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There was a constant demand for publication of Paficadati, 
from our side, on the lines of Chinmaya tradition. This 
need was long felt. Br.Sudhanshu Chaitnaya, now Swami 
Anubhavananda delivered lectures on Pancadasi during his 
stay at Chinmaya Mission, Delhi, which is the base of the 
present publication. 

In this book, diacritical marks are used for transliteration 
of sanskrta words in the verses and commentary. Non-English 
words have been italicised. This will help readers to identify 
and pronounce the words correctly. 

This English plural signs have been added to untranslated 
sanskrta words after a hypen (-) to show that it is not 
elemental to the words e.g. Mantra-s, Veda-s, Rsi-s etc. 

A key to the transliteration and pronunciation has been 
added in the beginning of the book. 

Param Pujanlya Gurudev Swami Chinmayananda has 
blessed this book to be used by all the sincere seekers 
of Vedanta in our Mission and elsewhere. We expect that 
this commentary will fulfil the long felt need of a publication 
in our list of earlier published works on Vedanta. The 
present and the last volume contains chapters eleven to 
fifteen. 

Publishers, 
Central Chinmaya Mission Trust, 

Bombay. 

Place: Bombay 
Date: 12th April 1995 



TRANSLITERATION GUIDE FOR SAMSKgTA WORDS 

a as o. in son 31* r as r in Krsna 

a as a in master 3*T(T> s as sh in shut 

b as b in book 5 as sh in show 

c as ch in check s as s in sit 

d as d in father,then t as t in french sound * 

d as d in do t as t in touch 

e as a in evade u as u in full ^ ( J* 

g as g in good u as oo in boot "ST ( J* 

h as h in hard V as w in want, avert 

h as h in oh! • 
• y as y in yak 

i as i in if *(f > ai as yin my r 

i as ee in feel iO> au as ow in now sft )* 

j as j in jar bh as bh in abhor H, 

k as k in kite ch as chh in catch him 

1 as / in Lord *'dh as theh in breathe 

m as m in man dh as dh in godhood \ 

m as m in simple, hum ( ) gh as gh in ghost 

n as n in nose jh as dgeh in hedgehog ^ 

n as n in monkey * kh as kh in khaki 

n as n in lunch ph as ph in photo 

n as n in under (hard) ^ th as th in thumb % 

0 as o in over 3^(>> th as th in ant-hill 

p as pin put \ ' as unwritten 'a' sound 5 

r as r in run " as - do- 'aa' sound 55 

Also letters | and r represent and respectively and F, Q, W, 

X and Z are not called to use.__ 

In sarhskrta, consonants represented with a stroke below e.g. as in ^5. cannot be 

pronounced except in conjunction with a vowel marked * e.g. ^(k) + 31 (a) = ^> (ka). 

For easy pronunciation while reading or reciting, in some publications, the break-up 
of the transliteration is based on the phonetic sounds and not on the basis of sarhskrta 

grammer rules or words. 
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Ashirvachan 

“Panchadashi” of Swami Vidyaranya Muni is one of 
the most profound works on Advaita-Vedanta. It is indeed 
a treat to study and teach this text. The author, in his 
inimitable style expounds all aspects of Vedanta in a man¬ 
ner that leaves nothing to be desired. All possible questions 
and doubts get clarified while studying this book. It is a 
must for all serious students of Vedanta. 

I am pleased to see the work of Brahmachari 
Sudhanshu Chaitanya. He has written a short commentary 
on this voluminous book in English, giving word for word 
meaning of each verse. This will certainly help seekers of 
knowledge. Brahmaleen Pujya Gurudev had seen his work 
and blessed it. I wish him every success in his life. 

With Love 
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INTRODUCTION 

Pahcadasi is a book, of categories dealing with the 
different aspects of Vedantik philosophy. The major emphasis 
of this book is to help the sincere seekers in getting the 
perfect vision of the Truth without any doubt whatsoever, 
in the philosophical aspects of the Truth. The author indicates 
very distinctly in the beginning of his composition, that 
this text is composed for the sincere seekers of Truth, 
who have pure minds with single-pointed devotion for knowing 
the Truth. Any student of Vedantik philosophy is incomplete 
in his studies without a thorough study of Pancada.il. 

There are many commentaries in different languages 
on this text. However, the commentary of Sri Ramakrishna 
is considered to be most authentic and to the point. 
Sri Ramakrishna was a direct disciple of the two authors 
of Pahcadasi, namely Sri Vidyaranya Svami and his guru 
Sri Bharati Tirtha. 

The scheme of the thought presentation is divided under 
three types namely: 

1. Chapters dealing with discrimination. 
2. Chapters dealing with illumination. 
3. Chapters dealing with bliss. 

The first five chapters mainly deal with the discrimination 
predominantly on 'Sat' aspect of the Truth. The second 
five chapters deal with the ‘ Cit’ aspects of the Truth while 
the remaining five chapters deal with the 'Ananda' aspects 
of the Truth. 

In the above classification, there is no exclusion of 
the other two aspects of the Truth, while dealing with 
predominantly a particular aspect of the Truth. 

It is believed by the different commentators that the 
first six chapters were written by Sri Vidyaranya Svami 
and were presented to his guru, Sri Bharati Tirtha and 
the latter added the remaining nine chapters to make it 
into a volume of 15 chapters. Hence the name Pahcadasi. 

The present publication on Pahcadasi is brought out 
in the Chinmaya style of commentaries wherein the original 
iloka or verse is followed by transliteration, word-to-word 
meaning, running translation of the sarhskrta sloka and a 
short commentary on different words and thoughts. We have 
used the international transliteration symbols for writing the 
sarhskrta words in Roman script. However, the splitting of 
the transliteration is strictly on the basis of the phonetic 
sounds rather than the breaking of sarhskrta words as per 
the grammar rules. This was done to facilitate students, 
who are not able to read devanagari script is able to join 
the chorus chanting along with other students who are chanting 
the original text in a Vedantik class-room. This has been 
the tradition of imparting knowledge in our Chinmaya style 
wherein every verse is chanted by the teacher first, followed 
by the students chanting of the same verse in chorus. 

The present book is an outcome of the grace of Param 
Pujya Gurudev (Swami Chinmayananda) who encouraged 
me in many ways and also blessed the commentary that 
was shown to him during Dehra Dun Yajha in October 
1992. 

This book is the result of sincere efforts put forth by 
the students at Delhi Chinmaya Mission who were very 
regular in attending the classes in spite of many difficulties. 
The lectures were recorded, transcribed, edited and finally 
given the shape of a book. Those who were involved in 
'the preparation of the manuscript need special thanks, without 
whose untiring efforts this book would never have come 
out. To name them, I remember the following with special 
reverence Mrs. Sarasvati DoraisvamI and Mrs. Gayatri 
Balasubramaniam and Ms. Sarita Ohri affectionately called 
‘Dolly’. The students who were instrumental in encouraging 



me to take up this text need and deserve my foremost 
appreciation. 

The computer composition of the entire text was done 
by Mrs. Uma Kumar (Delhi), Sri Gopalkrishnan (Bombay) 
and staff of CCMT. The proof-reading was rendered by 
Sri Vishwamitra Puri with meticulous care. I record my 
appreciation for his valuable suggestions for simplification 
of expressions to enable even a casual reader to understand 
the vedantik concepts. To speed up the publication of this 
volume, he ably assisted Sri Anil Chaudhary of CCMT in 
carrying out corrections as well as page formating on computer. 
The beautiful get up of this volume is the result of their, 
full dedication and devotion. 

Param Pujya Swam! Tejomayananda was kind enough 
to go through the manuscript and suggested some changes 
which has given the book a better look. His blessing is 
a continuation of Param Pujya Gurudev’s ' sarhkalpa' for 
the completion of this book. I have no words to express 
my gratitude for His encouraging suggestions and guidance. 

This commentary was designed to be brought out in 
three volumes. The first volume includes the first five chapters 
of Pancadasi. To avoid bulkiness of each volume, chapters 
VI and VII have formed separate volumes II and m respectively, 
volume IV will comprise of chapters VEI to X, while the 
last chapters from XI to XV will form volume V. Thus 
the total commentary of the text will, now, run into five 

volumes. 

Swami Anubhavananda 

(formerly Br Sudhanshu Chaitanya) 

Sandlpany Sadhanalaya 

Bombay 400 072. 

Sri Ram Navami 

Bombay, 

April 9th 1995. 

Abbrevation used in this volume 

A. U. 
Ait.A 
Anu.G. 
Apb. 
B. G. 
B.G.B. 
Bj.G. 
B.S. 
B. U. 
C. U. 
G.D.S. 
I.U.B. 
Jal.U. 
K.U. 
Kai. U. 
Ke.U. 
M.B. 
M.L. 
M. U. 
Manu. 
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N. S. 
Nar.Pari.U. 
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Nrut.U 
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R. V. 

S. U. 
SSnti 
Sk. 
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T. S. 
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U. S. 
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Aitafya Upanisad 
Aitareya Aranyaka 
Anu Gita 
Aparoksinubhuti 
Bhagavad Gita 
Sankara’s Bhagavad Gita Bhasya 
Bhaja Govindam 
Brahma Sutra 
Brhadaranyaka Upanisad 
Chandogya Upanisad 
Gautama Dharma SOtra 
Sankar3carya’s Bavasya Upanisad Bhasya 
Jabala Upanisad 
Katha Upanisad 
Kaivalya Upanisad 
Kena Upanisad 
Mahabharata 
Manasollasa 
Mundaka Upanisad 
Manu Smrti 
Muktikopanisad 
Naiskarmya Siddhi 
N3rada Parivrajaka Upanisad 
Narsimha-purvatapani Upanisad 
Narsimha uttara - tapaniya Upanisad 
Prasna Upanisad 
Rg Veda 
Svetasvatara Upanisad 
Santiparva 
Skandha 
Taittiriya Aranyaka 
Taitliriya Upanisad Bhasya of Sankara 
Taittiriya Samhita 
Taittiriya Upanisad 
Upadesa Sahasri 
Vivekcudamani 

V.P. Visnu Purana 
V.V. Vakyavrtti 
Vana Vanaparva 
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Chapter XI 

THE BLISS OF YOGA 

Introduction / 

The scheme of thought in this text of 15 chapters 
is built around three major themes. These are in essence 
elaborations of the Upanisadik statement ‘ Satyam, Jfianam, 
Anantam, Brahma 

If the Truth is Sat-svarupa, what is the nature of 
Sat or Pure Existence? This was explained in the first 

p;,v; ?vnTrF,n-'T 
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five chapters. Following that, the Cit aspect of _Truth 
was described in the next five chapters. The third Ananda 
aspect is now taken for detailed explanation in the last 
five chapters. 

Out of these five chapters, the first three deal with 
the three aspects of Brahmananda, namely, yog&nanda, 
Stminanda and advaitSnanda, and the last two chapters 
deal with vidyananda and visaySnanda. 

Introduction to the Chapter— 

jigii-K y-^ifa fief i 

am ftfar ntn 
Brahmanandam pravaksyami jhate tasmin a&satah 
Aihika musmika nartha vrataiii hitva sukhayate (1) 

dgll-KH, = the bliss of Brahman /bliss Infinite; 

= I declare; = having known this (bliss); 

= of this world; = of the other world; 

= hoards of miseries; WfacT: = totally; 

= having discarded; ytai^rl = attains the bliss 

Infinite. 

I hereby declare (what is) the bliss Infinite. Having known 
this, hoards of miseries of this world and the other are discarded 
and bliss Infinite is attained. (1) 

Every chapter begins with an overview of the four 
aspects of the subject dealt with, called Anubandha catustaya 
namely 

(a) For whom is the text intended, 
(b) What is the subject matter? 
(c) What is the relationship? and 
(d) What is the purpose? 

Brahmanandam pravaksyami- I am now going to talk 
about Brahmananda. This is die subject. What is the purpose 

Brahmanande Yoganandah Ch. XI 1299 

for this exposition? Anartha vrataiii hitva: for hitvS: leaving 
aside on a removing all miseries, so that-sukhayae -one 
is able to realise the bliss of one’s own nature. 

To whom is the text addressed? For those who want 
to walk the spiritual path and enquire into the Truth 
(sadhana catustaya sampanna adhikan). 

The prayojana or purpose of this explanation of 
Brahmananda is two fold: 

(a) Soka-nivrtti —removal of misery and; 

(b) NirankutS trpti—complete satisfation, 
unadulterated happiness (Refer Ch. VQ ante, for 
seven stages of aparoksa anubhuti). *■' 

These two stages put together constitute jlvan mukti 
ananda. When the teacher says ‘I am going to teach 
this text called Brahmananda ’, it means that not only 
will he teach the text to the best of his ability but will 
also ensure that the student understands (pravaksyami). 

Brahmanandam is/ not a mere text. It is our own 
essential nature. Adi Sankara has said while defining the 
meaning of the word ' upanisad ’ that it does not mean 
just that it is merely a book. The word indicates the goal 
of life, the knowledge that is ‘Aham Brahmasmi’. This 
knowledge , this T itself is Upanisad. The same approach 
is adopted here in referring to Brahmananda. It is T 
myself. Therefore, the study of this text is not for any 
wordly gain but to live up to the knowledge that is revealed. 
Tasmin asesatah jhate aihika amusmika anartha vrataiii hitva 
sukhayate: When the Truth is known fully and exhaustively 
(not created), all the battalions of miseries of this world 
and the other worlds are totally destroyed. 

The other worlds are heaven and hell. The misery 
of gain itself is hell, and when these are given up then 
one comes to be in one’s own essential blissful conscious 
existence. 

In the next nine sloka-s, the teacher quotes from the 
upanisad-s and the smrti grantha-s to substantiate what has 

been stated in sloka 1 — 
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sOjlfej M1h)fcl Cl<fd -cjlrHfcl^ | 

^ W cT®^T55^tofrT |R|| 

Brahmavit param apnoti sokarh tarati catmavit 
Raso brahma rasam labdhva ’nandi bhavati nanyatha (2) 

asifad. = the knower of Brahman-, ^ = supreme; 

W^TtfcT = attains; ^ = and; = the knower 

of the Self; = the miseries (sorrows)of the world; 

dtfcT = transcends; W: = bliss; WJf = the Infinite 

bliss; = having attained; SIFFfl = blissful; *rafrT = 

attains; 3P^rar = without this (identity between Self and 

Brahman); T = not. 

The knower of Brahman attains Supreme (bliss). And the 
knower of the Self (in his essential nature to be infinite bliss) 
transcends the miseries of the world of relative existence. The 
Self is of the nature of bliss. Having discovered this blissfuNSelf, 
one attains Infinite Bliss. Knowledge of the identity between 
the Self and Brahman, is the only way to attain Supreme 
Bliss. There is no other way. (2) 

Knowledge or jhanam takes place at three levels: 

(a) Objective knowledge or jhanam of objects takes 
place in two stages: (i) vrtti vyapti (this is...) 
and (ii) phala vyapti (I know that this is...) 

(b) Atma-jhanam is the knowledge that ‘I am Atma'. 
This initiates an analysis of what is meant by 
Atma and through pahca kosa viveka (Ref chapter 
ID) leads to the point where the understanding 
takes place that ‘I am Caitanya' and there is 
no difference between the knower and the known. 

(c) Brahma-jhanam: ‘I am Atma' is not_the final 
knowledge. The final jhanam is ‘This Atma that 
I am, is not limited to me alone but everywhere 
I alone am ! (sarvam khalvidam Brahma). In other 
words “the Self that is me, is the Self that is 

all”. T alone is. The otherness is an illusion. 
Thus the identity of Atma with Brahman takes 
place. (Brahma-atma-aikya bodha )—this is Brahma 

. * jhanam. 

In this Sloka, the teaher quotes from two upanisad-s -the 
Taitiriya (2-1-1) and Chandogya (Ch.VII. 1.3). The Knower 
of the Atman—The Self, crosses the sorrow. The Brahmavit 
i.e. the knower of Brahman attains the Supreme. 

The Brahmavit is one who has discoverrd that all 
the ‘Knowers and Knowns’ of the waking state and all 
the knowledge collected by all the pairs of Knower-Known, 
are T alone. This vision is one of totality, where individuality 
has no meaning. Such a Brahmavit attains perfect 
unconditioned bliss. He transcends all problems. Param 
is that state where the knower-the cit and the known-the 
sat do not condition each other, where their difference 
is obliterated and there is only a state of anandam. Thus 
Brahmananda is sukha prapti, the last stage in the process 
of attaining aproksa anubhuti. 

The penultimate stage in realising that anubhuti is 
6oka nivrtti—hence Sokam ca tarati atmavit: he who 
has discovered that he is ‘atma’, ‘that he is, apariccinna: 
not limited by time, space and object, he transcends all 
the miseries, since all miseries arise only with reference 
to these three factors. How is this possible? Raso Brahma: 
The nature of this Brahman is rasa. Those who are 
established in the Brahma-tattva , those who have discovered 
the joy of ‘alone-ness’, they are totally fulfilled in their 
existence. They have transcended the limitations of 
‘becoming and are established in the joy of being’. Rasam 
labdhva anandl bhavati: having discovered his total 
independence and his own ananda svarupa, he attains 
nirankusa trpti. Anyatha na : other than this method of 
discovering the identity between the limited ‘I’ and the 
Absolute ‘I’, there is no other way. In other words, only 
by direct immediate experience of the Brahman, one attains 
Supreme Bliss. There is no other way to attain this! Any 
amount of . thinking and searching from the point of view 
of the limited, will only lead to unlimited misery, whereas 
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the line of thinking or the vision from the Absolute point 
of view will limit all the miseries. Therefore, the whole 
purpose of spiritual sadhana is to develop that angle 
of vision with which the Lord is looking at the world. 
This is the method of explaining the Truth by affirming 
that he who knows the Truth obtains Absolute bliss. 

Now the teacher explains using anvaya and vyatireka 
methods — 

fcRcT sftsTO: I 

cTPT II3II 

Pratistham vindate svasmin yada syadatha so’bhayah 
Kurute’sminn antaram cet atha tasya bhayam bhavet (3) 

= when; = in one’s own essential nature; 

yfci8i*i. = firm abidance; = attains; 3m = thereafter; 

H: = he; 3WT: = fearless; = becomes; 

= in this (Self abidance); ^ = if; 3RRJJ = duality 

or otherness; = does; 3m = in that case; cim = 

of him; = fear (of transmigration); = results. 

When one is firmly established in one’s essential blissful 
Self, he attains fearless-ness. However, when one accepts even 
a little of duality, he is destined to repeated transmigration 
i.e. fearful existence. (3) 

Yada svasmin pratistham vindate atha sah abhayah 
syat: He who is fully established in this 
Brahmatma-aikya-bodha, he who realises that one’s own 
Self is the only reality, his life is without fear because 
there is no sense of otherness. Wherever the Divine presence 
expresses in its fullness, there cannot be any fear. Asmln 
antaram kurute cet: But he who separates himself, who 
differentiates, who maintains the sense of otherness, who 
has even the smallest degree of bheda drsti—he sees 
dangers from others and so wants to protect himself. 
He is afraid. 

BrahmSnande Yoganandah Ch. XI 

Tasya bhayam bhavet: Therefore, he is constantly 
in fear because of the acceptance of otherness. This bheda 
drsti, the vision of separateness is an expression of ignorance 
and not of wisdom. 

The teacher now says how even the five Gods, VSyu, 
Surya etc. are in constant fear of the Parabrabma ParamStmS 

because of this bheda darianam — 

snj: qjif i 
fc^T *nf ferafcfa 3TFTT^TT wfa % IMI 

Vayuh suryo vahni rindro mrtyur janmantare 'ntaram 
Krtva dharmam vijananto'pi asmad bhitya carand hi (4) 

91$: = air; = sun; = fire; = Indra; 

JJrJ: = death; = in their earlier births; 

= the dharma; feMMti: = knowing well; 3lfr = also; 

3FcRE( = duality; f^TT = having done; 3IW^ = from 

the Brahman; 'ftmT = fear; = move on; %= indeed. 

Although, knowing dharma very well in their earlier lives, 
the Gods viz., Air, Sun, Fire, Indra and Death have maintained 
duality. Now under the fear of Brahman (these Gods) are 
compelled to be engaged in their fields. (4) 

Brahma-atma-aikya-bodha: is the knowledge of the 
identity between Brahman and Atma (myself). The 
discovery is that Atma is Brahma-svarupa —the two are 
one and the same. ‘ Atma ’ is used to bring to the cognition 
of the student ‘Is-ness’ and T-ness’; and ‘Brahman’ is 
used for the denial of other-ness. When the difference 
betjveen ‘I’-the Atman and Brahman is removed, there 
is no more any fear.This is established by this 6ruti vakya 
from Taittirlya upanisad (2.8.1) and Kathopanisad (2.3). 

Vayuh, Suryah, Vahnih Mrtyuh: Those who have 
attained much siddhi as a result of their sadhana are 
Gods such as VSyu devata, Surya devata, Agni devata, 
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Indra devata and Mrtyu devata. Janmantare antaram 
dharmam krtva vijanantah api: because of their sadhana 
through many many lives, janma-s, they have acquired 
great powers. Yet they have not discovered their identity 
with the Absolute. As a result, although they have followed 
the dharmik way of life, and they know what. should 
and should not be done, Asmat bhltya caranti hi: they 
carry out their functions under the influence of fear of > 
Paramatma. The question is raised: But this is only a 
vyatireka statement that ‘if this does not happen, this 

will result’. It does not establish that Brahman is Ananda 
svarupa . Only then can one experience Brahmananda. 

So the teacher quotes another sruti which specifically 

states that Brahman is ananda svarupa — 

fe-t ^ fefcT I 

fen fefnfen INI - 

Anandam brahmano vidvan na bibheti kutascana 
Etameva tapennaisa cinta karmagni sambhrta (5) 

= of the Brahman; = bliss; = 

knower; = of any one; T = not; = is afraid; 

3# fPJcTT = born out of the fire of karma ; 

= this; £RTI = worry; = to this (knower 

of Brahman); T = not; = inflict pain. 

' The knower of the bliss of Brahman is not afraid of any 
thing or being. The worry born out of the fire of karma 
does not even inflict any pain to him. (5) 

Brahmanah anandam vidvan kutascana na bibheti: He 
who has discovered or known ( vit) anandam as his essential ; 
nature, he is not afraid of anything, not even of death. 
He has nowhere to go to, and nowhere to come from 
[Tait Up. 2.9.1). Karmagni sambhrta esa cinta letam eva 
na tapet: Therefore, the anxiety is with reference to 

the fire of karma. This anxiety is born out of two things: 
Why did I not do the right thing ? Why did I commit 
this wrong. These anxieties and regrets about punya and 
papa do not torment him. The man of wisdom has no 
regrets. He has gone beyond karma anusthana. 

That papa and punya born out of karma have no 

influence on the man of wisdom who has discovered his Atma 
svarupa to be Brahman , is said in the next sloka — 

Qcf fej feft i felOTTR few I 

fcT feft qfer m\ 
Evam vidvan karmani dve hitva "tmanaih smaret sada 
Krte ca karmani svatmarupe naivaisa pasyati (6) 

= in this manner; f%T = knower; \ = two; 

= karma-s; f%r^T = having given up; 

= the Self; = always; = remembers; 

= and; = this (knower of the Brahman)-, 

= performed by body etc.; = .(both good and 

bad) actions; = as one’s own Self; ^ = alone; 

= knows. 

In this way, the wise one who has known the blissful 
Self, having abandoned both good and bad karma-s, revels 
always in the Self. And he, thereafter, sees all the good and 
bad action as his own Self. (6) 

Evam vidvan dve karmani hitva sada atmanam smaret: 

In this way, he who has discovered everything to be 
his own essential nature, who sees the world as nothing 
exce'pt as existing in dvandva (the pairs of opposites) 

and dvaita (duality), such a vidvan is not carried away 
by the two types of karma i.e. papa and punya—he 

is ever established in the Self. 
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Esah krte karmanl ca atm a rupena eva pasyati: 
Therefore, for him papa and puny a, birth and death, 

gain and loss, are nothing but the Self. This is the meditation 
of the Atman to be Brahma svarupa, nothing is denied 
or rejected. Everything is accepted as ‘He alone’. Thus 

the santapa or anxiety about papa and puny a does not 

touch him. He is in a state of bliss, despite the world, 
its divisions and the effects of the divisions. 

It is said in the scriptures that one has perforce 

to go through the prarabdha, sahcita and agami karma 
before getting liberated. So, how is it possible that the 

man of wisdom is untouched by his karma and 
karma-phala ? 

To remove this doubt, the teacher quotes from Mundaka 
upanisad— 

sprffw cTfWf& MVdll 

Bhidyate hrdaya granthis chidyante sarva samhyah 
Kslyante easy a karmani tasm in drste paravare (7) 

3^ = of this (knower of Brahman)-, RTRt = the 

unmanifest and the manifest; dtwf ft = when comes 

to know; uf^I: = the knots of the heart; = 

are undone; ^ STCETT: = all the doubts; 1*9 = get 

destroyed; = and; Wfri = all the karma-s\ 

= are nullified. 

When the wise man—the knower of Brahman, comes to 
know the unmanifest and the manifest aspect of the Self, the 
knots of his heart are cut asunder, all his doubts are destroyed 
and all his karma-s and their results are nullified. (7) 
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Tasmin paravare drste [sad): When this man of wisdom 
has disovered his nature to be both para and a vara. These 
terms para and a vara can be interpreted in two ways: 

(a) Bhagavan Krsna says (B.G.Ch VII) : These 
differences between para and a vara do not exist 
in me. I am equally present in both. They are 
my manifestations. I am not only the Consciousness 
but the matter also. He who knows this, in whom 
the difference of Knower-Known i.e Consciousness 
and matter is totally gone, has the complete vision. 

(b) The conditioned Consciousness called the 
Hiranyagarbha is called avara i.e., the Absolute 
with the conditioning of the relative world. In 
Prasnopanisad, Prajapati is called avara Brahman, 
and para Brahma is beyond relative existence. 
Therfore, paravare is that which is both unmanifest 
and manifest or transcendent and immanent. 

He who knows what does he gain? (1) Bhidyate hrdaya 
granthih: The knots of his heart are totally removed. 
There are three hrdaya granthi-s—avidya, kama and 
karma. These three knots are in truth not other than 
the hrdaya. The knot of avidya is ignorance about one’s 
own essential nature. Kama or desire arises out of a 
sense of incompleteness [apurnata). And karma or action 
is to fulfil that desire to restore that sense of completeness. 

The man of wisdom has no ignorance (avidya) about 
his own essential nature. He knows it to be ananda svarupa. 
Therefore, he has no kama for seeking any other form 
of happiness, nor undertake any karma to fulfil any desire 
from an external source. The discovery of happiness within, 
and absence of dependence (total svatantrata) is realization. 
In the wake of this Self-knowledge, the entire progeny 
of ignorance—kama and karma are undone. This act 
of undoing does not create anything, only that which 
had appeared as a result of the entanglement of the 
Self with ignorance has been dis-entangled. 
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(2) Sarva samsayah chidyante: When the hrdaya 
granthi is undone, there is no question of karma, papa, 
punya etc. He has no doubt left. It is sandeha rahita 
(doubtless) knowledge. These doubts include: 

(a) Can I really exist other than the body. 

(b) How can I be akarta (non-doer), abhokta 
(non-enjoyer), when I am doing all the time 
and enjoying or suffering? 

(c) How can I believe that there is only one 
Atmal. 

(d) If the Atma is asahga i.e. devoid of bondage, 
why should I struggle to do sadhana since 
I am already liberated? 

(3) Asya karmani ca ksiyante: The third gain is that 
the actions and the consequences of actions in the form 
of papa and punya, have no more any strength. The 
doer himself is no more traceable. Therefore, all karma-s, 
upasana etc., have value only up to a point and beyond 
that point, they have no more strength in helping us 
to discover our own true nature. Such Brahma jhanam 
is the only path to know one’s own Self. 

This is supported by a quotation from Svetasvatara 
upanisad— 

cffo feSHc^fd ^ q^T q I 

^ ||£|| 

Tameva vidvanatyeti mrtyum pantha na cetarah 
Jhatva devaiii pasahanih ksinaih klehima janmabhak (8) 

dq fesil = that knower of Brahman; ^ = alone; 

= to death; 3Tc*rfcT = transcends; fd*: = other; 

^ = way; =T = not'; ^ = indeed; ^ = Self; 

fTr^T = having known; TOT = destruction of 

k 

bondage; = due to destruction of likes and 

dislikes; sFPTOfj = due for rebirth; T = not. 

This knower of Brahman alone transcends death. There 
is no other way (to go beyond death) other than Self-knowledge. 
Having known the Self, one destroys the snares that bind and 
the five klesa-s are weakend and given up. Such a wise man 

is not born again. (8) 

Tam vidvan eva mrtyum atyeti itarah (anyah) pantha 
na ca: This vidvan, who has come to realise his essential 
nature as Brahma svarupa in this manner, has transcended 
the influence of limitations. There is no other way than 
knowing one’s own essential nature, to go beyond the 
limitations of relative existence. Devam jhatva: Having 
come to realise the svaprakasa atma jhatva, pah hanih: 
(pahm is the snare with which the prey is caught and 
bound) The snares that bind man are kama (desire), krodha 
(anger), lobha (greed), moha (delusion), mada (vanity), 
matsarya (jealousy) raga-dvesa (likes and dislikes) etc., 
The bondage due to these factors is destroyed Kleh 
ksinaih: all afflictions are destroyed. Klesa-s are of 
five-folds: avidya, kama, sukha, duhkha, abhinivesa 
(identifications with the gross body). These afflictions are 
the cause for the next birth. When these kleh-s are 
destroyed, Na janma bhak: he does not take birth again 
and again. 

This thought is also stated in the Kathopanisad and 

Brhadaranyaka upanisad, quoted in the next sloka — 

r im i 

cTTOcT: \\%\\ 
% 

Devam matva harsa k)kau jahaty atraiva dhairyavan 
Nainaih krtakrte punyapape tapayatah kvacit (9) 

= the seeker with patience and wisdom; 

= the Self; = having known; = while living; 
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= alone; STfafl = joy and sorrow; ^TfTfrf = 

gives up; ficT = (earlier) acts of commission and 

ommission; ^ = merit and sin; = this (knower 

of Brahman); WJfecf T = never; ciNqci: = inflict pain or 

afflict regrets. 

This seeker with patience and wisdom having known the 
Self, gives up all joys and sorrows while living in this body. 
Earlier acts of commission and ommission and the sins or 
merit do not ever inflict pain or afflict regrets on him. (9) 

Dhairyavan devarh matva atra eva harsa sokau jahati: 
The man of wisdom who has discovered his own essential 
nature dissociates himself from all joys and sorrows even 
while living this life. Enarh krta akrte punya pape kvacit 
na tapayatah: What has been done or what has not been 
done, the regret for the sins committed or the good 
deeds not done, all these do not make him unhappy, 
do not worry him. 

Now the teacher conludes— 

3TR^ l^oll 

Ityadi srutayo bahvyah puranaih smrtibhih saha 
Brahma jhane 'naitha hanim anandam capya ghosayan (10) 

5o4ifq = these; = many; ^cPT: = scriptural statements; 

= purana-s; = smrti grantha-s; Ff? = 

together; = after knowing Brahman; = miseries; 

= destruction; = and; srfr = also; 3TR^Jf 

= bliss; = declared. 

These scriptural statements (as quoted in the above sloka) 
and many more, along with many statements from Purana-s 
and Smrti grantha-s declare that the knowledge of Brahman 
leads to removal of all miseries and attainment of bliss. (10) 
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Ityadi bahvyah srutayah puranaih smrtibhih saha 

aghosayan: In the Vedanta Dindimah, it has been said 

authoritatively and conclusively on the strength of the 

various smrtl-s, purana-s and sruti grantha-s, 

that—Brahmajhane anartha hanih: it is only by discovery 

of one’s essential nature to be Brahma svarupa, can 

all the an-artha—the miseries of the world—be removed. 

An-artha is the loss of wealth. The Brahma jhanam 

is of such nature that the cancer of loss cannot affect 

it. In this way it is established that soka nivrtti and 

nirankusa trptih i.e. that bliss which is of undying nature 

are possible only on the strength of the Brahma jhanam 

and not by any other means. 

Now the teacher begins to explain the nature of Brahma 

jhanam; what it is and what it is not; what are the various 
types of ananda etc. — 

Anandas tiividho brahmanando vidya sukharh tatha 
Visayananda ityadau brahmanando vivicyate (11) 

3hh^: = bliss; = of three types; = 

brahmananda ; = vidyananda ; cT^IT = and; 

= Visayananda; ffcT = thus; stSU'K: = the brahmananda; 

= first of all; = is enquired. 

Ananda (bliss) is of three kinds viz. (i) Brahmananda; 
(ii) Vidyananda and (iiij Visayananda . First of all, Brahmananda 
is taken up for enquiry.(ll) 

The Taittiriya upanisad is cited to explain how 
Brahmananda was understood by the student Bhrgu, when 
he approached his teacher-— 
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*}J: 5^: ^TcT^T^ | 

PmRmh 11*311 
Bhrguh putrah pituh srutva varunad brahma laksanam 

Anna prana mano buddhis tyaktva "nandarh vijajhivan (12) 

= Bhrguh; g^: = son; fag: = from father; 

= Varuna; ?i?I effi-M^ = nature of Brahman; 

= having heard; SIM PTt = the food, vital 

air, mental and intellectual sheaths; = having rejected; 

3TFF^ = the bliss; = came to know. 

The son Bhrgu having heard the nature of brahman from 
his father Varuna rejected the food, vital air, mental and 
intellectual sheaths and came to know the bliss.( 12) 

Purtah Bhrguh pituh Varunat Brahma laksanam srutva: 
Having heard the various attributes of Brahman, from the 
fatherVaruna (Tait. up: 3.6.1.) and Anna prana manah 
buddhlh tyaktva: having rejected through Pahcakoka viveka 
the four sheaths of anna, prana, manas and buddhi as not 
being Brahman, Anandam: he came to the anandmaya kosa. 
The anandamaya kosa is Pure consiousness which is as if 
(iva) conditioned by the limitation. He came to realise the 
ananda which is the content of anandamaya kosa. 

How this was done and what is the Brahma-laksanam 
are explained in sloka 13.— 

M rraTcfr mV: 11*311 
Anandadeva bhutani jayante tena jivanam 
Tesarii layasca tatrato brahmanando na samsayah (13) 

= from the anandmaya; ^ = alone; sjjTlfa 

= beings; = are born; ifa = by this ananda; 
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= they live; ^ = their; eTfr: = absorption; 

^ = and; = jn deep sleep; 3TcT: = therefore; 

= bliss; = is brahman; 1 = not; WPI:= 
doubt. 

Beings are born out of the anandamaya kosah. They live 
m this bliss and finally get absorbed in this bliss alone. Therefore 
here in deep sleep, there is but bliss. Hence, the blissful brahman 
alone is. There is no doubt about it.(13) 

Bhutani anandat eva jayante: According to the TaittirTya 
upanisad, Bhrgu analysed the Brahma-laksanam and 
concluded without any doubt that all beings are born 
out of this ananda. When we wake up from deep sleep, 
all the five great elements as well as the individuality 
(bhutani) i.e. the whole world is created. First there 
is a division in the undivided Consciousness at the level 
of the thought as the known and the Knower of the 
thought the dvaita of sal-the Known, and the c/I-the 
Knower; and the mind is bom. What was undivided 
Consiousness ‘I am’ gets degraded to the level of the 
mind and the whole world which is of the nature of 
mutually cancelling pairs of opposites, is born. 

