Layer or body Kośa Śarīra71 Sense o f  l imit 

 
Physical body Annamaya-kośa Sthūla 

One physical body is experienced  

different to another.  

 
Pránic, etherical 

or living body 
Pránamaya-kośa 

Liṅga 

The difference of vitality between  

different bodies is experienced  

Mental or astral 
body  

 
Manomaya-kośa 

Sense of difference is experienced  

because of reasoning  

 
Knowledgeable  

body 
Vijñānamaya-kośa 

Individual consciousness is experienced  

with respect to remaining individuals   

 
Causal body Ānandamaya-kośa Karaṇa 

Potential cosmic state previous to  

the existence of the jīva  before and  

after it arises 

2.    Recognising the strength of vitality which awakens life, 
compared to its absence, in other words, being aware of the 
sense of life which is active in nature compared to life 
seeping away because of death. 

                                                
71 Śarīra or body, according to the definition of Gauḍapāda. This is a similar concept to 
kośa or layer that apparently restricts the Ātman. 
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3.    Being witnesses to intellectual thinking and the differences 
that this activity creates for human beings, that is, observing 
the difference of ideas, emotions, feelings and passions. 

4.    Assuming that all individuals have a sense of consciousness 
because they recognise their own. 

5.    Recognising that the physical universe was born (although 
not knowing how) and will end (again not knowing how), 
just as when it disappears for someone who faints and 
reappears when they come to. 

THE INDIVIDUAL (JĪVA) AS REFLECTION   

 In the same fashion as the calm surface of a lake reflects a 
single sun thanks to the still waters, in like manner the individual 
(jīva) arises as a reflection of the universal mind (mahat). The 
apparent reality of the reflected sun only exists thanks to the surface 
of the water when it is still. 
 When the water in the ocean moves, it forms “ocean 
currents”; when it rises above its own horizon, “waves” are 
generated; when the water is heated by the sun it “evaporates”; 
when there is a strong wind, droplets of water or spray skitter 
across the surface. In this way, the causal consciousness or cosmic 
mind –the mind of Īśvara, the Lord of creation– by its own power 
appears in multiple forms, reflecting its own nature in other various 
natures. In this way, the individual (jīva) appears as the unleashing 
of intelligent activity that in reality precedes it (see figure 19). 
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FIGURA 19 

The jīva as reflection 
 

 

 

 

 In the same way as a mirror reflects the figure of someone 
standing before it, thanks to the transparent glass and the solution 
of silver stuck to one of its sides, in an identical manner, and thanks 
to the essentially satvic nature of the antah ़़karan ़़a (the mind) causal 
or cosmic consciousness (Īśvara) appears reflected upon the buddhi, 
creating a seat for the individual (jīva). 

THE JĪVA AS ILLUSION   

 In like manner all individuals presented in a dream are only 
representation of an illusory projection of the dreamer, in the same 
way the individual (jīva) and the remaining differentiated entities are 
no more than the composition of Īśvara, the lord creator’s dream, 
the intelligence that reigns and lays down the order through the 
entire universe. 
 

 Īśvara, collective causal map 

The mind (antah ़़karan ़़a) –and inparticular one of its contituents, the buddhi or intellect–  for its 
situation as basis of individual consciousness (cidābhāsa) induces the arisal of the individual 
reflection: the jīva. 

Mahat 
Universal mind 

Hiranyagarbha 
Collective subtle 
plane Jīva 

individual 

Buddhi 
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 Herefore, the individual is no more than an imaginative 
mental projection whose strength is based in that its creator is 
conscious; in the same way as all the events in a dream seem to 
be real owing to the dreamer brings them to life with the same 
flame that its conscious reality holds. 
 From this point of view, the individual and the whole 
universe are fragments that come and go along the conscious and 
unconscious path, in accordance with the conditions that the 
creator of the dream imposes. However, and due to their sense 
of identification with their own illusory reality and also their 
dialectic mental activity, all individuals assume the role of 
experiencing themselves as being real and independent, while 
experiencing the remaining individuals as being alienated 
to/from their peculiar nature. 
 According to this strange form of representing the jīva’s 
existence, the individual is no more that a figment of a dream 
of whoever dreams it, and the only way to become aware of its 
own truth is to wake up realising that its nature is already, in 
itself, identical to whoever dreams it. 
 

ŚLOKA 33 
 

 Limita t ion  i s  i l lu sory  but  that  whi ch  appears  to  be  
l imi t ed  i s  r ea l .  The “Jīvahood” (o f  the  Se l f )  i s  due  to  the  
super impos i t ion  o f  the  i l lu sory  a t t r ibute s .  But  r ea l l y  i t  has  the  
nature  o f  Brahman.  
 
 The limitation that conforms/makes up the individual 
(jīva) is illusory, but what seems to be limited as an individual 
(jīva) is Real. The individual (jīva) exists owing to the 
incorporation of illusory attributes; nevertheless, the 
individual (jīva) possesses the nature of Brahman, the Non-
dual absolute. 
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 Individuals (jīva) are like the fantasy that thirst struck 
travellers see when they are in the middle of the desert and they 
perceive a mirage in the form of an oasis. For travellers this oasis is 
real while the incorporation of states –thirst, fatigue, desperation, 
sunstroke, and so on and so forth– that when added together create 
such a fantasy. While this fantasy lasts, the reality of what is being 
known is undeniable to the surprised wanderer, who could swear to 
be observing an unquestionable reality. It is easy to understand that 
the inexistent oasis is real while the incorporation of the states 
create and feed the fantasy; and also when trying to drink the water 
that their mind has fabricated, they will become aware that the 
water is just but sand. Hence, the rough awakening to a new reality, 
which is also unquestionable, while it is being experienced. 
 In other words, the individual (jīva) exists and does not exist 
simultaneously. It exists while the incorporation of states –thought, 
memory, feelings, future projection, desires, and so on– are present, 
and does not exist when the agent is aware of itself in the same 
Present where action is “happening”. Nonetheless, both states are 
real, both the individual’s (jīva) existence and non-existence. The 
answer to the dilemma of something existing and non-existing 
simultaneously is assuming that both states are non-different. 
Consciousness sustains and links every state of reality, in the same 
way as the beads on a necklace are held by the same thread. 
 Consciousness has never changed its condition of being 
Non-dual Consciousness, although the individual (jīva) experiences 
itself differentiated taking on a personal and individual 
consciousness. This individual consciousness (cidābhāsa) 
impregnates cognition with reality, but this cognition that arises is 
observed as being differentiated owing to that the knower of such 
information interprets it and values it from its own particular 
experience; that is to say, we walk through the forest at night 
making noises as we step on the dry undergrowth, and the crackle 
of the dry leaves and twigs constantly remind us that we are still 
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walking. It is a vicious circle to which there is no way out while we 
are there: we recognise ourselves as individual’s (jīva) through 
thinking, but to know ourselves as individuals, in turn it is 
necessary to think. We define ourselves by means of our 
memory, but our memory is always regenerating itself, that’s 
why the individual (jīva) always experiences itself active and in 
the process of “evolution”. In truth, no one is active or 
evolving; that is only believed by those who feed their existence 
from their own experience, just like the different characters in a 
dream are fed by their/your own experience to support the 
momentary passing of the state. 
 

 Hence the great mystery: the individual (jīva) is and is not; 
however, it has never stopped from being what it has been, is, and 
will be. 

 All the characters in a dream have one thing in common; they 
are formed by one and only dreamer, that’s why they shuffle 
conditions so that they are similar: Graveness, hunger, fatigue, 
feelings, etc. In like manner, all individuals (jīva), give no 
importance to what they know, they observe reality as suits, but 
between them they all have collective karmic conditions in common 
that operate in all humankind and, at the same time merge with the 
remaining existing entities in the universe. For this reason, while a 
“critical level” of humanity believes that the truth in their 
individuality is unquestionable, the interpretation of the universe 
will continue to tend towards the sum of the collective who think as 
such. How would someone be treated if within a dream he or she 
dared to state that all the individuals that believed they existed for 
themselves were in a false universe, and were really just like mirages 
in the desert? 
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ŚLOKA 34 
 

 Such Vedi c  s ta t ements  as  "That  You Are" e t c .  d e c lare  
the  iden t i t y  o f  par t l e s s  Brahman w i th  the  Jīva who appears  as  
such  f rom the  s tandpo in t  o f  the  “Theory  o f  l imi ta t ion” 
(avaccheda vāda) .   But  i t  does  no t  agr e e  w i th  the  o ther  two v i ews 
(o f  jīva) .  