Thus the Consciousness which is the essence of 
everything in this world, manifests in the totality as the 
five great elements as well as individual points of expression 
i.e. as individual beings which are born of the four types 
ot yom-s. Tena jivanam: So long as the Consciousness 
is functioning from a particular point, there is life. This 
is called conditioned Consciousness which expresses as 
sentiency and ownership. The former is the reality and 
me latter an illusion. Tesam laya tatra eva: Everything 
goes bacK and is reabsorbed in Consciousness only Atah 
anandah Brahma atra na samsayah : Therefore, the Bliss 
is Brahman. There is no doubt about it. 

v tJhLtea?Cr States the same thin8 another source 
viz. the Chandogya upanisad (7.24.2) — 
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^ fq^r % qt iiwi 

Bhutot patteh pura bhuma tripup7 dvaita varjanat 
Jnatr jnana jneya rupa tripup pralaye hi no (1 ) 

*|jT 3^: 3^ = before the creation of five great 

elements and their effects; fag* = trio; tcT = duality; 

= being absent; 'JJTT = Supreme Self; Tt 

indeed; fig* = trio; *1* fR = of the nature 

of knower, knowledge and known; ^ = in dissolution; 

3 3 = never indeed; 

Before the creation of the great elements (and their effects 

like different bodies etc.), the supreme Self (devoid of any 
limitations of time, space etc.) was without any duality on 
account of the trio, because this tno of Knower, Knowledge 
and Known is also absent in the final dissolution. (14) 

Bhuta utpatteh pura tripup dvaita varjanat: Before 

the creation of the five great elements and four types 

of creation, there was absence of the (tripup) trio of 

Knower, Known and Knowledge and of duality; Bhuma: 

this Consciousness was devoid of limitations of time, space, 

and object. Jnatr jnana jneya rupa tripup pralaye hi no: 

The trio of knower-known-knowledge, which are only 

imagined in the Consciousness, and because of which 

the duality is also imagined, this division again ceases 

to exist in the pralaya, that is, deep sleep as well as 

in the total pralaya—the final dissolution when the mind 

which is the cause of imagination is at rest. 

What are these three aspects of knower, known and 

knowledge? — 
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tTTTTT ^TR I 

^TT: SKiqq) ^ qqgcqfrTcT: IRMI 

Vijhanamaya utpanno jhata jhanam manomayah 
Jneyah tebdadayo naitat trayam utpatdtah pura (15) 

^ 3 the knower i.e. vijhanamaya; 3^: 

is born of (Paramatma): = the manomaya: 

= is knowledge; 7T«? 3TT^T: = sound etc; ^TT: 

= are objects known; = this; = three; 3c=qfe 

3^ = before creation; 3 = was not there. 

The vijnanamaya kosa is the Knower. The mamomaya kote 
is the Knowledge. And the sound etc., are the objects Known. 
Ihese three were not present before creation. (15) 

Vijhanamaya jhata utpannah: Consciousness accepting 
the conditioning of the vijhanamaya kosa is the Knower, 
Jhanam manomayah: Consiousness accepting the 
conditioning of the manomaya kote is the Knowledge 
and Jneyah sabdadayah: the Known is the five sense 
objects tebda, sparte, rupa, rasa and gandha. Etat trayam 
utpattitah pura na: These three were not present before 
creation Before the waking state the pure Consciousness 
is, so also before the dream and the deep sleep states 
The Consciousness which is dormant in deep sleep, when 
it begins ‘to germinate’, and gets identified with the 
vijhanamaya kote and T—the Knower, the waker is born. 
The next stage is identification with the manomaya kote 
where knowledge takes place. The individuality arises on 
account of these two kosa-s. The gross body is accepted 
as The sense objects {tebda adi) begin from the 
body and the whole world (the known) is created. Before 
this trio came into being, the consciousness alone was. 

This thought continues further quoting various sruti 
sources — 
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zFmti g ftfcT: I 

tjof: 3U cT^T 11*511 

Traya. /j/jave tu nirdvaitah purna evanu bhuyate 
Samadhi supti murcchasu purnah srsteh pura tatha (16) 

= in samadhi; deep sleep and swooning; 

si*n% = in the absence of the trio; g = indeed; 

ftffr: = absence of duality; = all complete; ^ 

= certainly; 3Fp£Icr = is experienced; cWT = similarly; 

= before creation; 'JJ’f: = (the Self) is infinite. 

in the state ofsamSdhi, deep sleep and swooning, there 
being an absence of the duality, the Self is all complete (i.e. 
non-dual). Similarly, before creation the Self was non-dual. (16) 

Traya abhave nirdvaitah purna eva anubhuyate samadhi 
supti murcchasu: In the absence of the three 
(Knower-Known-Knowledge) there is no duality and one 
attains the undivided conscious being, as it happens during 
the samadhi or deep sleep and unconscious states. Tatha 
srsteh pura nirdvaitah—In the same way, before the total 
creation, the awareness, the Paramatma, the purna tattva 
alone was. Purna is that where there is absence of duality. 
Out of purna -the complete, apurna -the incomplete cannot 
come. He who is able to discover purna in apurna, 
he is one with the purna; he is not other than the 

purna. 

An example is now given from the Chandogya upanisad 

(7-1.3, 7-23.1) to establish that in the purna which is ananda 

svarupa, there is no duality in terms of the tripufi— 

qt *pT s ^ I 
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Y° bhuma sa sukhaih nalpe sukham tredha vibhedini 
Sanatkumarah prahaivam naradayati sokine (17) 

= that; ^ * unlimited supreme Self; = that 

S®* = 18 aU bliss; ^ Stitt = the one associated 
with the trio of duality; 3^ = finite things; pp* = joy; 

jf "ot; ^ = thus> ***&& = Sanatkumarah;’ 
3TTcT = grieving extremely; Wm = to Narada • 
5JTF = said. 

xm\dZakUTnara ‘ cd,rthe deep,y grevinS NSrada ‘hat the 
unlimited supreme Self alone is blissful. There is no joy in 
the finite that is associated with the trio of duality. (17) V 

wl. Nyiradaya atijokine: Narada was very unhappy . He 

BmIHha ^ h d?C0Ver the misery in this world as Lord 

me Truth nT a* adh'km’ 3 flt sludent f{>r knowing 
he Truth. Only then will he have spiritual desire. Over 

involvement m the affairs of the world as if they are 

L TCe °f Joy w,Uf Prevent one from wanting to search 
for the real source of joy. 

uSanatku™rah instructed 
alnnp ic ch , rTha' ,wh'ch 1S wlthout any limitations, that 

(b '!S): 1116 real baPP‘ness comes from 
that which is not conditioned by the presence or absence 

af bondfl111^ FTh?. freedom in the material world is only 

.Wbe0a;df^eedomeed0m ^ <be ^ 

Tredha vibhedini alpe sukham na: Furthermore 
henever this Consciousness is divided into the triputf 

of Knower, Known and Knowledge, then it has become 

the omerU’andhthre °u the trio~member conditions 
ne other and therefore, there cannot be any happiness 

S/a2 State-S° Said Sanatkum*ra to the dejected 

Why was Narada so dejected ?_ 
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^TT^nfur ^ I 

qR^tsfc^pf^T F nun 

Sa puranan panca vedan Sastrani vividhani ca 
Jnatva pyanatma vittvena narado’d SuSoca ha lloj 

= Narada \ = along with Pur**£*j[ ^ 
= the fifth; = veda-s\ ^ = and; fofowfo = 

of many types; ?TTS#T = sciences; ^ = although 

knew; WIcMftT^ = being devoid of Self-knowledge; 3*m 

= grieved extremely; ? = indeed. 

Narada, although knew the four veda-s, the purSnS-s and 
also many other sciences, grieved extremely due to lack ot 

Self-knowledge.! 18) 

Sa puranan panca vedan vividhani Sastrani ca jnatva 
api: He knew all the purana-s, five aspects of the veda-s 
and several sastra-s in spite of knowing all this, Narada 
was very much stricken with grief, because all this erudition 
did not give him knowledge of the Self. In the objective 
knowledge, there is need for the instrument viz. the mind, 
but in subjective knowledge, the mind does not play any 
role. Therefore, Naradah anatmavittvena ad SuSoca ha: 

Narada was extremely miserable. 

Why was Narada unhappy inspite of all the study of 

scriptures? — 

^MWIc^T sfrfen i 

STtfeTT IIUII 

Vedabhyasat pura tapa traya matrena Sokita 
Pascat tvabhyasa vismara bhahga garvaiSca Sokita (19) 

cfc = before the study of veda-s; rlN 

^ rn^uy = only due to three sources of obstacles; 
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yrtf^ScTT = was suffering; MiMIcf 5 = now after study 

of veda-s; 3WTCT = forgetting inspite of repeated 

study; hf: = due to insult; ^ = and; ?i)f=hcii = suffered. 

(Narada) was suffering due to the tree types of obstacles 
(Adhi-daivika, Adhi-bhautika and Adhyatmika) only before 
the study of the veda-s. Now after the study of veda-s, the 
sufferings are (in addition to the above three) due to forgetting 
the scriptures and the insult planted on account of this forgetfulness 
(or now the suffering are four fold viz. repeated practice, 
forgetfulness, errors and pride.). (19) 

Veda abhyasat pura tapa traya matrena Sokita: Before 
the study of the veda-s etc., one is miserable because 
of the three types of miseries: 

(a) Adhyatmika - where the body is ill or the mind 
is disturbed; 

(b) Adhi bhaudka -environmental disturbances like 
telephones ringing, neighbours disturbing etc. and 

(c) Adhi daivika -natural calamities like floods, 
earthquakes etc. 

These afflictions can happen before the study of the 
sriptures. PaScat tu abhyasa vismara bhahga garvaih ca 
Sokita: After the study, other types of miseries follow 
such as loss of memory of what has been studied. This 
is inherent in any objective study and the consequent 
loss of prestige and humiliation. 

Afflicted in this manner, Narada approached Sanatkumara 

and asked — 

stsF steqrt i 
frgrfr |Ro|| 

So’ham vidvanpra Socami Sokaparam nayatra mam 
Ityuktah sukha me vasya para mityabhya dhadrsih (20) 
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fsHPI = O! wise One; R: 3Tfq; = that me; JJJji'l-cIlfa 

= grieve extremely; = to me; ?Tfa) = beyond 

grief; =RT = lead; = here; ?fcT = thus; 3rF: = saying; 

= The sage; ^ = The bliss alone; 3T^ 

= of this (grief); TTRJ = is beyond; ffcT = in this 

way; = instructed; 

The sage (Sanatkumara), when asked by Narada\ “I am 
extremely grieved, please lead me beyond grief”, instructed 
that the bliss infinite alone is beyond this grief.(20) 

Vidvan sah aham prasocami mam soka param naya 
id: ‘Oh sage’! although 1 have studied all the Purana-s , 
&astra-s etc., I am extremely miserable. Please lift me 
out of the misery in which I am! 

Sukham eva asya param id uktah rsih abhyadhat: 
The sage replied: ‘There is only one way to get out 
of this unhappy state, that is, to discover the source 
of that bliss which is in every one of us’. Without Brahma 
jhana, there is no anartha nivrtti and ananda prapd. 
Any effort to get out of the misery of this world by 
making adjustments and compromises is futile . The world 
has always existed in the pairs of opposites and therefore, 
efforts made to discover absolute bliss, while continuing 
to be in the relative world maintaining our relative position 
are bound to fail. 

The nature of the visaya sukham, the happiness born 

out of the enjoyment of the wordly objects is now taken 
up — 

ffoftcF ^°b^U||^drc|d: I 

|R*|| 
Sukham vaisayikarh soka sahastrena vrtatvatah 
Duhkha meved matvaha nalpe’sd sukha mityasau (21) 
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= the objective pleasures; STfti 

= by many miseries; 3ti<-jciccici: = being associated 

with; - sorrow; tr? = alone; ffcT = thus knowing; 

= this; = in finite things; = happiness; 

•T = not; = is; ffrf 3Tf? = thus said. 

The joy gained from the objective indulgence being associated 
with many miseries is called sorrow. Knowing this (Sanat kumara ) 
declared that there is no happiness in the finite. (21) 

Vaisayikarh sukham soka sahasrena avrtatatvatah 
duhkham eva: Happiness is no doubt derived from the 
contact of the sense organs with the sense objects; but 
what is the nature of this sukham ? It is accompanied 
by thousands of miseries. How can the joy which is 
mixed with afflictions be called sukham (bliss)? It is 
only sorrow. There is no real happiness in the enjoyment 
of worldly objects. 

Id matva asau alpe sukham na asd id aha: Knowing 
this, it can be concluded that this kind of worldly sukham 

is alpam (finite), is limited, it is not purnam. Visaya 

sukham is limited by: the presence or absence of the 
object; availability of the object for enjoyment; capacity 

of the enjoyer to enjoy the object, and the mood of 

the enjoyer to enjoy the object. Therefore, there cannot 
be true happiness from such limited visaya sukham. So 

said the sage Sanat kumara. In technical terms, the limitation 
is of the nature of divided existence in the form of 

the tripud of enjoyer, enjoyed and enjoyment. When 

each member of the tripud is dependent on the other 
two, in this limitation there can be no bliss! 

A doubt is raised now : Granted that there is no happiness 
in duality, is there any guarantee that it is available in 
non-duality? — 
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^ ITT ^ 3^5'2Tf^T qt I 

3^ %^7eT«IcT cT^TT ftj# ^ IRRII 

A'anu dvaite sukharh ma bhut advaite 'pyasti no sukham 
Asti cedupa labhyeta tatha ca tripud bhavet (22) 

^ = a question is raised; = in duality; 3^ 

= happiness; *TT = may not; = be; 3Tfr 

= in the non-dual also; 3^*1 = happiness; qt = not; 

3lf^f = is; 3tfw ^ = if there is happiness; 

= should be experienced; fW ^ = in that case; 

f^j^t = trio; = will result. 

A doubt raised is—let there be no happiness in duality. 
There is no happiness in non-duality also (because it is not 
experinced). If one says that there is non-dual experience possible, 
that will result in the trio of duality. (22) 

Nanu dvaite sukham ma bhut, advaite api sukham 
no Suppose I say: I agree that there is no sukham 
in the dvaita or duality because of the separateness of 
the enjoyer and the enjoyed. In that case there can be 
no happiness in advaita (non-duality) also. Why? Asti 
cet upalabhyeta: Because if there is real bliss in advaita, 
then it should be available, and if it is available, Tatha 
ca triputi bhavet: then the triputi comes into existence. 

The teacher replies to this doubt —- 

pf fcj ft I 

f% mnftfd %TTf^r JTTTPW IR3II 

Ma’stva dvaite sukham kiiiitu sukha madvaita meva hi 
Kim mana miti cennasd mana kahksa svayam prabhe (23) 

= in non-duality; 3^ = happiness; JTT = may 

not; = be; = however; % = because; 
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= the non-duality itself; = is happiness; f°f>H 

= what; = is the means of knowledge; ^fcT 

^ = if asked; 9^ = for the Self-effulgent; 

*TR 3TT^tajT = expectation of means of knowledge; 

T = not; 3TfST = is. 

Let there be no happiness in the non-duality because the 
non-dual itself is happiness. On what authority of means of 
knowledge is this statement made; if this is asked, our reply 
is—there is no need of any means of knowledge for the 
Self-effulgent. (23) 

Ma astu advaite sukham : Let there be no sukham 
in advaitam. Kintu advaitam sukham eva hi: Because 
advaita itself is sukha svarupam. Doubt: Kim manam 
iti cet: What is the authority or pramanam for saying 
that advaita is sukha svarupa ? Answer: Svayamprabhe 
mana akahksa na asti: That which is self-effulgent does 
not depend upon any authority or means of knowledge 
to prove its existence. It is Self-evident. 

Discussion follows on this statement — 

Hl^fd ^TNrT IRVII 

Sva prabhatve bhavad vakyam manam yasmad bhavanidam 

Advaita mabhyupe tyasmin sukharh nastiti bhasate (24) 

wifMccI = for the Self-effulgence of Brahman; 

= words of your good self; HM*f = is means 

of knowledge; *IT*TTcf = because; = your good self; 

= this non-dual brahman; = having 

accepted; SlfWf = in this non-dual brahman-, 3^ = 

happiness; T = not; = is; ftcf = in this way; WR) 

= raise objection, argue, contend. 
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Your own words are the means of knowledge regarding 
the self-effulgence of the bliss of Brahman, because, your good 
self has accepted the bliss of the non-dual Brahman and also 
object that there is no happiness in non-dual. (24) 

Svaprabhatve bhavat vakyam manarh: For establishing 
that the advaita tattva is svayam prakasa—self-existing, 
self-effulgent, you yourself said a little while ago that 
you accept that ‘there is snkham in advaita ’! And now, 
Yasmat bhavan idam advaitam abhyupetya asmin sukham 
na asti id bhasate: you yourself say quite the opposite, 
that there is no sukham in advaita. You are contradicting 
yourself. 

The student defends his stand — 

^tfcT #rT^T tcftT: JU \\^\\ 

Nabhyu paimyaham advaitam tvad vaco'nudya dusanam 
Vacmiti cettada bruhi kimasid dvaitatah pura (25) 

= I; SltcTJf = non-dual; 3 = not; = 

accept; fdd; dd: = of your statement; 3FJ?I = quoting; 

<S|U|*1 = fallacy; = I say; # ^ = if this 

is your stand; ddT = then; tdd: gtl = before duality; 

^>*1 = what; = was; = say. 

(The student says) I did not accept non-dual bliss. I was 
just quoting you for pointing out the fallacy in your statement. 
If this is your argument, (now the teacher replies) then what 
was there before the duality? Please tell. (25) 

Aham advaitam na abhyupaimi tad vacah dusanam 
anudya id cet: The students says: ‘I have not accepted 
advaita as the source of bliss’. I was only referring to 
your statement, for the sake of the discussion, to refuse 
it. There was some fallacy in your statment, and I was 
referring to that fallacy. 
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Tada dvaitatah pura kim asit: The teacher says: If 
this is what you meant, then I ask you another question. 
What existed before the dvaita came into existence? 

Now the teaher presents three alternatives of what could 
have existed before dvaita was bom — 

3T 

Kim advaita muta dvaita manyo va kodrandmah 
Aprasiddho na dvidyo’nutpatteh sisyate’grimah (26) 

= was there non-dual Brahman; 3d = 

or; |dT[ = duality; 3RI: = other than these two; dT = 

or; 3lPnM: dilfe: = the last alternative; 3T9%sI: = is not 

possible/being unknown; feftd: = the second alternative; 

3 = cannot be; = before creation; = 

the first; = remains. 

(Before creation) was there non-dual Brahman, duality 
or any thing other than these two? The last alternative is 
not possible because it is unknown. The second alternative 
is also not possible because creation has not yet taken place 
(hence there can be no duality). Ultimately one has to accept 
what remains the first alternative (which is non-dual 
Brahman). (26) 

The teacher continues... Before the creation i.e. before 
the dvaita appeared: 

(a) Kim advaitam: was there advaita tattva ? 

(b) Uta dvaitam: or was there dvaitaml i.e. was 
there creation before creation? or 

(c) Anyo va: Or can there be a third possibility? 

Dvitiyah na: If we say before creation (duality) there 
was duality. That is absurd. In that case we are not 
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talking about ‘before duality’ but ‘in duality’. The second 
alternative is thus not possible. 

Antimah kotih aprasiddhah: The third and last 
alternative is not known and so cannot be possible. 

Anutpatteh agrimah sisyate: Therfore before creation, 
the first alternative namely, advaitam was the only tattva 
that existed. In this way the teacher is trying to bring 
the student to realise that advaita tattva alone is blissful. 

Now the student raises another objection. You seem to 
be establishing the advaitam only by logic. That which is 
established by logic falls in the purview of dvaitam and not 

advaitam — 

iH^gRTT HfgRTT 3T °hlcW-dW3 =fT IRfcll 

Advaita siddhir-yuktyaiva nanu bhutyeti cedvada 
Nirdrstanta sadrstanta va kotyantara matra no (27) 

3ltfT fafe = the establishment of non-duality; 

Hof = by logic alone; = not; SFpjcTT = by experience; 

ffcT = if argued; ^ = tell; fa'h'Kii = without 

any logical example; 3T = or; BfgRTT = with any example; 

3^ = in this case; = any other i.e. third 

possibility; ^ 3 = cannot be. 

The establishment of non-dual Brahman is by the strength 
of logic alone and not by experience, when argued thus—(by 
the student, the teacher replies)—please say whether your 
conclusion is based on any example or is without any logical 
example? There cannot be any third alternative in this case. (27) 

Advaita siddhih yuktya eva na anubhutya iti cet: 
(Question): The establishment of the non-dual Brahman 
which you have presented logically, does not prove the 
experience of advaita siddhi. Sadrstanta nirdrstanta 

va :(Reply by the teacher); If this is your argument, tell 
me ; your logic seems very peculiar, because it is not 
supported by any example nor with any simile; Atra 
kotyantaram no: nor is there any third possibility. The 
essential requirement in the establishment of logic is that 
it should be supported by an example in such a way 
that whatever is logicaly arrived at, is proved. You do 

, not seem to understand the language of logic. 

The teacher continues in the same sarcastic vein — 

Hlfjjcrf ffcT I 

g fSRT 35 ^ ^ WR6W 

Nanu bhudr na drstanta iti yuktistu sobhate 
Sadistan tatva pakse tu drstantarh vada me matam (28) 

T = neither; = experience; T= nor; 

= simile; ffrl = this; = logic; cj = indeed; 

= is great; = if logic is supported 

by an example; § = indeed; ^ = to my; = opinion; 

= simile; ^ = say. 

“The non-duality is proved by the strength of logic only 
and not by experience”, for there is no example to support 
the logical deduction; if this is your question, the teacher 
replies—your objection, regarding lack of proper example is 
great indeed and similar to my opinion. In that case, please 
let us know your example for experience for non-duality. (28) 

Anubhutih na drstantah na: (The teacher continues): 
You said that I was trying to establish the advaita tattva 
only by logic and not by experience and it is not supported 
by any example. Itiyuktih tu sadrstantatva pakse me matam: 
In this regard you belong to my openion. If you do 
want to give an example, then give me the example 
by which advaita siddhi can be proved! 
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The teacher is, by this discussion, trying to show 
how there is no authority possible or required for advaita 
siddhi, because T is beyond the purview of logic. Since 
the student is getting lost in logic, he has to be helped 
to come out of the entanglement, which he himself has 
created. 

The student tries to rise to the challange — 

37tcf: STerit I 

ffcT ^fMcrfcT OT IR^II 

Advaitah pralayo dvaitanu palambhena suptivat 
hi cetsuptir advaiteti atra drstanta miraya (29) 

SIcPT: = state of total dissolution; = is non-dual; 

Irf = due to lack of duality; like 

a deep sleep state; ffrT ^[ = if quoted as an example; 

gfH: = deep sleep; 37tcTT = is non dual; ffcT = in 

this way; 317 = here; ggRm = example; ^7 = say. 

The state of total dissolution is non-dual because of lack 
of duality, as is seen in the deep-sleep state. If this is an 
example quoted to establish non-duality in deluge, just as in 
deep sleep, let us know how do you establish non-duality in 
deep sleep? (29) 

Pralayah advaitah dvaita anupalambhena supti-vat id 
cet: The pralaya avastha or the total dissolution is dvaita 
rahita, i.e. without any duality—it is pure advaita. There 
is no experience of duality, as in deep sleep. This is 
your example. Suptih advaita iti atra drstantam iraya : 
The teacher replies : Please give an illustration to support 
your statement that there is no duality in deep sleep. 

Now in this example of deep sleep, the point that follows 
is: Whose deep sleep? Your’s or of somebody else’s? — 
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WT ||^o|| 

Drstantah parasuptis cet aho te kausalam mahat 
Yah svasuptim na vettyasya parasuptau tu ka katha (30) 

R ^TT: = deep sleep of others; fERT: = is an example 

(to establish this point) = if asked; 3It>f = bravo indeed; 

^ = your; *1^ = intelligent expertise; 7: = 

he who; = one’s own deep sleep; T = not; ^frT 

= knows; 3R7 = of such a one; 9T gift g = about 

some one else’s deep sleep; 37 ^IT = what can be said. 

If you are quoting an example of deep sleep of others, 
bravo! great indeed is your intelligent expertise. He who does 
not know his own deep sleep, how can he know the deep 
sleep of others! What to talk about you and your experience! (30) 

Drstantah para suptih cet aho te kausalam mahat: 
The teacher asks : In this example of deep sleep that 
you have given, where you say there is total absence 
of duality, are you talking about your own deep sleep 
or somebody else’s? The student says. The illustration 
is of the deep sleep of others. The teacher remarks : 
You are indeed very intelligent! Yah svasuptim na vetti 
asya para suptau ka katha?: You have no knowledge 
about yourself in deep sleep, because in deep sleep there 
is total absence of knowledge of the Self and others. 
How then can you know about what is happening in 
somebody else’s deep sleep. 

The dialogue continues — 

f^grcllcMi: pt I 

3^: SfeTTtX ^ 11**11 
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Ni.icesta tvatparah supto yatha’ha miti cettada 
Udahartuh susupteste sva prabhatvam balat bhavet (31) 

= other person in deep deep; = 

because he is without any activity; = just as; 

= when I am in deep sleep; ffft = if we conclude; 

= in that case; = the one giving the 

example of his own deep sleep; ^ = your; = of 

the deep sleep; = Self-illumined state; stdkf = 

under compulsion; = is established. 

Other person is in deep sleep can be inferred from his 
being without any activity, as when I am in deep sleep, I 
am devoid of activities (To this reply of the student, the teacher 
reponds)—In that case you, who is giving an example of your 
own deep sleep have to accept the Self-illumined nature in 
deep sleep. (31) 

Parah suptah niscestatvat yatha aham iti cet: The 

student says : when I am in deep sleep I am still, and 

without any activity. If this is so, in my case, in the 

same way, when I see others in deep sleep, I can infer 

that in deep sleep there is absence of duality i.e. there 

is advaiiam. Tada udahartuh te susupteh svaprabhatvam 
balat bhavet: The teacher is quick to pick up this point 

and turn it around. In the example you have just given 

of the susupti avastha, you have yourself accepted on 

the strength of your own example, that in deep sleep 

there is no dvaitam, and for that no logic is required, 

In the same way in advaita tattva, there is sukham 
and for that no logic is required. 

Therefore, one can establish without any logic and 

without any one’s certifying that, in susupti avastha one 
is in a state of non-dual existence. 

The student protests: How do you say I have accepted 
that this statement is perforce proved? So the teacher explains — 
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I 

q- ctth; i 

Nendriyani na drstantas tathapy ahglkarosi tam 
Idameva sva prabhatvam yad bhanam sadhanair-vina (32) 

= sense organs; T = not; = (mutually 

acceptable) examples; = even then; cTT^ = deep 

sleep; = you accept; f^TT = without any 

means (of knowledge); ^ = that; = knowledge; 

= this; = alone; = Self-illumined. 

You accept the deep sleep state, although there are neither 
sense organs nor a mutually acceptable example to prove your 
experience. Therefore, that knowledge which is gained without 
any means of knowledge is naturally self-illumined. (In this 
way you have accepted Self-illumined status of deep sleep). (32) 

(Suptau) na indriyani drstantah tathapi tam ahglkarosi'. 

In deep sleep, there are no indriya-s (i.e. senses), they 

are all disassociated; there is no example with which 

you can compare, since the mind and senses are not 

functioning. In spite of this wihtout any means of knowledge, 

(because they are absorbed in their own non-existence) 

you accept that in deep sleep, there is bliss. Sadhanaih 
vina yad bhanam idam eva svaprabhatvam: In the same 

way advaita siddhi is self-established without the need 

of logic and without any example. 

The student says : Even if advaita tattva is established 
in deep sleep, it does not prove that advaita (non-dual) is 

sukha svarupa (bliss) (Ref. sloka 23) — 

5R ffr P ^ i 

cf^T ^TTf^r II33II 
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■ 
Stamadvaita svaprabhatve vada suptau sukham katham 
Smu duhkham tada nasti tataste sisyate sukham (33) 

= in deep sleep; = non-duality and 

Self-illumination; = may be; = happiness; 

= how can you prove; = say; ^ = listen; flgT 

= in deep sleep; = sorrow; T = not; 

= iSL!J = therefore; = happiness; rT = for 
you; = is proved. 

Let the non-duality and self-illumined nature be proved 
in deep sleep; how about happiness? If this is your 
objection please listen. In deep sleep there is no sorrow. Hence, 
the happiness is naturally proved for your understanding. (33) 

Suptau advaita svaprabhatve stain sukham katham vada : 
The student asks : that in the deep sleep, there is advaita 
or absence of duality which is self-effulgent. I agree. 
However, how can it be established that there is sukham 
(bliss) in the deep sleep? 

The teacher replies: tada duhkham na asti tatah sukham 
te Sisyate: Listen, in deep sleep there is no misery. 
Therefore, what remains is sukham! So by the pariSesa 
nyaya the existence of bliss in deep sleep is estalished. 

What is the proof that there is no misery in deep-sleep — 

^Mfcf gfrT: m WU II^VII 

Andhah saimapya nandhah syat viddho’viddho’tha rogyapi 
Arogiti srudh praha tacca sarve jana viduh (34) 

3Pl: ^ ^ = although blind (in waking); 3R^r: 

= is not blind (in deep sleep); fog: = hurt 

or wounded ; 3?fog: = unhurt or unwounded; 3^T = similarly; 

M = although unhealthy; = not in ill 
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health; ?fcf = thus; ^fo = scripture; m = declare; ^ 

^ = and this; nt * all; ^1T: s people; 1% = 

experience. 

Although blind (in waking state) he is not blind (in deep 
sleep). Similarly although hurt or unhealthy (in waking state) 
is neither hurt nor unhealthy (in deep sleep). Thus the.scriptures 
have clearly declared. And so is the experience of all the 
people. (34) 

Andhah san api an and hah syat viddhah aviddhah atha 
rogl api arogi iti Srutih praha: Quoting the Sruti as the 
final authority, the teacher says: the sruti (Chandogya 
up. 8.4.2.,8.10.3) says: In the deep-sleep state, the blind 
man does not suffer the misery of being blind because 
the mind and the senses are withdrawn. This is with 
reference to the gross world. 

The problems of the subtle body, feeling hurt, pain 
etc., are also not present. The person who is ill cannot 
be called an unhealthy in deep sleep, because his 
identification with the body is already withdrawn. 

Tat ca sarve janah viduh: This absence of misery 
is the experience of everyone. The teacher, thus, is trying 
to prove that wherever there is no misery, there is bliss. 
But the student is not convinced. 

He says ‘going by your logic, all these inanimate objects 
must be experiencing bliss?’ — 

ggrcdcl ffcT ^T: ll^ll 

Na duhkhabhava matrena sukham losta Siladisu 
Dvaya bhavasya drstatvat iti ced visamam vacah (35) 

«£*§■ Effol = by mere absence of sorrows; 

= happiness; T = cannot be proved; cTtff focTr 

= in mud, stone etc.; = absence of both; 
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g8c=tuf = are seen; ?frT ^ = if asked; fevqtf = 

not appropriate; = example quoted. 

By mere absence of miseries, happiness cannot be proved. 
Because in mud and stone both (joy and sorrows) are absent. 
If this is your argument, your example and simile are not 
appropriate. (35) 

Duhkha abhava matrena sukham na losta $ila adisu 
dvaya abhavasya drstatvat: (The student’s objection is) 
Just because duhkham is absent, it does not automatically 
follow that there is sukham. In objects like mud, stone 
etc., both misery and bliss are absent. 

Id cet visamarh vacah: The teacher says: If this is 
your objection, it is not correct. 

The thought is continued — 

qr II35M 
Mukha dainya vikasabhyam para duhkha sukbohanam 
Dainyadya bhavato loste duhkh adyu ho na sambhavet (36) 

= The miseries and sorrows of 

others are inferred; = by the depression 

or brightness on the face; eTt$ = in mud etc.; 

= depression etc.; 3WT3CT: = being absent; = 

sorrows etc.; = imagination or inference; ^ = not; 

= is ever possible. 

The miseries and sorrows of others are inferred by the 
depression or the brightness on their face. (In case of mud 
etc.) the expressions being absent, the imagination (inference) 
of sorrow etc. is not possible. (36) 

Para duhkha sukha uhanam mukha dainya vikasabhyam: 
One can infer the misery or happiness of another person 
from the expression on his face; In the case of stone 
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and inert objects such inference is not possible. Loste 
dainyadi abhavatah duhkhadi uhah na sambhavet: One 
cannot imagine by just looking at the mud or clay about 
the possibility of its misery or happiness. The example 
you have given is not appropriate. 

Elaborating further — 

gw g ddw^: i 
qwt ll^ll 

Svaklye sukha duhkhe tu nohanlye tatas tayoh 
Bhavo vedyo 'nubhutyaiva tada bhavo’pi nanyatah (37) 

*3^ = one’s own; ^ = joy and sorrows; 

3 = on the contrary; ^ = not; •*6’^ = be inferred; 

dcT; = therefore; cRt: = of these two; = presence; 

^ 3TOR: = their absence; = also; 3Tpjc*IT = 

by experience; = alone; ^ET: = can be known; ^ = 

not; 3T?lrf: = by other means like inference etc. 

One’s own joys and sorrows are on the contrary, never 
inferred. Their presence as well as absence is known through 
one’s own experience and not by any (indirect) means of knowledge 
such as inference etc. (37) 

Svaklye sukha duhkhe tu na uhanlye: As regards 
one’s own misery or joy, it is not necessary to infer 

or imagine whether I am miserable or not. 

Tayoh bhavah abhavah api anubhutya eva vedyah na 
anyatah: Therefore, the presence and absence of sukha 

and duhkha can be known only by one’s own direct 

experience, and not by any other means of knowledge. 

This thought is now concluded — 
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cTSJT flfcT ^ I 

ll^ll 

Tatha sad svasuptau ca duhkha bhavo’nu bhudtah 
Virodhi duhkha rahityat sukham nirvighna misyatam (38) 

f^TT = having accepted that; WtjHl = in one’s 

own deep sleep; ^ = also; §0 WM: = absence of 

miseries; 3?^jf?fcT: = is a direct experience; £0 

<1 fer^i^ = absence of the opposite of joy i.e. miseries; 

= unobstructed; §0^ = joy; ?«ldlH = should 

be accepted. 

Having accepted (the conclusion in the last verse that absence 
and presence of joy and sorrow in deep-sleep is through one’s 
own experience) the absence of the miseries in deep sleep 
is also established by the non-experience of miseries which 
is opposite of joy. Therefore, what is left is the unobstructed 
bliss in deep-sleep, which is experienced. (38) 

Tatha sad svasuptau duhkha abhavah anubhudtah ca: 
In deep-sleep where the mind, body, intellect and sense 

organs are totally withdrawn, and one is established in 

one’s own being, one does not experience any misery, 
it is anubhud-direct experience of bliss, which cannnot 
be proved by any means of knowledge. 

Virodhi duhkha rahityat nirvighnam sukham isyatam: 

Therefore, sukham is that which is devoid of its opponent 
duhkham; it is unhindered by any obstacle. 

Another question is raised : If sleep were not to give 
joy, why would people give so much attention to prepare 
comfortable beds? — 

fcT: grit rit ^ ii^ii 
Mahattara prayasena mrdu sayyadi sadhanam 
Kutah saihpadyate suptau sukham cet tatra no bhavet (39) 

gift = in deep sleep; pm = joy; = if; 

Tt = not; = is experienced; hstk = great; jwi^H 

= by efforts; ^ HTCFm = the preparations 

like soft bed etc.; fcf: = what for; tfHkLIrl = is acquired. 

Should there be no bliss gained in the deep-sleep, why 
and what for do we put in a lot of efforts and a lot of 
preparations for sleeping such as acquiring a soft bed etc. (39) 

On this point, the student raises a doubt — 

§<sHWl4i|^ 

iiyoii 

Duhkha nasartha mevaitad id cedroginas-tatha 
Bhavatva roginastve tat sukhayai ved niscinu (40) 

= this (soft bed etc.); ^:0 TTCTT% = is 

for the removal of sorrows alone; ffcT = thus; = if 

said; dfiw: = for the unhealthy one’s; cWT = it can be; 

= accepted; cj = however; 3hOP'iui: = for the 

healthy person; ^ = this; pTOI = for happiness; 

= alone; ffcT = thus; = come to conclusion. 

This soft bed etc., is for the removal of sorrows—if this 
is argued—yes, it can be accepted with reference to a sick 
person. However, healthy person also seek soft bed etc. So 
we may conclude that they are meant for happiness. (40) 

Etad duhkha nasartham eva id cet: If you say that 
all this preparation of soft bed etc., is only for the removal 



1338 Pancadasi 

of misery, (and not for attaining bliss), Roginah tatha 
bhavatu: The teacher says: It is so only for those who 
are not well, who are suffering from some ailment. But 
it is not exclusively so. 

Aroginah tu etad sukhaya eva iti niscinu: The healthy 
people also go to sleep, not because they are unhappy 
but just to have sukha anubhuti... the bliss of Brahman, 
which is experienced by every one of us in deep-sleep. 

A point arises from the above discussion : Is not the 
preparation of bed vaisayika sukha —joy born out of objects? — 

cTfl? ohfqct) | 

fe^TT: ^ ||V^|| 

Tartu sadhana janyatvat sukham vaisayikam bhavet 
Bhavatve vatra nidrayah purvam sayyasanadijam (41) 

^ = in that case; = happiness; 

= resulting from objects; = objective happiness; 

*^3 = is (and not bliss of the self); = in 

the present context; ^ = before sleep; 

= that bliss born out of bed, seat etc.; *133 trar 

= certainly is an objective happiness. 

In that case, this happiness resulting from the object is 
certainly an objective happiness (and not the bliss of the Self). 
Yes, in the present context; this happiness before the deep 
sleep is certainly an objective happiness bom out of comfort 
of soft bed etc. (41) 

Tartu sukham sadhana janyatvat vaisayikam bhavet: 
Then (it appears as if) this sukham or comfort resulting 
from comfortable mattress and such like accessories, is 
a happiness born out of objects, and it is not of the 
nature of Brahmananda ? 
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Atra nidrayah purvam sayyasanadijam bhavatu eva: 
The teacher replies: What you say is true that before 
we have entered into deep-sleep, the sukham born out 
of the mattress, seat etc., are definitely dependent on 
visaya-s or objects. Preparatory to getting into deep-sleep 
all these material adjuncts may be needed and that is 

definitely visaya sukham. 

But is deep-sleep what makes one blissful? — 

iMaiqj g ^ 1 
^ \W\\ 

Nidrayam tu sukham yattat janyate kena hetuna 
Sukhabhi mukhadhi radau pakat majjet pare sukhe (42) 

faapnn = in deep sleep; 3 = indeed; ^ ~ 

that bliss; = ^at; ^ = by what means; ^ 

= is created; = before the deep-sleep initially; 

arfarpIT = one becomes bliss-oriented; Tgnif 

= later on; ^ = in the Supreme Bliss; 

= gets absorbed. 

In that case with what means is the bliss of deep-sleep 
created7 The answer is—First one gets bliss oriented before 
sleep (through means like soft bed etc.) and subsequently gets 
absorbed in the supreme bliss of the Self in deep-sleep. (42) 

Nidrayam tu yat sukham tat kena hetuna janyate: 
That bliss which is the content of deep-sleep, where the 
gross world and the gross body, the subtle world and 
the subtle body have been disowned, can it be derived 
from any objects? It is not possible. There cannot be 
any visaya sukham in deep sleep since sense organs 

are dormant. 

Adau sukha abhimukha dhih pakat pare sukhe majjet: 
So what happens? The mind and the thoughts turn towards 
the bliss within, as if finding its own source. First of 
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all buddhi turns towards Atmananda or Brahmananda 
and after that gradually it enters and merges into the 
Supreme Bliss that we are. That is our own real abode. 
I hat is where we get recharged. 

This thought is taken up in the next 2-3 Moka-s--- 

nv^ii 
Jagrad vyaprttibhihsranto visramyatha virodhini 
Apanite svastha citto’nubhave dvisaye sukham (43) 

= by the undertakings during waking; 

= tired and exhausted person; fefRT = having 

relaxed; W = thereafter; fadfaft = the opposite of (joy 

i.e. sorrows); = having given up; ScRSj = 

relaxed and comforted; fosft = in the objects (like bed 

etc.), = happiness; = experiences. 

i.nHort l?erSOn (j*va) ^ed and exhausted due to various 
undertakings in the worldly affairs, having relaxed on the bed, 

whin / ’ ng giVCn UP a" the sorrows and tiredness 

Comforted- TP°^n,S °f JOy: he becomes relaxed and 
bed^Sc (43) experiences the joy in the objects like 

Jagrat vyaprttibhih visramya: It is not one’s natural 
state to be in tension. And the transactions of the relative 
world create tension. When, beccause of all the experiences 
and agitations of the waking state, this Jiva gets totally 
exhausted, he wants to rest and relax, and goes and 
hes down on a comfortable bed etc., preparatory to entering 
deep-sleep. Atha virodhmi apanite svastha cittah visaye 

TfJ!Ubh?uf- uAl!d aS 2 rCSult’the bredness is removed 
and he gets established in his own essential being. 

In the mind, in which there is no worry about loss 
or gain, no planning, nothing to be achieved, there are 
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no thoughts, no tension can result. Such a mind regenerates 
its own ability. When the mind is calm, the person starts 

enjoying the bliss. 

What is the nature of the visayananda that he enjoys, 

before he enters the deep sleep? — 

\w\\ 

Atmabhi mukhadhi vrttau sva nandah pratibimbati 
Anubhuyai namatrapi triputya sranti mapnuyat (44) 

= in the thought that is turned towards 

the Self; wr-R: = the bliss of the Self; Sffcrf^fcF = is 

reflected; ^ = in this case; = also; ^ = this 

(visayananda); = having experienced; = by 

the trio (of experience); SiiPdH, = tiredness; = 

attains. 

(While experiencing visayananda), the bliss of the Self is 

reflected in the quiet thought that is turned towards the Self. 

In this experience also, the happiness bom out of contact with 

objects is experienced through the trio of 

experiencer-experience-experienced. Because of this trio the jiva 

feels exhausted and tired. (44) 

Atm a abhimukhadhi vrttau svanandah pratibimbati: 
When the individual enjoys the comfort of the bed, how 
does he enjoy the visaya-sukham ? For the enjoyment 
of objects, the triputl of enjoyer, objects of enjoyment 
and enjoyment are essential. When the buddhi is slowly 
turning towards its own source (Atma abhimukha), in 
that calm and quiet mind, one’s own essential nature, 
which is of the nature of bliss, is reflected. This is 
visayananda. The visaya-s do not have ananda, but in 
that calm and un-agitated mind, atmananda is reflected 
perfectly well, and one imagines it to be because of 
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that object. And in this state also, this Atmananda is 
experienced as a reflection (not in original) in the buddhi 
because of the comforts. Atra api enam anubhuya triputya 
srantim apnuyat: But in this visayananda, the problem 
of the triputl remains. The Atmananda is not in its 
natural state, it is, as if, split into three components. 
Therefore, whatever be the material comfort, the individual 
gets tired of the triputl and wants to drop it and enter 
into deep-sleep. Thus visayananda is that where the trio 
of the eperiencer, experience and the object of experience 
are very much present. 

How the tiredness caused by visayananda is removed? — 

5ftcfr Well fa | 
STM- ^ IIVaII 

Tacchramasya panuttyartharh jivo dhavet paratmani 
Tenaikyam prapya tatratyo brahmanandah svayam bhavet (45) 

SPTFT = of that tiredness; srcgwsfij = for the 

removal of; = the jlva; WcHTh = to the Supreme 

Self; = runs; = by this with the Self; 

= one; 5JM = having become; = himself; 

= available in deep sleep; 331 l-K: = bliss of Brahman-, 

*1^ = attains. 

For the removal of tiredness of this visaySnanda (trio of 
experience in joy), the Jiva runs to the supreme Self (in 
deep-sleep). By this, having reached one-ness with Brahman, 
he attains the bliss of Brahman, available in the deep-sleep. (45) 

Tat sramasya apanuttyartham jivah paratmani dhavet: 
For removing the weariness resulting from the triputl, 
the jlva runs towards his own essential nature, Ten’a 
aikyam prapya svayam tatratyah Brahmanandah bhavet: 
becomes one with it and immediately in the susupti avastha 

Brahmanande Yoganandah Ch. XI 1343 

he attains oneness with Brahmananda. There the triputl 

troubles him no more. 

In sloka-s 46 to 54, the teacher proceeds to cite some 
examples given in the scriptures, to illustrate the bliss enjoyed 

in deep sleep — 

gcftftcTT: ll^ll 

Drstantah sakunih syenah kumarasca mahanrpah 
Mahabrahmana ityete suptyanande hrutiritah (46) 

= the Bliss of Brahman available in deep 

sleep; = the bird sakuni\ = eagle; ^ = and; 

apTC: = a child; = a monarch; H6WSM: = 

the knower of the veda-s and Brahman; <2? = and 

these; fgRTT: = examples; SjfcT ffelT = are declared by 

the scriptures. 

The scriptures have declared a number of examples regarding 
the bliss of Brahman available is deep-sleep such as that of-(i) 
The birds hakuni and hyena, (ii) a child (iii) a monarch (iv) 
great knowers of vedS-s and Brahman etc. (46) 

The scriptures give the following examples: Sakunih -the 
falcon, hyena- the eagle, kumarah -the infant, 
mahanrpah -the monarch, and maha brahmanah -the man 

of wisdom. 

These examples are explained in the following sloka-s — 

*TJPT: ^ 1 
1 ll^ll 

Sakunih sutra baddhah san diksu vyapitya visramam 
Alabdhva bandhana sthanaiii hasta stambha dyupa tayet (47) 
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^ ^ = t*ed with a thread; = bird 
sakum; = in many directions; = having moved; 

***** = resting place; 3TeT^T = having not gained;’ 

= the point where the thread is tied; 

^ 3TTfc = such as hand, post etc.; 
= takes refuge. 

A sakuni bird secured and tied down by a thread tries 
to move away in all directions. (Finally) tired and having faded 
o get a proper support to rest, (ultimately) takes refuge at 

M7)Tch a6 8.2) " " 11,6 hand “ a “<=- 

Sutra baddhah san sakunih diksu vyaprtya visramam 
alabdhva: The example of the sakuni bird is often quoted 
m the upanisad-s. The bird is not kept in a cage but 

its leg is tied by a long string to the branch of a tree 

or post or the master’s wrist. He constantly tries to fly 
away but can go only as far as the length of the string 

will permit. The sakuni bird tied by a string moves in 
all directions hither and thither, and after some time 

gets totally exhausted. Bandhana sthanam basta stambhadi 
upasrayet: Tired after this constant effort, he does not 
get a single place where he can rest comfortably, other 

than the source to which he is tied. Therefore, he comes 

back to the source i.e. hand (wrist) or the post to which 
he is tied and rests. 

m xlzsz* app,ied to ,he ,imM •* 7- 

■N 

^ r rfr m\\ 

Jivopadhi manas tadvat dhaima’dhaima phalaptaye 
Svapne jagrati ca bhrantva ksine karmani Uyate (48) 
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= similarly; 414 JFT: = the conditioning 

of the jTva called mind; = right and wrong; 

= for getting the results of merit and sin; 

= in dream; ^ = and; *ti{jfci = in the waking 

state; MR4T = having moved; 4M = after having 

exhausted the deeds; = is absorbed in its source—the 

ignorance. 

Similarly, the conditioning of the jTva, called mind, also 
gets absorbed into its source (ignorance) after having exhausted 
all righteous and sinful deeds in the experience of dream and 
waking states. (48) 

In the same manner, the mind, which is the upadhi—an 
instrument for the jiva , for obtaining the fruits of righteous 
deeds (sukham) or of unrighteous deeds (duhkham), is 
constantly moving in all directions in the dream and waking 
states, from person to person, place to place and time 
to time. Ultimately when all the karma-s which are 
responsible for giving these positive and negative bhoga-s 
(experiences) are exhausted, he goes back to his own 
material cause, the prakrti. 

The jiva which has two aspects—the limitation aspect 
of matter and the conscious aspect—the self. In the laya 
of deep-sleep, the prakrti goes to prakrti, and the conscious 
aspect becomes one with the Parabrabma Paramatma. 

Explaining next the example of the syena bird (the eagle) 

41 c(: cT^TT 

srirg; i 
livsil 

/ 
Syeno vegena nidaika lampatah sayitum vrajet 
Jivah suptyai tatha dhaved brahmanandai kalam patah (49) 

= the eagle; = for sleeping; 

= anxious to reach the nest; = speedily; 

= goes; ffSIT = so also; 4)4: = jiva; 4§1 MechelJ-Md: 
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= anxious for the bliss of Brahman; = for 

sleeping; = moves fast. 

As an eagle anxious to sleep, rushes towards his nest speedily, 

so also, the jlva desirous of the bliss of Brahman rushes 

to deep-sleep. (49) (Br.U.4.3.19) 

Syenah sayitum nldaika lampatah vegena vrajet: The 

eagle is normally flying very high up in the sky. How 

long can it float up there? Sooner or later he gets tired. 

In order to rest and get rid of his fatigue, he is over-powered 

by the desire to go back to his nest. 

Tatha jivah Brahmanandaika lampatah suptyai dhavet: 

In the same way, the Jiva, carrying the load of the 

upadhl-s of the mind, the responsibilities, the failures, 
the successes, the dharma-adharma, papa-punya etc. gets 

tired. What will be his desire? He is overpowered by 
just one desire, he wants Brahmananda; he wants nothing 

else in this world; he rushes to sleep. 

The example of the infant is explained next — 

3TfcT^TeT: ScR ^ I 

Atibalah stanarh pltva mrdu hyya gato hasan 
Raga dvehsadya nutpatteh anandaika svabhava bhak (50) 

3rfcf slid: = a suckling baby; 'AHI = being 

breast fed by the mother; ^ ?TMT M: = sleeping on 

a soft bed; pp = similing; IFT = liking, disliking 

etc.; = being absent; whM *IT^> = remains 

as an embodiment of bliss alone. 

A suckling baby being breast-fed (by the mother) and having 

slept on a soft-bed, similingly, without any liking and disliking, 

remains as an embodiment of bliss. (50) (Br.Up. 2.1.9) 
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Atibalah stanarh pltva mrdu sayya gatah hasan: A 
small infant having fed at his mother’s breast, sleeps 
cosily in the soft bed, smiling. Raga dvesa adi: He has 
no like or dislike towards anyone. He is established in 
his own Self, in the joy of his own being. 

In the same way, when the jlva rejects the waking 
and the dream states and the trio, he goes back to his 
own essential blissful nature. 

The example of the maharaja follows — 

\M\\ 

Maharajah sarva bhaumah samtrptah sarva bhogatah 
Manusa nanda simanarh prapya'nandaika murtibhak (51) 

tfSlfTST: = the all powerful monarch; tuM'ld: 

= having enjoyed everything; = fully content; 

ITT^ 3TFT^ dtoWH. = lhe acme human happiness; 

SIM = having experienced; 3TH^F = remains 

as an abode or embodiment of bliss. 

An all powerful monarch having fully content through 
enjoyment of all the joys and having reached the acme of 
the human happiness, remains as an abode of happiness. (51) 

Sarvabhaumah maharajah sarva bhogatah santrptah: 
A monarch who is the king of the whole world, is totally 
satisfied enjoying whatever he wants. This is described 
in the Taittiriya upanisad where such a monarch’s happiness 
is measured as one ‘unit’ of happiness and successive 
states of happiness get multiplied in geometrical proportion 
to conclude that even the highest in that scale of happiness 
is but a fraction of the bliss that is Brahmananda . 

Manusa ananda simanarh prapya anandaika murtibhak: 
This maharaja even after having attained the ultimate 
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in human happiness, also wants to get into deep sleep. 
Because the joy that one gets out of worldly enjoyment 
is always dependent on something or the other, being 
a part of the constant trio of enjoyer-enjoyed-enjoyment. 
Therefore, inspite of possessing every conceivable source 
of worldly enjoyments, he ultimately drops them all and 
seeks the real bliss of being with his own essential nature, 
in deep-sleep. 

Now the last example of the jivan mukta is explained — 

Maha vipro brahma vedf krta krtyatva Iaksanam 
Vidya nandasya paramarh kastham prapya vatisthate (52) 

= knower of veda-s; = knower of 

the Brahman; fief fic^r^ = of the nature of fulfilment; 

= of the bliss of knowledge; 

= the supreme limit; SIM = having reached; 

= gets established in Brahman. 

A great knower of veda-s and also the knower of Brahman , 
having reached the supreme state of fulfilment, through the 
bliss of knowledge, gets established in Brahman . (52) 

Mahaviprah brahma vedf krta krtyatva Iaksanam: The 
man of wisdom, who has realised his essential nature, 
in whom the ‘ Aham Brahmasmi' knowledge has taken 
place, is established in the conviction that whatever had 
to be done, has been done and he has no regrets of 
commissions and ommisions. He has gone beyond the 
limitation of do’s and dont’s. 

Vidyanandasya paramam kastham prapya avatisthate: 
He has attained the bliss of knowledge to the maximum, 
he has attained jivan mukti and is one with Brahmananda . 
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Why were these three examples of the child, the 

king and the jivan mukta given, and not of the common 
man? The theme that is being developed is that in deep-sleep 

there is absence of misery and there is sukham. To 
remove the misunderstanding that only unhappy individuals 

need deep-sleep, these three examples of those who do 

not have any duhkam in this world and yet want to 

enter deep sleep were cited. 

This is explained in the next two sloka s — 

eTt% foST 

Mugdha buddhati buddhanarh loke siddha sukhatmata 
Udahrta namanye tu duhkhino na sukhatmakah (53) 

gnj spjj = of the ignorant child, intelligent 

king and the man of realisation; = in the world; 

^{ciirUdl = being happy; = is well-known; 

= among the examples quoted; SPfr = others indeed; 

= are miserable; y<sncH=t>l: ^ = are not happy. 

An ignorant child, a wise king and a man of realisation 
are well known to be happy is the world. Among the examples 
quoted, others are miserable and are not happy. (53) 

Mugdha buddha atibuddhanam loke sukhatmata siddha: 
One who does not have any discrimination like the infant, 
one who has the discrimination to rule the world like 
a monarch and the man of wisdom—the jivan mukta 
purusa, all the three categories are doubtlessly the happy 

ones in this world. 

Udahrtanam anye tu duhkhinah na sukhatmakah: As 
compared to these three examples, others in this world 
are already miserable, they are not happy. Therefore, 
if the common man is taken as an example, it would 
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appear as if misery in the waking and dream states are 
pre-conditions for bliss in the deep-sleep state. Therefore, 
the three examples were chosen to show that even in 
the case of those who are happy, their happiness is not 
the bliss that our essential nature is. 

Now the point made is that the Brahmananda or the 
bliss of our essential being is devoid of any conditioning 
of time, place or object — 

imvil 
Kumaradi vade vayam brahmanand aika tatparah 
Stri pari svakta vad veda na bahyam napi cantaram (54) 

jhk 3ill4=1d, - like kumara-s etc.; = indeed; 

= this jiva (in deep-sleep); st6JH^ct> cTFTC: = engaged 

in the bliss of Brahman; = like a man 

in the embrace of his wife; T ^ = neither the 

outer; T 3TRTCJf 3Tf^T = nor the inner; ^ = knows. 

Just as the children and infants etc. are ever happy indeed, 
so this jiva in the deep-sleep is engaged in the bliss of Brahman. 
Just as a man in the embrace of his wife neither knows the 
outer or the inner things, (so also this jiva is fully immersed 
in the bliss of Brahman in deep-sleep). (54) (Br.Up. 4.3.21) 

Kumaradivat ayarh eva brahmanandaika tatparah: Like 
the infant and the other two examples, this jiva also 
is eagerly wanting to be one with the bliss, that we 
are. 

Stri paris vakta vat na bahyarh na antaram ca api veda : 
How intense is this eagerness, is indicated by an example. ?! i 

Like a man who, when he is with his beloved, has only 
one thought and none other, he is oblivious of internal 
and external matters, all sense of time, place and objects. 
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In the same way, in the susupti avastha the jiva 
is so impatient to be one with his own essential nature 
that identification with inside, outside, place, time and 

objects is totally withdrawn. 

What is meant by external (bahya) and internal (an tar a) 
in this context? — 

srnr i 

cT^TT sTTir ICaMI 

Bahyam rathyadijam vrttaiii grha krtyarh yathantaram 
Tatha jagaranarh bahyam nadisthah svapna antarah (55) 

W = just as; = the external; 

= things happening on road etc.; cTOT = so also; 

SlRPTf = internal; = means household activities; 

'stliKupf = waking state; = is external; TrDFT: 

= within the nadi-s; MM: = dream; = is 

internal. 

Just as, we say the happenings on the road etc., to be 
external and that in the house to be internal; so also waking 
state is external and the dream state produced within the nervous 
system is internal. (55) 

Yatha rathyadijam vrttarh bahyam grha krtyarh antaram: 
Just as the happenings on the street are called outside, 
and what happens inside the house or building is called 
‘inside’, Jagaranam bahyam nadisthah svapnah antarah tatha: 
in the same way for the jiva the Jagrat avastha the 
waking state is ‘outside’ (bahyam) and the dream state 

- whfch is only at the level of the psyche, is ‘inside’ or 
antarah. In other words, in the deep sleep state, the 
jiva is neither out nor in; he is neither conditioned by 
the waking state nor by the dream state. For the jiva 
‘in’ and ‘out’ carry no meaning in deep sleep state. 



1352 PancadasI 

In support of this statement, the Brhadaranyaka upanisad 
(4.3.22) is cited. — 

im^u 
Pitapi supta vapiteti adau jivatva varanat 
Suptau brahmaiva no jivah samsaritva samiksanat (56) 

gift = in deep sleep; facTT = father; 3Tf? = also; 

= is no more a father; ffrT SfT^t = in such 

upanisadik statements etc.; ^R^TIcf = the nagation 

of jlva bhava ; pt = in deep-sleep; BFTfcl = being samsarr, 

31^41 Stolid, = being not possible; sffa; = jlva; =T 3 

= is not; If? = is Brahman indeed. 

The scriptures negate the jiva-hood in the deep-sleep by 
statements like ‘in deep-sleep, the father is no more a father’ 
etc. Therefore, the sleeping person being not connected with 
the world of constant change i.e. samsara, he is no more 
a jlva but Brahman indeed. (56) 

Suptau pita api apita ityadau: The sruti says that 
in deep-sleep one who is father in the waking state, 
is no more a father (and likewise for all relationships). 
But one is happy in deep sleep indicating that jiva-s 
sufferings are because of the identification with these 
relationships which, in fact, are not the reality. Fatherhood, 
motherhood etc., are relationships which are imagined 
and are only at the level of mind. But it is T alone 
that supports these imaginations. Jivatva varanat: In deep 
sleep, there is total freedom from all conditionings of 
jiva-hood viz. father-hood, mother-hood etc. Suptau brahma 
eva no jlvah: In deep sleep, the jlva is not jlva, he 
is Brahman itself. The jiva is one with his own essential 
nature. The snake on the rope or the blueness of the 
sky, are not real. Similarly jiva is not real. Brahman 
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alone is. The jivatva bhava, the sense of being limited, 
is only a sense, and is the cause of man’s all sufferings. 
In deep-sleep this jiva bhava is totally negated and absent. 

Sahsaritva asamiksanaf. There is no conditioning of 
sahsara for the jiva in deep sleep. Sansara is that where 
there is constant change, born out of otherness (bheda). 
In deep sleep, since jivatva bhava is absent, sahsara 
can have no existence. Therefore, the jiva is one with 
his own essential nature called Brahma-atma-aikya bodha. 

Continuing this thought further — 

H ft I 

imv3ii 
Pitxtvady-abhimano yah sukha duhkha karah sa hi 
Tasminn apagate tirnah sarvah-chokan bhavatyayam (57) 

I: = that; = being father; srfiWR: = conditioning; 

= that conditioning; % = indeed; = 

is the root or ‘store house’ of joys and sorrows; 

= when this conditioning is rejected; sppj; = 

this (jiva); Fdfr = all miseries; dM: *nfcT = he 

transcends. 

The conditioning ‘that I am father etc.’ is the root cause 
(store house) of the joys and sorrows. When this conditioning 
is rejected, the jiva transcends all the miseries of life. (57) 

Yah pitrtva adi abhimanah sa sukha duhkhakarah : 
The jiva in whom notions of limitaions of fatherhood 
etc. are still strong, he suffers the joys and sorrows 
associated with the acceptance of these limitations. Tasmin 
apagate ayam sarvan sokan tirnah bhavati: When this 
identification is removed and the limitations that accompany 
this identification have been destroyed, this individual who 
has hitherto been considering himself conditioned, 
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transcends all miseries. Because experiences get devalued 
and intensity of involvement in worldly affairs gets lessened. 

Bhagavan Krsna says in the Gita (11-69): In deep-sleep 
father, mother are there but one is not with them. In 
the same way, when one is able to be in the waking 
state and still be immune to the vagaries of the mutations 
around, then one has liberated oneself from the limitations 
of the conditionings called father, mother etc. Thus in 
susupti avastha, the jiva transcends all miseries and is 
Brahma svarupa. 

These limitations are not only the gross ones relating 
to fatherhood etc. but include the mutually dependent 
triputi-s, and all the three components of the waking 
and dream states. There limitations are rejected 
simultaneously. Through all these limitations T alone is. 
Thus one transcends the limitations and sorrows that result 
from them. 

Now the teacher quotes from the Kaivalya upanisad on 
this specific point — 

m3 fecfft cUWI^d: I 

ScT psrWt JjfcT: ll^ll 

Susupti kale sakale viline tamasavrtah 
Sukha rupa mupaitlti brute hyatharvani irutih (58) 

'♦’lei = in deep sleep; = when the 

total waking and dream states are dissolved; dWT = by 

ignorance; SfT^cT: = covered; = the nature of Bliss; 

5^fcT = the jiva attains; ffcl % = this indeed; frl 

= is said; 3^4^ ^frT: = in the Kaivalya upanisad 

of Atharvana Veda. 

‘In deep sleep when the waking and the dream states are 
absorbed, the jiva under the covering of ignorance, attains 

his one-ness with the bliss (of Brahman) ’, so declares the 
Kaivalya Upanisad of Atharvana Veda. (58) (Kai.Up. 13) 

Atharvana irutih iti brute: In the Atharvana &ruti 

(Kaivalya upanisad-13) it is thus said: Susupti kale sakale 
viline tamasa avrtah: The conditioned is different from 

the conditioning. The Known - the conditioning and the 

Knower - the conditioned, are two distinct things. In 
the jiva also these two things can be seen distinctly. 

In the deep sleep state, all the conditionings are totally 

absorbed in their seed form : the five great, elements 

are absorbed in the five sense organs, the five senses 
are absorbed in the mind, the mind is absorbed in the 

intellect and the intellect in the Prakrti which is absorbed 

in its own essential being called Brahmananda. Sukha 

rupam upaiti: Then, the jiva attains the blissful nature 
of his being. 

Three types of authorities are drawn upon in vedantik 
vicara (discussion or enquiry): 

(a) Quotations from the scriptures (&ruti)\ 

(b) Logic within the frameowork of the sriptures, and 

(c) Anubhuti -the personal direct experience. 

Accordingly, after quoting sruti, the teacher now quotes 
anubhuti— 

ffcT pi 131} M<ipi(d livtll 

Sukha masvapsa matraharh na vai kirhdda-vedisam 
.Iti supte sukha-jhane para-mrsati cot-thitah (59) 

= awakened person; 3^ = I; 3I3T = in deep 

sleep; = happily; 3i*3FB^ = slept; 1 4 = not indeed; 

= anything; 3t4^T = I knew; ?fcT = thus; 
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= in the deep sleep; 3^fT^ = bliss and ignorance; 

H<i^ifd = remembers; = and. 

On waking from sleep a person remembers the bliss and 
ignorance in deep-sleep when he says—‘I did sleep happily 
and I did not know anything.’ (59) 

Utthitah aharh sukham asvapsam atra na vai kihcit 
avedisam hi: He who has woken up from the deep-sleep 
says: In deep sleep, I had such a good, peaceful and 
refreshing experience, and ‘I knew nothing’! Sukha ajhane 
paramrtad ca: In this way, the man who has come out 
of deep sleep, remembers (recalls) the dual experience 
of sukham as well as ignorance i.e. not knowing anything 
during deep sleep. 

The student immediately raises a doubt that in the 
scriptures or nyaya §astra, memory is not accepted as 
an authority for knowledge. (That is why smrd grantha-s 
do not have the same level of authority as ^rud grantha-s). 
What a person recalls through memory of his experience 
in deep sleep cannot be taken as an authoritative evidence. 

This point is now explained — 

(^KlrHrclloWd) *TTfcT \\$o\\ 

Paramarso’nubhute’stld asldanu bhavas tada 
Cidatma tvat svato bhad sukha majnana dhis tatah (60) 

= memory; 3^^" = of the experience; Sff^T 

= is; ?fcf = thus; <T^T = therefore, (in deep-sleep); 

= this experience (of bliss); = ' was; 

= the bliss of (of Brahman)-, = being 

of the nature of consciousness; $3cT: *nfcf = reveals itself; 

cTcT: = and by this (Self-illumined bliss); 3^TT dt: 

= there is knowledge of ignorance. 
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The memory is of the earlier experience alone. Therefore, 
in deep-sleep the experience of bliss certainly was. This bliss 
being conscious, it revealed itself. By this self-illumined bliss 
alone, the experience of ignorance took place. (60) 

Paramarsah anubhuteh asti id: The kowledge derived 

from memory is definitely preceded by experience, because 
the law of memory is that the ‘experiencer’ and ‘rememberer’ 

are one and the same. No one can remember someone 

else’s experience. Tada anubhavah asft: And the experience 

in deep-sleep was one of total bliss—(sandh). It is this 
experience that is remembered. It is not imagined. This 

anubhava is one of Brahma svarupa sukham. Sukham 
cidatmatvat svatah bhad: This Brahma-svarupa -bliss is 

of the nature of conscious existence. The bliss of our 
own existence does not demand any means of knowledge 
or any faculty of enjoyment. It is Self-effulgent, blissful 

existence. Tatah ajhana dhlh: Therefore, it also illumines 
the ignorance i.e. the total absence of experiences and 

problems of the dream and waking states. 

Thus in deep-sleep state, these two experiences viz. 
(a) I am Brahmananda svarupah; and (b) the absence 

of all waking and dream experiences are illlumined by 

the pure Consciousness that is T. 

That which gives existence even to non-existence, 

that which gives life even to the dead, is our essential 
nature: That because of which one comes to know absence 

of knowledge or ignorance, is this blissful conscious 

existence. 

The bliss of deep-sleep may be Self-illumined, yet 

the Brahman referred to in earlier sioka-45, cannot be 
accepted in the absence of an authentic support. 

Hence the teacher quotes — 
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^ ffcT I 

d: WycW^j g^ $#? ^cTCcj; 115*11 

Brahma vijhanam anandam id vajasa neyinah 
Pathan tyatah sva-prakasam sukharh brahmaiva netarat (61) 

f^TRJJ = conscious bliss; 31? ?frf = is Brahman; 

cji'siw^fiH: = the students of Brhadaranyaka Upanisad-, 

HdPd = declare; 37cT: = therefore; = self-illumined; 

y<3H, = bliss; 31? ^ = is Brahman alone; ? 

= nothing else. 

The students of Brhadaranyaka Upanisad declare that the 
conscious bliss is Brahman. Hence, the self-illumined bliss is 
Brahman indeed and nothing else. (61) (Br.Up. 3.9.28) 

The bliss of deep-sleep belongs to anandamaya kote 
and in the waking state it is remembered by the vijhanamaya 
ko6a. How can it be accepted?—Because the experience 
and memory must belong to the same! 

This doubt is answered in the following i/oka — 

cfrft eft I 

^ ft II5RII 

Yad ajhanam tatra llnau tau vijhana mano-mayau 
Tayorhi vilayavastha nidrajhanam ca saiva hi (62) 

^ = that; 31*1 H 4. = ignorance in deep sleep; cT^T 

= in that; clt = both; fe*iM HhIh4) = the vijhana 

and manomaya Kosa-s; eftft = are absorbed; (Pit: = of 

these two; feeBTT = state of absorption; % = indeed; 

= is deep sleep; BT ^ = and that deep 

sleep alone; % = is ignorance indeed. 
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get absorbed in ignorance. This state of their absorption in 
(their cause) ignorance is called sleep, and this sleep itself 
is indeed ignorance. (62) 

Yat ajhanam tatra tau vijhana-manomayau Iinau: The 
manomaya and vijhanamaya sheaths are unmanifest in 
the state of ignorance. Tayoh vilayavastha hi nidra. Sa 
eva ca ajhanam: Therefore, in deep sleep these two 
sheaths are in a latent state. They merge to their cause 
only. That is why the memory is possible, when one 
comes out of deep sleep or state of ignorance. 

This thought is further elaborated — 

faeflH^dclcl TO I 

Vilina ghrta-vat pakcat syad vijhana-mayo ghanah 
Vilina vastha anandamaya sabdena kathyate (63) 

= like melted ghl (clarified butter); TSJTcf 

= later (having come in contact with cool air etc., 

gets solidified); = the vijhanamaya (jlva)\ *R: 

WTH = is, as if, solidified; feeft? = this ready 

11 for absorption jlva; 3TR*?PI = by the word I anandamaya; = is called. 