 Vedic phrases such as “You are That”, etc72, declare the 
identity of the Brahman (the Non-dual Absolute) with the 
individual (jīva) just as it has been defined by the “theory of 
limitations”. But Vedic phrases do not apply to the nature of 
the individual (jīva) which is expressed in the two remaining 
theories: “reflection” and “dream”. 

 The essential basis of the whole Vedanta is the identity 
between the jīva and Brahman, through the Vedic phrase, Jīva Brama 
Aikya73. In turn, it is stated that Brahman is Non-dual Consciousness 
thanks to which the universe and all its contents being aware of 
themselves existing. 
 In summary, we assume that the individual (jīva) has an 
identical nature to the Brahman (the Non-dual Absolute). The 
primordial essence of such an identity is consciousness that is 
nested in the universe and allows, in any state of consciousness, 
understanding that while cognition operates, what is perceived is 
real and who perceives is real. 
 In the West the concept of “consciousness” is simply 
idealisation that underpins cognition. Whether it being the 
“consciousness” being an integrating act of the information that 

                                                
72 The four great vedic phrases or mahāvākya sum up all the teachings in the tour Vedas. 
They are: Tat Tvam asi (You are That), Aham brahmāsmi (I am Brahman), Ayam ātmā 
brahma (This Ātman is Brahman) and Prajñānam Brahma (Brahman is Consciousness). 
73 The individual (jīva) is identical to the Non-dual Absolute (Brahman). 
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operates in one’s brain or rather the brilliance of mind that 
allows one to know, “consciousness” does not stop from being 
something which is impalpable, a theoretical recourse that acts as a 
base for the impossibility of how the process of cognition operates 
and, finally, the synthetic judgement gathered from it. Nevertheless, 
“consciousness” is not this, it is not only a theoretical abstraction; it 
is a formal reality whose fire kindles all that exists with life. 
 Try to remember some extraordinary event that has 
happened, which has produced a “tense focus of attention”, 
for example the intense sensation that comes about when 
someone is about to throw an object at you with all their might 
and, after a few seconds, they still haven’t thrown it. In the 
“tense focus of attention” on the passing of time waiting it is 
quite often said “you could cut the air wit a knife”. In these 
instants attention remains firmly focused on the presence of 
the expected object, which is coming and, after a few seconds, 
it would seem that the surrounding space which accompanies 
this moment takes on an unusual density; it’s as if the 
atmosphere thickened adopting an almost palpable condition. 
And so, in the same way, when attention is placed/focused 
constantly upon contents which form part of the Present with 
out being aware of the vexing urge to define them, the 
cognition of these objects take on an unusual intensity. 
Remaining in this attentive attitude, Consciousness, as the act 
which promotes knowledge, adopts a new condition that 
stands out over any “name “ or “form” that could crop up in 
the mind. If consolidation of this new conscious presence is 
achieved for a few seconds or minutes, known information will 
reveal the magic condition of not belonging to any gender, class 
or special condition which can be defined, rather all everything 
that all the potentially existing events in the universe have in 
common emerge, due to the fact they exist and they know each 
other because of the illuminating and active virtue in 
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Consciousness. Such that, Consciousness turns into all that 
which every existing thing has in common, into the force that 
sustains all information. Time is born and dies within it, the 
tiniest atom reaching to infinity is contained within it. 
Consciousness becomes the only thing to be known as well as 
the only agent that knows everything there is to be known.
 Obviously, the confirmation of the identity between the jīva 
and Brahman should not be taken as if two separate entities could 
sometimes become the same, or that one could transform into the 
other to avoid differentiation. You should understand identity for 
being the fact that jīva is essentially Brahman and that Brahman is 
essentially jīva. In other words, without giving importance to what 
type of information is being known, the basis of information is 
“Consciousness”; when the individual (jīva) finally quietens down 
dialectic activity, individual consciousness is enfolded by Non-dual 
Consciousness, just as a drop of water that, blown by the wing 
playfully splashes around on the surface to again merge back into 
the ocean. 
 Śaṅkara, the author of the aphorisms, assumes that, of the 
three theories described in the previous one, “the theory of 
limitations” puts more importance on the fact that the identity 
between jīva and Brahman owing to that the two other theories, 
“reflection” and “dream” induce that the resulting individual (jīva) 
has no real existence. However, from the perspective of the analysis 
we are making, the nature of consciousness endures over any 
existent event, that’s why all three theories endow a level of validity 
in that they complement each other (see figure 20). 
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FIGURE 20 
The three theories about the existence of the jīva.  

 

 

 

 

 

 

 
ŚLOKA 35 

 
 Māyā whi ch  has  the  doub le  nature  o f  pro j e c t ion  and 
concea lment  i s  in  Brahman.  I t  l imi t s  the  ind iv i s ib l e  nature  o f  
Brahman and makes  i t  appear  as  the  wor ld  and the  l i v ing  
Be ing  ( jīva) .  
 
 Māyā, which has the double aspect of projection and 
veiling, is in Brahman. It limits the undivided nature of 
Brahman and projects It in the form of the world and the 
individual (jīva). 

 Now Śaṅkara seeks to explain the second theory on the birth 
of the individual (jīva). Māyā (illusion) is the cause of the world and 
the individual; in general, it is the cause of the sense of existing 

 In a dream there are multiple individuals that in the 
end do not exist. 

The different upādhi 
(vehicles) apparently 
delimit Brahman, just as 
the sides of a jar 
differentiate between 
inside and outside the jar 

The jīva  is projected 
just as the reflection 
of the sun on the 
surface of a lake 

Boundary Dream Jīva 
individual 

Reflection 



Vedanta Advaita                                           Sesha 
 

www.vedantaadvaita.com 220 

differentiation in cognition. 
 Māyā can be defined as “illusion”, but the result of its activity 
could also be described as “ignorance”. 
 
MĀYĀ AS “ILLUSION”  

 The effect of māyā as illusion implies the existence of a 
differentiated reality that believes itself to be real. Māyā allows any 
differentiated state of information to adopt an apparently real 
condition without it mattering which state of consciousness 
perception is realised. 
 For example while you are sleeping and dream images pass 
by in the light of dream consciousness state, everything that is 
experienced is taken as being real, that is to say, it exists and we 
know it does. While the caldron of information that makes up the 
dream state continues to be recognised by the mental function that 
appears there, will allow for the history to be discovered step by 
step inducing countless and infinite conditions. With all the other 
states of consciousness the same thing happens: In all of them 
reality gives birth to cognition and differentiation between perceiver 
and perceived that operate within them. The differentiation of 
information that we are aware of thanks to there being a 
consciousfunction, is the work of māyā. 
 Due to the “illusion” that its nature provokes, māyā induces 
us to accept the reality of our own individuality and holds us to it 
like a shipwrecked sailor clings on to a plank of wood floating in 
the stormy sea. That’s why it is impossible to deny our own 
existence and that of others. We simply observe that any definition 
we suggest in regards to “reality” is fleeting and momentary. Owing 
to this, it is not possible to deny the existence of the world, we are 
just aware that the fleeting presence of its reality in our 
differentiated consciousness has little to do with the following 
perception of it in the next instant. This lack of stability in the 
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continuity of perception is a sign that there is an uncertain element 
in cognition, whose nature shows something as being real when it 
obviously is not. 

 If it were not for the briefness and impermanence of what 
is known, it would be impossible for human beings to realise 
they were submerged in a game in that things appear to 
something that they are not. 

      The perspective of what is known seems to be the 
momentary but real projection of a snake instead of a length of 
rope. In like manner, the individual (jīva) exists thanks to the 
apparent stability that is presented by māyā when submerging it in 
a equally changeable world and with which has to fight at all cost 
searching for its own egotistical nature’s stability and 
permanence, a situation which leads it to remember itself or 
project itself into the future. And so, the stability and security of 
the “I” relies on having to remember itself and project itself, in 
other words, playing at visualising the past or yearning the future. 
Only like this can an individual believe that he or she is someone, 
who is real, thanks to covering the whole spectrum of time: past, 
Present and future. 

MĀYĀ AS “IGNORANCE” 

      The effect of māyā as “Ignorance” entails the lack of 
discrimination that that individuals have to be a aware of their 
Non dual nature. Māyā promotes the impossibility of self-
awareness; in the same way as if you stir up the water in a pool all 
the suspended particles prevent you from seeing the bottom, so 
māyā is the turbulence in your mind. The whirlwind of ideas that are 
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unleashed by your constant thinking stops you from seeing the 
world as it really is. 
 That’s why the Vedanta assumes that the most efficient way 
to damp down the projection of māyā and stop transforming 
cognition into a differentiated representation is seeing the world 
with fully discerning eyes, that is, being able to distinguish between 
what is truly real and what is illusory. To be able to do this you need 
education and exercise in the act of being in the Present during the 
process of cognition. Attention constantly placed upon realities that 
happen in form of the Present, that is, in the shape of the “here and 
now”, will allow you, over many years of practice, to dispel the veil 
that is induced by ignorance and which stops you from correctly 
discriminating the immortal and Non-dual essence of humankind. 
 Nevertheless, constant attention on realities “that are 
happening” in their Present form requires discipline that induces 
inner search. Which is why we have always insisted that fully 
developing the explication of Non-duality requires that students 
have certain qualities or skills, without which it would be difficult to 
achieve contemplative reflection and the exercising of coherent 
reasoning (see table 31). 

      Viveka: in the end this entails metaphysical discrimination. That 
is, perceiving that Brahman is real and māyā is illusory. The 
discrimination which enables you to see clearly that a tree is tree or 
the name we use to point out someone is actually their real name, is 
known as buddhi or intellect, and is not the kind of certainty we are 
getting at. The discrimination we are referring to is that which 
flourishes from stems from deep inner understanding and does not 
require additional support, as is the act of knowing we exist, for 
example. In such a manner does viveka induce a spontaneous form 
of representing reality through which the universe unfolds without 
there being the slightest doubt in accepting that the universe is 
Non-dual.                                           
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Table 31  
 Qualities of a disciple 

Viveka Discernment or metaphysical discrimination 

Vairāgya Mental unattachment from objects 

Satsaṃpatti 

(six trasures) 

Śama: control of the mind 

Dama: control of the senses 

Uparati: Skill of controlling the mind and senses 

Titikṣā: Strengthening before opposite pairs 

Samādhāna: constant thought in God 

Śraddhā: Faith in the master and his teachings 

Mumukṣutva Buring desire for liberation 

 When the universe is perceived by himself, that is, how do 
cognition agent is no different from the known, the strong 
understanding that arises from this view of the world prevents any 
doubt, just as one who is pro substantiate love can not deny your 
feelings exist and are directed at anyone in particular. 

 Vairāgya: The mental renunciation of sensual objects is known 
as vairāgya. It is impossible to renounce what is not known. 
Renouncement does not lead to knowing; it is knowing that leads to 
renouncement. Obtaining viveka (discernment) induces in us a form of 
seeing the world without attachment, in a spontaneous fashion. 
Imagine that while you are dreaming you become conscious of the 
state, without this causing you to wake up. You might be able to enjoy 
what you are experiencing, but you know for definite that the 
enormous range of situations that are happening there, are, so to 
speak, non-existent. The sense of suffering, enjoyment and pleasure 
are calmed in those who know they are dreaming thanks to the 
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understanding that comes when one is aware that this dream world is 
an illusory projection and could disappear at any given moment. Such 
understanding is not the result of a preconceived idea from the same 
dream state, oh no; the non-attachment that comes about given the 
experience that is unfolding in the dream comes from the clear and 
tacit understanding that the knowledge of the waking state generates. 
 Mental non-attachment from sense objects (vairāgya) is the 
natural consequence of discernment (viveka). However, renunciation 
of these does not mean obligatory austerity, let alone poverty. Being 
poor does not imply being unattached or attaining discernment, 
because if it did third world countries would be full of enlightened 
sages. Opulence (like poverty) is a factor itself which does not 
necessarily imply a sense of discernment. Non-attachment is valid if, 
and only if, it is accompanied by mental clarity. Renouncing the 
enjoyment that life offers, without having mental clarity about what 
you are doing, actually transforms the individual into being a more 
egotistical human being. 

 Satsaṃpatti:  A group of six virtues or treasures. These 
six qualities only flourish when the mind is calm, thanks to 
which sense objects take on a different dimension through 
the intervention of non-attachment from them. These six 
virtues are explained as follows: 
 Śama: Control of the mind. When the mind has found 
peace that discernment and non-attachment produce, it is not 
agitated by hazy or pointless fantasies that thought engenders; on the 
contrary, it continues being attentive and totally alive from the moment 
it flourishes in the form of the Present. 
 Dama: Control of the senses. A balanced mind can retire 
the sense organs from sense objects at will, rather as a tortoise 
retracts its legs inside its shell. An individual who is trained in 
this noble virtue can disconnect sight, hearing, or any other 
organ of perception. In this manner, meditation practice 
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succeeds in achieving unusual fluidity, as the impact that the 
senses provoke, prevent neutral presence in the inner world for 
someone without inner discipline. 
 Uparati: Habit of control. The consolidation of the two previous 
virtues promotes the habit of its persistence. When this virtue ennobles 
the student, a great part of the student’s inner practice (sādhana) comes 
to a conclusion, since the mind has now acquired an out-the-
ordinary discipline that endows them with effortless control. 
Such a mind is like a tame animal that affectionately obeys its 
master’s wishes. The mind is now a focus of attention where 
strength and understanding, simplicity and goodness all 
converge. 
 Titikṣā: Indifference when faced with opposing pairs. An 
habitually controlled mind does not give in to physical and psychological 
setbacks. It remains unmoved by pleasure and pain. It even succeeds in 
controlling neuro-vegetive systems at will, allowing one to monitor and 
alter functions that were impossible to control before. Laziness and 
decay are dispelled like smoke. Happy liveliness fills the hills and dales of 
one’s reality, leaving as a result an individual who is impervious to mental 
excesses. 
 Samādhāna: Constant thought in God. Where does the mind go 
when  perceiving the reality of the Present, does it not seek some object in 
which to hide? Obviously, the flow of understanding that operates in 
every instant is deposited on reality lacking in differentiated attributes. The 
mind is summed up by that which is known by it. The differentiated 
condition that produces perceivers differentiated from what they know 
dissolves, and the universe takes on a new and marvellous way of being 
known: the Non-dual. There, all the information in the universe dances 
without there being any difference between the sound of music and 
movement of the dancer. 
 Śraddhā: Faith. Entails accepting the teachings of the master, 
thanks to which the disciples’ own experience is intuitively aware 
of the knowledge the master is capable of transmitting. It is faith 
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with certainty, and not blind acceptation of superior knowledge. 
Disciples do not need to surrender their soul to an ideal they do 
not understand; but rather, happily accept instruction which their 
minds hardly distinguish but can feel deep in their hearts. 
  
 Mumukṣutva:  Burning desire for liberation. How far the 
West is from understanding the ultimate meaning of this virtue! 
The West negotiates with devotion. The position of surrender is 
always to be off-set by something else. The faithful, when 
praying to God, negotiate their needs, and swap their suffering 
for future penances. Human beings have been taught with such 
dogged insistence that they are sinners that they finally believe 
it. Human beings do not know how to fall in love with the 
divine because they do not feel themselves to be at a sufficient 
level to deserve such a condition. 
 And indeed, who in the saintly silence that inner maturity 
calls forth, has not shed sweet tears that shake the very foundation 
of reality? The burning desire for liberation from māyā is 
transformed, in the end, into the only fire that extinguishes it. 