Just as the melted ghl (clarified butter) regains its earlier 
solidified status (after coming in contact with cool air etc.), 
so also the solidified vijhanamaya in deep sleep (although 
absorbed) is referred to by the word anandmaya, in a state 
of absorption. (63) 

Vilina ghrtavat paUcat vijnanamayah ghanah syat: In 
the latent state, the vijhanamaya and manomaya kosa-s 
are like solidified butter—unmanifest. When the deep sleep 
is over, like melted butter, they become manifest again. 
Vilina avasthah anandamaya sabdena kathyate: The state 
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in which the two kosa-s are latent, where the jlva, 
identified with the vijnanamaya kosa becomes, as if, 
unmanifest is called anandamaya kosa. 

The vijnanamaya kosa was hitherto been focussing 

its attention on exterior objects and experiences. Before 
entering into deep sleep, the vijnanamaya kosa slowly 

withdraws its attention from the annamaya, pranamaya 

and manomaya kosa-s, and it gets stabilised in itself. 
There are no agitations on account of the remaining three 

(outer) ko6a-s, and therefore, it starts revealing its own 

inherent blissful nature. This is called anandamaya koja. 

Yet the anandamaya kosa is in the form of bhoga 
(or being enjoyed). It is not in the form of one’s essential 

nature. In deep sleep this essential nature is reflected 
in the vijnanamaya kosa. 

The vijnanamaya kosa with its reflected bliss gets 
slowly absorbed in its seed form in deep sleep. The 

bliss of the deep sleep state, is later remembered on 
waking up, because of this vijnanamaya kosa. 

This thought is continued in the next sloka — 

lIVtfll 

Supti purva ksane buddhi vrttirya sukha bimbita 
Saiva tad bimba sahita linananda mayastatah (64) 

= just before the deep sleep; *TT = that; 

5% ffrf: = the (introvert) thought; ^ fallen = carries 

the reflection of bliss; cRT: = thereafter; rftf = that (thought); 

'H^cii = along with the reflection (of bliss); PT 

= that; = alone; crflHl = is absorbed; 3TFRtPT: 

= hence is called anandamaya. 
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The introvert thought just before deep sleep, carries the 
reflection of bliss. This introvert thought along with the reflection 
of bliss gets absorbed and hence it is called anandamaya. (64) 

Ya buddhi vrttih supti purva ksane sukha bimbita: 
Just before entering into deep sleep when the thought 

agitations are quietened in the intellect, the bliss of one’s 

being is reflected in the vijnanamaya ko&a. Tatah tad 
bimba sahita sa eva Una anandamayah: Anandamaya kosa 

is the bhokta- the enjoyer and the vijhamaya kosa is 

Karta—the doer. To attain bhoga, the doer needs to 

take action for which he needs the instrument of knowledge, 
the mind. The mind or manomaya kosa in turn needs 

the pranamaya koSa for the faculty of dynamism or action; 
and finally the pranamaya kosa functions through the 

gross instrument called the body. The pure saccidananda 
imagines a sense of incompleteness and out of the desire 

to fulfil the imaginary want, is born this whole creation. 

At the time of entering deep sleep, the jiva is at 

the level of vijnanamaya ko§a. At the threshhold of deep 
sleep, the vijnanamaya kosa discards the annamaya kosa 
(gross body), the pranamaya ko&a (hunger,thirst etc.), 

and the manomaya ko&a (sukha, duhkha). Therefore, 
there are no agitations, worries or excitements caused 

by these three kosa-s. In this vijhamaya kosa which 

is devoid of agitations, the inherent bliss, as it were, 
starts revealing. This is the bimba referred to here. This 

inherent bliss slowly gets absorbed in non-manifestation 

and therefore, there is bliss in deep sleep. 

The moment one comes out of deep sleep, the vijhamaya 
kosa is awakened and says ‘I had a blissful deep sleep, 

I knew nothing’. There was no differentiation of the 
knower-known-knowledge. 

What happens when vijnanamaya kosa is turned inwards, 
is explained in greater detail — 
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3T 3TTT^prr rT^T I 

ll^ll 

Antar-mukho ya ananda-mayo brahma sukhaih tada 
Bhuhkte cidbimba yuktabhih ajhanot panna vrttibhih (65) 

= the introvert thought (vijhanamaya); = 

he who; 3RKRT: = is now known as anandamaya; 

= that time (in deep sleep); = bliss of 

Brahman; = along with cidabhasa; 3^TR 

JcMtI = by the thoughts born out of ignorance; 

= experiences. 

That introvert thought (vijhanamaya) now known as 
anandamaya (in deep sleep) experiences the bliss of Brahman 
by the thoughts born out of ignorance, along with the 
cidSbhSsa. (65) 

Yah antarmukhah anandamayah: When the intellect 
is constantly focussing attention outside i.e. to the lower 
aspects such as manomaya, pranamaya and annamaya 
ko6a-s, there is consequent suffering. But when the 
vijhamaya koka is turned inwards, when it is no more 
concerned about the external world, it slowly enters the 
anandamaya kosa. Tada Brahma sukham cit bimba yuktabhih 
ajhana utpanna vrttibhih bhuhkte: In that condition, the 
bliss of our essential nature is reflected. The individuality 
is still intact in the form of thoughts like ‘I want to 
sleep, I am tired etc’. Although it does not get disturbed 
because of the three ko6a-s, the vijhanamaya kosa is 
still present in a calm and quiet antarmukhi vrtti i.e. 
introvert thought. 

In this thought the bliss of Brahman along with * 
conditioned Consciousness is revealed. At this stage when 
the vijhanamaya kosa is enjoying the bliss, it is called 
bhoktrtva abhimam. This is anandamaya kosa . 

The second memory of the vijhanamaya kosa is that 
‘I did not know anything in the deep sleep’. This statement 
is made by the vijhanamaya koka by the ajhana vrtti 
i.e. the thought called ignorance. 

In the same anandamaya ko£a where the bliss is 
experienced, the ajhana vrtti also takes place. Therefore, 
the bliss is experienced by the ajhana vrtti. The bliss 
of deep sleep is, therefore, on account of ajhana vrtti 
and not because of jhana vrtti. And that which is the 
result of ignorance cannot have stability, because ignprance 
cannot remain, as it has never existed! Those who uphold 
vedanta siddhanta also are of the same view. 

This is said in the next sloka — 

ffcT ^RTftiRTWTT: ft ll^ll 

Ajhana vrttayah suksma vispasta buddhi vrttayah 
Iti vedanta siddhanta paragah pravadanti hi (66) 

STqTR = the thoughts in deep sleep that are 

born of ignorance; IJS^TT: = are very subtle; 

= the thought in waking state, born out of intellect; 

= are distinct; ?frf = thus; WTT: 

= the experts in the principles of vedanta; 

= declare clearly; % = indeed. 

The thoughts, in the deep sleep state, bom out of ignorance, 
are very subtle and non-distinct. However, the thoughts bom 
out of intellect in waking state are distinct. This is clearly 
declared by the experts in Vedanta. (66) 

Ajhana vrttayah suksmah : In the deep sleep, this ajhana 
vrtti or thought of ignoance is very subtle, and therefore, 
not distinct. That is why although we experience bliss in 
deep sleep, we do not own that experience during the 
experience. The ownership notion (buddhi) is virtually absent. 
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That which happens without the association of doership 
does not have the quality of producing results like papa, 
punya etc. Therefore, in deep-sleep the experience is 
the thought that ‘I am enjoying the bliss, but I do not 
know wherefrom this bliss is coming’, is the experience. 
The trio, of enjoyment or knowledge that exists in the 
waking state, is absent. 

Buddhi vrttayah vispasta: The moment we return to 
the waking state, the same thought becomes distinct. In 
the waking state the vijhanamaya kosa is the predominant 
factor. That is why spiritual sadhana cannot be done 
in any state except the waking state. 

This is declared by these men of wisdom who are 
proficient in vedanta siddhanta, and who have transcended 
the limitations of this world. 

Now the teacher quotes the upanisad again to provide 
authority to his statements — 

Mandukya tapaniyadi sruti svetad atisphutam 
Anandamaya bhoktrtvam brahmanande ca bhogyata (67) 

cim-fk 3-Trf^ = in mandukya and tapanlya 

upanisad-s; = this; 3lfrT = is very clearly said; 

= anandamaya to be the experiencer 

(of bliss of Brahman ); ^ = and; = bliss of Brahman; 

'tl'-Mcii = experienced. 

It is clearly said in Mandukya and Tapanlya upanisad-s 
that the anandamaya is the experiencer and the bliss of Brahman 
is the experienced. (67) (Mandukya up. 5) 

Mandukya tapaniyadi etad anandamaya bhoktrtvam: 
It has been stated very distinctly in the sruti grantha-s 

like Mandukya, Tapanlya upanisad-s etc., that the 
anandanaya kosa is the enjoyer. What does he enjoy? 
Brahmanande ca bhogyata ati sphutam: He enjoys the 
bliss of non-dual existence. That is why the sadhaka 
is advised not to think in terms of ‘enjoying’ meditation, 
because ‘enjoying’ implies bhoktrtva abhimana i.e. sense 
of enjoyership and thus, the desire and effort to continue 
or repeat that enjoyment and the consequent association 
with manomaya and other ko§a-s. Thus one is taken 
far away from the Truth. In respect of the man of wisdom, 
on the other hand, who is established in his own essential 
being, his bliss is never disturbed because he is not ‘enjoying’ 
Bliss, he is Bliss! 

Therefore, the upanisad-s say very clearly that the 
Brahmananda may be experienced in deep sleep but it 
has the inherent duality of the enjoyer (the anandamaya 
kosa ) and the enjoyed (the Brahmananda ). 

The relevant text of the Mandukya upanisad is now taken 
up and explained word by word — 

TO I 

ll^ll 

Eklbhutah susupta-sthah prajhana ghanatam gatah 
Anandamaya ananda bhuk cetomaya vrttibhih (68) 

= the deep sleeper; = anandamaya; 

= attains one-ness; = undifferentiated; 

hcf: = becomes; = thoughts (born out 

ignorance) along with cidabhasa; ^ = becomes 

the experiencer of bliss. 

The deep sleeper, having attained one-ness with anand maya 
becomes undifferentiated. Here, he with the thoughts (born of 
ignorance) along with cidabhasa becomes the experiencer of 
bliss. (68) 
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Susupta-sthah anandamayah eklbhutah prajnana 
ghanatam gatah: The one who is now in the state of 
deep sleep and who is anandamaya kosa abhimanl, has 
become one with the unmanifest and undifferentiated 
Consciousness. Cetomaya vrttibhih ananda bhuk: The 
vijnanamaya kosa containing the reflection of Brahmananda 
is called anandamaya kofa which is now the enjoyer. 
The conditioning of the mind is still there, but it is in 
a very subtle form (Refer sloka 66 ante). 

In deep sleep anandamaya ko6a is enjoying the bliss 

of its own essential nature. Therefore, the essential nature 
of this blissful existence- svarupananda -is both the enjoyer 

and the object of enjoyment. The enjoyed is T, the 

instrument of enjoyment is T and the T is enjoying 
itself. 

Having given an overview of the sruti vakya, each word 
is now taken up one by one, and explained. The first word 
is eklbhutah— 

d^ohdi m\ ll^ll 

Vijnanamaya mukhyaiiyo rupair yuktah pura dhuna 
Sa laye naikatam prapto bahu tandula pistavat (69) 

d: = that (Self); gu = earlier (in the waking state); 

= vijnanamaya etc. kosa-s and 

forms; grf: = was identified; *T: = that (Self); 3T^TT = 

now in deep sleep; ePfa = due to absorption (of these 

kosa-s); = one-ness; 9TH: = attains; ^ d.u§cri 

= like powder made out of lot of rice grains. 

That Self, which has become many on account of its 
identification with vijnanamaya, manomaya kosa-s etc. during 
waking state, attains its original one-ness, now in deep sleep 
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due to the absorption of these; just as the powder made out 
of lot of rice grains. (69) 

Yah pura vijnanamaya mukhyaih rupaih yuktah: The 
atma which has now become jlva with reference to 
the earlier condition of the waking state, by the conditioning 
called vijnanamaya kosa and the other three ko6a-s, 
becomes associated and indentified with these four 
conditionings. Sah adhuna layena ektam praptah: The same 
atma in deep sleep, absorbs all the conditionings within 
i.e. annamaya ko6a gets absorbed in pranamaya kosa, 
the pranamaya kote in manomaya, the manomaya kosa 
in the vijnanamaya and finally the vijnanamaya ko&a 
is also absorbed in the anandamaya kosa. 

Therefore, in the deep sleep, there is no diferentiation 
of the other four kosa-s. These differentiations which 
are absent in one’s essential nature, are also absent in 
the anandamaya kosa. Therefore in deep sleep, the one 
who is desiring to sleep also disappears; there is no 
sleeper, but only sleep. 

Bahu tandula pista vat : An example is given of rice 
grains which are separated and distinct from each other. 
When ground into powder form, their individual existence 
becomes undifferentiated and is gone. 

Now the second word, prajnana ghana, is taken up — 

awifa gu gfcfrFTtssr i 
SHo? W cmT ||V90|| 

Prajhanani pura buddhi vrttayo’tha ghano’bhavat 
Ghanatvarh hima bindunam udagdeie yatha tatha (70) 

gu = earlier (in waking state); = the knowing; 

= thought (objectifying things); 3TO = now 

(in deep sleep); = undifferentiated and united with 

Consciousness; = became; W = just as; fsf^ng 
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= the snow flakes; 3^> = in the water; 

= one-ness with water; fWT = similarly. 

Just as the snow flakes falling in the water become one 
with the water, similarly, the_ objective knowing thoughts during 
the earlier waking state, become one with the Consciousness 
in the deep sleep. (70) 

Pura prajrianani buddhi vrttayah: Again in the earlier 
waking state, the objective knowledge about different 
objects, is in the form of thoughts. These thoughts are 
modifications of the intellect. 

Atha ghanah abhavat: In the deep sleep, all these 
distinct thoughts fuse into one, because the differentiation 
in the knowledge or the prajnana on account of the 
objects of knowledge, does not exist anymore. 

Yatha hima bindunam udak dese ghanatvarii tatha: 
Just as in the northern regions, what were distinct drops 
of water coalesce and become ice in which the individual 
water drops cannot be recognised, or like drops of water 
falling into the ocean or in a bucket of water lose their 
identity as independent units and become one 
undifferentiated mass of water. 

In the same way, this prajnana has become seemingly 

differentiated in respect of different objects in the waking 
state. This differentiation is totally absent in the deep 
sleep. 

Having explained the two phrases, ekl bhutab and praj Han a 
ghana, further elaboration is given about prajnana gbana — 

fT^Hcci I 

Tad ghanatvarii saks bhavarii duhkha 'bhavarii pra caksate 

Laukikas tarkika yavad duhkha vrtti vilopanat (71) 
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= that one-ness with Consciousness; fTT% *TT3fl; 

= is known as witness in vedanta; = common 

people; flii'Ji'tii: = logicians; <£JsT = absence of sorrow; 

= call it as; = because; = thought 

of sorrows; fadlmic], = is totally absent. 

This one-ness with Consiousness (in deep sleep) is called 
as witness in vedanta. Common people and logicians call the 
same as absence of sorrow, because the thoughts of sorrow 
are totally absent (in deep sleep). (71) 

Tad ghanatvarii saksibhavarii: The prajria ghanatva 
or undifferentiated knowledge is called saksi bhava or 
witness-hood in Vedanta sastra. In this witness-hood, 
knowledge refuses to get differentiated on account of 
differentiated objects. The saksi observes the differences, 
but himself has no likes, dislikes etc. 

Laukikah tarkikah duhkha abhavarh pracaksate: Those 
who do not have vedantik knowledge and those who 
are logicians say that this prajnana ghanatva of deep 
sleep is the state where there is ‘absence of misery’, 
because their attention is on the joys and sorrows of 
life. On the other hand for the vedantin-s, the focus 
of attention is on the saksi—the presence of divine 
Consciousness and not on the sukha and duhkha. They 
know that sukha and duhkha are ‘because of Me’ and 
‘I am not because of them’. Yavat duhkha vrtti vilopanat: 
By the laukika-s (worldly people) and tarkika-s 
(logiciations) , prajnana ghana is understood as soka 
nivrtti— absence of sorrows, because in deep sleep all 
thoughts pertaining to pain and unhappiness have subsided. 

The vedatin-s do not stop here, but go beyond to 
nirankusa trpti. To them prajnana ghana means saksi, 
where the attention is on pure Consciousness. 

Now the third term Cetomukhatva (Cetomaya vrtti—Refer 
s/oka 68) is explained — 
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^f^rfejST ^ii IIVaRII 

Ajhana bimbita citsyat mukha mananda bhojane 
Bhuktam brahma sukham tyaktva bahir yatyatha karmana (72) 

3TFK = for the experience of the bliss in 

deep sleep; = means; 3^fR faflsfcii = reflected in 

the thought of ignorance; = Conscioussness; = 

is; e*4un = due to the force of past deeds; = experienced; 

55T = the bliss of Brahman; 04^1 = having 

rejected; 3W = there after; = the jiva goes to 

waking state. 

The Consciousness reflected in the thought of ignorance 
(cidabhasa) is the means of experience of the bliss in deep 
sleep. The jiva under the influence of his earlier deeds (karma-s) 
giving up the experience bliss of Brahman, thereafter goes 
out into the waking state. (72) 

For the experience of bliss of the Brahmananda, in 
the deep sleep, the means of enjoyment is the Consciousness 
reflected in the ignorance or casual body. In the deep 
sleep, all the ko&a-s are no longer separately differentiated. 
How then is it possible to enjoy the bliss without any 
instrument of knowledge? It is through the Consciousness 
reflecting the bliss experienced by the ajhana vrtti ( Ref. 
sloka 65 ante ), which is in subtle iorm.( Ajhanam is 
because I do not know my own essential nature, therefore, 
I am in deep sleep). In deep sleep bhoktrtva abhimana 
is still present, but not kartrtva abhimana. There is no 
doership. Therefore, no means of doership or field of 
operation is required. The jiva gives up this enjoyment 
of bliss of deep sleep because of the compulsion of the 
earlier karma, and now comes out to the waking state 
and again starts suffering, enjoying etc. 
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The jiva is not able to continue long in the deep 
sleep state because although the four earlier kosa-s are 
absorbed, they are not destroyed. That can be achieved 
only through Brahma jhanam. 

Thus cetomukha indicates the state of saksibhava, 
when the jiva is no more affected by the agitations 
experienced through the four earlier kosa-s, and the 
attention is turned towards its own source i.e. the conditioned 
Consciousness, trying to find its own source. When the 
vijhanamaya kosa is a-cetomukha or bahir mukha (i.e. 
extrovert), the jiva is associated with all types of 
modifications that arise through the annamaya ko6a (gross 
body), the pranamaya kosa and manomaya kosa. 

A further quotation is cited from KaivaJya upanisad in 
support of the above thought — 

°F>jf JT; | 

ffcT SBJfcfr cffa ffcf: IMII 

Karma janmantare ’bhudyat tadyogad budhyate punah 
Id kaivalya sakhayam karmajo bodha iritah (73) 

= in the earlier life; ^ = that; = deeds; 

31^ = had been done; = is association 

with these; JT: = again; = wakes up or awakens; 

ffcf = in this way; snkswih, = in the Kaivalya 

Upanisad; «iVM: = the waking; = born of deeds; 

ffcT: = is declared. 

The jiva, in association with the deeds that had been 
done in the earlier lives, awakes again to the waking plane. 
In this way, Kaivalya Upanisad attributes the waking to be 
born out of earlier deeds. (73) 

Janmantare yat karma abhut tadyogad punah budhyate: 
Because of the papa or punya karma-s (sins and merits) 
are done in the previous lives by the jiva, and because 
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of the results of as those karma-s till such time that 
as the jivatma bhava—the sense of doer-ship remains, 
the jiva takes birth again and again. The same thing 
happens with our daily experiences, because of the 
importance and value we attach to what we do or want 
to do. That strong thought pulls us out of the deep sleep. 

Iti kaivalya sakhayam karmajah bodhah iritah: In this 
way, in the Kaivalya upanisad (14) it is said that coming 
out of deep sleep to the waking state is because of 
the karma. Because of the earlier karma or sarhskara, 
we are unable to continue to be quiet in deep sleep 
and we come to the waking state. 

What is it that can support the experience of 
Brahmananda in deep sleep? 

Gradually the teacher is trying to help discriminate 
vasanananda and visayananda from Brahmananda - - 

dSJI-KW ^TTRT I 

||VsY|| 

Kahcit kalam prabuddhasya brahmanandasya vasana 
Anugacched yatas tusnim aste nirvisayah sukhi (74) 

= of the awakened; = for a short 

time; = of the bliss of Brahman; 3TCPTT = impression; 

= are carried over; = because; 

= without any objects; = the happy one; 

= quiet; 3TT# = remains. 

The impression of the bliss of Brahman is carried over 
to the waking state by the awakened one, for a short period, 
because of no contact with any object, the happy one keeps 
quiet when awakened. (74) 

Prabuddhasya kahcit kalam brahmanandasya vasana 
anugacchet: He who has just got out of deep sleep, 

during those first few moments on waking up, the 
vasana—the samsakara of the Brahmananda—the bliss 
of undifferentiated Consciousness that he enjoyed in deep 
sleep, still lingers. During those few short moments, one 
has no contact with the waking state world. This particular 
moment(s) is called Vasanananda. Vasanananda can be 
defined as the lingering Brahmananda, when one emerges 
out of deep sleep.What is the nature of the Vasanananda ? 

Yatah nirvisayah sukhi tusnim aste: In this state, the 
jiva has not associated himself yet with any object; and 
at that time he is just quietly lying down, not yet involved 
in the world, no doer-ship, no enjoyer-ship, just a state 
of being, basking in the warmth of the carryover bliss 
that he has just left behind and came out of. 

But this tusni bhava does not stay for long. This is explained 
in the next sloka — 

sr: uvsmi 
Karmabhih prentah pascat nana duhkhani bhavayan 
Sanair vismarati brahmananda meso’khilo janah (75) 

TSTRf = later; =t>4Rr: = by earlier deeds; 5fftrT: = prompted; 

= this; 37%# 3R: = all jiva-s; =7HT = 

many miseries; = projecting; = the bliss 

of Brahman; ?t4: = slowly; fewfd = forgets. 

Later on, all the jiva-s, prompted by earlier deeds and 
projecting many miseries slowly forget the bliss of Brahman. (75) 

Pascat karmabhih preritah esah akhilo janah nana 
duhkhani bhavayan: The tusni bhava stays only for a 
few fleeting seconds after that initial Vasanananda; the 
pressures of past actions in the form of anxieties and 
wordly actions bear down on him, the world assumes 
importance once again, and the taste of the Brahmananda 
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gets polluted. After this, he thinks of all the problems 
and worries he has to face during the day. Brahmanandam 
sanaih vismarati: In this way, by slow degrees everyone 
forgets the joy of Brahmananda that was experienced 
in deep sleep and is overwhelmed and sucked in, by 
the fretting and fuming of the waking state. The little 
leftover taste of the Vasanananda is totally lost and remains 
only as a distant memory. 

This thought is concluded in the next sloka — 

Pi£Mi: 'TSmidl f${ | 

-FTT SnftspnPcic^d 37: HVs^ll 

Pragurdhva mapi nidrayah paksapato dine dine 
Brahmanande nrnam tena prajho’smin vivadeta kah (76) 

= every day; 'FTT^ = of the men; ft5(1*11: 

STT^i = before sleep; = after sleep; = also; 

SfvTH^ = the bliss of Brahman; WTTcT: = attachment; 

= therefore; = in this topic; 3S: = which; 

STl^f: = intelligent; = will argue. 

Attachment to the bliss of Brahman before and after sleep 
is seen every day among men. Which intelligent man will ever 
argue against this? (76) 

Dine dine nrnam nidrayah prak urdhvam api 

Brahmanande paksapatah: (That is why) Every day, every 
person before sleep, as well as after sleep, is biased 

(favourably disposed or inclined) towards Brahmananda. 

Before sleep, he is eager to enter into it, and after waking 

up, he is reluctant to leave that state of bliss. Tena 
asmin kah prajhah vivadeta: It being so how can anyone 
doubt the existence of Brahmananda in the deep sleep? 

A doubt is now raised about this tusni bhava — 
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*5 I 

31emiMRdraf: *$: ?TT#T JpTT3 % \\m\ 

Nanu tusnirii sthitau brahmanandas ced bhati Iaukikah 
Aiasas caritarthah syuh sastrena gurunatra kirn (77) 

^ = a question is raised; f^fl = by just 

keeping quiet; = bliss of Brahman; ^ = if; 

'Tlicr = one gets; = ignorant; 3TeRTT: = lazy; 

^fcTTsrf: = fulfilled; = shall be; 3T^ = therefore; 

9TT^T = by scriptures; = by teacher; = 

what is achieved. 

If one can get the bliss of Brahman just by keeping quiet, 
in that case the ignorant and lazy shall find fulfilment! What 
is the need of study of scriptures and the teacher? (77) 

Nanu tusnlm sthitau brahmanandah bhati cet : A doubt 

is raised: Now, if just sitting quietly means Brahmananda , 
all those who do not have the background of vedantik 
study and those who are lazy (too indolent to make 

any effort), they will come to believe that they have 
attained Brahmananda. Where is the need for the study 

of 6astra-s or a guru? ( even the sage Narada was 
miserable after studying the scriptures for so long and 

so exhaustively! And sitting quietly does not require a 

guru!!) In this way, those who are lazy and have not 

been exposed to the scriptures are likely to misunderstand 
that Brahmananda means mere quietude. 

To this point, the teacher replies — 

3^TT^ fcHlSr^RT TTT*ffr 3>: ||V9£II 
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Badham brahmeti vidyuscet krtarthas tavataiva te 
Gurusastre vina'tyantarh gambhiiam brahma vetti kah (78) 

= you are right; = Brahman; |fcT = is 

in this way; ftcf = if; = come to know; dMcii = 

by that; = alone; ft = these; ficTTOf: = are fulfilled; 

= extremely; = subtle; = Brahman; 

JJS ?TPft fft^TT = without teacher and scriptures; 3>: 

= who; ftfft = can know. 

You are right indeed. If they come to know this to be 
Brahman , they are indeed fulfilled. Who can know this extremely 
subtle Brahman without the help of the scriptures and the 
teacher? (78) 

Badham Brahma id vidyuh cet: What you say, viz. 
that Brahmananda is just keeping quiet, is perfectly right. 
(This is the technique the teacher adopts by seeming 
to agree with what the student says, and then proceeds 
to point out the weakness in it.) Krtarthah tavata eva 
te: If that were so, then by that practice alone, such 
an individual should attain total fulfilment. That is the 
litmus test. Atyantam gambhiram brahma guru sastre vina 
kah vetti: This Brahma tattva being very deep and profound, 
many difficulties will come in the way of understanding 
it and realising it. How will he understand such a Brahma 
tattva without the help of the guru and the scriptures? 
Once Brahmananda is realised there is no more struggle, 
effort and nothing remains to be done or undone, because 
that state of bliss includes everything. Has this individual 
reached that state of fulfilment by sitting quiet? If he 
has not, then obviously the study of the scriptures and 
the guidance of the guru are needed. 

The student now asks: Why do I not have this bliss even 
after listening to you? — 
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fcfr ir fcfrfcIT I 

rcH^ll frf \\w\ 

Janamyaham tvad uktya’dya kuto me na krtarthata 
Smvatra tvadrso vrttam prajharh manyasya kasyacit (79) 

3TFT - I; 3TST = now; r^cf 3^TT = by your words; 

^miIh = I know (bliss of Brahman)-, ft = to me; 

ficTTcfsiT = fulfilment; ficT: = why; T = is not experienced; 

3T? = in your case; c=ugiti: = like you; = 

some rare; = thinking one-self to be wise; 

= story; ^ = listen. 

(Student says:) Now I know the bliss of Brahman by your 
words. However, I do not experience the fulfilment. (Teacher 
replies:) Listen to the story a man who, like you, considers 
himself to be wise. (79) 

A ham adya tvat uktya janami. Me krtarthata kutah 

na: The student says: Sir, from your statement (tusnlm 
sthitau Brahmananda) I know what Brahmananda is. 

However, how is it that I do not have that state of 

fulfilment that you said ought to be concomitant of 
Brahmananda ? Atra tvadrsah kasyacit prajharh manyasya 
vrttam Srnu: In reply, the teacher says: Your mention 

about the absence of fulfilment reminds me of the story 
of a person like you, who thought he was very wise. 
Listen to that story. 

Here goes the story — 

ffcT 

paturveda vide deyam iti smvanna vocata 
Vedas catvara ityevarh vedmi me dlyatam dhanam (80) 
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fsf^ = for the knower of the four veda-s; 

= the wealth should be given; ffcT = thus; 

= having heard; 3ieJ)xld = said that; ^T: = veda-s; 

^TC: = are four; ?fcT = thus; ^ = in this way; 

= I know; ft = to me; = wealth; 

= be given. 

A person having heard that the wealth would be given 
to the knower of four veda-s said: Yes, 1 know that the 
veda-s are four (in number). Therefore, give me the wealth. (80) 

Caturveda vide deyam id srnvan avocata: Having heard 
the announcement that the one who is proficient in the 
four veda-s will be given a reward/prize. Vedah catvara 
id evam vedmi. Me dhanam dlyatarh: He said ‘I know 
that there are four veda-s ’, so give me that prize; I 
am qualified to receive it. Your knowing, what Brahmananda 
is, and imagining that you have attained it (Brahmananda), 
is of the same degree of validity, as the claim of that 
man to being a caturvedll 

The dialogue continues further — 

Wsmiflq ^RTfcT 3 I 

hi^lM 5(^1 % \\6%>\\ 

Samkhya mevaisa janad na tu vedana sesatah 
Yadi tarhi tvama pyevaih nasesam brahma vetsi hi (81) 

t”*: = this person; = number; ^ = only; 

STRlfcT = knows; T = not; § = and; = the 

veda-s; WtM: = completely; ^ = if; crff = thus; 

= so also; = you; 3Tfft = also; = Brahman; 

= fully; T % = not indeed; = know. 

This person knows only the number of veda-s and not 
the contents completely. If this is your observation about this 
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man, in that case you also know not Brahman fully well (and 
hence do not experience fulfilment). (81) 

Esah sahkhayam eva janad na tu vedan asesatah (janad): 
The student says: you are giving a wrong example to 
compare me with. The man in that story knew only the 
number of the veda-s. He knew nothing at all the contents 
of the veda-s. He did not know them at all. Yadi tarhi 
evam tvam api brahma asesam na hi vetsi: The teacher 
replies: if you say so, you also fall in the same category. 
You also do not know Brahman completely and fully. 

One more doubt is raised by the student — 

3^cc(H^cci 3ldicRH cF: ||^|| 

Akhandaika rasanande maya tatkarya varjite 
ASesatva sa6esatva vartavasara eva kah (82) 

= maya; dc=t>i4 = the effects of (maya); 

= devoid of; ^ 3IFFft = in the unbroken 

bliss of Brahman; = fully; = partly; 3Tcft 

= possibility of talk; = only; =f>: = what 

is the need. 

In the unbroken bliss of Brahman, which is beyond the 
influence of mSya and its effects, the possibility of mentioning 
it, ‘fully or partly’, does not arise. (Therefore, there is incomplete 
or complete knowledge and fulfilment etc., due to this, is not 
correct). (82) 

Akhanda eka rasa anande maya tat karya varjite: 
- When the teacher said (Ref. sloka 81) that ‘you do 

not know the Brahman completely (a-sesatah)’, the student 
argues: I do not agree with your statement, because 
Paramatma is of the nature of being one without parts; 
one without a second; and totally uncoditioned by any 
conditioning. Futhermore, He is without maya and the 
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effects of maya. Asesatva sasesatva varta avasarah eva 
kah: This being so, where is the question of complete 
and incomplete knowledge of Brahman ? If one comes 
to know that the snake is only a rope, it refers to the 
‘whole snake’. To say that he knew half the snake to 
be a rope, is absurd. The Truth cannot be divided. 

The teacher explains what is meant by incomplete 

knowledge — 

5*15^cT TOWt cTW? W wftr I 

ftlWT ll^ll 

Sabdaneva pathasyaho tesamartham ca pasyasi 
Sabda-pathe 'rtha-bodhaste sampadya tvena sisyate (83) 

ifioeOl = words; = only; Mdftl = chant; = 

or; = of these words; ^ = also the meaning; 

= discover; = if merely chanting; ^ 

= for you; = meaning of the words; 

= attainment; = remains. 

Whether you chant merely these words (mentioned in above 
§loka ) or also know the meaning (of unbroken bliss of Brahman) 
of these words? If you know only how to chant the words, 
then the attainment of the meaning of these words is yet to 
be achieved. (83) 

Sabdan eva pathasi aho tesam artharh ca pasyasi: 
The teacher cites an example to show how knowledge 
can be partial; (when you say the word Brahman) are 
you only talking about a word or are you understanding 
its meaning also. Sabda pathe te arthabodhah sampadyatvena 
sisyate: Only reading the words is not complete knowledge. 
You have yet to acquire full knowledge of what the words 
mean. 

Continuing the theme of incomplete knowledge and complete 
knowledge, the teacher says 
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*n$TTr^l<hc(R|^ 

W6YW 

Arthe vyakaranad buddhe saksatkaro ’vasisyate 
Syat krtarthatva dhlryavat tavad gururn upasva bhoh (84) 

o4h'*,<uiid. = on the strength of grammer knowledge; 

ft: = although the meaning is known; STTSTTrcbK: 

= direct experience (of fulfilment); = is yet 

remaining; = till such time; fcTTsfo = realisation 

of Brahman (fulfilment); PTT^= (knowledge of completeness) 

is attained; = till then; »it: = serve the 

guru. 

Even if you have known the meaning of these words (unbroken 
bliss of Brahman) by the strength of knowledge of grammer, 
the direct experience of fulfilment remains. In that case, serve 
your guru till such time that you get the direct experience 
of realisation of Brahman (fulfilment). (84) 

Vyakaranat arthe buddheh saksatkarah a vasisyate: Even 
if you know the language and with the help of grammar 
you are able to understand the meaning, it is only paroksa 
jhanam. Futhermore, sometimes that very knowldge of 
the language based on grammar rules etc., can itself become 
an obstacle instead of being an asset in going deep into 
the subject matter. The direct experience of one’s own 
conscious blissful existence is yet to be gained by oneself. 
Yavat krtarthatva dhih syat tavat bhoh gururn upasva: 

Therefore, until such time that you understand the 
Paramatma tattva through aparoksa anubhuti—untill you 
attain that sense of total fulfilment, the very purpose 
for which you have come into this life, until you fully 
develope this krtartha bhava in which there is nothing 
to gain and nothing to lose, and you are able to forgive 
yourself and forget what others have done; in short until 
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you have dissolved your own individuality, go and serve 
the guru maharaja and do as he guides you. 

The teacher closes the argument — 

m gw ^nWf^TT i 

cW W& fo^cTT clWHig ll^mi 

Asta metad yatra yatra sukham syad visayairvina 
Tatra sarvatra viddhye tarn brahma nandasya vasanam (85) 

3TFRTTJJ = let this topic be set aside; ^ ^ 

= when and wherever; = without objects; 

gisTT = happiness; ^PTT^ = is; ^4^ = in all those 

experiences; = of the bliss of Brahman; 

cfRRPf = these impressions; f4f<* = know to be. 

Let this topic be dropped here. Now, know for certain 
that whenever and wherever, there is bliss without the presence 
of objects, it is due to the impressions of the bliss of Brahmananda. 
(i.e. it is vasanananda) (85) 

Etad astam: Let us drop this discussion and come 
back to the main subject. Yatra yatra visayaih vina sukham 
syat tatra sarvatra etam Brahmanandasya vasanam viddhi: 
Wherever one is totally blisssful and peaceful without 
dependence on objects, in all periods of time, in every 
place, understand that there is a lingering taste of 
Brahmananda , and this is called vasanananda. 

Having explained the nature of Brahmananda and 
vasanananda, the teacher now takes up the explanation of 

visayananda (Ref. sloka 11 ante) — 

HfcT I 

yfdfeMfcT ll^ll 
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Visayesvapi labdhesu tadiccho parame sad 
Antar mukha manovrttau anandah pradbimbad (86) 

srfa = when a desired object is obtained; 

= that desire; HfcT = is quietened; 

3Rljflsr = in the introvert thoughts of the mind; 

3TPK: = bliss; yfdtoffT = reflects. 

When a desired object is obtained and the desire for that 
object is quietened, the thought becomes introvert. In the introvert 
thought, the bliss of the Self is reflected. (This is called 
visaySnanda .(86) 

Visayesu api labdhesu tad iccha uparame sad: The 
moment, the object of enjoyment which one has been 

desiring is obtained, the desire for that object is removed. 

This ‘removal’ of desire can also be interpreted thus: 
we want to remove that which is not in the right place 
such as a thorn in the foot or a stone in the rice grain. 

Therefore, removal of desire means that desire is not 
man’s natural state and it makes us uncomfortable. When 

the desire for the object is removed by getting that object, 
the mind becomes quiet. Earlier it was going outwards 

to obtain that desired object; now it is no more agitated, 
and the thoughts are turned inwards. Antarmukha mano 

vrttau anandah pradbimbad: At that moment the vrtd 
reflects ones own Brahmananda or Atmananda. 

But unfortunately this visayananda is Atmananda 

wrongly placed! We superimpose the bliss of our own 

Being on that object. Therfore, the sastra-s accept 
visayananda, but the question is where does it come 

from? From the object or from Brahman our own essential 

nature? 

The teacher proceeds further — 
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R^RT ^ yfclRlM ffcT ^ | 

WT^f$F{ 3TR^t Rf^T Sf^R ||^|| 

Brahmanando vasana ca pratibimba id trayam 
Antarena jagat yasmin anando nasu kabcana (87) 

= bliss of Brahman (in deep sleep); = 

and; =iitm = the bliss experienced in quietness without 

any object; = reflection of the bliss of the Self 

(referred to as visayananda); ffcT = these; = three; 

= other than; '5frrfcT = in this world; 

3TSR = other; 3TTC^: = bliss; T = not; 3ff*rT = is. 

Thus, in this world, other than these three kinds of bliss 
viz. (i) Brahmananda; (ii) Visanananda and (iii) Visayananda, 
there is no other bliss (ever known). (87) 

Brahmanandah vasana pradbimbah ca id trayam antarena 
asmin jagad kascana anandah na asd: Other than these 

three, namely Brahmananda , vasanananda and visayananda 
(pradbimbitah), there is no other source of ananda (bliss) 

in this world! In the visayananda, glimpses of Brahmananda 
are experienced as if triggered off by the availability of 
the desired object. 

Why has the subject of visayananda been introduced in 
the discussion about Brahmananda ? — 

cT«TT R WR | 

3TR^[ $HpRR: \\CC\\ 

Tatha ca visayanando vasanananda ityamu 
Anandau janaya nnaste brahmanandah svayarh prabhah (88) 

cTSTT ^ = this being so; STO: = the self-illumined 

bliss (i.e. Brahmananda); fwtFF?: = Visayananda ; 

c|iWH'5: = vasanananda; ffcT 3^ = these two; 3TR^ 

= bliss; = creating; = Brahmananda; 

= is. 

This being so (i.e. the bliss is of three kinds); it is the 
self-illumined Brahmananda that gives rise to the other two 
kinds viz.— visayananda and vasanananda. (Therefore, these two 
are nothing but Brahmananda . (88) 

Brahmanandah svayam prabhah aste; Of these three 

types of ananda (bliss).the ananda of one’s own Self, 

one’s own Being, is self-existing, self-effulgent. It is not 

dependent on anything and not conditioned by anything 

present or absent. Visayanandah vasanananda id amu 
anandau janayan aste: For the two other ananda -s the 

visayananda and vasanananda, the Brahmananda is the 

root cause. That is why one is able to enjoy the tusni 
bhava (the quietude of mind) as also the indulgence 

in the world. All of us search for happiness and everything 

that we do is for securing this happiness. (Ref. Tait. 
up HI-6) Ananda is the base of our Being, that is our 

essential nature. Everything is in equilibrium in its natural 

state. Hence the constant endeavour to seek ananda 
Tusni bhava vasanananda is experienced by those who 

are not yet established in Brahmananda, but are ‘smacking 

the lips’ over the memory of it. Those who are engaged 

in worldly enjoyment, seek the same Brahmananda but 

in the wrong place i.e. in the objects as visayananda! 

Thus both these ananda -s have their source in Brahmananda 
alone. 

The teacher now summarises and concludes this theme 
that Brahmananda is self-revealed in the deep sleep state — 

gfRRet f^r spj \\6%\\ 
/ 

Sruti yuktya nubhudbhyah svaprakasa cidatmake 
Brahmanande supd kale siddhe satya nyada smu (89) 

1 
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SjffT = in deep sleep; = self-effulgent 

Consciousness; sifUM^ = bliss of Brahman; ^rfcT = 

having determined; SjfcT ^frf) 3ppjfcT«i: = the authority 

of scriptures, logic and experience; = at other times 

i.e. waking; = listen. 

Having determined the self-effulgent conscious bliss of 
Brahman in deep sleep by the authority of scripture, logic 
and experience, now listen about the bliss in the other i.e. 
waking state. (89) (Mandukya up. 5, Kaivalaya up. 13) 

Supdkale svaprakasa cidatmake Brahmanande siddhe 
sad srud yukd anubhudbhyah: By the authority of the 
scriptures, logic and one’s own experience, as the three 
means of knowledge, in the deep sleep state, Brahmananda 
is self-established. It is a conscious Brahmananda. Anyada 
srunu: Now listen to the other states in which Brahmananda 
is available; otherwise one might jump to the conclusion 
that Brahmananda is available only in the deep sleep 
state and hence develop a sense of lethargy. Brahmananda 
can be made available in the waking state also. 

How this Brahmananda can be experienced although one 
is out of the susupti avastha (deep sleep) is the sadhana 
explained futher — 

^4 srate 3T ^TtfcT \\%o\\ 

Ya anandamayah suptau sa vijhana mayatmatam 
Gatva svapnarh prabodham va prapnoti sthana bhedatah (90) 

= in deep sleep; = he who; 3TH^PT: = 

is anandamaya; H: = that; fa^iMHiticHcii^ = as vijnanamaya; 

= having manifested; ^cT: = as per the 

place of manifestation; = dream; = waking; 

= or; yiHlfrt = attains. 
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In deep sleep that (Jiva) who is anandamaya, he alone 
expresses as vijnanamaya, in dream and waking states depending 
upon the place of expression. (90) 

Suptau yah anandamayah: In the deep sleep state 
the jiva is in a state of anandamaya—a state of absolute 
bliss. Sat cit ananda (i.e. conscious blissful existence) 

is our essential nature, it is our natural state. This bliss 
is independent, conscious existence, unconditioned by 

anything. This essential nature (as if) falls down. The 

first step of the ‘fall’ is called anandamaya kosa (deep 

sleep). In the deep sleep, the state of jiva is anandamaya. 
Sah vijhanamayatma gatva: In the second step of the 

‘fall’, it is called vijnanamaya kosa. In the deep sleep, 
there is no interruption in the ananda by the individuality 

such as ‘I am enjoying’ etc. But the moment one comes 

to the waking state, even the enjoyment is polluted by 
the enjoyer. In the anxiety that the ananda should continue 
tomorrow, today’s ananda is disturbed. This is the fall 

of the anandamaya koia to the level of vijnanamaya 

kosa. After this, Sthana bhedatah svapnarh prabodham 
va prapnod: depending on its location, the vijnanamaya 

kosa is called the dream state or the waking state. The 
individuality slowly germinates in the vijnanamaya kosa 

and it is this germinating individuality which is called 

the dream or waking state depending upon its location. 
What are these loci of placement of the vijnanamaya 

kosa ? 

This is explained through a beautiful thought — 

^ :wm ^ ^T; i 

3WTO ^ ll^ll 

Netre jagaranarh kanthe svapnah suptir hrdambuje 
Apada mastakam deham vyapya jagard cetanah (91) 
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^ = in the eyes; = waking; = in throat; 

WH: = dream; = in the heart; ^fff: = deep 

sleep; ^cR: = the conscious jiva; 3INK = from 

foot to the top of the head; = gross body; SIM 

= pervading; ^TFTf*? = keeps awake. 

This conscious jiva experiences waking, dream and deep 
sleep states in the eyes, throat and heart; and exists occupying 
the gross body from the head to the toe and thus keeps awake. 
(91) (Ait.Up. 1.3.12; Brhad.Up. 4.2.2) 

Netre jagaranam kanthe svapnah hrdambuje suptih: 

In the waking state the jiva is located in the right eye 

i.e. the gross body (Brhada. up. 4.2.2) In the dream state, 
it is located in the throat and in the deep sleep state 
in the lotus of the heart. 

Cetanah apada mastakam deham vyapya jagarti'. In 
the waking state the total identification is with the whole 

gross body from the feet to the head and thus pervading 
it. 

How does this identification with the gross body takes 
place? It is explained through an example — 

cTTTFT: fW^rTcT: I 

3Tt *3^ ll^ll 

Deha tadatmya mapanna staptayah pindavat tatah 
Aham manusya ityevam niscityaiva vatisthate (92) 

cTH 3W: = like a hot iron ball; diqirwi^ 

= identified with gross body; 3TTCW: = having become; 

cffi: = thereafter; 3T?B = I; = am man; ?fcT 

= in this way; frfsic^ = having convinced; 

= in that conviction; = exists. 

This jiva having got identified with the gross body, like 
the identification of fire and iron ball; thereafter, lives on, 
in the conviction that ‘I am man’. (92) 

Tapta ayah pindavat deha tadatmyam apannah: The 
Consciousness has itself pervaded the total gross body, 
like the fire has entered the iron ball which has been 
kept in fire for several hours, enabling the cold, black 
iron ball to present itself as red hot and bright fire. Tatah 
aham manusyah iti evarh niscitya eva avatisthate: In the 
same way, this Consciousness having identified itself with 
the gross body, is firmly established in the belief that 
‘I am this body’ (of a man, woman etc). Just as the 
iron takes the qualities of the fire so also the body becomes 
enlivened. 

This identification of the Consciousness with the gross 
body leads to three types of possible expressions — - 

3^:^ ohrfchl? ^TRcT: IK3II 

Udasfnah sukhi duhkhlti avastha traya metyasau 
Sukha duhkhe karma karye tvauda sinyarh svabhavatah (93) 

= this (jiva); = I am indifferent; 

= I am happy; = I am miserable; ?frl = these; 

33[aR5iT = three conditions; ojcf = experiences; 

W ^ = the joy and sorrow; ^4 = are the 

result of deeds; = indifference; rj = on the 

contrary; WHMci: = is natural. 

This jiva experiences these three conditions viz. (i) I am 
indifferent; (ii) I am happy and (iii) I am miserable. Of these 
three, the joy and sorrow are the results of earlier deeds 
and the indifference is natural. (93) 

When the identification with the gross body (aham 
dehah) has taken place it leads to the next stage which 
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is one of three alternate possibilities. The identified 
consciousness or jiva can say aharh sukhi, duhkhi, 
udasinah: I am happy or I am mesirable or I am neither 
happy not un-happy i.e. I am indifferent. 

Asau (jiva) avastha trayam eti :Thus these are the 
three ways of expression in the waking state for the 
jiva. 

Sukha duhkhe karma karye audaslnyam svabhavatah: 
The first two, sukham and duhkham result from actions 
either done or not done. The third condition where there 
is no impact of happiness or un-happiness, no sukha 
duhkha abhimana, is a state of total non-involvement. 
That is our natural state. 

The types of sukha and duhkha and of audasioya or 
non-involvement are now explained — 

I KYI I 

Bahya bhogan manorajyat sukha duhkhe dvidha mate 
Sukha duhkh antaralesu bhavet tusnima vasthitih (94) 

3Tf}I qftTRJ = due to external experiences; 

= due to mental projection and habitual thinking; 

= the joys and sorrows; ft*JT = of two kinds; 

JTrT = are known; = in the intervals 

between the joys and sorrows; 3raf^lfcT: = state 

of indifference; = is. 

The joys and sorrows are of two kinds depending upon 
their cause viz. (i) due to external experiences and due to 
habitual mental projections. The interval between the experience 
of joy and sorrow is the state of indifference. (94) 

Sukha duhke dvidha mate bahya bhogat mano rajyat: 
Sukham and duhkham are considered to be of two kinds 

depending on what generates them: 

(a) those that are caused by the experiences in the 
external world, and 

(b) those that are caused by one’s own imaginery 
fancies. 

The Lord has given us such a beautiful opportunity 
* to be with him but we waste time and energy in external 

objects and manorajyam (mental projectioon). One must 
come out of this entanglement in the world. However, 
it will not happen automatically by mere desiring but 
only with sadhana. 

Sukha duhka antaralesu tusnlm a vasthitih bhavet: In 
between the two experiences of sukham and duhkham 
is the gap called tusnl i.e. total non-involvement—total 
audasinya, just as the Lord creates the whole universe, 
but remains unconditioned—udasinavat-asmam-asaktam 
(B.G.IX-9). It is the state where miseries and joys exist, 
but do not touch one. 

The highest spiritual sadhana is the reservation of 
freedom i.e. when and how far to get involved in the 
world, and when to withdraw. He, who is able to discover 
absence of action in action, and action in the absence 
of action, is the man of wisdom (B.G.IV-18). 

How does this udasina purusah (indifferent person) express 
himself in the world — 

^ f^RTT rTsScmi ^PTTTT # | 

ci^feidi sr: nsmi 

- Na kapi cinta me’styadya sukhamasa id bruvan 
Audasinye nijananda bhanarh vaktya khilo janah (95) 

3hRsc1: 3R: = every one 3TU = now; ft = for me; 

=FT 3ftft = any; f^RTT = worry; T = not; = 
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is; = happy; 3TRf = 1 am; ?frT - in this way 

saying; = in indifference; = the 

conscious experience of the bliss of Self; ^frTi = say. 

‘Now I have nothing to worry about. I am happy’. Saying 
thus, every one expresses the indifference as the experience 
of the conscious bliss of the Self. (95) 

Akhilah janah adya me ka api cinta na asti sukham 
ase: Everyone says at one time or another, that I do 
not have any worry and 1 am happy. 

This is called non-involvement, where the individual 
is able to: 

(a) withdraw from the world; 

(b) live in the world without participation, and; 

(c) reserve his freedom to participate or not to 
participate. 

In that state of non involvement, audaslnye nijananda 
bhanam vakd: This is the awareness of nijananda, the 
joy of our own Being—the state where one goes beyond 
worries and responsibilities. 

Is this nijananda, the Brahmananda we have been 
talking about? No, this is not nija ananda. It is only 
nijananda bhanam ‘to be’ and ‘to be aware of’ are 
two distinctly different states. 

This is now explained — 

f'Mi'Kl * (Wwl cm ii^ii 
Ah am asmltya hamkara samanya cchadi tatvatah 
Nijanando na mukhyo’yam kirn tvasau tasya vasana (96) 

3ItvP( = I; 3TfFT = am; ffrf 

= The non-specific ahahkara; 

= thus; 3H6ebl<. 
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covered; sppj = this; = bliss of Self; = 

primary; R = is not; = but; wft = this; rRtf = 

that of Brahmananda; 3RPTT = is vasana. 

In the indifferent state (devoid of any objects); ‘I am’ 
this experience is covered by the non-specific ahahkarah. 
Therefore, this bliss of the Self is not the primary one but 
it is the vasana (lingering impressions) of the bliss of 
Brahmananda. (96) 

Aham asmi id ahahkara samanya acchaditatvatah: In 

the earlier 61oka it was said that this individual who 
is in the state of nijananda bhava is aware that ‘I am 

happy, I have no worries etc.’. This means, the individuality 
is still maintained. The individuality is covering the audasinya 

state. There are two types of ahahkara—one is samanya 
or general (sense of separateness), the other visesah (specific 

i.e. T am father, mother, officer etc.) 

Ayam nijanandah mukhyah na kintu asau tasya vasana: 
This audasinya is not nijananda or Brahmananda. It 

is only audasinya—the tusnl bhava—the non-participation 
or non-involvement. It is only the lingering taste of 

Brahmananda , like the bliss that is experienced on emerging 
from deep sleep. 

How do we know that it is only vasanananda and not 
Brahmananda ? The teacher explains — 

4Ul{fld'Hlu4^ ^ fm ^ cMdH. I 

feg \\Vs\\ 

- Nlrapurita bhandasya bahye saityam na tajjalam 
Kimtu nlragunastena nlrasatta’numlyate (97) 

= of the pot filled with water; 

= out side; = coolness; dcf = that (cold water); 

= water; T = is not; = but; 
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= is the quality of water; = by that; 4k HtTT 

= the presence of water in the pot; 3^41^ = is 

inferred. 

One experiences cold-ness when one touches a pot filled 
with cold water. This cold-ness is not water. However, by 
this experience one can infer the presence of water in the 
pot. (97) 

Nira purita bhandasya bahye saityarh tat jalam na: 
When the pot is filled with water and even if we do 
not know whether there is water and if there is, how 
much is there cannot be seen from outside. However, 
by touching the pot from outside and by the feel of 
the coolness, one can guess that there is water inside. 
The feeling of coolness is not water; kintu nira gunah 
tena nira satta anumiyate: yet the quality of water called 
coolness is felt through the walls of the pot and therefore, 
one can surmise or infer that there is water in the pot. 

In the same way — 

nun 
Yavad yavad ahamkaro vismrto ’bhyasa yogatah 
Tavat tavat suksmadrsteh nijanando ’numlyate (98) 

3P2TTO 4lJid: = by the strength of practice of samadhi) 

= as much as; = ‘I am-ness’; 

fet-Hd: = is forgotten; cTRif dRcf = to that extent; 

SJSR £&: = the subtlity of perception; krsiFR: = bliss 

of the Self; = is inferred. 

By the strength of practice of samadhi, to the extent ‘I 
am-ness’ is forgotten, correspondingly a subtlity of vision is 
developed. By this (intuitive vision), the bliss of the Self is 
inferred. (98) 
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Abhyasa yogatah: Long and continuous practice of 
this tusnl bhava or audaslnya, (i.e. non-participation, in 
meditation) is necessary again and again, because the 
tusnl bhava does not stay for long. Either the contact 
with external objects (bahya sparsa) or manorajya 
(imagination) becomes operative and creates happiness or 
unhappiness again. Therefore, tranquility of mind needs 
steady practice (Ref: BG-VI-25). For how long? 

Yavat yavat ahahkarah vismrtah: So long as the 
ahahkara,—the T, is still maintained in terms of ‘I am 
doing meditation’, ‘I am happy or unhappy’ etc., the 
individual entitification of our ‘Being’ is still lingering, 
and does not get fully dissolved. In spiritual growth, there 
is no specialisation, no separate or special existence. 

Tavat tavat suksma drsteh: Till then the understanding 
becomes subtler and subtler i.e. there is understanding, 
but no one who is understanding. It becomes ‘objectless 
awareness’. 

In tusnl bhava, the thought that ‘I am neither happy 
nor unhappy, I am un-involved’ is still there. In other 

words, the knower-known difference is still present. But 
with this abhyasa (practice) even that i.e. ‘I am a spiritual 

seeker’ is forgotten, The forgetfulness of the individuality 
is the discovery of Reality. Then, Nijanandah anumiyate: 

one is able to infer nijananda and evolve from nijananda 

bhava to nijananda by losing one’s individuality and 

focussing attention on the Self. 

The external conditions including sukham, duhkham, 

non-participation etc., have no more existence and one 

starts discovering the bliss of one’s own ‘Being’—the 
state in which this-ness and that-ness, here-ness and 

there-ness, now-ness and then-ness are no more (ha. Up. -5). 
There is an experience but no experiencing entity or agent. 

It is anubhava svarupa, it is of the nature of experience, 
because of which all experiences are possible. 
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The nature of this bliss is further defined — 

Wof^JcT: W{ qgm qw ^ I 

3Hcrf)HrciM fwfrl cTrft ||^|| 

Sarvatmana vismrtah san suksmatam para main vrajet 

Alinatvanna nidraisa tato deho’pi no patet (99) 

= fully; f°R*JcT: = when all the thoughts 

(aham and idam vrtt/'); OTJ = extremely; gwnq = 

subtlety; = is attained; 3*cffar5nff = although all thoughts 

are absorbed, the mind is still alive and alert; = 

this state; fasti = sleep; T = is not; cRT: = therefore; 

^5: = gross body; 3#r = also; =Tt = not; = 

fall. 

When all the thoughts (both aham and idam) are fully 
forgotten, the mind becomes extremely subtle. In this state, 
although all thoughts are absent, the mind is still kept alive 
and alert. Therefore, it is not deep sleep, that is why in samadhi 
the body does not fall. (99) 

Sarvatmana vismrtah san: When by continued practice 
one becomes stabilised and established in the vijhanamaya 

kosa, in this constant exposure of the vijhanamaya kosah 

to the Self, even the vasanananda disappears. The 
vijhanamaya kosah along with cidabhasa and in due course, 
the ahahkara also gets totally negated. 

Paramarh suksmatam vrajet: Then one attains a high 
degree of sensitivity, which at its highest point is called 

intuition, where there is no effort to know or to do. 

Esa alTnatvat nidra na: This absorption is not like 
that in the deep sleep. The deep sleep is ahahkara pradhana, 

where ahahkara is still maintained and remanifests on 
coming out of deep sleep, whereas, in this state of subtle 
intution, ahahkara is eliminated. ‘The mind which is 

absorbed as in deep sleep manifests again, but not the 

mind which is dead’ ( Upadesa Sara of Ramana Maharsi-13). 
‘Death’ of the mind is the absence of the tripup' i.e. 
meditator-meditation-meditated upon etc. 

Tatah dehah na patet: Therefore, the body does not 

fall down in meditation as in deep sleep. 

■» The bliss of Brahmananda is defined — 

? 1st fer I 
^ qfcT ll^ooll 

Na dvaitam bhasate napi nidra tatrasti yatsukham 

Sa brahmananda ityaha bhagavan arjunam prau (100) 

tcTJJ = duality; = not; = is experienced; fasll 

= sleep; Sift = also; T = is not; cf^ = in that 

state; ^ = that bliss; Sff^T = is; = that; 

is bliss of Brahman; sffrT = thus; 't'leti-f = Lord Krsna \ 

SlfcT = to Arjuna; 3TF? = said. 

When there is neither duality nor deep sleep, the bliss 
experienced in such a state is the bliss of Brahman. This 
was declared by Bhagavan Krsna to Arjuna (in Gita). (100) 

Bhagavan arjunam praP dvaitam na bhasate iP aha: 

This is what Bhagavan Krsna said to Arjuna (about the 
nature of Brahmananda ). There is no perception of duality. 

The world is essentially of the nature of duality and 
dualism i.e.sukha, duhkha etc.. This is its nature, and there 
is nothing that jlva can do to change that quality. The 
experiences in the world are of the nature of dvaita. 1 

-a am the experiencer and the world is the experienced. Spiritual 
sadhana is not to change or remove this dualism but to 
overcome the duality. Once this duality is overcome, the 
Knower-known difference is obliterated. The duality is 
perceived although not real (like the blue-ness of the sky). 
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Tatra nidra na asti: Nor is it deep sleep (this is 
the second aspect of Brahmananda ). 

Yat sukham sah brahmanandah: The bliss in which 
there is no experience of duality and which is not deep 
sleep either, is Brahmananda or the bliss of Brahman 

Sukham means the superior glory of the highest space. 
There are three kinds of space or akasa : Bhutakah, 
Cittakasa and cidakaia. 

Bhutakasa is the akasa —one of the five great elements, 
which holds the natural objects also made of the 
five great elements. 

Cittakasa is space of the mind (citta ) i.e. Consciousness 
together with its contents of the memories of objects. 

Cidakasa is Pure Consciousness which has not become 
divided into Knower and Known. 

In this way, the teacher succinctly points to our own 
essential conscious existence as Brahmananda. 

From kloka 101 to 108 (B.G.VI-25, 26, 27, 20, 21, 22, 
23 and 28 seriatim) the teacher cites the Bhagavad Gita about 
what Bhagavan Kr&ia advised Arjuna on the yoga sadhana 
to be practised in order to realise this bliss of Brahmananda — 

3uchw*£T *R: <£cdl ^ n^o^i 
/ 

Sanaih sanair uparamed buddhya dhrti grhltaya 
Atmasarhstham manah krtva na kimcidapi cintayet (101) 

^frT 5^1 = by the patient and steady intellect;- 

= slowly and steadily; 3Wtc[ = one should 

quieten; IR: = mind; = on the Self; = 

having focused; * = nothing at all; 

= should be thought of. 
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The mind should be focused on the Self, with the help 
of patient and steady intellect, slowly and steadily. Thereafter, 
one should not think about any thing at all. (101) 

In this dhyana abhyasa there is no need for any 
hurry, there is no target to be met. Going to one’s own 

essential Being is not a task to be ‘completed’. So the 

seeker withdraws his attention from the three outer ko6a-s 

and fixes it in the vijhanamaya kosa . 

Dhrti grhltaya buddhya Sanaih sanaih: Controlling the 

mind with great perseverence and practice slowly and 

steadily, Manah atma samstham krtva: he focuses his 

attention on the Self. It is a state of just ‘Being’. He 

is not even a witness any longer. Witness-hood is only 

one of the steps. 

Kindt api na dntayet : Once having reached this state 

of just Being, one should not allow even the smallest 
thought to rise again, because the moment dntanam begins, 

the regression will start towards the manomaya kosa, 

pranamaya kosa and annamaya ko6a. 

But it is so difficult to control the mind, it is so restless 
and Fickle. What is the solution ? The teacher says --- 

^Tcfr f^rcfcT I 

ddWdl ftrofaRJ TO ^ IIWII 

Yato yato niscarati manas cahcala masthiram 
Tatas tato niyamyaitat atmanyeva vasarii nayet (102) 

xiacriH, = naturally unsteady; = changing; JR: 

= mind; = whenever; ftsrcfcf = goes out; 

cRT: cTcT: = (from) then and there; = having 

controlled; = this (mind); ^icnPl ^ = in the Self; 

= fixed; = should be practiced. 
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Whenever, naturally unsteady and changing mind, goes out 
(towards different objects) then and there, it must be controlled 
by Self control and fixed on the Self. (102) 

Yatah yatah cahcalarh asthiram manah nis carat!: 
Whenever and for whatever reason, the mind is revelling 
in worldly thoughts, because it is the very nature of 
the mind to be restless and unsteady; (there is no need 
to get frustrated). 

Tatah tatah niyamya: (the moment one discovers that 
the mind has wandered off for no reason) one must 
pull it back, then and there. 

Ramana Maharsi advises that one way of recovering 
the mind from its wandering is to trace the path which 
it has taken, back to the point from which it triggered 
off the outward movement, in the first place. Trace it 
back to the source. Etat atmani eva vasam nayet: By 
whatever means keep trying to re-gain control over this 
fickleness and unsteadiness of the mind, slowly and gradually. 
Any violent struggle to suppress the mind is futile for 
spiritual progress. The mind must be helped to slowly 
cool down and become subdued. 

In this way, by patient and persevering abhyasa, the 
tusnl bhava-the quietness of the mind gains strength and 
the mind becomes immune to external influences. That 
is called praianta. 

This term prasanta is used by Bhagavan Krsna in the 
next sloka — 

m JNKK'sKI IIWII 

Prasanta manasam hyenarh yoginam sukham uttamam 
Upaiti santa rajasam brahma bhuta makal masam (103) 

= with quitened rajas; 5RTRT JTTCPJ = one 

with quiet mind; = one with Brahman -, 

= sinless; = this; 4) = yogi; % = only; 

4T1H4, = supreme; = bliss; 3^frT = is attains. 

The supreme Bliss is gained by such a yogi alone, who 
has quietened his mind, who has subdued his passions (i.e. 

X who is devoid of rajoguna), who is sinless and who is one 
with Brahman. (103) 

Enarh yoginam uttamam sukham upaiti: Only to such 
a yogi, the bliss of Brahman reaches. What is Uttama ? 

Ut is one of the pointers used to indicate Parabrahma 
[Rtf: Br. Up.): 

Uta indicates visayananda; 
Uttara indicates vasanananda and; 
Uttama indicates Brahmananda 

The supreme i.e. uttama Brahmananda alone manifests 
as vasanananda and visayananda. 

What are the characteristics of this yogi! There are 
three distinguishing qualities in him: 

(a) Santa rajasam : Agitations in his mind have ceased. 
In other words, the rajoguna which establishes 
the contact between the Knower and the Known, 
is not invoked and active. 

(b) Prasanta manasam : His mind is immune to external 
disturbances. It is calm in spite of the presence 
of factors which cause disturbance. He has gone 
beyond even the sattva guna . 

(c) Akalmasam: This mind is clear and unpolluted 
i.e. he has gone beyond the impact of the tamoguna 

Brahmabhutam: Such a yogi almost becomes Brahman. 
To this yogi alone, the attainment of Brahmatvam is 
possible. 

The thought continues further — 
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^ ^IcHHlcHM Hi^lcHp g«i(d ll^ovil 

Yatro paramate cittam niruddham yoga sevaya 

Yatra caivatmanat manarh pasyann atmani tusyati (104) 

ftrPf = cittam; WZ = when; 4W ^TT = by the 

practice of yoga; = fully suspended; = is 

withdrawn; ^ = and; WZ = when; 34Ichhi = by pure mind; 

= the Self; = seeing; 3TTr*Tf^f = in the 

Self; ^ = only; cj^fci = is content. 

When the fully suspended mind (cittam) by the practice 
of Yoga is withdrawn and when the seeker thus experiences 
the Self by the pure mind, he attains total contentment. (104) 

Yatra yoga sevaya niruddham cittam uparamate: The 
moment, the mind through constant, patient, dedicated 
practice of listening to the silence; becomes withdrawn 
being in the vijhanamaya kosa, and ignoring the outer 
three Ko6a-s, one is able to remove the ta-kara (the 
visayananda) from the tit. Yatra ca atmana atmanam 

pafyan: only then (such a yogi) ‘sees’ the self by the 
Self. In other words he ‘sees’ without seeing, because 
he who ‘sees’, becomes a ‘seer’. Thus it is seeing without 
a see-er, there is no becoming a seer or a meditator. ... * 

It is only Being. In ‘becoming’ there is struggle and 
effort involved which gives birth to action and actor. 

And what does this yogi attain as a result? Atmani 

tusyati: Total contentment and fulfilment. He finds the 
world beautiful as it is. He is like a mirror reflecting 
everything and retaining nothing. His mind revels in the 
world but does not allow the world to enter it. He is 
like padmapatra ivambhasa - like the lotus leaf on the 
water, not allowing the water to wet it although it remains 
in it. 

One way of achieving this is by invoking the ability 
to forget. Forgetting the good and the bad, insults and 
acclaim as not worth being concerned about, and by exposing 
oneself to the silence within; then (such a mind) revels 
(ramate) nearer (upa) to itself. Revelling away from oneself 
is revelling in the worldly objects—in the memories of 
the dead past or worrying about the unknown distant 

future. 

The state of the yogi and the bliss he enjoys are further 

explained — 

crfrT ^ f^cwcifd aw: \\W\ 

Sukhamat yantikarh yattad buddhi grahya matlndriyam 

Vetti yatra na caivayam sthitas calati tattvatah (105) 

= when; = supreme; gfe = known 

by pure understanding; STcftf^Pf = that which is beyond 

senses; = that; = bliss; clef = that; ^rT = experiences; 

^ = and; f^Icl: = established in self; SPFf = this 

yogi; cfr^cl: = from the truth; T = not; = falls 

or moves away; = certainly. 

When this yogi established in the Self experiences that 
supreme Bliss which is beyond the senses and is comprehended 
by the pure understanding, he never falls or moves away thereafter 
from the Truth. (105) 

Yat sukham vetti: That sukham supreme Bliss has 

the following qualities: 

(a) Atindriyam: It cannot be comprehended by the 
senses. The sukham obtained through the senses 
is Visayananda. Therefore, that bliss of the Self, 
is not visayananda is absent. There is no more 
conditioning by the limitations of the presence 
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or absence of the objects of enjoyment or the 
organs of perception. 

(b) Atyantikam: it is supreme i.e. the limitation of 
vasanananda is already transcended. The limitation 
of vasanananda is that it is temporary, it lasts 
only till the tusnl bha-va is maintained either 
on coming out of deep sleep or when audaslnya 

is maintained in the waking state. Thus vasanananda 
is limited in time. 

(c) Buddhi grahyam: where buddhi is absorbed in 
its own being i.e. there is absence of dvaitam. 

Yatra sthitah ayarh tattvatah na caJad eva: This yogi 

is firmly established in Brahmananda and is never deflected 
from it. Visayananda is disturbed by the presence or 
absence of objects; vasanananda is very fragile and can 

be experienced only in quietude. But Brahmananda is 
independent of all limitations. It is always independent 
of the presence or absence of objects and the presence 

or absence of quietude. Whether he is revelling in Yoga 

( vasanananda ) or in bhoga ( visayananda ), whether he 
is in company (sahga ratah) (visayananda) or in solitude 

(sahga vihlnah) (vasanananda), he whose cittam is 
absorbed in its own source, he alone has understood 
the bliss that is Brahmananda (Bhaja Govindam -19). 

Once the Brahmananda has been attained, there is 
no possibility of any further increase or decrease, whereas 

in the case of vasanananda and visayananda, there is 

always the possibility of gain or loss i.e. addition and 
subtraction. Therefore, Brahmananda cannot be compared 
to anything else. 

Further — 

, a 

HPT H'-'Mc! rTrT: I 

Plcit ^ J&T JFTTfa ll^ll 

Yam labdhva capararh labharh manyate nadhikam tatah 

Yasmin sthito na duhkhena gurunapi vicaiyate (106) 

^ = and; ^ = that; = having gained; 

= other; = gains; dcT: = than this gain; 

= superior; T = not; H^t) = considers; = in 

whom; f^T: = being established;. = by the greatest; 

= miseries; 3rfT = also; T = not; = 

is disturbed. 