ŚLOKA 36 

 I t  i s  be cause  the  fa l la c ious  pre s en ta t ion o f  Consc iousness  
(cidābhāsa: the  r e f l e c t ion  o f  Consc iousness ) ,  l o ca t ed  in  the  
buddhi p er fo rms var ious  a c t ions  and en joys  the i r  r e su l t s ,  
ther e fo r e  i t  i s  ca l l ed  jīva.  And a l l  th i s ,  cons i s t ing  o f  the  
e l ements  and the i r  produc t s  whi ch  are  o f  the  nature  o f  the  
ob j e c t s  o f  en joyment ,  i s  ca l l ed  jāgrat  (un iver s e ) .  

 The false projection of Non-dual Consciousness on the 
buddhi, known as the individual (jīva) undertakes actions of various 
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sorts and it identifies itself with enjoyment of the results. The 
objects of joy with which the individual (jīva) identifies itself consist 
of five elements that make up the material universe (jāgrat) .  

  One of the great obstacles with which we come up against in 
achieving deep understanding of Vedanta philosophy is the 
difficulty that we have in accepting the fact that individuals (jīva) 
are not true agents who undertake actions out of their own free will. 
The script of life has already been written from the very moment 
that life is planted in a mother’s womb. Tendencies are modelled by 
former actions that happened countless eras before hand; 
furthermore, all such previous actions were in turn generated by 
other still more ancient ones, and these by even more ancient ones. 
One is never able to know the origin of generic tendencies that lead 
existence to evolve in one or another direction. Everything is like 
what happens in a dream, where dream agents seek to be their own 
cause in the story. Each time dream agents unearth the ancient 
memories of past generations, they always come across a cause 
previous to the others. 
 This physical universe we detect through our senses and 
interpret with our mind has in common the fact that its information 
is causal. Owing to this we assume that the “I” travels onward 
perfecting itself as it goes, through experiences from the past, or 
ones that are happening now and through future ones. On the 
contrary, in dreams, the universe detected does not have the 
common condition of being causal; that is why it is possible for us 
to be born old and die young while we sleep; it is possible to defy 
the laws of nature, such as gravity and electromagnetism, without it 
diminishing the reality of what we are knowing. 
 An “I” feels submerged by a representation of causal 
continuity while it carries out action, which is known as karma. 
Karma is the reason for the durability of the “I”. Consistently 
identified the fact represent cognition through the dialectical 
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process leads to relate what is with what was and what will be. 
However, the understanding of this event occurs exclusively in the 
Present. Therefore, the solution to the problem of differentiating 
between causal information is not finding its genesis but remain in 
the present as he knows the world is happening "here and now”. 
This way of establishing this new relationship with the known 
universe induces a rearrangement of expert information and known, 
so that the border between the two aspects of cognition, the 
perceiver and perceived, disappears, and the act of understanding 
remains a non-differentiated and Consciousness. 
 Did anyone witness is part of the dream may say that it is he 
who performs the action? Does the dreamer who is asleep can say 
that it is he who performs the action? While the dream happens, 
both questions have an affirmative answer; however, when we 
wake up, we can clearly see that both questions have no validity 
whatsoever: when we sleep there are no separate witnesses; all of 
them, even the universe itself, are representations of a dreamer’s 
mind who has experienced the actions in the waking state, 
transformed them into memory and poured them into the dream 
state. 
 

 There is truly no agent that carries out action as such; at 
the most there is an agent who remembers being a doer or an 
agent who project himself or herself as aspiring to do. 

 Human beings are chained to the World because they 
experience it through an “I”, which is considered to be an integral 
and individual part of themselves. But this is not so. There are no 
parts; there are only memories with “names” or memories with 
“forms”. The Present never takes on a dual condition, when it is 
experienced continuously. For proof of this, it is enough to 
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witness the universe without comparatively representing it with 
information from the past or future. Every time the “I” is 
submerged in the causal universe and seeks to act based on its 
enjoyment of the fruit of the action or looking to act taking the 
credit for its own individualistic sense, then karma become the 
adhesive that bonds each of the actions together and gives 
direction to the evolutionary act. 
 Human beings seem to be doing things, nevertheless it is not 
so; what acts is the impulse provided by nature itself, the impulse 
wherein all things cluster. We believe that the universe is moving, 
nonetheless it is motionless. The universe does not change; it is the 
perceiver who remembers it constantly different. It is the very 
qualities that make up all things that carry out action. All activity 
occurs in the intelligent movement that harmoniously unfolds. There 
is no agent known as “I” that realises action. 
 Really and truly, there is no agent or action. However, if 
someone is witness to the movement of something, you must know 
that this activity occurs in their mind in the very instant in which they 
consciously validate it as being different from themselves, and in the 
same moment in which it is remembered with the possibility of 
remembering. 

ŚLOKA 37 

 These  two ,  dat ing  f rom t ime wi thout  beg inn ing ,  have  
(on ly )  empir i ca l  ex is t ence  and ex is t  t i l l  one  a t ta ins  l ib era t ion .  
There fo r e  bo th  are  ca l l ed  empir i ca l .  

 These two –the individual (jīva) and the phenomenal 
universe (jāgrat)— date back to time without beginning and are 
experienced in differentiated forms until liberation is achieved. 
Because of this both the individual and the phenomenal universe 
(jīva  and jāgrat), are called empirical realities. 
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 Both the individual (jīva) and the phenomenal universe (jāgrat) 
seem to be real because of māyā. The apparent reality of the individual 
and the universe arises from the mistaken mental representation that 
operates in the human mind. The apparent reality of the individual and 
the world stems from the cognitive instability that is produced by their 
experience, in other words, from the false belief that what is observed 
exists in itself. The different components of the world seem to be real 
because they are experienced as being real and independent one from 
the other by individual consciousness; however, they are unreal because 
each conscious perception varies. We are stating that the sense of 
variability in the world, the change which is established in what is 
known and the impermanence of the observer are the product of 
mistaken cognition. For that reason the same knower of this mistaken 
cognition must also be erroneous, momentary and equally as unstable 
as what is known. 
 In any kind of differentiated cognition, that is to say, in which 
there is a differentiated knowing subject from the known object, it is 
impossible to clearly verify prime causes. For example, if one day 
astrophysicists are able to come up with the equations that decipher 
the origin of the Big Bang there would be an immediate desire to 
know what was prior to that. To give an example of such a situation, 
let’s for moment try to analyse dream reality: seeking to unravel the 
origin of life itself in a dream comes up against the lack of resources 
in whoever is thinking this. Nevertheless, when you wake up, you 
may be conscious that the unlimited mise-en-scène of the universe 
consciously envisioned before, simply did not exist; the infinite 
amount of subjects and objects experienced in the dream were just 
momentary illusions. 

  We use māyā to explain the reason for this fleeting existence 
and its momentary reality. It is māyā that produces the appearance 
of time, space and causality; that’s why it is impossible to discover 
the origin and cause of things from within the same product of 
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māyā. In this sense, individual and universe (jīva and jāgrat) have no 
beginning; they are not real or illusory, but rather, empirical or 
phemonenonal. However, they do have an end. Their end comes 
when liberation is achieved, just as the end of a dream comes when 
you awaken, that is, when the correct perception that stems from 
metaphysical discernment (viveka) is capable of clearly 
distinguishing between Non-dual and dual, in other words, between 
what is Real and what is illusory. 

 In a causal universe74 it is impossible to find a prime condition, the 
source and origin of the remaining forms of expression in information. 

 The coherence of a causal world is entirely built up from the 
grouping and interrelationship of information. To give an example 
of this fact, we could take any concept, for instance, “table”. To 
define the concept “table” we have to draw upon other concepts, 
such as “furniture”, “board” and “legs”, etc. In turn, to define these 
ideas it will be necessary to draw on to other new concepts, and so 
on and so forth. In the end we find that all concepts are always 
defined from the point of view of others, without it being possible 
to discover any initial concept that is able to define itself and, 
therefore, be the source of all posterior definition. 
 Consequently, every concept only acquires any meaning 
when it is grouped together or related with other concepts. If 
instead of the term “concept” the more general term of 
“information” is employed, we can then state in like manner that 
information which on its own is a-dimensional, that is, meaningless 
only takes on meaning when it is grouped together or associated. 
When information is used to define content, this content is the sum 
of facets of information. 
                                                
74 The explication of the Causal limitation and the representation it has in cognition have been 
studied at length in: La paradoja divina, Sesha, Gaia Ediciones, 2002. 
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 The different components of the universe have meaning only insofar 
as they constitute groupings of information. 