And further, this yogi, having gained this supreme Bliss, 
does not consider any other gain as superior to it. Being, 
established in this Bliss, he is never disturbed even by the 

greatest difficulty or sorrows. (106) 

Yam labdhva apararh labharh tatah adhikam na manyate: 

Having attained this Brahmananda, thereafter, he does 
not consider any other gain as superior to it and worth 

coveting. That is why the great masters who are firmly 
rooted in their own bliss cannot be purchased by wealth 

or power but only by love. Yasmin sthitah guruna duhkhena 

api na vicaiyate: Furthermore, once established in this 

manner, he is not affected even by the worst tragedy 

that can befall him. The term guruna can also be interpreted 
to mean that even if the guru comes to disturb him, 

he will not be disturbed from the uninterrupted experience 

of the Supreme Bliss. 

How does one know that one is in the state of Brahmananda ? 
A beautiful definition follows, where there is no reference 
to anything except immunity to all pain and misery — 
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CT J:*sT 4)JIH’Rld^ | 

*T Pi^d ^MsPiRuui^d^I ll^ovsn 

Tam vidyad duhkha samyoga viyogam yoga samjhitam 

Sa ni&cayena yoktavyo yogo’nirvinna cetasa (107) 

= that; 5:®' = dis-union with the 

association of miseries; 4k = called yoga; fenq 

= know it to be; H: = that; 4k: = yoga; ksjkr 

= with commitment; %cWT = by an undejected 

mind; 4W*t: = is worthy of practice. 

That dis-union with the association of miseries is called 
yoga. This is to be known. That yoga is worthy of practice 
with an un-dejected mind and commitment. (107) 

Tam vidyat duhkha samyoga viyogam yoga samjnitam: 
That knowledge (or science) by which the presence of 
miseries do not influence one’s equipoise, where miseries 

may be abundantly present but do not make one miserable, 
is called yogah. Sa yogah niscayena anirvinna cetasa 

yoktavyah: This yoga must be practised with understanding 

and commitment. Besides, it should be persistently practised 
without getting discouraged and frustrated, and with full 

faith. As a reward of these efforts, the effortless bliss 
of one’s conscious unlimited existence is revealed to such 
a yogi. 

This is stated in the next sloka — 

pnte UqirHH feildcMW: I 

3Tr^RT ^gn^cl IIWII 

Yuhjannevam sadatmanam yogi vigata kalmasah 

Sukhena brahma sam sparsam atyantam sukhamaaiute (108) 
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fkT?T oF^TC: = devoid of sins; 4kt = yogi; = 

all the time; STrcPT^ = the Self; Wi = in this way; 

= engaging; SJlsk = effortlessly; ^ = 

being Brahman like; = extremely; = Bliss; 

= gets or experiences. 

The yogi, devoid of sins, thus engaging himself all the 
time in contemplation of the Self, attains the bliss of Brahman 

effortlessly, by being one with Brahman. (108) 

Vigata kalmasah yogi sada atmanam evam yuhjan: 
The Yogi who has overcome the imperfections mentioned 
above viz. loss of faith and confidence in himself, yielding 
to a sense of despair and defeatism, weakening in Sraddha 

in the guru and the scriptures etc., he who has none 
of these negative attitudes, is ever engaged in the spiritual 
endeavour. Sada signifies that the objective of being one 
with the Self is not forgotten even for a single moment. 
He should be ever vigilant, to see that the purpose of 
involvement in the worldly affairs is never lost sight of, 
to recognise the symptoms of over-involvement and make 

timely withdrawal. 

Sukhena brahma sarhspadam atyantam sukham asnute: 

Thus eagaged this yogi effortlessly (sukhena ) without 
struggle, after withdrawing from the three kosa-s, enjoys 
the supreme Bliss, as if touching Brahman again and 
again. This sukham has transcended all the limitations, 
it is beyond visayananda and vasanananda . 

How long should this yoga be practised ? What is the 
extent of patience required ? This is explained by a vivid 

example — 

JTOT WWW 
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Utseka udadher yadvat kusa grenaika binduna 

Manaso nigrahas tad vat bhaveda parikhedatah (109) 

f)?Tr ^')ui = by the tip of grass; ^ = one; fsp^TT 

= drop by drop; 3^: = of the ocean; 3r$=F>: = 

to empty the water; = as it is possible; = 

so too; mtl: = of the mind; = control; 3WRtsl<ri: 

= without dejection; = is possible. 

As it is possible to empty (even) the ocean by removing 
water (without getting frustated) drop by drop with the tip 
of a blade of grass, so also it is possible to acquire control 
over the mind with untiring practice without getting 
dejected. (109) (M.U.Karika 3.41) 

Yadvat kusa agrena eka binduna udadheh utsekah: 

Just as it takes long to empty the ocean by taking out 
its water drop by drop with the tip of a blade of kusa 

grass, patience is required. Tad vat manasah nigrah 

aparikhedatah bhavet: so also, one has to keep on practising 
the control of the mind, with unending patience and 

confidence, refusing to get frustrated without giving way 
to despair. There is just no other way but to persevere 
doggedly and continue. 

The iMaitrayani upanisad is cited on this point -- 

m ^T^mTwrt nu°ii 
Brhad rathasya rajarseh sakayanyo munih sukham 

Praha maitrakhya sakhayarh samadh yukti purah saram (110) 

= known as maitrayanlya; STMPTTJJ = in the 

branch of yajurveda; : = known as Sakayanyah; 

3ft: = a seer; = the disciple Brhadratha; 

= to the royal sage; = bliss; SUTfa 3% 
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= by that of samadhi; 31: = with the help 

of; STTF = told. 

In the Maitrayanlya branch of Yajurveda (we come across 
a seer Sakayanya) who spoke to his disciple the royal sage 
Brhadratha, about the great bliss experienced in samadhi. (110) 

Maitrakhya sakhayam sakayanya munih Brhadrathasya 

rajarseh sukham samadhi ukti purah saram praha: In 
one of the branches of the Yajur Veda called Maitrayani 

upanisad, RsiSakayanya gave the same upadesa (teaching 
to the royal sage Brhadratha about the bliss resulting 
from the practice of samadhi, (vide sloka 101 to 108), 
as has been given in Bhagavad Gita (Ch.VI-25 to 27; 
20 to 23 and 28). Hitherto, citing the authority of the 
Bhagavad Gita, the author explained what Brahmananda 
is and how it is to be achieved. 

Now he proceeds to quote from the upanisad for the 
same purpose in Hoka-s 111 to 118 — 

rTSTT iimil 

Yatha nirindhano vahnih sva yona vupasamyati 

Tatha vrttiksaya ccittam sva yona vupasamyati (111) 

= just as; = without fuel; 3%: = fire; 

= its unmanifest state; 39W3fcT = is absorbed; 

cTOT = in the same way; ferTJJ = the cittam (mind); 

°ffrf = by exhaustion of thoughts; =F°T = 

its own source; 3WTETfcf = is absorbed. 

Just as the fire without fuel gets absorbed in its own source 
(unmanifest element—fire), so also the mind gets absorbed in 
its own cause (sattva guna) after the exhaustion of all 
thoughts. (Ill) 

I 
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Yatha nirindhanah vahnih svayonau upasamyati: The 
fire is able to manifest only if there is fuel. When fuel 
is burnt, the fire does not get exhausted, it only becomes 
unmanifest and latent. It goes back to its own nascent 
form called the tanmatra. Non-manifestation of fire is 
not equivalent to the absence of fire. Tatha cittam vrttiksayat 
sva-yonau upasamyati: In the same way, when thoughts 
in the mind or citta are eliminated, when the ‘ ta’ i.e. 
the difference between the Knower and the Known, the 
visayadhyasa is removed and the mind is emptied. The 
yoni of the citta (mind) is the cit (consciousness). In 
tusru bhava, when coming out of deep sleep or when 
in the audaslnya bhava in the waking state, the world 
is existing but it is not able to influence the T. The 
citta is at the stage of vasanananda, where the 
Knower-Known difference slowly disappears in its own 

unmanifested existence. 

In this way, the teacher brings us back again and 
again, to the main theme. This is called abhyasa . To 
such a contemplative person who has dissolved his 
individuality, the world carries very little importance. 

This is stated in the next sloka — 

fPsPJTtf 3FTcTT: IIWII 

Svayona vupasantasya manasah satya kaminah 
Indriyartha vimudhasya anrtah karma vasanugah (112) 

= the desirer of the Truth; = 

sense objects; feiJcfPT = devoid of; ^ ■m'IhI = in its own 

cause; 3q?TRTF2I = absorbed; UTO: = of the mind; 

cumuli: = dependent karma; 3FJcfT: = are falsified. 

For the one desirous of the Truth (Self) and whose mind 
is no more deluded by the sense objects, being absorbed in 
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its source, all the karma-s depending upon mind, are considered 
false or an illusion. (112) 

Satyakaminah svayonau upasantasya manasah: The 
seeker who wants nothing which is asatya (Asatya being 
that which maintains the difference between the known 
and the unknown), his citta or mind assumes its original, 
essential undivided state, as a result of this denial of 
the cleavage between the known and unknown. Therfore 
it is closest (upa) to bliss. It is not visayananda, which 
is far away; it is not vasanananda, which is temporary 
and fleeting. It is absorbed in its own source. Karma 
vasanugah indriyartha vimudhasya anrtah: From such a 
wise man, all the foolishness born out of individuality, 
which fosters Knower-Known differences, (dvaita ), is gone. 
He is . no more enchanted by the presence or absence 
of objects, as he has realized by his own experience, 
that experiences which result from actions and efforts, 
are not real. When a contemplative person is able to 
analyse his own past experiences, he comes to realise 
(/ia asti akrtah krtena), ‘that which is eternal cannot be 
the result of finite endeavour.’ (Mundaka Up. 1.2.12) 

Such a contemplative mind gets slowly emptied of 
its contents of Knower-Known differences, only the cit, 
the consciousness remains. He who has thus sacrificed 
his individuality realises that all joys and sorrows are 
the result of karma-s which are performed by the limited 
individuality and not by T which supports all the limitations. 
Nothing can influence this T. 

That is why the scriptures tell us — 

farfTPT ft mK: I 

IKUII 

Citta meva hi samsarah tat prayatnena sodhayet 
Yaccittas tanmayo martyo guhya metat sanatanam (113) 
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ferT^i = cittam (mind); ^ = alone; = is the 

world; ff = is indeed (everybody’s experience); dcf = 

that( cittam ); = by proper practice (sadhana); 

= should be purified; Hr4; = the embodied jlva; 

^ fefT: = as is his mind {cittam); cl41*1: = so 

is he; ^cfcf = this; = secret; twicHH. = is most ancient. 

The cittam (mind) alone is the world of experience (samsara). 
This cittam should be purified by proper spiritual practices. 
As is his citta, so is the embodied jlva (as the mind so 
the man). This is an ancient secret (known to all). (113) 

Cittam eva hi samsarah tat prayatnena todhayet: The 
cittam alone is the samsara. The beauty or the ugliness 
that we see in the world is treasured in our own mind, 
nowhere else. Therefore, if the limitations of the samsara 
are to be transcended, efforts should be made to purify 
one’s own mind and not to change the world. The world 
seen through tinted glasses will look tinted. The whole 
spiritual sadhana revolves around this—the purification 
of one’s own mind and the change of one’s own vision. 
The peace of mind is not to be compromised at any 
cost. 

Yat cittah tanmayah martyah: As is the citta-the 
mind, so is the character of an individual [martyah). 
(‘The mind in itself makes a heaven of hell and a hell 
of heaven’. Milton in Paradise Lost) . Guhyam etat 
sanatanam: It is the most ancient, supreme secret to 
be understood and known. This is wisdom. 

To summarise—the cittam alone is samsara. Cittam 
is consciousness with two notions: 

(a) That the world is real (Jagatah satyatva buddhi); 

(b) I am incomplete without ‘n’ number of objects 
from this world. 

Therefore it follows that effort to purify the mind 
should be aimed at: 

(a) removal of this satyatva buddhi in the world; 
and 

(b) discovery of one’s own essential nature. 

It follows that one’s interactions with the world should 
be such that there will be no impressions left on the 
mind. Let the world sit lightly on us. This is called antahkarana 
Sodhanam, through which frequency of thoughts is reduced 
and memories are erased. Only when the attention is 
drawn away from the world, is there a possibility of 
enquiry into ‘Who am I’ ? 

When this practice (abhyasa) is done continuously — 

few ft srcrfe sftr sptf i 
SWWTTSSrJ#- ffe^T nwil 

Cittasya hi prasadena hand karma subha’subham 
Prasarm atm a ’’tmani sthitva sukha maksayya masnute (114) 

fefflFT = of the citta; SRTT^T = by purification; 

= good and bad; ^ = deed; = (man) 

destroys them; % = certainly; JIHnIrni = the seeker with 

purified heart (citta); 3TTc*lfT = in the Self; = having 

established; 3T8-P2JTJ = undecaying; = bliss; 3^3^ = 

attains. 

Having destroyed all the good and bad deeds by the purification 
of citta (and not by any other means), with a purified heart 
(citta ), the seeker attains undecaying bliss, after being established 
in the Self. (114) 

Cittasya prasadena subha asubha karma hand: The 
citta gets purified and as a result of that purification 
dharma and adharma, papa and punya, blame and 
appreciation do not cause ripples of disturbance in our 
mind. 
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This prasada or purification of the antahkarana has 

two aspects: 

(a) Devaluation of the world as being naturally 
dvandvatmaka. The pairs of opposites constitute 
the very fabric of the world; and 

(b) Instead of expecting it to go only one way, the 
yogi accepts dualism as the beauty of God’s 
creation. Such an individual will -never find the 
world too much to cope with, and will always 
reserve the freedom to drop the world at his 
choice. 

Doing good karma or avioding bad karma can itself 
become a bondage as it only strengthens the individuality. 
To allow all karma-s to happen naturally is to go beyond 
subha and akubha. Where there is no doer-ship, there 
is no good or bad, the mind and intellect do not gather 
impressions in terms of guilt or contentment. (Bh. Gita 
XVHI-17) Such an individual is prasanna atma, where 
the division into triputl, i.e. the Knower-Knowing- 
Knowledge is absent. There is only knowledge. Such an 
individual becomes one with his own essential nature. 
Prasannatma hi atmani sthitva aksayyam sukham aknute: 
Then he attains that sukham which is not conditioned 
by the objects of joy, the instruments of joy and the 
mood of the person experiencing the joy. To that sukham 
nothing can be added, from it nothing can be subtracted. 
It does not end because it is time-less. Ksaya takes 

place in time. 

This individual slowly dissolves his individuality and 
becomes strong as a person. Personality is the jiva. Person 
is the one who is supporting the jivatva bhava. Therefore, 
the Gita (XDI-2) says: ‘know that to be the the supreme » 
Self which is the support of all the individual ksetra-s. 

The Prasannatmani stithva is explained in the next sloka — 

m\\\ 

Samasaktam yatha cittam jantor visaya gocare 
Yadyevam brahmani syattat ko na mucyeta bandhanat (115) 

= of the jiva; ferhf = mind; f^T iftet = 

sense objects; W = just as; = is attached; 

= if; = that (mind); 5^1 = in the Brahman; 

bcpj = also attached; FTTcJ = is; = who; 

= from bondage; = not; = is liberated. 

As the mind of the being (jiva) is effortlessly attached 
to the sense objects; if that mind can be attached equally 
effortlessly to Brahman; who will not be liberated from the 
bondage (of the world)? (115) 

Yatha jantoh cittam visaya gocare samasaktam: 
Attachment is directly proportional to the value we give 
to the object of attachment. To the extent we give value 
to the objects, to the degree our mind is attached to 
worldly objects all the time, with the same intensity the 
objects begin to rule us. Yadi evam brahmani syat: If 
the same intensity of attachment and value were given 
to one’s own essential nature, with total and full commitment, 
without any compromise, Kah bandhanat na mucyeta: 
is there any bondage from which he cannot liberate himself? 
The world can never become stronger than him, since 
he has already devalued it. 

Now the mind is analysed — 

jTtTT ^ ^ I 

37^5 iiwn 

Mano hi dvividham proktam suddham casuddha meva ca 

Akuddhaiii kama samparkat suddham kama vivarjitam (116) 
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FT: - mind; % = indeed; fgfsraq = of two kinds; 

= is declared; = pure; ^ = and; 

^ = and also impure; = in association 

with desires; 31^4. = is impure; TiTF- f^rsrf^fcT^ = devoid 

of desires; = is pure. 

The mind is said to be of two kinds—pure and impure. 
In association with desires, it is called impure and when it 
is devoid of desires etc., it is called pure. (116) 

Manah hi dvividham proktam suddham asuddham eva 
ca: The mind is described as being of two types: 

(a) Pure mind. Suddham kama vivarjitam : The pure 
mind is that which is free from desires. 

(b) Impure mind. Asuddham kama samparkat: The 
impupre mind is that which has desires. 

When desire arises in the mind, the immediate urge 
is to fulfil it. Fulfilment of desire is the removal of desire. 
One wants to ‘remove’ only that which causes abnormality 
i.e. which is not its natural healthy state. Therefore, desire 
is not man’s natural condition. 

Brahmananda is thus a desireless state. 

The man of wisdom is he, who puts away all desires 
from his mind and whose mind finds comfort and joy 
in itself and becomes one with the Consciousness. (Bh.Glta 
H.55). 

The nature of this bliss is now described, quoting from 
the Y oga vasistha — 

JR (JET J^|U|j TOUT sRFttergt; | 

fqffer iiwii 

Mana eva manusyanam karanarh bandha moksayoh 
Bandhaya visayasaktam muktyai nirvisayam smrtam (117) 
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F^WFTTq = of the people; ^7 fTsFTT: = bondage and 

liberation; sFTWf = cause; FT: = mind; = alone; 

3TTrTT[ = when attached to objects; = for bondage; 

= without objects; = for liberation; fHclH 

= is said by the wise. 

It is said by the wise that mind alone is the cause for 
bondage and liberation of the people. When it is attached to 
objects it leads to bondage and when not attached to objects, 
it leads to liberation. (117) 

Mana eva manusyanam karanarh bandha moksayoh: 
The mind alone is the cause both for bondage and for 
liberation. Which kind of mind? Bandhaya visayasaktam 
muktyai nirvisayam smrtam: The desire ridden mind leads 
to bondage. The mind which is emptied of its desires 
born out of attachments, leads to liberation. This does 
not mean lack of love. Love that binds is attachment, 
love that inspires is liberation. 

Quoting another sruti vakya — 

q- sMfoj PKT cRT 

cR^T:ctK‘j'H Jj£lcl IIU^II 

Samadhi nirdhuta malasya cetaso 
Nive&i tasyatmani yat sukharh bhavet 

Na sakyate varnayitum gira tada 
Svayam tadantah karanena grhyate (118) 

3TT?f1t = in the pure Self; = one who 

is established; FTFlfsT FdW = of the one who is 

purified by the practice of samadhi; = with such 

a mind; = that bliss; = is experienced; 
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cf^T = in samadhi; dcf = that (bliss); f*RT = by 

speech; = describe; T = not; Si'Md = is possible; 

= one’s own; = by inner equipment; 

>311^ = is experienced. 

The bliss experienced by a person whose mind is washed 
of all its impurities, by the practice of samadhi and is established 
in the pure Self, cannot be described by speech. It can only 
be experienced by one’s own pure inner equipment. (118) 

Samadhi nirdhuta malasya cetasah atmani nivesitasya : 
He, whose psyche has been washed clean of the attachment 
for worldly objects ( visaya asakti), ignorance (a vidya), 
veiling (a varanam) and projection ( viksepam); through 
constant practice of contemplation on his own Being lead 
to samadhi.— a state in which the mind is totally empty; 
and there is complete absence of dvaitam, thus purified, 
becomes one with the undivided mind called Consciousness. 

Through Brahmabhyasa, the seeker is constantly 
contemplating, thinking, talking of only one theme, i.e. 
‘That’ Self alone becomes the thought everywhere, all 
the time (tat cintanam, anyonyam tat prabhodanam). He 
who is thus firmly established in the knowledge that it 
is the same Brahmananda which is expressing as 
visayananda and vasanananda, attains that bliss which 
cannot be comprehended or described in words. The 
immeasurable, indescribable nature of this bliss has been 
indicated in the Taittinya upanisad through a hierarchical 
scale of units of bliss which keep increasing geometrically 
in multiples of one hundred from one loka (field of 
experience) to another, only to conclude that all this 
‘happiness’ put together is not even an atom of the 
Brahmananda. For whom? For the one who has the 
wisdom of the scriptures, and who is not influenced and 
destroyed by desires (akamahatah). Tada yat sukham bha vet 
gira varnayitum na sakyate: Similarly, it is said here that 
the bliss of Brahmananda cannot be conveyed through 
gross speech, but Tat svayarh antah karanena grhyate: 
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can only be a personal direct aparoksa anubhuti. It is 
the unspeakable joy of the divine experience of the one 
who has realised Brahman .(Tait. up ED-10). 

Everyone cannot be in the state of samadhi for a 
longtime. How will they ever be able to experience this 
Brahmananda ? 

The teacher reassures that even a glimpse of this bliss 
is potent enough to draw one into it, without effort --- 

f%t c+ild I 

cT?TTfa srfafit HWII 

Yadya pyasau cirarh kalairt samadhir durlabho nmam 
Tathapi ksaniko brahmanandam niscaya yatyasau (119) 

= although; = this; RFlfa: = samadhi; 'RIFf 

= for men; cbirlH, = for long period; = 

is difficult to attain; cRTlfr = even then; Srtfti'b: = for 

a short time; = this samadhi; = bliss of 

Brahman; = provides the conviction. 

Although this samadhi is difficult to attain for a long period 
for men (in general), even then this samadhi for a short time 
is able to provide the conviction of this bliss of Brahman . (119) 

Yadyapi asau samadhih nmam cirarh kalam durlabhah: 
Although it is difficult for a person to remain in this 
state of samadhi for a long time, Tathapi ksanikah asau 
Brahmanandam niscayayati: yet, even if it be only for 
a moment, he really understands what Brahmananda means. 
One need not get concerned that one is unable to stay 
in samadhi for protracted length of time. Once the knack 
of getting into that state is grasped, then even glimpses 
of Brahmananda are sufficient for him to be convinced 
that, what the scriptures and the guru have said is true. 
The only pre-requisite for experiencing those glimpses 
is sraddha. Sraddha is what saves the seeker from being 
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deflected from the straight path and from falling prey 
to the yaksa of doubt. (Kenopanisad). 

The teacher continues to stress the importance of this 
sraddha — 

TOTcpftrtt 4V55T I 

/ 

Sraddhalur vyasani yo'tra niscino tyeva sarvatha 
Niscite tu sakrt lasmin visvasity anyada pyayam (120) 

3^ = in this (samadhi)-, *T: = he who; = 

has faith; = committed to practice; QcT = certainly 

indeed; ftflHlfci = is able to experience (Brahmananda)-, 

flfwf = when that (bliss of Brahman) is experienced; 

= even once; 5 = indeed; SFflf = this (experienced 

seeker); 3P^T = in other times; Sffa = also; 

= believes. 

A seeker with faith and commitment to the practice of 
this samadhi is certainly able to experience the bliss of Brahman. 
Having experienced this bliss of Brahman even once, he is 
able to experience it even at other times. (120) 

Atra yah sraddhaluh vyasani sarvatha eva niscinoti: 
In this samadhi abhyasa, he who has the following two 
qualities definitely and undoubtedly attains the bliss of 
Brahmananda: 

(a) having mountainuous faith in himself, in the 
scriptures and in the Lord; and 

(b) being totally ‘addicted’ to Brahmananda to such 
a degree that nothing can convince him to the 
contrary. 

Tasmin niscite sakrt tu ayarh anyada api visvasiti:: 
Furthermore, even if this experience of Brahmananda 
takes place just once and for a mere second, he is able 

to invoke this experience again and again at other times 
also. He can get in and out of this experience at will. 

Having experienced this bliss, how does this individual 

behave in the world? — 

3^T gWTFK cf^TT: m\\\ 

Tadrk pumanudasina kale’pya nanda vasanam 
Upeksya mukhya manandam bhavaya tyeva tatparah (121) 

gflFf = such a person; =ble) = while 

indifferent; = also; = vasanananda; 3^1 

= discarding; cTr'K: = engaged in Brahmananda; 

= primary; = bliss; ^ = alone; Vie^fd = 

practices. 

Such a seeker (with faith and commitment) discarding the 
vasanananda during the state of indifference, engages himself 
in the primary bliss of Brahmananda alone. (121) 

Tadrk puman udasina kale api ananda vasanam upeksya: 
He, who has these two qualities of—(1) absolute faith 
with devotion-Sraddha and—(2) consistent practice (i.e. 
vyasana) and by constant practice has attained this 
experience. Even if the experience is only a brief glimpse 
when he is in the state of vasanananda, either while 
coming out of deep sleep or in the waking state, when 
he is in udasina avastha; he does not identify himself 
with the udasina bhava . 

Udasina avastha is only a bhava, it is not our essential 
nature. Normally in vasanananda, one is aware that ‘I 

• am unconcerned’. The personality is still very much intact. 
But the seeker who has purified himself by sadhana 
renounces even the udasinata. He is udasina even towards 
udasina bhava! Tatparah mukhya anandam eva bhavayati-. 
This is possible because, his attention is only on the 
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Supreme, mukhya ananda i.e. Brahmananda and for this 
goal he is ever ready to renounce his individuality. Or 
interpreted in another way, he beocmes one with the 
Truth spontaneously and effortlessly. With practice the 
duality becomes less intense and the bliss becomes more 
intensely obvious. 

Now an example is given to show how nijananda, i.e. 
Brahmananda is possible, not only in the udasina avast ha 
by rejecting vasanananda, but also while one is engaged in 
worldy activities where Brahmananda becomes a constant 
companion — 

cT^TFTT^RT: TOWUU-H HWH 

Para vyasaninl nari vyagrapi grha karmani 
Tadeva svadaya tyantah parasahga rasayanam (122) 

'tiAfvi = in the house hold jobs; 3UTT = engaged; 

= although; STFTPpft = is love with the other 

person; Tift = a woman; clc[ = that alone; ^ 

= the experience of the pleasure out of contact 

with the other man; 3RT: = inside; STR^T^lfcf = enjoys. 

A woman in love with another man, although busy in house 
hold jobs, enjoys the experience of the pleasure of her contact 
with this other man in her heart. (122) 

Paravyasaninl nari grha karmani vyagra api: A woman 
who is involved with another man, although she does 
all her household chores very meticulously, Tat para sahga 
rasayanam eva antah asvadayati: her thoughts are elsewhere, 
constantly dwelling on the pleasures she enjoyed with 
the other man. In the same way, Brahmananda once 
tasted, the seeker will no longer be able to drop it, 
whether he is busy in the world (visayananda) or not, 
as in the case of vasananada. Because he has understood 

that the’ source for visayananda and vasanananda is 
Brahmananda. (This example was also given earlier in 

chapter IX-84). 

This is further explained — 

I 

WWW 

Evarh tattve pare suddhe dhlro visranti magatah 
Tadeva svadaya tyantah bahir vyavaha rannapi (123) 

trcf= similarly; # = pure (Self); qt cTr^ = in 

supreme Truth; = quietened; 3TFTcT: = having gained; 

= a wise man; 3%: = outside; = 

although functioning; = inside; ^ ^ = that bliss 

of Brahman alone; = tastes. 

Similarly, a wise man having quietened (his mind) in the 
bliss of pure Self, although functioning in the outer world is 
tasting the bliss of Brahman within his heart. (123) 

Evam: In this way, by constant contemplation, samadhi 
abhyasa, listening to the silence, emptying the mind etc., 
he who has finally found peace and rest within, after 
running around in the world for seeking happiness, but 
not finding it and getting weary (like the sakuni bird 
or the bird that goes out to sea from the mast of a 
ship, returning there only for rest). Dhlrah: When the 
individuality dissolves in its own absolute essence, such 
an individual is called a dhlra purusa. Bahih vyaharan 
api antah tat eva asvadayati: Then he may give the 
impression that he is deeply involved in wordly affairs, 
but. that does not keep him away from Brahmananda. 
This is the state of mahatma -s, who seem to be concerned 
about the world, but in reality they are far way, immersed 

in their own inner bliss. 

This dhlra purusa is further described — 
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fe^rHi(iacil§llfu| crffecTPTT SWcfe[ ii^yii 

Dhlratva maksa prabalye’pi anand asvada vahchaya 
Tiras krtya khilaksani taccin tayam pravartanam (124) 

3T8J Misled 37fq = although the senses are funtional 

(fit and in good condition); 3TFK 37TWI4 31^41 = desiring 

the bliss of Self; 31%crT 3Tyifu| = all sense organs; fcR^pil 

= having disregarded; cTtf = in the contemplation 

of bliss; = getting engaged; sftWf = is nature 

of a wise seeker. 

Although all the senses are functional, disregarding them 
in favour of ihe desire for the bliss of Self, and getting engaged 
in contemplation on the bliss—is being a wise seeker. (124) 

Msa prabalye api ananda asvada vaheaya: This 
definition of dhira purusa given in this sloka would seem 
to draw its inspiration from the Kathopanisad (El-iv.l) 
where Yamaraja-the guru tells Naciketa the disciple, 
that the senses by their very nature go out. But those 
rare individuals who are interested only in knowing their 
own essential nature, they close their eyes (turn their 
attention inwards). They do not sleep. They are very 
much alert and awake, enquring into their own nature. 
Such individuals are called dhira purusah. 

Akhila aksani tiraskrtya tat cintayam pravartanam 
dhiratvam: The individual who has developed patience 
and desires to know the Truth is said to possess the 
quality of a dhira purusa, who inspite of possessing the 
ability and capacity to enjoy the world of the senses, 
is not interested in the tickling of sense enjoyments. His 
one demand, one desire is the absolute bliss—the 
Brahmananda. Therefore, he is able to shut down all 
his senses so that they are unable to have any influence 
on him. Kalidasa also gives a similar definition of dhiratvam 

when he says: ‘Although many temptations abound around, 
his mind is not corrupted’. Such a dhira purusa is engaged 
in constant contemplation on Brahman (vide Ch VH-106 
ante), in the enquiry of sad-vastu. 

In sloka 123 above, it was said that this dhira purusa 

attains visranti i.e. fatigueless-ness.The nature of this visranti 
is now explained — 

fmbnt few i 

cTTfJffeg few: nW| 
Bhara-vahi-sro-bhararh muktva”ste vikamarh gatah 
Samsara vyaprti tyage tadrg buddhistu visramah (125) 

= a porter bearing the load; f^TTt = 

the weight on his head; = having unloaded; 

= free from exhaustion; *TcT: = became; = stays 

(relaxed); = after discarding the worldly 

involvement; rTTfg gCfi.: = that kind of understanding; g 

= indeed; fcRUT: = is meant by the word visramah. 

Just as a porter carrying a load, when he unloads it (for 
sometime), he stays relaxed and free from the exhaustion of 
the load. So also discarding the worldly involvement, this kind 
of experience and understanding is meant by the word 
vikamah .(125) 

Bhara-vahi-kro-bharam muktva visramarh gatah aste: 
The person who is carrying a heavy load on his head, 

removes that load, and puts it somewhere, and feels great 

relief. Samsara vyaprti tyage tadrk buddhih tu visramah: 
In the same way, the jnani purusa, the man of wisdom, 

sheds (withdraws from) the burden of relative existence 

when he understands that all the load of worldly relationships 
only takes one away from the Lord, and experiences 

peace. He feels no more weighed down by samsara. 
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Neither his participation in the world nor his withdrawal 

from it, is able to influence him any more. 

This thought is continnued — 

fenfaT qw w crm i 

^ cKM^ohd^R: IIWII 

Visrantim paramarh praptas tvau daslnye yatha tatha 
Sukha duhkha dasayam ca tadanandaika tatparah (126) 

qWPJ = supreme; = experience of freedom; 

SnTT: = having attained; g = indeed; WT = as; 

= in the state of indifference; = in the same 

way; ^ ^ = in the experience of joy and 

sorrow; cT^ = that; 3TH^F cTrCR: = is engaged in the 

experience of that bliss of Self alone. 

He who has attained the state of experience of supreme 
freedom, engages himself in the experience of the bliss of 
the Self alone, whether in joy, sorrow or indifference. (126) 

Paramam visrantim praptah tu yatha audaslnye tatha: 
He who has thus attained this state of supreme restfulness, 

(where there is no fatigue, no tension, no worry)—as 
in the case of udaslna avastha where he is not-involved 

in the world, but' totally involved in Paramananda; sukha 

duhkha dasayam ca tad anandaika tat parah: even at 

the time of joys and sorrows he is not affected by them. 
His personality does not get splintered, because he is 

totally immersed only in Brahamananda. Sukha, duhkha 

even udaslnata drop away from him, effortlessly. 

This is illustrated by a startling example — 
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«(t: srwft rn&ft cNT I 

feJU-wfafa fa^S^i^hfailfafa ll^vsll 

Agni pra vesa hetau dhih Srhgare yadrti tatha 
Dhlrasyo deti visaye’nu sandhana virodhini (127) 

sjfff = when the desire to enter fire is 

firm; = for ornaments; = as; dt: = attitude; 

cTOT = similarly; 3TPT = of this seeker; f=<tiffin 

= contrary to contemplation on the bliss of Self; 

= in the themes; dt: = attitude; 3^fcT = develops. 

Just as a person desirous of entering fire has an attitude 
of dispassion towards ornaments etc., so also a seeker (dhTra) 
develops an attitude of total dispassion towards all the themes 
(matters) that are contrary to contemplation on the bliss of 
Self. (127) 

Agni pra vesa hetau srhgare yadr&I dhih: The woman 
who is going to commit sad, will have no interest in 
decorating herself with clothes, ornaments etc. Tatha asya 
visaye anusandhana virodhini dhih udeti: In the same 
way, he, who is totally absorbed only in atma vicara, 
is not interested in any worldly matters which he considers 
only as obstacles. He reaches this high degree of dispassion 

• . and non-involvement. His understanding becomes conducive 
to the contemplation of Brahman, in a very natural and 
effortless way. 

The teacher now gives a peculiar example to show how 
this dhlra purusa is able to jump into the world and out 
of it in the fraction of a second — 

3lfailfa^ WFft I 

cMchifai^faci'ecid: wwcu 
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Avirodhi sukhe buddhih svanande ca gamagamau 
Kurvantyaste kramadesa kakaksi vaditastatah (128) 

QTTT = this understanding; ?$T§I = bliss 

non-contradictory to contemplation on Self; = the 

bliss of Self; ^ = and; TO 3TTrnfr = going and coming; 

= doing; sTOTg - in sequence; = remains; 

fTOfRT: = from here to there; ehi=+> = like 

the eye of a crow. 

This understanding (of Brahmananda ) of this (dhira ) seeker, 
never gets clouded, when he is in the non-contradictory bliss 
(of visayananda and vasanananda). He can keep himself getting 
in and out of the bliss of Self, while in other ananda, now 
and then, just as the crow’s eye. (128) 

Esa buddhih avirodhi sukhe svanande ca kramat 
gamagamau kurvantr. The buddhi, understanding of this 
dhira purusa , whether he is in visayananda or vasanananda , 
never goes away from Brahmananda—the bliss of his 
own essential nature. He is so firmly established in that 
bliss that he is able to get into visayananda and/or 
vasanananda at will and with equal felicity can also come 
out of them at will. He has attained this degree of freedom 
of choice. Kaka aksivat itastatah aste: His vision can 
be compared to that of a crow whose faculty of perception 
operates only in one eye at a time. The crow is, therefore, 
required to move his eye from one side to the other 
to perceive objects stationed in different directions. This 
unilateral ability does not prevent him from seeing from 
one direction to the other at will. In the same way, 
the man of wisom when he is in Brahmananda, the 
visyananda and vasanananda do not disturb him, and 
when he is in those two states of ananda, they do not 
over-power him. 

This is explained further — 

gif clrclfciql irfcT: liwn 

Ekaiva drstih kakasya vama daksina netrayoh 
Yatya yatyeva mananda dvaye tattva vido matih (129) 

ehich^ = of the crow; ffe = eye (vision); = 

one; ^ = only; TOT = in the left and the 

right eyes; 4lfcl 3TOifci = comes and goes; = so 

also; = of the knower of Truth; *rfcT: = understanding; 

= in both types of bliss ( visayananda, vasanananda 

and Brahmananda) 

It is believed that the crow has only one eye. It moves 
in the left and the right eye socket. So also, the single understanding 
of the wise man about the bliss of Truth moves in both 
(visayananda, vasanananda and Brahmananda). (129) 

Kakasya eka drsti eva vama daksina netrayoh yati 
ayati: The crow has only one vision. With that single 
vision he looks through the right eye or the left by turns, 
at his own free will. Evam tattva vidah matih ananda dvaye: 
The outlook of the man of wisdom is similar to this 
in the matter of visayananda and vasanananda on the 
one hand and Brahmananda on the other. He may be 
in one or the other. In fact he sees all ananda-s as 
Brahmananda only. 

An example is given to illustrate how a tattvavit succeeds 
in being in the bliss of Brahmananda or in the enjoyment 
through worldy objects or through udasinata — 

^ cTrbltect I 

Bhuhjano visayanandam brahmanandam ca tattva vit 
Dvibhasa bhijhavad vidyat ubhau laukika vaidikau (130) 
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= the wise man; = while enjoying the 

objects; = visayananda; ^ = and; = 

Brahmananda; =U<^I = worldly and scriptural; 

= both; fSPTTOT = like an expert knowing two 

languages; = knows. 

A wise man, enjoying the bliss of Brahman as taught 
in the scriptures (i.e. Brahmananda) and the wordly objects 
unopposed to it (i.e. visayananda), knows them both like an 
expert who knows two languages. (130) 

Tattvavit bhufjanah visayanandam Brahmanandam ca: 
The man of wisdom who has come to realise his own 
essential nature, enjoys both Brahmananda and 
visayananda. A samsari purusa is not able to enjoy even 
the visayananda fully. Ubhau Iaukikau vaidika dvibhasa 
bhijhavat vidyat: He, who is established in the tattva 
jhanam enjoys both the laukika ananda i.e visayananda 
and vaidika ananda or the. ananda which is said with 
reference to the tat-tvam-asi mahavakya. He is like a 
person who knows two languages equally well and does 
not get confused. He is able to glide into visayananda 
or Brahmananda with equal ease. 

Is the man of wisdom able to enjoy Brahmananda even 
in the wake of miseries in life? — 

JOTTHt qr I 

hwii 

Duhkha piaptau na codvego yatha purvam yato dvidrk 
Gahga magnardhaka yasya pumsah atosna dhlr yatha (131) 

*IcT: = because; fS£^> = he is the knower of both 

(types of bliss); Smfl = when miseries are experienced; 

W 'Jcfq; = just as before (the dawn of wisdom); 

3i?T: = frustration; ^ = not; ^ = and; = just 

as; TWT PTT 31*} = half the body immersed in Ganges; 

= of the man; ?ftcTT^T = has knowledge of 

both heat and cold. 

Just as a person half immersed in the Ganges-water, can 
experience both cold and heat simultaneously, this wise man 
has visions of both (Brahmananda and the other ananda). He 
does not get frustrated in the wake of miseries, as he would 
have been before (the dawn of wisdom). (131) 

Yatah dvidrk duhkha praptau yatha pufvam na udvegah: 
When faced with adversities in life, the man of this 
twin-vision of visayananda and Brahmananda will not become 
afflicted in the way he would have before, when he had 
attained this state of udaslnata. How does he attain this 
state, where he is able to experience Brahmananda, as 
well as visayananda, and also does not suffer when miseries 
come upon him ? 

Yatha gahga magna ardha kayasya pumsah sitosna 
dhfh : To make the point clear an example is given of 
a person who is standing in the cold water of the Ganges, 
half immersed. He will feel cold in the lower part of 
his body immersed in water and warm above in the 
upper part of his body which is above water. Similarly, 
this man of wisdom will be aware of the miseries of 
life but will not be affected by them, as the bliss of 
Brahmananda will continue, undisturbed. 

Concluding this chapter — 

m I 
*nfcT cTSTCRM'^ ^ cf^TO) cRTT ||i^|| 

Ittham jagarane tattva vido brahma sukharh sada 
Bhati tad vasana janye svapne tad bhasate tatha (132) 

ffsnf = in this nanner; >3iiJi<u) = in the waking state; 

circi = the knower of Self; = the 
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bliss of Brahman; WZ = always; UlftT = is experienced; 

dcf 3TSHT = born out of the impression of this 

bliss; = in dream; dcf = that (bliss of Brahman)-, 

cWT = just as (in waking); = is experienced. 

In this manner, the knower of Truth is always experiencing 
the bliss of Brahman in the waking state as well as in the 
dream state, because it is the impressions (experience of 
Brahmananda) received during the waking state that give rise 

to dreams. (132) 

Ittham tattva-vidah jagarane Brahma sukham sada bhati: 
In this manner, as explained in the earlier verses, the 

tattvavit or a man of wisdom is always in the state 

of Brahmananda, even in the waking state. Tatha tad 
vasana janye svapne tat bhasate: And he continues to 

be in the same state of bliss in the dream state also, 

because the expressions of the waking experience, only 

manifest in the dream state. Thus he is all the time 

in Brahmananda in all three planes of consciousness. 

The state of ignorance influences the dream state also. 

The vasana-s of the waking state of sukha and duhkha 
influence the dream state also. 

So how does the tattvavit enjoy only Brahmananda 
in the dream state ? — 

^3" ^ IK33II 

Avidya vasana pyasti ityatas tadvasa notthite 
Svapne murkha vade vaisa sukham duhkhaiii ca viksate (133) 

3rf^raT STRTTT = the impression of ignorance; = 

also; = exists; ffcT 3TcT: = therefore; ^ 3f^ct 

= born out of these impressions; = in the dream; 

trc?: = this wise man; = like an ignorant; 
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- joy; = sorrows; ^ = and; = experiences; 

= certainly. 

Impressions of ignorance also exist in the dream state. 
Bom of these impressions, a wise man experiences joys and 
sorrows in the dream, like any ignorant man without being 
affected by either. (133) 

Avidya vasana api asti iti atah tad vasana utthite svapne: 

In the dream state also, on account of ignorance and 

vasana-s, the man of wisdom may get the experience 

of sukham and duhkham. They will doubtless reach him, 

but he will not be influenced by their presence even 

in the dream. Esah murkhavat sukham duhkarh ca viksate 
eva: A fool gets carried away by the joy and misery 

experienced in the dream state and even carries them 

over into the waking state. But not so the tattvavit, because 

he is already established in Brahmananda . 

IIUXII 

Brahmananda bhidhe granthe brahmananda prakasakam 
Yogi pratyaksa madhyaye prathame'sminn udiritam (134) 

The teacher concludes the chapter — 

known as Brahmananda; JRf = jn this 

book (with five chapters); srfFFf = in this yogananda-, 

= first chapter; = Brahmananda; 

revealing; 5^1^ experienced by 

yogi; 4=0 = is described. 

In this chapter (yogananda), the first of five chapters of 
the book known as Brahmananda, the Brahmananda as revealed 
to the yogi in direct and immediate experience, is detailed. (134) 
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Brahmananda abhidhe granthe asmin prathame 
adhyaye: In this chapter, which is the first of the five 

chapters dealing with Brahmananda, Brahmananda as 

revealed to the yogi in direct aparoksa experience is 

detailed. Hence it is called Brahmanande yogananda 
prakaranam. Yogi pratyaksam Brahmananda prakasakam 
udiritam: The direct experience of the yogi established' 

in Brahmananda has been described. 

Summary 

Ananda is of three types: Brahmananda, visayananda 
and vasanananda. Brahmananda is predominant in the 

deep sleep state. But it is not possible to keep on sleeping! 

How then do we discover Brahmananda even in the 

waking state? There are three types of abhimana : 

(a) I am sukhi, 
(b) lam duhkhi, and 

(c) I am udasina. 

Being sukhi or duhkhi is involvement in visayananda 
or the experiences of the world. This is how the world 

begins! To withdraw from the world, first in the waking 

state, we start living the life of non-involvement, udasinata. 
We live dynamically but the’ participation is without 

attachment. When this is practised for a period of time, 

then slowly one gets established in the vasanananda, which 

is abundantly present in the udasina avastha. 

In this practice, one gets to .contemplate on one’s 

own essential nature. On maturity of this abhyasa -the 

practice, one is able to differentiate between vasanananda 
which demands non-participation and Brahmananada which 

is present irrespective of particiation. Slowly the 

vasanananda is dropped to get established in Brhamananda . 
Visayananda is the joy that is obtained by the contact 

of senses with their objects. When a desire is satiated, 

the mind attains absolute quietness for a moment. In 

that quietness Brahmananda is reflected. But because of 
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wrong understanding, the reflected Brahmananda is 

superimposed on the object which helped in bringing the 

reflected Brahmananda on the mind. When the seeker 

cognizes this, he is able to drop the object and focus 

his attention on Brahmananda alone. With practise, he 

develops the freedom and ease indicated in the examples 

of as the kakaksi and dvibhasi. The Brahmananda which 

is thus attained in the waking state, also starts being 

present in the dream state. It is already present in the 

deep sleep state. The man of wisdom is ever established 

in Brahmananda in whatever plane of consciousness'he 

may be. In this way, the discovery of the identity between 

a yogi and Brahmananda has been described in a variety 

of ways. 

OM TAT SAT 
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Chapter XII 

BRAHMANANDE A TMAN AND AH 
or 

BLISS OF THE SELF 

nfft: 11*11 

Nanvevarh vasananandat brahmananda dapitaram 
Vettu yogi nijanandam mudha syatrasti ka gatih (1) 

=T3 = a doubt is raised; = in this way; 4)JA 

= a man of discrimination; 3T*HH^Tcf = in comparison 
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to vasanananda ; - in comparison to Brahmananda ; 

3}fa = also; $cH*f = other; = the bliss of 

Self; = may come to experience; 36^4 = of an ignorant 

seeker; 3T7 = in this (bliss of Self); 3>T hfcT: 31 Iw = 

how can he come to experience. 

A doubt is raised: let a man of discrimination, through 
yoga, experience the bliss of Self, which is other than vasanananda 
and Brahmananda. However, what is the possibility of an ignorant 
seeker in getting this experience of the bliss of Self ? (1) 

Nanu evam yogi vasananandat brahmanandat api itaram 

nijanandam vettu: Now, Sir, you have explained in the 

previous chapter how this yogi, this tattvavit is able 

to enjoy the real ananda of Brahman, which is different 

from vasanananda of deep sleep and udasina avastha. 

Let the yogi enjoy this bliss. Atra mudhasya ka gatih 
asti: But what will happen to the man of ignorance? 

[This tendency of the spiritual seeker to try to save the 

world becomes a bondage, diverting his attention from 

pursuing his own sadhana ]. 

The teacher replies this question — 

^fRTcTT 

^ IRII 

Dharma dharma vasadesa jayatam mriyatamapi 
Punah punar deha laksaih kim no daksinyato vada (2) 

= this (ignorant person); 37%jrf = due 

to the influence of the meritorious and sinful deeds; ^ 

crT^: = through innumerable bodies; JJT: = agam 

and again; = may be born; = may die; 

37ftT = also; T: = by our; 4if4iu<ld: = compassion; 

= what is achieved; ^ = say. 
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Let the ignorant person, under the influence of sinful and 
meritorious deeds, transmigrate through many lives, i.e. may 
he be born and die repeatedly; what is achieved by our compassion? 
Please tell. (2) 

Esah dharma adharma vasat deha laksaih punah punah 

jayatam mriyatam api: This mudha purusa, the ignorant 

man about whom you express concern, because of the 

righteous or unrighteous actions which he does, he is bom 

again and again, and goes through the cycle of births and 

deaths endlessly. There is no escape for him, who considers 

himself to be limited a sukhi or duhkhi, etc. 

Nah daksinyatah kim vada: There is no use for our 

sympathy in his case. What can one do except to feel 

sorry for him? 

The student is not convinced of this view and persists 
in his concern for the man of ignorance — 

crif H JJo: II3II 

Asti vo’nujighr ksutvad daksinyena prayojanam 
Tarhi bruhi sa mudhah kim jijhasur va paraii mukhah (3) 

=. your good-self; = being compassionate 

and with a desire to bless others; = by compassion; 

= purpose; = is ever; clff = do you 

mean; PT: tJS: = that ignorant one; = is; 

= extrovert; 3T = or; = dispassionate seeker; 

= please tell. 

There is a lot of purpose attained through your compassion, 
for you are ever desirous of blessing disciples. To such a 
statement, the teacher enquires: is that ignorant person, an 
extrovert or a dispassionate seeker of the Truth? Please tell. (3) 

Vah anujighrksutvat daksinyena prayojanam asd: Sir, 

you alone can bless such a person; it is your responsibility. 

Please do not say that sympathy is useless in such cases. 

You cannot thus absolve yourself of the responsibility 

to save such persons. 

Tarhi sah mudhah kim parahmukhah jijhasu va bruhi: 

So the teacher asks: Who is this ignorant person you 

are so concerned about? To what type does he belong? 

A man of ignorance can be a jijhasu mudhah or a 

parafimukha mudhah. 

Parahmukha mudhah is one whose lifestyle is so 

self-centred that his attention all the time is on worldly 

things (contrary to the wise man who is pratyak mukha, 

who is focusing his attention on his own essential nature). 

The parahmukhi is he who is established in visayananda. 

Jijhasu is one who is sometimes in visayananda and 

sometimes in vasanananda. In Mundakopanisad (Ref. 1.1.5), 

when the student asks the teacher to tell him that, which 

having known, nothing remains to be known, the guru 
explains the two types of vidya-s-para and apara . 

Para vidya is that by which one attains the aksara 
tattva. The apara vidya is constituted of the entire range 

of objective knowledge and includes the veda-s, etc. This 

is the field of ignorance. We have to know it in order 

to drop it! The prescription for helping these two types 

of ignorant persons will naturally differ. 

The teacher proceeds to explain the two approaches — 

g iivii 
Upasdm karma va bruyad vimukhaya yathocitam 
Manda prajham tu jijhasum atma nandena bodhayet (4) 
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= extrovert seeker; W sfecFJ = in a proper 

manner; = do worship; 3T = or; = action; 

s^TTc^ = may be instructed; = to a dull-witted 

seeker; g = if; = to a dispassionate seeker; Shrunk 

= the bliss of Self; = should be instructed. 

If the seeker of the Truth is extrovert, he should be instructed 
to do karma (action) or upasana (worship and devotion) in 
a proper manner. If the seeker is dull-witted but dispassionate 
and desiring to know the Self, he should be instructed about 

the bliss of Self. (4) 

Vimukbaya yatha ucitam upastim va karma bruyat: 

For those whose are paran-mukha-i.e. those who are 

preoccupied with external things instead of being turned 

within towards their own being who are seated on the 

senses and therefore cannot have the vision within. For 

such extrovert seekers, two methods are considered suitable: 

one is karma yoga and the other is upasana. 

When the individual takes his life experiences and 

events as effects, then he is bound to look for the cause, 

with reference to his individuality-^?/, agati (progress 

or fall), etc. Such an individual considers himself to be 

limited and therefore constantly endeavours to draw out 

happiness from worldly things. He is interested in 

visayananda . For such an individual, the scriptures prescribe 

karma and upasana. These two together bring discipline 

in his participation in the worldly transactions and gradually 

turn his mind to something subtler. 

Manda prajnam jijnasum tu atmanandena bodhayet: 

As regards the second type, who is not interested in 

worldly things anymore, who really wants to know the 

Truth but his instrument through which the Truth is to 

be known, viz. the intellect (prajna), is dull (mandam), 
to him the instruction is to draw his attention to the 

atmananda. 
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In the previous chapter, the discussion was on how 

Brahmananda alone is experienced in deep sleep and 

also manifests as visayananda and vasanananda in the 

waking state. The method to drop these two and focus 

one’s attention on the unlimited conscious bliss that is 

one’s essential nature was also detailed; but no reference 

was made to the individual personality or to atmananda. 
Here the teacher says that, for he who is dull, who 

cannot comprehend what was said in the previous chapter, 

the method is to bring his attention to his own essential 

nature- atmananda. 

How this is done is explained by quoting the Brhadaranyaka 
upanisad (4.5.6) — 

sfrww PMfiWUi I 
5TT 3ft qfcT: INI 

Bodhayamasa maitreyim yajnavalkyo nijapriyam 
Na va are patyurarthe patih priya itirayan (5) 

= the sage Yajnavalkya; = to Maitreyi; 

fyqi^ = his beloved wife; T 3T = not indeed; 

3ft = O! dear; = for the sake of the 

husband; 'ifcf: = husband; f5FT: = dear; |frf = thus; 

= explaining; ^FTTTTRT = revealed the bliss of Self. 

The sage Yagnavalkya revealed the bliss of Self to his 
dear wife Maitreyi, explaining by words like: ‘The husband 
is not dear for the sake of husband, etc.’. (5) 

Yajnavalkyah nijapriyam maitreylm: Sage Yajnavalkya 
. decided to renounce the wrold and engage himself in 

, adhyatmik sadhana and therefore, divided his property 

between his two wives- Gargi and Maitreyi. While Gargi 
accepted it, Maitreyi said, ‘I want that for which you 

are giving up everything, and therefore, it must be more 
valuable. So I will give up my share, and go with you’. 
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Na va are patyah artheh patih priyah iti irayan 
bodhyamasa: To that Maitreyl, who had developed a 

sufficient degree of dispassion but was not yet qualified 

to contemplate on the Absolute, being manda prajha, 
yet very dear to Yajhavalkya, the following up ad eh: 

‘The love of wife for her husband is not for his sake’, 

was given. 

The total import of the upadesa is given in the following 
sloka — 

MfcMfai gq^T^mrfsrr: i 

<rffa>T ^oTT flcf -cnrHi4cT: ll^ll 

Patir jaya putra vide pasu brahmana bahujah 
Loka deva veda bhute sarvarh catm arthatahpriyam (6) 

crfcT: = husband; 5TFTT = wife; 3^: = son; = 

wealth; 'TSJ: = cattle; sn$ui: = brahmana-s \ = 

ksatriya-s; effaiT: = the 14 worlds; ^T: = all devata-s; 

^ = scriptures; = five great elements; ^ 

= and everything; 3TT?*T 3^fcT: = for the sake of 

the Self; = are dear. 

All the things and beings such as husband, wife, son, wealth, 
cattle, Brahmana-s, ksatriya-s, the 14 worlds, Gods, Veda-s, 
the five great elements, etc., are dear for the sake of Self 
(and not for the sake of these objects). (6) 

The relevant mantra in the Brhadaranyaka upanisad 
is a long one but its conclusion is what is stated in 

this 61oka. Twelve examples are given to illustrate, that 

everything is loved in this world only for one’s own 

sake, such as husband, wife, son, wealth, animals, 

brahmana-s, ksatriya-s, various Ioka-s like deva loka, 
svarga loka etc. various Gods, the veda-s, the pahca 
maha bhuta-s. All these things are loved not for their 

sake, but for one’s own sake. 
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In this way, for a jijhasu who is dispassionate but 
of dull intellect, this atmananda is the locus where 

Brahmananda is revealed over to the seeker by the teacher. 

Now the teacher takes the examples given above, one 
by one, and explains them in Moka-s 7 to 19 — 

dcnfri: INI 

Patya viccha yada patnyas tada prltim karoti sa 
Ksuda nusthana rogadyais tada necchati tatpatih (7) 

= when; = of the wife; = for the 

husband; = desire; cT^T = that time; ITT = she; Sftfrfq; 

wild = loves; drf = her husband; ^ = hunger; 

STJBH = vows; frT 3ntfc = due to the diseases etc.; 

= that time; ^ = not; 5-^frt = he desires. 

When the wife has desire for the husband, she loves him. 
And when her husband is hungry, under any vow or suffering 
from some disease, he does not desire her. (7) 

Yada patnyah pattyau iccha tada sa prltim karoti: 
Only when a wife desires her husband’s company does 

she show affection for him. Tat patih ksut, anusthana 
roga adyaih tada na icchati: So also, when that husband 

is hungry or is busy with other preoccupations, such as 

worship, illness etc., he does not have desire for his 

wife. Therefore, the husband is dear to his wife not 

for his sake but for her own sake. 

This is said in the next sloka --- 

HT Mr: ^ ^iTtfcT cTl^ I 

qfd!Mlc*H 1 SMTsf \\£\\ 
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Na patyur aithe sa prltih svartha eva karoti taw 
Pads catmana evarthe na jayarthe kadacana (8) 

W jftfcT: = that love of the wife; 3$ = for 

the sake of the husband; ^ = not; cTPJ = that love; 

= for her own purpose; = acts; cffch = 

husband; d = also; OTrJR: = for his own sake; ^ 

= alone (love her); *fBTT 3$ = for the sake of 

wife; ^TcR = never. 

Her love for the husband is not for his sake but for her 
own sake. And the husband also loves her not for her sake 

but for his own sake alone. (8) 

How is it that although both have desire for each other, 
they love each other only for their own selfish interests? — 

sracfan imi 
Anyonya prera ne’pyevam sveccha yaiva-pravar tanam (9) 

qcpj = in this way; 3RTRT = mutual; = 

getting involved; ^^41 = by one’s own desire; ^ = 

only; = participation. 

In this way, although they are mutually prompting each 
other for the fulfilment of desires, it is for the fulfilment of 
their own desires that both of them participate with each other. (9) 

Evaw anyonya prerane api evam svecchaya eva 
pravartanam: In this way, although the husband and wife 

are attracted to each other, in the expression of love 

for each other, in reality, each is motivated by the need 

to fulfill his or her own desire and not really for the 

fulfilment of other partner’s desire. 

The next example is that of the son — 
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-b^fd clfrMrl I I 

tfddlcdlff l|5>o| 

Smasru kantaka vedhena bale rudad tatpita 
Cumbatyeva na sa prldr balarthe svartha eva sa (10) 

^R = being hurt by the hair of the 

beard and mustache; “tie) Wfl = when the child cries; 

cRX facTT = his father; ^prfcT = kisses; ^ = indeed; 

HT sftfcT: = that love; 3TR1$ = for the sake of the 

child; ^ = not; HT = that (love); ^ = for his own 

joy only. 

When the child cries because of the hurt caused by the 
spike like sharp hairs of the father’s mustache and beard, even 
then the father kisses the child. That love is not for the sake 

of the child but for his own sake. (10) 

The next example is that of wealth — 

tftfcT HUH 

Niriccha mapi ratnadi vittaih yatnena palayan 
Prldm karod sa svarthe vittartha tvarh na sahkitam (11) 

= desireless (i.e. inert); = also; 

= diamond etc.; = wealth; d^R = with efforts 

(care); = protecting; PT: = he (the owner); ^°TT^ 

= for his own sake; iilRiH, = love; ^Ri = does; 

ferTTsfc^ = for the sake of wealth; A = not; 

= no one should doubt. 

Wealth and diamonds, being inert, are desireless (have no 
likes and dislikes); but their owner protects them with love 
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and care. No one should doubt that it is for the sake of 
wealth etc.; it is for his own sake. (11) 

Niriccham ratnadi vittam yatnena palayan: Wealth, 

like gems etc. has no likes or dislikes, but one makes 

considerable effort to collect and protect it carefully. No 

one has any doubt that this care and concern are because 

we like these objects. 

Sa svarthe prftim karoti vittarthatvam na sahkitam: 

All that urge to collect them and cherish them is really 

for the owner’s own sense of satisfaction, pride or prestige. 

The moment these cease to be of value to him, he will 

not hesitate to reject them. 

The example of animals follows — 

tftfcT: W JcT: ii^ii 

Anicchati ballvarde vivahayisate balat 
Prltih sa vanigartheva ball vardarthata kutah (12) 

= the bullock; = not desiring; 

= under compulsion; = make him carry 

the load; ?TT SftfrT: = that need or love to carry load; 

= for the sake of the trader; = indeed; 

qcfhqMdT = for the sake of the bullock; fcT: = 

how can be. 

A trader compels a bullock which has no desire to carry 
any load. It is for his own sake and not for the sake of 
bullock. (12) 

The example of the brahmana follows — 

cpfcr i 

3^chwi Qcr w ii^ii 

Brahmanyam me’sti pujyo’ham iti tusyad pujaya 
Acetanaya jatemo samtustih purhsa eva sa (13) 

= I am a brahmana; = I; 

= worthy of worship; ?fcf = thus; = by 

worship; = is pleased; *TT = that contentment; 

3T^tRPTT: 5fT^: = of the inert caste (brahmana)-, 4 

= is not; 3*T: = of the man alone. 

A man is pleased that he is a brShmana and therefore, 
worthy of worship. And he is pleased by his worship. That 
contentment cannot be for the sake of the inert caste which 
is known as brahmana but it is for the sake of that man 
(who consider himself to be of brahmana caste). (13) 

Brahmanyam me asti. Aham pujyah id pujaya tusyad: 

I am a brahmana. I am worthy of respect. In this way, 

the brahmana with this notion (abhimana) is happy when 

he receives respect from others. 

Sa samtustih acetanayah jateh na. Purhsah eva : Now 

his happiness is not because of an inert abstraction called 

brahmana-hood, but the respect he gives to himself as 

a living conscious being. The concept of brahmanatva 
is inert and can neither enjoy nor suffer. 

The next example is of the ksatriya — 

<1^ TT^TcTT I 

Ksatriyo’ham tena rajyam karoml tyatra rajata 
Na jater vaisya jatyadau yojana yeda mlritam (14) 
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3T?T = 1 am a ksatriya-, = therefore; 

= I rule the kingdom; ?fcT = this; - here; 

U^RTT Sflcf: = to the royal class; =T = is not; 

= this; STTfcT 37T^ = for the Vaiiya caste etc.; 

41'shi<< = apply; = is said. 

I am a ksatriya and therefore, I rule the kingdom. Thus, 
the joy of ruling is not for the ruling class but for the man 
who is ruling. This can be applied to other castes like vaisya 
etc., in the same manner. (14) 

Ah am ksatriyah tena rajyam karomi iti atra rajata 

jateh na: The king feels supremely proud and happy 

that he is a ksatriya and therefore, by that valour, he 

rules the kingdom. The enjoyment of the kingdom is 

not for the ksatriyatva, but for the king who has accepted 

that he is a ksatriya. The rajatva (being a king) is 

only an abstract concept; but the individual supporting 

the concept is the king, who loves his kingdom only 

for his own sake. 

Idam vaisya jatyadau yojanaya iritam: Similarly, the 

same principle applies to other two caste- vaisya, and 

sudra. As the vaisyatva is taken as the support for ones 

enjoyment, so also is the Sudratva. 

In this way, the thought is traced. First the husband, 

wife then the son, followed by wealth and the instrument 

for gaining the wealth viz. the bullock-all these are rejected. 

Then comes the rejection of the concepts that we entertain. 

This is to show that the happiness is not for the concept 

because concepts are inert and can change but this T 

for whom the concepts are meant. 

Now the loka-s to which one is said to go after 
death, are taken — 
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||;mi 
Svargaloka brahmalokau stain mametya bhivahchanam 
Lokayor nopakaraya svabho gayaiva kevalam (15) 

= svarga and brahma /oka-, FF 

= may I attain; ffcT = this; 3^1^^ = desire or 

love; dta41: = for the sake of the two worlds; OTfrltH 

= for the obligations of; = is not; = only; 

^ ^ = for the joy of the Self alone.. 

The desire that I may attain svargaloka, brahma-loka 
etc. is not for the obligations of these worlds but for the 
sake of one’s own enjoyment. (15) 

Svarga loka brahma lokau mama starh iti abhivahchanam 
lokayoh upakaraya na: Let me go to heaven, svarga loka, 

brahma loka etc. is one’s desire. Is this desire born 

out of concern for these loka-s, that my presence will 
be useful there? No. 

Kevalam sva bhogaya eva : It is for one’s own enjoyment. 

Whatever the subject, at whatever time or place, the 

hero of every event or experience is this ‘I’. 

This ‘I is important, not the event. Everything that 

one seeks is for the satiation of this ‘I’ness : Atmanastu 
kamaya sarvam priyarh bhavati. 

The different Gods that we worship are taken up next — 

^T: I 

^5 srof 23^ ||^)| 

/ia visnvadayo devah pujyante papa nastaye 
Na tannispapa devartham tattu svartham prayujyate (16) 
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fST fsRj 3TT^T: ^T: = Gods like Siva, Visnu, etc.; 

m q^ = for the destruction of sins; = are 

worshipped; cTcf = that worship; PWR ^1^ = for sinless 

Gods; q = is not; § = but; cTcf = that (worship); 

= for one’s own sake; = is performed. 

The worship of the Gods, such as Siva, Visnu, etc., is 
done for the destruction of sins. That worship is not done 
for the sake of the sinless Gods; it is for one’s own sake 
that the worship is conducted. (16) 

Isa Visnu adayah devah papa nastaye pujyante. Tat 

tu nispapa devartham na: Isvara Visnu and other Gods 

are worshipped for the removal of one’s sins and for 
one’s purification-not for the sake of the Gods, who 

do not have sins. Tat tu svartham prayujyate: Therefore, 
all the puja, etc. is initiated for one’s own sake, for 

the fulfilment of one’s own sankalpa. 

The same line of thinking is extended to the veda-s — 

intoFfr i 

* dci^Tb msti ii^n 

Rgadayo hya dhlyante dur brahmanya navaptaye 
Na tatpra saktam vedesu manusyesu prasajjate (17) 

Wf 3TRR: = Rg, Yajur etc. (four veda-s); 

= being uncultured; 3Tq3TH^ = to prevent from getting; 

% = indeed; = are studied; cT^ = that sin 

of omission; ^3 = in the veda-s; = applied; q 

= not; = in man; = is applied. 

The study of veda-s such as Rg, Yajur etc., is for the 
prevention of sins of omission. Sin doesn’t pertain to the veda-s 
but to the man. (17) 
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Rgadayah durbhrahmanya anavaptaye hi adhiyante: 
Sg veda etc. are studied for the removal of obstacles 
in knowing the Truth. When an individual is born, he 
does not have this knowledge. Therefore, he has to undertake 
study of the scriptures to remove this deficiency in himself, 
to get rid of the wrong line of enquiry. 

Tat vedesu prasaktam na manusyesu prasajjate: These 
shortcomings are not associated with the scriptures but 
are in human beings. 

Therefore, the veda-s are studied not for the sake 
of the veda-s but for one’s own sake. 

The example of the paiica mahabhuta-s is taken up next — 

cTM^j q- Iflcf. ii^n 

Bhumyadi pahca bhutani sthana trtpaka sosanaih 
Hetu bhiscava katena vahchan tyesam na hetavah (18) 

**nq = place; ^ = hunger; = cooking; 

= drying; = being the cause; ^1 = and; 3^q^tq 

= to offer accommodation; 3TTfc = earth etc.; 

HciiPi = five great elements; 3I^Pd = the beings 

desire; tkid: = for their sake; q = not. 

The beings desire the five great elements for their usefulness 
in providing shelter, quenching, thirst, cooking, drying and 
providing space etc. These elements are not deisred for their 
own sake. (18) 

Sthana trt paka sosanaih hetubhih avakasena ca 
bhumyadi pahca bhutani vahehanti: We desire the five 
great elements: the earth because it gives us a place 
to stay, the food because it removes hunger, the fire 
because it helps to cook the food and keeps us warm, 
the air, helps in drying and the space because it 
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accommodates the entire earth. In one way or another 
all the five elements support our existence on this earth 
and therefore we like them. Esam hetavah na: not for 
their sake but because they are helpful to us. 

One more example of master and servant is given — 

wifayrMifei sn^fcr i 

d'W cl^M ll^ll 

Svamibhr tyadikarh sarvam svopa karaya vanchati 
Tat tat krto pakarastu tasya tasya na vidyate (19) 

*cnf*r 3Ilf<«hH. = the master, servant etc.; *1% 

= all; ^ dM+KW = for one’s own benefit; di^id 

= desire; g = however; cfcf dcf f«T = whatever is 

done by them; 3W*: = help or service; dFT ^ = for 

those to whom it is done; ^ = is not done. 

Beings desire to have a master, servant etc. for their own 
benefit. However, whatever help they render to others, that 
help is not for the sake of the servants or masters (it is 
meant for their own benefit). (19) 

Svami bhrtya adikarh sarvam sva-upakaraya vanchati: 
The master and servant like each other because they 
are helpful to each other. The master gives money and 
gifts to the servant, who in return renders service. Tat 
tat krta upakarastu tasya tasya na vidyate: In this way, 
the master and servant are beneficial to each other and 
therefore like each other (so long as that mutual dependence 

lasts). 

These twelve examples take us from the nearest point 
of attraction namely, husband and wife to the farthest 
i.e. master and servant.-through a wide range of objects 
or experiences with which we come in contact in this 
world. We come to the conclusion that none of these 
is dear to us for its sake but for our own sake. 
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Why are so many examples given ? This is explained in 
the next sloka — 

3<l6<uMlge*i sri^JTfrl^ |Ro|| 

Sarva vyavahtti svevam anusamdhatu midrtam 
Udaharana bahulyam tena svaiii vasayen matim (20) 

= in all dealings; = in the aforesaid 

manner; = for the purpose of contemplation; 

= of this kind; = many examples 

are given; = by this; itfcrq; = one’s understanding; 

= should be trained. 

The aforesaid method of contemplation should be applied 
to all dealings in one’s life. These types of multitudes of examples 
are given so that one should train one’s mind in that line 
of thinking. (20) 

Sarva vyahrtisu evam anusandhatum fdrsam: In this 
way, in all types of undertakings and worldly transactions 

that are prompted by our desires, one is able to constantly 
enquire along the line indicated in each of the above 

examples. 