 

 We have seen that the universe is without beginning. 
However when we investigate it with our mind it seems to have 
been developed or has evolved throughout time and to have been 
caused by something previous to it. However, it turns out to be 
impossible to discover, mentally, an original cause, the source of 
everything. Behind any event it is always possible to find another 
one previous to that, and yet another one previous to that, and so 
on indefinitely. The fact that the universe appears to be 
unlimitlessly chained together causally to the awaken individual is 
due to that information in the waking state has a sense of causality, 
this being the only basic difference between the dream and waking 
states.  
 It is for that reason that the sense of time takes on validity 
exclusively in the waking state. In the dream state it makes no sense 
looking for a stable representation of time for its inhabitants, or 
laws that resume for the conditions we experience where time is 
present. Nonetheless, to define the experienced or empirical 
universe as being causal involves the impossibility of discovering its 
genesis, since at bottom, everything is nothing else but the result of 
something previous. Therefore seeking causal definitions leads to 
an insuperable contradiction: if there were indeed a causal genesis, it 
too would have to be caused, to have had a cause, as the effect 
cannot be separated from the cause that produces it, nor the cause 
from the effect it generates. 

 The universe has no beginning when you analyse it with your 
mind. Simply, the apprehension of causality introduces a temporal 
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sense, since time has meaning if there is a sense of causality in 
information. Any other way would mean looking back in time could 
mean looking into the future, or projecting oneself into the future 
could present a situation in the past without restrictions. 

 Consequently, the individual and the phenomenal universe 
(jīva and jāgrat respectfully) do not have a beginning or end. 
Non-dual Consciousness assumes the role of being the source of 
its own cognition, it becomes aware of its own nature being 
forever existent and that differentiation is a potential topic that 
only happens in the potential mind of a potential individual. 
However, both the mind’s potentiality and the individual itself 
are non-different to the investigation that Non-dual 
Consciousness makes of itself. And so, Non-dual Consciousness 
is the cause and origin of the individual and the universe (jīva 
and jāgrat); in turn, both jīva and jāgrat disappear as differentiated 
entities on liberation or jñāna, in other words Becoming Aware or 
awakening to Non-dual Consciousness. 
 Just as information has a causal representation, it is also 
possible to study it from a spatial point of view, that is to say, as 
being “part” and “whole” at the same time. Information has the 
extraordinary property of being both “part” and “whole” 
simultaneously, in an unlimited way. Take, for instance, the case 
of this book. Each page is “part” and “whole” at the same time; 
it’s a “part” of something greater which is the whole book, but 
it is also a “whole” in itself composed of paragraphs (“parts”). 
In turn, each paragraph is “part” of a page but is also a “whole” 
made up of lines, sentences and words. In this way, each page is 
composed of paragraphs, which in turn are composed of lines, 
which in turn are composed of words, which are composed of 
letters, which are composed of molecules of ink and so on to 
infinity, without end. But each page is a whole which is part of 
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the book which is part of all books which are part of our 
culture, which is part of knowledge, and so on and so forth, to 
infinity. 
 Thanks to this quality of being part and whole at the same 
time, information can group itself together in an infinite number of 
ways, and therefore information always takes on this unlimited 
condition. 

 The space where the individual (jīva) and phenomenal 
universe (jāgrat) are located is limitless. Its reality takes on meaning 
by information possessing the wonderful attribute of being “part” 
and “whole” at the same time. 

 When your mind intervenes in the cognitive process in a 
dialectic manner, information takes on as many parts as there are 
thoughts associated with “names” and “forms” flowing through 
your mind; and in a symmetrical fashion, each “part” can also be a 
part of as many “wholes” as there are ideas in your mind. The 
interval that differentiates any two pieces of information, that is, 
two “parts” of a same “whole”, is known as space. Your mind thinks 
about the size of things, it associates this spatial distance with the 
boundaries that intervene as limitations. Due to this the mind only 
processes previously known information, in other words, 
information with boundaries or limits associated with “names” and 
“forms”, all thought content can be contained within a spatial 
ambit. 

 
 
 For example if we take a look at what there is around us, 
we will observe that it is in itself a “whole” made up of “parts” 
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such as table, chairs, ceiling, walls, and so on and so forth, until 
we run out of parts or ideas we have in our mind. The act of 
differentiating the table from the floor or walls is because we 
mentally trace a conceptual boundary between these objects and, 
consequently, a spatial distance emerges between such 
boundaries. 
 For a conclusive observation, we must add that the 
absolute space in the universe is unthinkable for our minds, 
along with the notion of infinite time. However, the fact of not 
being able to think of infinite or absolute information does not 
imply its inexistence; it simply indicates that the characteristics 
of time and space cannot be translated into a language designed 
exclusively to define “parts” or “sum of parts”. This language -
human language– is precisely the one in which the mind comes 
into play and processes information. 
 In conclusion: Individuals and universe (jīva and jāgrat) are 
both timeless, since in reality they have no beginning, and can 
only be seen for what they truly are –in other words, as being 
non-differentiated and only apparently real– when perceivers 
reach liberation, that is, when the mental plane presenting 
differentiated reality is finally transcended.  

ŚLOKA 38 
 
 S l e ep ,  sa id  to  be  asso c ia t ed  wi th  Consc iousness  wrong ly  
pre s en t ed  ( in  the  mind)  and o f  the  nature  o f  concea lment  and 
pro j e c t ion ,  a t  f i r s t  cover s  the  ( empir i ca l )  ind iv idua l  s e l f  and the  
cogn ized  univer s e ,  but  then  imag ine  them ( in  dream) a f r e sh .  
  

 Non-dual Consciousness, associated with the “veiling” 
power of māyā, generates the state of deep or dreamless sleep; 
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associated with māyā’s “veiling” and “projecting” powers, 
which are apparently produced in the mind of the Creator 
(Īśvara), it generates the individual and the experienceable 
universe (jīva and jāgrat). The creator (Īśvara), through the 
individual, simultaneously imagines the experienceable 
universe and creates the dream state. 
 
 The individual (jīva) and the phenomenal world (jāgrat), 
when experienced differentiated, are mistakenly considered as being 
real –pāramārthika– that is to say, always being permanent in space 
and time. Nevertheless, it is not as such. The experience individuals 
have of themselves and the world around them, as well as the 
mental interpretation given to them, varies depending on the ambit 
within which the information experienced is flowing. 
 As in dreams the absence of causality imbues the world and 
those who experience it with a characteristic slant, likewise in the 
waking state the presence of causality invokes a specific mode of 
representation in accordance with the mode of information that 
encomposes the individuals and the world which is experienced 
there. In the same way, the representation of individuals’ existence 
changes when the agent is momentarily absorbed in ignorance or a 
causal state –that in which individuals and the universe are not 
aware of themselves existing, and is the source and origin of the 
manifestation– a similar situation to that which pertains when the 
mind is detained momentarily in dreams, a state which is known as 
deep or imageless sleep (see table 32). 

 
 
 
 
 

TABLE 32 
Different jīva´s (individuals) 
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 The waking “I” is not truly very stable. It fluctuates 
depending on the experiences that arise and disappears when a 
dream begins. The “I” experienced in the dream and waking 
states cannot be the same, since in each world reality is 
interpreted in a specific way. The geographical, physical, moral 
conditions change in the dream itself or between dreams in 
respect with those that are present when we are awake. 
Likewise, in the waking state perceivers of the universe can be 
represented or represent what is known in various forms, 
depending on if they are experienced by subject, exin, sākṣin or 
ātman. 

State Kind of individual and 
universe according to  
Śaṅkara ( jīva and jāgrat) 

Usual classification of 
perceiver according to 

Sesha 

 
Causal, or similar 

to deep sleep 
 

 
There are no experienceable 
individuals or universes for 

jīva s 

 
 

In like manner to Patañjali 
and not for being 

consciously experienceable, 
it is not studied in depth in 

meditation practice 
 

 

 
Waking or 

phenomenal 
 
 
 

Jīva and jāgrat are empiric or 
phenomenal 

Dual Non-dual 

- Ātman 

- Sākṣin 

Exin - 

Subject - 

Dream or illusory 
Jīva and jāgrat are illusory 

(Prātibhāṣika) 

 
Dream subject 
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         Any kind of perceiver, except the ātman, only exists in the instant 
they become aware of the information detected. All perceivers are 
momentary and relative, except the ātman. 

 

 All individuals (jīva´s) exist in the faction of a moment à exist 
the split second they assume cognition to be their own. This 
cognition is only valid or real in his precise instant. Individuals    
(jīva´s) only exist for the fleeting moment in which their minds 
fluctuate, seeking to know. Only the ātman is its own witness and 
witness to the entire existing universe; it is the only knower and known, 
the field and the knower of the field in all fields. 

ŚLOKA 39 

 These  two ob j e c t s  (namely ,  the  per c e iv ing  s e l f  {jīva} and 
the  per c e iv ed  wor ld  {jāgrat})  are  i l lu sory  on ac count  o f  the i r  
hav ing  ex is t ed  on ly  dur ing  the  per iod  o f  (dream) exper i ence .  I t  
i s  be cause  no  one  a f t e r  waking  up f rom dream see s  those  ob j e c t s  
when one  dreams aga in .  

 Both the individual and the phenomenal world (jīva and 
jāgrat) in the dream state are illusory because they only exist 
while the dreaming experience is in progress. In other words, 
when awakening from sleep no one is witness to dream 
objects in the form experienced in the dream, nor when 
sleeping can they experience waking objects. 

 In like manner to awoken individuals In the same way that 
individuals in the waking state (vyāvaharika-jīva) appear to exist 
because of the three previously mentioned theories -that is, as a 
“limitation”, “reflection” and “dream”- in the same way dreaming 

252 SESHA 
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individuals (Prātibhāṣika-jīvas) are an imaginary representation of 
waking individuals. 
 However, it doesn't stop there. The text does not go into the 
different individuals in the waking state (vyāvaharika jīva) that can 
be experienced through the different modes of waking perception 
in great depth, however yet note that there is not only one waking-
state “I”. There are four kinds of perceivers and universes 
perceived in the waking state, as is summed up in table 32. 
Cognition is a carousel of momentary perception. These fleeting 
perceptions are interrelated at a conscious level by means of the act 
of understanding that individuals (jīva) are constantly conscious of 
when they are tuned in to experienced moment in each state of 
consciousness. Just as a key ring holds keys, or as space contains all 
volume, consciousness bares all jīva´s and the universes they 
perceive. Just as water is known as ice when in a solid form or 
vapour when it evaporates, in the same way Non-dual 
Consciousness adopts all the infinite probabilities in which 
information can be thought of. Nonetheless, although information 
remains non-different, the mind, in the instant of cognition, 
assumes as being valid one of the infinite probabilities which in 
themselves form part of the known object. In this way, during this 
precise moment of cognition, the object being known assumes 
characteristics similar to those with which it was defined and which 
now form part of the memory. 
 Cognition could be compared with different television 
channels that can be found by any TV viewer. When one channel 
occupies the screen, the rest are potentially there. When you change 
channel, any one of the remaining channels becomes active, while 
the one previously in operation reverts back to being a part of the 
remaining potential ones. Individuals (jīva´s) and the known World 
(jāgrat) appear to be real because of the jīva assuming a role of 
cognition that is backed up by same memory that has composed it. 
When the field of information changes, that memory has 
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established because of the change in the condition of the four 
limitations75, the relationship between the knower and known 
varies, the grouping or details of information having changed and, 
therefore establishing a new individual and a new universe with the 
same information. 
 Neither individual nor universe ever change: Individuals 
(jīva) see the sequential and systematic actualisation of the 
infinite probabilities that information has by virtue of being non-
different, bloom and flourish in their own particular perception. 
Waking individuals (vyāvahārika-jīva) seem to be different because 
they think differently; that is to say, they remember their own 
history and assume that this is what they are now knowing. If 
individuals took on the challenge of knowing without the 
intervention of personal history (in other words, their memories), 
then they would cease to experience themselves different to what is 
known. This exceptional form of cognition is known as Non-
duality. 

ŚLOKA 40 

 He who i s  the  i l lu sory  jīva th inks the  i l lu sory  wor ld  as  
r ea l  but  the  empir i ca l  jīva th inks ( that  wor ld )  as  unrea l .  
 
 Dreaming individuals (Prātibhāṣika-jīva)  believe that 
the dream world is real, whereas waking individuals 
(vyāvahārika-jīva)  believe it to be unreal.  

 The text clearly defines three kinds of individuals (jīva´s) 
whose natures are exclusively associated with each one of the 

                                                
75 Causal, spatial, interpretive and boundary. See La paradoja divina, Sesha, Gaia Ediciones, 
Madrid, 2002 
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existing states of consciousness. They are as follows: The 
jivātman or pāramārthika-jīva, whose immortal and permanent 
essence is similar to the ātman; the phenomenal individual 
vyāvahārika-jīva, present in the waking state, and the dream subject 
or Prātibhāṣika-jīva, present in the dream experience which emerges 
in a dream (see table 33). 

 
 

 
TABLE 33 

Types of jīva  
 

Individual Jīva Associated State of Consciousness 

Ātman 
Pāramārthika -jīva o 

Jivātman Samādhi 

Subject Vyāvahārika-jīva Waking state 

Dream Subject Prātibhāṣika-jīva Dream state 

 

 In this and the following two Ślokas Sánkara analyses the 
difference between the three jīva´s just mentioned. In each case 
evidence of what appears to be real to one jīva fails to be for the 
others, since none of the jīva s are real except for the pāramārthika-
jīva or jivātman, the only entity which does witness Reality. 

 To be more precise, we have to make it clear that there is no 
reality known as the individual, “I” or ego. The “I” or ego sense is 
no more then a sense of property; or expressed in a clearer fashion: 
it is information which endows such information with a sense of 
property. And so, what we have is a flow of momentary 
superimposition of pieces of information which are experienced by 
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the sense of property of this very same superimposition of pieces of 
information. What exists is a dream that “dreams” it is real, and 
what exists is a waking entity that “remembers” that it, the waking 
entity, is real. 
 The only difference between the dream state and the waking 
state lies in the fact that the information which constitutes the 
waking state is causal and in the dream state it is causeless, more 
exactly a-causal. This is the only difference, although it is a vast 
difference. This is why dream individuals cannot recognise 
themselves as the sum of countless nights of relived experiences. 
Thus waking individuals recognise themselves as the sum of their 
experiences, while dream individuals recognise themselves only in 
their momentary self-experience. 
 Apart from this, there is no chance for the two states –dream 
and waking– to coexist simultaneously, since the mind, owing to its 
sequential cognitive process, excludes dreams while awake and does 
not allow you to be awake while you are dreaming. Furthermore, the 
waking and dream states do not exist independently from each 
other, in other words, there is no state that exists in its own 
right. If they were independent it would be possible to find a 
boundary that delimits them and, therefore, a new form of 
cognition would be found referring to this intermediate segment. 
 Whether information is real or unreal is not applicable in 
the model the Vedanta puts forward to explain the world. Truly 
speaking, information is both real and unreal from the point of 
view of the Vedanta, as discussed in Śloka 37; that is why, to 
reject or deny a piece of information would entail another one 
being created to replace the space left by the absence of the 
previous one. Consequently, There is no real information in 
contradistinction to illusory information. The Vedanta maintains 
that Consciousness, in Itself, is the only stable and continuous 
activity. Consciousness, in Itself, assumes the exquisite state of 
being subject and object, simultaneously, of its own cognition, 
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and for that reason any movement is no more than a movement 
of Consciousness Itself, in Itself. In other words, Consciousness, 
in Itself, is completely aloof from any potential change, thus 
becoming the objective par excellence of inner awareness. 

 

ŚLOKA 41 

 He who i s  the  i l lu sory  jīva th inks the  i l lu sory  wor ld  as  
r ea l  but  the  empir i ca l  jīva th inks ( that  wor ld )  as  unrea l .  

 The waking individual (vyāvahārika-jīva) sees the empirical 
world as being real, but the ultimate perceiver (jïvātman) is aware 
that it is unreal. 

 The ones experiencing each state of consciousness interpret 
the universe as they see it appropriately to the state they are in. 
Whereas the ātman recognises itself simultaneously as the 
experiencer of all the potentially existing fields of information, the 
waking “I” or individual (vyāvahārika-jīva) is a conscious 
representation that takes on the role of being knower of the 
universe that can be represented by means of information held in  
that  individual's  memory. 

 There is no single individual condition, that is, a single “I” 
that transits across the different states of consciousness in which 
information can be known. 

 The cognitive representation of the universe exclusively 
follows the canons of the state of consciousness activated in the 
moment of perception. Perceivers only have to change their 
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relationship with what they perceive and immediately information 
accumulates based on a new canon. The new state of consciousness 
will impose a perceiver and a perceived field in accordance with the 
historical representation delimited by the new field.  
 From this perspective, each “experiencer” of the experiences 
associated with each state of consciousness brings a new individual 
(jīva) into manifestation, duly aware of the remaining ones as being 
illusory and only recognises as valid the existence of itself and the 
universe it experiences, according to the conditions prevailing in 
this state of consciousness. 
 Except for the jivātman, pāramārthika-jīva or ātman, no other 
experiencing agent is an unchangeable witness of the universe itself. 
The jivātman o pāramārthika-jīva knows in a simultaneous and 
ubiquitous manner all the potential conditions under which 
information is presented, of which It Itself is the non-differentiated 
agent. 
 In this way, one individual exists in any of the permitted 
states of consciousness, the others remain as potential. The 
relationship between the perceiver and perceived changes in an 
uncertain way, as waves do in their unceasing movement on the 
surface of the sea. 

 Although the jivātman or pāramārthika-jīva, has never ceased 
from existing, it is shrouded in the illusion (māyā) of all the other 
jīva´s preventing its non-differentiated nature from being 
manifested. This real jīva is the basis of the others, but its immortal 
nature is hidden behind the differentiated universes that the 
remaining individuals (jīva´s) witness in their personal history and in 
the worlds that only exist in the thinking processes that swirl 
around untiringly in their own minds. 
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ŚLOKA 42 

 But  the  pāramārthika-jīva knows i t s  id en t i t y  w i th  Brahman 
to  be  (a lone)  r ea l .  He does  no t  s e e  the  o ther ,  ( i f  he  s e e s  the  
o ther )  he  knows i t  to  be  i l lu sory .  

 But only the pāramārthika-jīva really knows its true identity 
with Brahman.  It is not aware of any other knower beyond Itself; 
and if it does, it understands that is illusory. 

 The pāramārthika-jīva is Non-dual Consciousness. Its 
essential nature is the non-differentiated knowledge of being. It 
knows that it is existence incomparable to any information 
whatsoever, since It itself is the non-differentiated sum of all 
information. 
 The representation of its reality does not require those limits 
imposed by the concepts that, due to comparison, intervene in the 
expression of all judgement and mental synthesis. The pāramārthika 
jīva, whose nature is absolute bliss, contains the condition of 
unifying in Itself all that it knows, since what is known and Itself 
are ubiquitously identical and simultaneous. 
 In the case of jīvanmuktas, in other words those liberated in 
life, the representation of their cognition can feature a register of 
individuals, but the inner interpretation of such perception does not 
translate into them being independent agents. Whoever registers 
this information (the ātman or pāramārthika-jīva or jivātman) definitely 
“knows without any more ado, that is, without there being a need 
for any association between information and historic registers that 
make it up. On the other hand, any other event that implies a 
relationship with other agents will be experienced as an automatic 
answer to a question from someone that is recognised as being 
non-different, or like an automatic response to a bodily need and, in 
general, out of dharma or one’s own duty that is present by virtue 
of any given space and time. 
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 The Non-dual form of cognition could seem odd, in that 
there is no differentiated agent that reacts seeking an objective 
or is aware of itself as being the doer of its acts. However, this 
reaction lacking in “I-ness” is no odder than the understanding 
that stems from intuitive reaction, where “knowing” is expressed 
without the voluntary presence of an agent and is experienced as 
a flow of understanding lacking in personalised presence. 

 The constant reaction which is presented by the 
pāramārthika-jīva is like the intelligent reaction the entire cosmos 
possesses in face of the continuing life and activity that exist up to 
the utmost reaches of what is known. “Knowing” is a flow of 
Non-dual Consciousness that has no need to differentiate the 
perceiver from the perceived, in the same way as a differentiated 
agent has no need, in turn, to recognise itself as being head, body, 
arms and legs to naturally assume its undoubtable individual 
identity. 

 ŚLOKA 43-44 

 As such  charac t e r i s t i c s  o f  water  as  swee tnes s ,  f lu id i t y  and 
co ldness  appear  to  inhere  in  the  waves ,  and then a l so  in  the  
foams o f  whi ch  the  waves  are  the  subs t ra tum, so  a l so  Exis t ence ,  
Consc iousness  and Bl i s s  whi ch  are  the  (natura l  charac t e r i s t i c s  
o f  Sākṣin)  appear  to  in  her e  in  the  vyāvahārika-jīva on ac count  o f  
i t s  r e la t ion  (wi th  Sākṣin)  and through i t  s imi lar ly  inhere  in  the  
Prātibhāṣika-jīva.  

 Just as the characteristics of water, like 
sweetness, fluidity and freshness, are inherent in waves 
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and also in the foam, whose substrate is in the waves, 
so Existence, Consciousness and Bliss are also 
characteristics of the ātman, and they are inherent in the 
waking individual (vyāvahārika-jīva)  owing to its 
relationship with the ātman ( pāramārthika-jīva) , and 
through this they are equally inherent in the dream 
individual ( Prātibhāṣika-jīva) .  

 It is undeniable that the dream state is real while it is being 
experienced, and the perceivers associated with this state are aware 
of themselves, in the same way and as identically real as all other 
knowers in other states. In like manner, perceivers in the waking 
state and the other states enjoy a similar sense of reality. From the 
perspective of the Vedanta, there is no denial of the condition of 
reality that both agents possess in the very instant they are witnesses 
to their correspondent realities. In fact, it is obvious that the 
conscious state is part of the world that both individuals are aware 
of, both waking and dream individuals (vyāvahārika and prātibhāṣika-
jīva), and that both worlds also exist and that all the information 
present there can be related to the rest, in other words, they are 
universes with the complete conditions for there to be life in all of 
its different manifestations. 
 The great dilemma human beings usually face in respect to 
the world they personally experience is that always, in a natural way, 
these worlds have the necessary attributes of being real, existing and 
relatable. Taking it that dream individuals and the dream state are 
non existent simply and purely because of the subject having no 
awareness of them in the waking state would be absurd, quite as 
absurd as denying any other form of reality in cognition for the 
mere fact of not being part of the present being experienced, such 
as fantasy and imagination. 
 In the Vedanta, neither waking nor dream individuals are 
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non-existent; what it does state, simply, is that the mental 
representation we have of them is momentary, that is, 
impermanent. Their existence, knowledge and sense of relationship 
with history or universes they are surrounded by can only be valid 
in the instant when the brief cognitive reality produces the 
phantasmagorical reality that is being experienced. Beyond this 
instant being perceived, perception is an unlimited sea of 
probabilities. Absolute Reality is a ubiquitous and simultaneous 
non-differentiated infinity. From within it, an infinity of 
appearances can emerge, which are no more than momentary slices 
of information apparently differentiated from the Non-dual 
Absolute. The fact that one or another aspect appears is no more 
than one probability within the infinite and unlimited ocean of 
Non-dual Consciousness. What finally allows one aspect to appear 
from among infinite probabilities at a given instant is the mind, that 
is to say, it is the dialectic quality (manas) and its capacity of memory 
(citta). 

 The perception and reality we assume of the universe is one 
of the possible probabilities with which an object is defined 
thanks to the closest “name” and “form” that previously exist in 
our memory. 

  The cognitive and existential essence in human beings is 
never denied, their nature is even considered to be identical to 
that of the ātman. Nevertheless, their particular fleetingness and 
dependency on reality as a factor subjected to space and time 
suggests the existence of another agent with a nature more 
conducive to stability and perpetuity of cognition. Such stable and 
motionless cognition is represented by the pāramārthika-jīva  (the 
ātman), whose particular nature is non-different to what is known, 
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therefore being an agent capable of modelling a sense of reality 
totally lacking in sense of differentiation. This form of cognition 
is germane to the interval of time contained in the Present, where 
what happens is part of the “here and now”. 

          As a result of the dialectic process, the mind becomes 
aware of what is known as a sum of parts, of causal parts and as 
information distributed within boundaries that only exist in the 
memory of the individual who encountered them previously. In 
the end, the work consists at bottom in holding what is 
perceived within vision far removed from the exclusion 
characteristically generated by the dialectic process. This vision 
is only found in the spectrum associated with the Present, in 
other words, in the understanding “here and now” free from 
the intervention of mental interpretation which derives from 
memory and dialectic comparison. 

 There beyond dual appreciation, the Non-dual universe 
has never ceased to manifest itself in every instant, even in those 
moments when the individuals witness themselves as being 
different to what they know. 

ŚLOKA 45 

 With the  d i sappearance  o f  the  foam ( in  the  wave) ,  i t s  
charac t e r i s t i c s  such  as  f lu id i t y  e t c .  merge  in  the  wave ;  aga in  
wi th  the  d i sappearance  o f  the  wave  in  the  water ,  thes e  
charac t e r i s t i c s  merge ,  as  be fo r e ,  in  the  water .  

 With the disappearance of foam in waves, its 
characteristics such as fluidity and so on, merge into the 
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wave; and with the disappearance of the wave in the water, 
these characteristics, in the same manner as with the foam, 
again merge in with the water.  

 The disappearance of objects in meditation practice does not 
entail their destruction. The subject’s dissolving in meditation 
practice does not mean cognition vanishing. In truth, the 
constituent information of an object and subject endures, since 
information is never destroyed, it is simply experienced from a 
Non-dual point of view. 
 It is absurd to presume that a raindrop disappears when 
falling into the vast ocean; its “name” and “form” are the only 
things that disappear. Just because boundaries that delimit it cannot 
be detected does not mean it is not there. Through the assignment 
of “name” and “form”, it is the mind that primarily creates 
boundaries, whereas understanding not referred to any boundary 
implies a real knowing that lacks the representation of “name” and 
“form”. Such generality in cognition does not undermine the 
subject’s and object’s existence itself, but rather, introduces a new 
form of understanding in which perceivers and perceived enjoy 
simultaneity in cognition. In this model of cognition perceivers take 
on a condition that is not associated with time or space, hence any 
cognition in such perceivers would be a “wholeness” of cognition, 
in other words, Non-dual cognition. 

        The universe does not collapse through not being thought 
about, only its momentary illusory appearance dissolves. In truth, 
the mental condition of being human is solely a mode of 
remembering what has happened, but not a form of recognising 
what things really are. 
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 We shall now take a look at what we have been talking from 
another point of view and drawing on a particular example: 
 When we contemplate a starry sky we do not see reality in the 
present: what we observe is what was in time long past, since light 
from stars takes years to reach our eyes. Moreover, we are not 
seeing the actual reality of the sun and the moon as we are looking 
at them, we only see what they were like moments before, when the 
light we are now perceiving left them. In the same way, we do not 
even see the Present of what we have around us, since not only 
does it take the light reflected by it an instant to reach us but also, 
our biological systems (nerve endings, synopsis, etc.) take time to 
form images of what is perceived. So that when we get to interpret 
perception, this perception is already not in the Present of the 
object but is an image of its more or less remote past. 
 The temporal and spatial gap that information has to cross to 
travel from object to subject generates a differentiated and 
schematic representation of the world. This is why it is impossible 
to perceive the reality of things. The only way a subject can perceive 
the reality itself of an object is from the point of view of the object. 
Such a thing is only possible if the subject is attuned to the unified 
field that is established in the Present, in other words, 
contemplating whatever is happening in the “here and now” 
without personal history and dialectic process intervening. This 
mode of cognition lacking in differentiated mental representation 
allows the brain –which is just another part of the undifferentiated 
information constituting the new field of cognition– to perceive the 
object reporting it in a similar form but interpreting it totally 
differently. And this form is associated with another state of 
consciousness: the Non-dual state. From this new mode, a house 
will continue being perceived as a house and a tree as a tree, but 
both the house and the tree along with anything else there may be, 
will be seen as being non-different to whoever perceives them. 
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 From Non-duality, the substance of the universe is, 
metaphorically speaking, out of the same cast as dreams. The 
dreamers dream the dream world that in this state seems to be 
tangible and real. Yet if they realise that what is happening is a 
dream when it is still in motion, they will recognise that everything 
that happens is nothing else but images of themselves and the 
dream world their mind creates, that everything is in them and 
everything is them. As in all dreams, they are no more than 
phantasmagorical and fleeting differentiated reflections of the 
dreamers themselves and, as such, non-different from whoever is 
dreaming, nor are they, in terms of their quality, different from any 
other dream. They are only countless mirrors in which the dreamers 
alone forever contemplate themselves. 

 

ŚLOKA 46 

 With the  d i sappearance  o f  the  Prātibhāṣika-jīva ( in  the  
vyāvahārika- jīva)  Exis t ence  Consc iousness  and Bl i s s  (whi ch  are  
i t s  charac t e r i s t i c s )  merge  in  the  vyāvahārika-jīva When that  a l so  
d i sappears  ( in  Sākṣin )  thes e  charac t e r i s t i c s  ( f ina l l y )  merge  in  
Sākṣin.   
 
 When the dreaming individual (Prātibhāṣika-jīva)  
vanishes when the waking individual (vyāvahārika-jīva)  is 
experienced, the essential characteristics of the dreaming 
individual (Prātibhāṣika-jīva) , Existence, Consciousness and 
Bliss, blend in with the waking individual (vyāvahārika-jīva) . 
When this also vanishes, its essential characteristics, which 
are also Existence, Consciousness and Bliss, are blended in 
with the ātman (pāramārtbika-jīva). 
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 Just as the natural essence of water in a river does not die 
when flows into the ocean, in the same manner the essential 
conditions of all creation remain no matter whoever the perceiver 
may be or whatever their state of consciousness. 
 Just as bubbles are enveloped in a wave and the waves merge 
into the sea, in an identical fashion any kind of cognition agent 
merges into the following agent when changing the state of 
consciousness from which reality is experienced. What does vary is 
the relationship between the perceiver and perceived, since the 
conscious essence that determines its reality always exists, regardless 
of the form or agent that emerges in the state of consciousness. 
 Just as when opening a wardrobe in a bedroom its space is 
absorbed by the space in the room, and when you open the door in 
the room its space merges with that in the rest of the house, in the 
same way, the ātman (pāramārthika-jīva) is forever present in all 
space and time in creation. The apparent difference between 
individuals (jīva´s) arises out of the boundaries that interpose 
between the different ambits that, in the end, exist thanks to the 
very space that is contained in the whole house. Thus, the ātman is 
revealed as such when the generating instrument of boundaries; the 
mind, disappears. 
 In point of fact, there is no separation between individuals in 
each of the states of consciousness. There is really no 
differentiation in the information that makes up any state of 
consciousness. Such apparent differentiation is result of a false 
projection happening in the mind of the perceivers, equally as false 
as the baby of a barren woman. 
 It is possible to speak about the non existent child of a sterile 
woman, in the same way as we can speak about a non existent 
individual (jīva). However, speaking about it is not enough to 
provide a basis for the reality of the child. The child only exists in 
the historical representation of the one who is speaking; likewise, 
the differentiated world defined by “names” and “forms” only 
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exists in the mind of those who remember it. 
 Ātman is the initial and final object of all knowledge and 
understanding. Ātman is which is in the midst of subject and object. 
Ātman is that which exists before the object and beyond the subject. 
Ātman is the only one that knows itself, it is the only knower. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 

“Something” that may be “someone” does not exist; 
“Someone” who may be “something” does not exist. 

 
SESHA 