Udaharana bahulyam tena svarh matim vasayet: But 
why so many examples have been given to say the same 

thing? Many types of examples are given to suit different 

temperaments, levels of evolution and types of experiences 

of individuals. What appeals to one may mean nothing 
to another. What drives home the point in one case 

may be unsuitable to another and make no impact. Therefore, 
a variety of examples are given in the hope that one 
or the other will trigger off the desired line of thinking 

in the manda buddhi jijhasu. 
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When it said that everything is dear to us for our 
own sake, what is the nature of this priyatva or liking, this 

love for the Self? — 

3T*T *Ttc5ftfcT: ^fcT *TT I 

nrfr ^ciir<fwr srar i 

IR^II 

Atha keyarh bhavet prltih sruyate ya nijatmani 
Rago vadhvadi visaye iraddha yagadi karmani 
Bhaktih syad guru devadau iccha tvaprapta vast uni (21) 

3TO = indeed, a question is raised; FT TftfrT: = that 

love; frjTTrJTft = in the Self; = is heard; = that 

(love); «FT = what is its nature?; {FT: = attachment; 

3% anfe RffT = for wife, etc.; *3T = faith; FFT 

3TTfF 4>4fal = in ritualistic activities; *rfrF: = devotion; 

^ 3TT^t = in the guru, Gods, etc.; fMId, = can 

be; g = if it is a desire; 3T3JTF = for the 

objects that one doesn’t have. 

Now a question is raised: the love that is heard of for 
the Self-what is its nature? If it is of the nature of attachment, 
it can be for the wife, etc. (but it cannot be for other activities); 
if it is of the nature of faith, it can be for the ritualistic 
activities; if it is of the nature of devotion, it can be for 
the guru, Gods, etc. and not for other things; and if it is 
of the nature of desire, it can be for those objects which 
are not possessed by one. (21) 

Atha nijatmani ya prltih sruyate iyam ka bhavet: Now 
the question is, what is that love for one’s Self about 
which we are all the time hearing? What is its nature? 
Ragah vadhvadi visaye: Is this love like the attachment 
for objects of enjoyment, like wife, etc.? Sraddha yagadi 
karmani: Is it like the faith and belief required to conduct 
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puja-s, yaga-s, etc.? Bhaktih syat guru devadau: Or 
is it of the nature of devotion for the teacher or God? 
Iccha tu aprapta vastuni: Or is it like the yearning for 
the objects which we do not possess? Into which of 
these four categories does the love for this Self fall? 
In this way, the teacher is trying to analyse the nature 
of love for the Self, layer by layer, systematically. So 
all the types of ‘love’ that are commonly expressed, from 
the sublime to the ridiculous, have been listed. 

Now the teacher responds to the question posed above — 

RTfr WMlfroeSTcit IR3II 

Tarhyastu sattvikl vrttih sukha matranu vartinT 
Prapte naste’pi sad bhavad icchato vyati ricyate (22) 

fiff = in that case; FTC = that which 

is objectifying bliss alone; arfrT: = of the nature 

of sattvik thoughts; STT4 = whether gained or 

not gained; = may be; = being of the nature 

of existence; = from desire; = is different. 

In that case (i.e. if the love for the Self cannot be of 
the nature of desire, etc.), it is the sattvik thought alone that 
objectifies bliss. Therefore, whether the desire is fulfilled or 
not, this bliss continues to exist. Therefore, this love for the 
Self is different from desire, etc. (referred in the above verse). (22) 

Tarhi sukha matra anuvartinl sattvikl vrttih prapte naste 

api astu: The nature of sattvik thoughts is to objectify 
bliss alone, irrespective of whether joy is gained or not. 

The love for the Self is none of the four types that 
has been mentioned. All these four expressions come 
and go; there is nothing permanent about them. They 

are not real. 
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Sad bhavat icchatah vyatiricyate: The love for the 
Self is ever-present, irrespective of the presence or absence 

of the desired object. This being so, it is certainly other 

than the kind of love mentioned above. 

Is this the kind for type of the priti or love for the 
Self or atma is? Is it of the nature of love for the means 
of joy? This thought is continued further — 

fW: IR3II 

Sukha sadh an a topadheh annapanadayah priyah (23) 

3TtT TH 3TR*T: = taking food, drinks etc.; ^ 

= being the means of joy; 3TT^: = the conditionings; 

fW: = are dear. 

If one argues that food, drinks etc. are dear to us as 
the means of happiness, and not for their own sake,-(Then 
is this the nature of love for the Self?). (23) 

Anna pana adayah sukha sadhana’ta upadheh priyah: 
Now another doubt us raised. Things like food, drink 

etc. are liked because they are the means through which 
one gets happiness. 

Similarly, is atma also a means through which we 

get happiness, like any other object? This doubt shows 

how strong is the tendency to objectify the Truth. In 
the previous sloka, the teacher clearly said that atma 
is sat-bhava, ever present. What is ever present is one’s 

own essential being. All those things which are other 

than T cannot be T. The fallacy in this doubt is therefore, 
that the atma has been made a component of the 

subject-object relationship. 

This fallacy is exposed in the teacher’s reply — 
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Atmanuku Iyadann adi samas ceda munatra kah 
Anukula yitavyah syat naikasmin karma kartrta (24) 

3TTrHT = the Self; = helpful (conducive); 

ajaife HP: = is also the means of happiness like 

food, etc.; ^ = if it is said so; 3^ = in this world; 

sign = hy this atma which is considered as the 

means of happiness; = who is to be 

pleased; FTT3, = is; = in one; = deed 

and doer; A = cannot be. 

So the itmS is also dear to us being as the means 
of happiness, like that of food, etc. if this is argued, the answer 
is: in this world, by this itmS, who is considered as the means 
of happiness, who is to be pleased (i.e. none) because in the 
one and the same itmS, the subjectiveness of doership and 
the objectiveness of means of happiness cannot exist 

simultaneously. (24) 

Atma anukulyat annadi samah cet: If the understanding 

is that atma is like the food that is conducive to our 
liking and is the means of happiness, it is not so. Every 

food is not liked by everyone. We enjoy what we like 

and reject what is not liked. And if atma is understood 
to be like food, then one has to find out that atma 

which is conducive to one. 

Atra amuna kah anukulayitavyah syat: How can anyone 

say that I don’t like my atma or I like your atmal 
There is no question of anukulyata or pratikulyata with 

reference to one’s own atma. Everyone loves themselves 
for their own sake. Who else is to be pleased by this 

atmal 
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Ekasmin karma kartrta na: In addition if atma is 
taken to be a means of joy, then the duality of doer 

and done, the enjoyer and enjoyed results. In this way, 
like food etc., atma will become an object of joy and 
the enjoyer will be T. This is fallacious. Thus two points 

are made: (a) Atma cannot be the source of happiness 

(like food), as anukulyata and pratikulyata do not apply 
to atma, which is our own essential being, and (b) there 

is no division possible in atma as the enjoyer and the 
enjoyed. 

The misconception that atma is an enjoyer- bhokta is 
denied in the next sloka — 

c^frTfiPT: I 

Spf dicnPl iRmi 

Sukhe vaisayike prfti matra matma tvad priyah 
Sukhe vyabhicara tyesa natmani vyabhi carinl (25) 

= in the joys gained through objects; sftfrT 

= is an ordinary love; 3TTcJTT 5 = the Self 

indeed; srfcT f5PT: = is supremely dear; = in objective 

happiness; ^ = this love; = changes; 3Hr^lPl 

= the love for the Self; aifax||Ru[) = does not 

change. 

Love for the means of joy is not supreme. However, love 
for the Self is supreme because while the former is subject 
to change, love for the Self is not. (25) 

Vaisayike sukhepriti matram: We just love the objective 
enjoyment. If atma is taken to be an object of enjoyment 
our love would not be supreme! Atma tu ati priyah: 
However, the love for atma is of the highest order, 
as can be seen from the fact that one is willing to give 
up many objects of enjoyment for the sake of one’s 
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Self. Esa sukhe vyabhicarati atmani na vyabhicarinl: The 
liking (priti) for objects keeps changing and is far inferior 
to the love for one’s Self. Because, this love with reference 
to the visaya sukham is not constant and depends on 
many factors, like the availability of the object, one’s 
own health, mood, etc. It is therefore, only a relative 
love. But love for one’s own essential being never declines. 

This thought continues —- 

qpTT 1 lltfll 

Ekarh tyaktva 'nyada datte sukham vaisayikam sada 
Natma tyajyo na cadeyah tasmin vyabhicaret katham (26) 

= one objective joy; c44r=il = having 

given up; 3^=5^ = any other object; = discovers; 

= always; 3TTfRT = Self; c4l^: ^ = cannot be 

given up; ^ = nor; 3T1^T: = can be attained; 

= in such {atma); = how; = will be 

changing. 

By giving up one objective happiness, one goes to another 
object. (Therefore, there is a canstant change in the objective 
happiness.) The Self neither can be rejected nor can be attained; 
hence in such a Self, how can love ever change? (26) 

Ekarh vaisayikam sukham tyaktva anyat adatte sada: 
In the case of vaisayika sukham, objective enjoyment, 
one is constantly changing from one object of enjoyment 
to another. One is always looking out for new types 
of enjoyment. 

Atma na tyajyah na ca adeyah tasmin katham 
vyabhicaret: Atma on the other hand, can neither be 
rejected nor gained because it is not possible to lose 
or gain one’s Self. Such being the case, how can there 
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be any taratamya—increase or decrease in the love for 
the Self? Therefore, it follows that the love for objects 
and the love for atma cannot be compared at all. 

But then, is it not possible for one to be totally withdrawn 
from the worldly objects and adopt indifference (upeksa bhava) 
towards them? This indifference (udaslnata) is now explained 
with reference to the similarity of love for the atmao — 

3*teTT ^unp^ | 

3trf$Tg: Pi^IrRH: IR^|| 

Hanadana vihlne ’smin upeksa cettrnadi vat 
Upeksituh svarupatvat nopeksyatvam nijatmanah (27) 

tfMKH = that which cannot be given up or 

accepted; = in this (Self); 3TTf^ = like grass 

etc.; = indifference; ^ = if imagined; 3^f^T = 

of the one who is indifferent; = being his own 

nature; PMIcHH: = one’s own Self; ^twcdH. = an object 

of indifference; = not. 

If it is imagined that this Self, which neither can be given 
up nor can be accepted, can be an object of indifference like 
grass etc. to such an imagination, the reply is: No. The Self 
cannot be an object of indifference being the essential nature 
of the one, who wants to be indifferent. (27) 

Hanadana vihine asmin trna adivat upeksa cet: Even 
if atman can neither be rejected nor gained, as said 
in previous sloka, suppose one is totally indifferent to 
it, as one would be about the grass? Upeksituh svarupatvat 
nijatmanah upeksyatvam na: The teacher's reply, negates 
this also. He says: The one who wants to be unconcerned 
about atma, since atma is his very essential nature, 
how can he be indifferent towards it ? It will be as 
unreal as the fire being indifferent to its heat or the 
sugar to its sweetness. One cannot be indifferent towards 
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atma . Therefore, atma can neither be rejected nor gained, 
nor can one be indifferent about it. 

If atma cannot be rejected, how is it that people get 
fed up with life and wish to die and even commit suicide? 
Is that not rejection of atmal This point is dealt with in 
the next two s/okas- 

cTcTt cf^" % WR6W 

Roga krodhabhi bhutanam mumursa vlksyate kvacit 
Tato dvesad bhavettyajya atmeti yadi tanna hi (28) 

frl stfW srfM'JdWIH. = those suffering from diseases, 

anger etc.; = desire to die; Ehfecf = at times; 

= is seen; cTcT: = because of hatred; STTcffT = 

the Self; c^l^: = worthy of rejection; *1^ = can be; 

ffcT = if doubted; cTcJ = this doubt; % = 

cannot hold good. 

The desire to die is seen among those who are under 
the influence of diseases, anger etc. at times, therefore, out 
of hatred for the Self, the Self also becomes worthy of rejection. 
To such a doubt, the answer is: No, it cannot be so. (28) 

Roga krodha abhibhutanam mumursa kvacit vlksyate: 
A doubt is raised. It is seen that some people have 
a desire to die (mumursa) when they are overpowered 
by disease or strong emotions, like anger, frustration, 
disappointment etc. 

Tat ah dvesat atma tyajyah bhavet iti yadi: Does this 
not. mean that they are rejecting the atmal Otherwise 
why would they want to die or commit suicide? Na hi: 
The teacher replies that this line of thinking is totally 
wrong. This argument is not correct. If a person is troubled 
by disease or anger or frustration, and wants to die, 
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it is not atma tyaga. They only want to get rid of the 
source of their misery so that they can be happy. 

This thought is further analysed — 

^ TTcTTcTT r^Tffcr W I 

* Jfr 5 m\\ 

Tyaktum yogyasya dehasya natmata tyaktureva sa 
Na tyakta iyasti sa dvesah tyajye dvese tu ka ksatih (29) 

= that which can be rejected; = 

of the body; 3TTc*TcTT = to be the Self; T = not; 

= the one rejecting; ^ = alone; ?TT = is that Self; 

= for the one who is rejecting; H ifr: = 

that hatred; ^ 3Tf^T = is not; cTF^ = for the one that 

can be rejected; = if there is hatred; g = indeed; 

aFTT $rfcf: = what is the harm. 

The body, which is worthy of rejection, cannot be considered 
to be the Self. The one who is wanting to reject is indeed 
the Self. The hatred is not for the one who is wanting to 
reject but for that which is worthy of rejection, i.e. the body. 
If there is hatred for that (body), what is the harm? (29) 

Tyaktum yogyasya dehasya atmata na: When someone 
wants to die or commit suicide, that which is sought 
to be rejected cannot have atmata or atma, because, 
as already stated, the nature of atma is that which cannot 
be rejected. 

He only wants to destroy the body. And so far as 
the body is concerned, it will always be destroyed in 
time, sooner or later. So he is not committing atma hatya 
or suicide. Sa atmata tyaktuh eva: Because, he who wants 
to die is himself the atma. Without atma even the desire 
to die is not possible. Both the desires ‘I want to live 
long’ or ‘I want to die’ are supported by the same atma. 

Sa dvesah tyaktari na asti: The one who is rejecting 
the body, does not have any disliking for himself his 
hatred is only for the body because of the disease etc. 
Even the desire to reject the body is atmanastu 
kamaya -because of his love for the Self. Tyajye dvese 
tu ka ksatih: If he wants to reject, his body, because 
of his disliking for the body, which is associated with 
disease, or the mind, which is associated with anger and 
frustration, what is lost? He cannot destroy himself because 
he is eternal. 

Through application of logic, the teacher now compares 
love towards the objective world and the supreme love for 
one’s essential nature --- 

^jfdfSra: I 

fast W ||3o|| 

Atmartha tvena sarvasya priteS catma hyati priyah 
Siddho yatha putra mitrat putrah priyata rastatha (30) 

= of everything; ^ichi4c^h = being helpful for 

the Self; = although dear; ^ = and; 3TTrJIT = Self; 

3lfcT (5BT: = is extremely dear; % = is thus 

concluded; W = just as; = one’s own 

son in comparison to the friend of the son; = 

is dear; cWT = so too. 

The things that are the means of joy for the Self are 
dear. However, the Self is supremely dear, is thus concluded 
from the above discussions. Just as (to the father) the son 
is dearer than the friend of the son, so also, the Self is dearest 
of all. (30) 

Sarvasya atmarthatvena prileJh atma ca ad priyah siddhah 
hi: Atma is the one for whose sake everything in this 
world is liked. Therefore, atma is of the nature of supreme 
bliss and is the dearest to everyone. Yatha putra mitrat 

L 
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putrah priyatarah tatha: For example, one likes friend 
of the son very much indeed, but the love for one s 
own son is much more. Similarly, while we may like 
the worldly object, love for one’s own being is extremely 

supreme. 

The strength of any vedandk statement depends on 
the source, which is the srud on the basis of which 
the whole thought is developed. Once that is established, 
the second means of knowledge to know the Truth is 
yukti or logic. The third is anubhuti, one’s own experience 

in the particular field. 

This is being taken up in the next sloka — 

*TT F I 

3TTCft: f&fcT SRW jJMcKIcflft 113*11 

MS na bhuva maharh kintu bhuyasam sarva detyasau 
Asih sarvasya drsteti pratyaksa prltiratmani (31) 

3^ = I; FT ijepj = not to be; T = not; fog 

= but; = always; = should be; ?fcT = 

this; = such desire; = in all beings; 

fgT = is seen; ?fcT = in this way; ^IchIh = in 

the Self; sftfcT: = love; HtW = is experienced. 

May I never cease to be but always should exist. This 
type of desire is seen among all beings. This is love for the 
Self, which is evidently experienced by all. (31) 

Aham ma bhuvam kintu sarvada bhuyasam id asau 
asih sarvasya drsta: Nobody ever thinks that ‘I should 
not exist.’ On the contrary, everyone thinks and desires 
that */ should be eternally presentBut all the time 
we know that, as a body, it is not possible to be present 
forever. So we wish to leave our name behind in the 
form of inscriptions etc. because it is impossible to accept 
our own absence from this world. This is how he who 
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desires immortality keeps praying to the Lord. This is 
seen in every human being. It is the direct experience 
of every one of us. 

Atmani pritih pratyaksa : In this way, it can be definitely 
concluded that everything in the world is liked for the 
sake of atma alone. Atma is the most dear to us and 
this dearness of atma is not like any of the other expressions 
of love discussed and later negated in the above verses. 

Now, there are some who continue to quote the scriptures 
and interpret them in their own way. The teacher gives some 
examples of such misinterpretations and exposes the fallacies 

underlying them — 

W^RW 

Ityadibhi stribhih prltau siddhaya meva matmani 
Putra bharya disesatvam atmanah kaisci diritam (32) 

ScMlfcfF: = by these; BtBt: = three (i.e. experience, 

logic and scriptural authority); = in this way; I ch I (h 

= in the Self; Sfrcft fogPUH = having established the 

love; = by some people; STTcFF: = to the Self; 

cj5r FFlf 3TTfc = being helpful to the son, wife 

etc.; ^Rcih. = is said. 

Thus, the love for the Self, although having established 
it by the strength of the three, i.e. scriptural authority, logic 
and one’s own experience, some people say that the Self is 
helpful to the son, wife etc. (and therefore is dear). (32) 

1 Ityadibhih stribhi evam atmani prltau siddhayam: By 
these three methods of sruti, yukd and anubhuti, it can 
be concluded that atma, alone is the point of love, for 
everything is dear only for the sake of the atma which 
is of the nature of love. Kaiscid atmanah putra bharya 
adi sesatvam Tritam: Yet, there are some who say that 
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love for the atma is secondary to the love for son, 
wife etc. And thus what is said about atma alone being 
the dearest, is not considered as true. They consider 
atma to be a means of joy for son etc. 

This subject of primary love and secondary love is now 
taken up for analysis, after quoting appropriate texts from 
the upanisad-s — 

3TTr*TT t II33II 

Etad vivaksaya putre mukhyat matvarh srutlritam 
Atma vai putra named tacco pahisadi sphutam (33) 

41^1 = with a desire to make this point; 

3TTcRT ^ 3^ TFT = Atma vai putra nama; lie! ^fcl 

fftcFf = thus the upanisadik statement is quoted; 3^ 

= in the son; = the primary atma; cRf 

^ = this also; Jnfaqfa = in Aitareya Upanisad-, 

= is clearly stated. 

Desirous of making this point, they quote the scriptural 
statement: ‘atma is the son alone, indeed’. They also refer 
to the statement of Aitareya Upanisad, where the son is considered 
primary. (33) 

This thought continues — 

^5^TTWciTT 3^T: ^f^T: I 

3TTriTT5^T 113*11 

So’syaya matma punyebhyah karmabhyah prati dhiyate 
Athas yetara atma’yam krta krtyah pramiyate (34) 

3TFT = of this (father); TT: 3TTtf = that this (son); 

3TTcTT - the Self; 3CT^GT: = for the purpose 

of rituals for punya-s; yfaUfacl = is authorised; 3TO = 

thereafter; W 3PFf = his father; 3TTchT = who is 

his Self (in the form of father); f>cT f>rF: = having fulfilled 

duties; y4fa<) = dies away. 

Of this father, this son is the Self. He is authorised to 
conduct all ritualistic deeds. Thereafter, this father, who is other 
than the son, who is the real Self, having fulfilled all his duties, 
dies away (and thus the son is established as the principal 
Self in Aitareya Upanisad). (34) 

In the Aitareya upanisad, it is distinctly stated that 
the son is the atma (Atma vai putra nama asi). How 
is this said? Asya sah ayam atma punyebhyah karmabhyah 
praddhlyate: Of the father, the son is the atma; and 
therefore, in all religious and ritualistic undertakings, the 
son alone is his representative. 

Atha asya ayam itarah atma: Therefore, for the father, 
atma is the son who does everything in place of the 
father. This can be seen by the father himself and little 
by little, the son becomes primary and the father becomes 
secondary. Krta krtyah pramiyate-. Seeing his son doing 
so well and thus fulfilling all the expectations for which 
he had desired a son, the father hands over all his 
responsibilities to the son and dies in peace. Therefore, 
the son is the primary meaning of atma. 

More quotations are given to prove the same point — 

T?cr ft I 
nsmi 

Satya pyatmani loko’sd naputra syata eva hi 
Anutistam putrameva lokyamahur manlsinah (35) 

3TTT: = therefore (because son is the principal 

Self); 3tirnfa flfcT = even when the Self in the form of 

L 
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the father is alive; arfq = although; = someone 

without a son; ciW: = the other world; *T = is 

not; EPftfW: = the knowers of the scriptures; 

= having instructed by proper mantras; g^ = to 

the son; ^ % = alone; pltWH = the means of other 

world; 3^: = is said. 

Thus, because the son is the principal Self, although the 
Self in the form of father is alive, there is no other world 
for the father without the son. This is well-known in the scriptures. 
The knowers of the scriptures declare that a properly-instructed 
son with the right mantra-s is the means for attainment of 
other worlds. (35) 

At a eva atmani sati api aputrasya lokah na asti: 
Therefore, because the son is the real atma-the son 
is primary atma, although the father is alive it is said 
in the scriptures that he who does not have a son does 
not go to heaven. Therefore, wise people say that instructions 
to the son should be the responsibility of the father. 
The father is the first teacher, he being the one to give 
BrahmopadeSa and initiate the son into further studies. 
Manlsinah anusistarh putram eva hi lokyam ahuh: This 
is important because the son is the means through which 
the father will go to heaven. It naturally follows that 
the son is important and he is the atma. 

Not only is this so with reference the other loka (world), 
but with reference to this loka also — 

WQ: * I 
IWII 

Manusya loko jayyah syat putrenai vetarena no 
Mumursur mantrayet putram tvaiii brahmetyadi mantrakaih (36) 

= the world of mortals; g^T = through 

son alone; = is attainable; = by other 

means; 3 3 = not indeed; = the dying father; o=rg 

= you are Brahman; = by such; 

= mantras; g^ = to the son; = should initiate. 

The world of mortals is attainable through the son alone 
and not by any other means. A dying father should initiate 
his son by mantras like ‘You are Brahman ’, etc. ( You are 
of the nature of yajna and of the nature of the world’). (36). 

Manusya lokah putrena eva jayyah syat itarena no: 
Having come into the world, one should have putra 
sukha— the joy of being a father to a son. The fulfilment 
of life in this world (mrtyu loka) is only through the 
son, and not by any other means, such as wealth etc. 

Mumursuh tvam brahma ityadi mantrakaih putram 
mantrayet: When on the deathbed, i.e. at the time of 
departure from the body, the father should instruct his 
son by mantras such as, ‘You are Brahman, ‘You 
are the yajfa,’ ‘You are the lokah ’ etc. 

Having cited the upanisad s to prove his point, the student 
continues to argue that the importance of the son is stressed 
not only in the scriptures, but in worldly parlance also — 

aif: gavwlRwlxdin I 

Ityadi srutayah prahuh putra bharyadi iesatam 
Laukika api putrasya pradhanya manu manvate (37) 

= and the like; = scriptural statements; 

tpf *TT*lf STlfc = son, wife etc.; stadia = helpful; 5TTf: 

= said; cflfaxfiT: aifa = the worldly people also; 

= of the son; = principal; = accept. 

The aforesaid scriptural statements etc., declare the father 
is helpful to the son, wife etc. who are thus the primary Self. 
(Thus, they accept the son etc., to be the primary Self). The 
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worldly people also accept the son as the principal inheritor 
of the father. (37) 

Ityadi sruta yah putra bharya adi besatam prahuh: 
In this way, all the quotations from the Upanisad-s cited 
so far have concluded that the son, wife etc. is the 
primary meaning of atm a. Laukikah api putrasya 
pradhanyam anumanvate: Not only that, even in worldly 
parlance, in the language of the common man, for all 
the worldly, material things also, the son is definitely 
considered important. 

Concluding this line of argument — 

I 

WUW 

Svasmin mrte'pi putradir jived vittadina yatha 
Tathaiva yatnam kurute mukhyah putradaya statah (38) 

wR+i-j, ^ = although approaching one’s own death; 

3Tlf^: = my son etc.; f=JrT 3hiI<hi = by wealth 

etc.; WT = as he should live happily; cWT = for 

that purpose; ^ = alone; = puts efforts; cTcT: 

= therefore; = son etc.; g^TT: = are the principal 

Self. 

Although approaching one’s death, the father puts forward 
efforts for the sake of his son etc., so that they may live 
happily through wealth. Therefore,'son etc., are the principal 
Self. (38) 

Svasmin mite api putradih vitta adina jlvet: Although 
he is going to die, the father is concerned that his son, 
wife etc. should live comfortably after he is gone. Yatha 
tatha eva yatnam kurute tatah putradayah mukhyah: 
Therefore, he accumulates wealth etc. for them. This goes 
to show that the son is important and the son is the 
real meaning of atm a. 
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These doubts (expressed in sloka-s 30 to 38 ) are now 
answered — 

^TTcJTT *rafcT 

vft; smm mfo fen nmi 
Badha metavata natma seso bhavati kasyacit 
Gauna mithya mukhya bhedaih atmayarii bhavati tridha (39) 

= let it be so; mi 1=101 = by the son etc., 

being the principal Self alone; 3TTrRT = Self (i.e. father); 

= of anyone; T *rafrf = does not become 

the means of joy; nfar = through secondary, 

illusory and primary differences; SBig STTrtTT = this Self; 

f^n ^TarfcT = becomes of three kinds. 

By simply being primarily useful for the son etc. in the 
worldly dealings, the Self cannot be considered merely a means 
of joy. This Self is considered to be of three kinds, namely 
(i) secondary, (ii) illusory and (iii) primary. (39) 

Yes, what is said is true. But only when one is 
talking about the relative world of father and son, this 
world and the other world etc. With reference to all 
these, what is said is correct. However, on the strength 
of this observation alone, this relative existence is not 
comparable to the Absolute Truth. 

Gauna mithya mukhyah bhedaih ayam atma tridha 
bhavati: For a correct understanding of the Self-the atm an 
or the Self, is described from three standpoints. Gauna 
is the secondary meaning used in the relative existence. 
-Mithya is the erroneous acceptance of the five kosa-s 
to be the Self. Mukhyah is the absolute Self. This atm an 
is referred to, with three different connotations- Gaunatma , 
mithyatma and mukhyatma. 

Gaunatma or secondary atma is explained in sloka 40 — 
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^I^Mrcll^l^IrHcn rf^T ||Vo|| 

Devadatta stu siriiho ’yam ityaikyarh gauna metayoh 
Bhedasya bhasa manatvat putra deratmata tatha (40) 

^tT: = this Devadatta-, 3 = indeed; = 

is a lion; ffrf = in this; = Devadatta and the lion; 

= oneness; IftuPj( = is secondary; = of 

the difference; 'TRWHc^Tc^ = being obvious; d^TT = similarly; 

3^: = of the son etc.; 3TTc*TcTT = being the Self 

(is secondary). 

In a statement like This Devadatta is a lion,’ the identity 
between Devadatta and the lion is secondary because the 
difference between the two is obvious. So also, it is obvious, 
that the status of the son to be the Self is secondary. (40) 

Ayam devadatta tu simhah id. Etayoh aikyam gaunam. 
Bhedasya bhasanabatvat: In the statement, ‘This Devadatta 

is a lion,’ the identity between Devadatta and lion is 
only figurative; it is not meant literally. The difference 

between the two is obvious to everyone. 

Tatha putradeh atmata: In the same way, when a 

father says that he is doing everything for his son because 

his son is his atma, it is only a figure of speech to 
indicate how much joy the son gives him. So what is 

being referred to is the secondary characteristic namely 
the guna; therefore, it is called gauna atma. That the 

son is atma is only a relative, qualitative reference. It 

is not literally meant. 

Now the second type of atma, the mithyatma, is taken 
up for explanation — 
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wfm\ g I 

ft^IrHdlScT: cfiklMi ^l^-4klcH( W IIY^II 

Bhedo’sd pahca koSesu saksino na tu bhatyasau 
Mithyat mata’tah kosanam sthanos cauratma yatha (41) 

= between the five kosa-s; = of 

the witness; 31 fw = there is difference; 3 = however; 

3IBt = this difference; ^ *Tlfcf = is not experienced; 

3IcT: = therefore; ^TFTT^ = of the five kosa-s; 

^ichcii = is illusory atma; = of the post; 

= being a thief; W = just as. 

The Witness is certainly different from the five kokS-s; 
however, this difference is not experienced. Therefore, the status 
of the kokS-s to be atma is an illusion, (in other words, 
the ko&S-s are illusory atma) just as the perception of the 
post as a thief is an illusion. (41) 

Pahca koSesu saksinah bhedah asd. Asau tu na bhad: 
The saksT is definitely other than the five ko£a-s but 
it is not perceived, being different. 

Atah kosanam atmata mithya: As a result of not 
understanding the separateness of the kutastha caitanya 
from the five kosa-s, the ‘I’-ness of the atma is 

superimposed on the kosa-s. This superimposition is 
mithya. It is not real. Yatha sthanoh cauratmata: Just 

as in darkness a post or the stump of a tree looks 

to be a thief. The image of a thief is thus superimposed 
on the post. The ‘thieT is mithya. In the same way, 

considering the pahca kosa-s to be atma is equally unreal. 

Then what is the real meaning of atma? The meaning 
of mukhyatma is given in the following sloka 42 — 
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Na bhati bhedo napyasti saksino ’prati yoginah 
Sarvantara tvatta syaiva mukhya matmatva misyate (42) 

diyfd41pR: = one without a second; FlfsiM: = the 

witnessing Self; = contradiction; T 'TTfcT = not seen; 

T 3lfT = nor; Sff^T = there is; = being 

the substratum of all; ciw ^ = of the Self alone; 3Tfc*Tr^f 

= being the Self; gwj = is primary; = is 

accepted. 

The Witnessing Self is one without-a-second and therefore 
docs not contradict anyone; nor is there is any negation of 
anything by the Self. This Self, being the substratuip of all, 
is considered as the primary Self. (42) 

Apratiyoginah saksinah bhedah na bhati na api asti: 
In case of gaunatma, something is required for comparision. 
In case of mithyatma, there was a necessity of 
superimposition. In the case of mukhyatma or the real 
atma, there is no frame of reference. This atma, which 
is of the nature of witness, is not separate from oneself. 
It is not in competition with anything else. It is all by 
itself, with no separateness, either in appearance or in 
experience. 

With reference to the body, the inquiry will show 
that ‘I’ is separate from the body because the body is 
the object of knowledge, it is subject to modifications 
and death. In the case of the real atma, such separateness 
is inconceivable. Sarvantaratvat tasya eva atmatvam 
mukhyam isyate: The son, who is gaunatma, the body 
or the five kosa-s, which are mithyatma, all are supported 
by the real atma called the mukhyatma. It is dearer 
than the dearest. Therefore, this is the real meaning of 
atma. 
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Why have these three types of atma-s been mentioned? — 

^3 i!v$n 
Satyevam vyavaharesu yesu yasyatma tocita 
Tesu tasyaiva tesitvam sarvasya nyasya sesata (43) 

BfcT = this being so; ^ = in whichever 

dealings; = of whatever; siicHdi = to consider as 

the Self; 3fecTT = is proper; ^ = among them; cTFT ^ 

= of that Self alone; = being primary; 

= of the remaining; = of all; = are 

supporting. 

The Self being of three kinds, whatever is the proper 
meaning of the Self in the appropriate worldly dealings and 
other-worldly affairs, that meaning of the Self is primary and 
the remaining two meanings are secondary. (43) 

Evam sati yesu vya va haresu yasya atmata ucita 
tesu tasya eva tesitvam: If the meaning of the three 
atma-s is correctly understood, then in the everyday dealings 
in worldly affairs, only that meaning of atma which is 
appropriate with reference to a particular situation should 
be taken as the primary meaning, because all dealings 
in worldly matters are referential. 

Anyasya sarvasya sesata: The other two meanings 
become secondary. /For example, when the consideration 
is with reference to the body, it is mithyatma that is 
primary; the other two take a secondary role. Thus, if 
the understanding of the three types of atma-s is without 
any ambiguity, then it will be possible to deal with day-to-day 
vyavahara (worldly transactions) appropriately, as suited 
to the relative plane of experience. 

This idea is further elucidated through an example — 
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q- yegRETT few g5T: M ^r^TcT: IlYtfll 

Mumursor grharaksadau gaunatmai vopayujyate 
Na mukhyatma na mithyatma putrah sea bhava tyatah (44) 

= for a dying person; 3U^T = protection 

of the house etc.; Jfl«urHi = son, wife, etc., i.e. secondary 

Self; = is considered; T = not; ^ic^i = the 

primary Self; T = nor; fe^TTrJTT = the gross body etc., 

which is an illusory Self; 3TcT: = therefore; 3^: = the 

son; *T3fcT = is the primary Self. 

For a person on the deathbed, protection of the house 
etc., being the concern of the secondary Self (i.e., the son, 
wife, etc.) is considered as the primary Self, and not the real 
Self (the Witness) nor the illusory Self, (i.e. the gross body, 
which is due to die). Therefore, for him the son, who is, 
in fact the secondary Self, is meant to be primary Self. (44) 

Mumursoh grha raksa adau gaunatma eva upayujyate: 
When a man who is on the deathbed gives instructions 
(to his son) about the protection of property and of those 
who will be left behind, it is only the gaunatma that 
is operating. Na mukhyatma na mithyatma: It is not 
mukhyatma because in the pure Self, there is no place 
for sentimentality about the relationships of relative 
existence. The mithyatma also does not apply. Atah putrah 
6esi bhavati: In such a situtation, the son becomes the 
real meaning of atma, although he is gaunatma. 

Further explaining this thought — 

3T^cTT | 

ir#mi 

I 

Adhyeta vahniri tyatra sannap yagnirna grhyate 
Ayogya tvena yogyatvad baturevatra grhyate (45) 

37«^cTT = a student of Veda-s; 3%: = fire; = 

this; = such statements have been in common 

usage; 3TfJT: = fire; T = is not understood; 

= being inappropriate; = being appropriate; 

= a brahmacari-, ^ = alone; 3^ = in this 

context; = is understood by. 

Popular statements such as, ‘The student of Veda-s is 
fire indeed’. In such statements, fire is not accepted in its 
own meaning being inappropriate. A brahmacari who is studying 
veda-s alone is accepted as the meaning of the word ‘fire’, 
being appropriate. (45) 

Adhyeta vahnih iti atra san api agnih na grhyate: 
The one who studies the veda-s is fire’. In this statement, 

although it is said that he is fire, one does not take 

it literally to mean that he is fire. 

‘Fire-ness’ is gaunatma, not the real meaning. The 

reason is that the fire is not qualified to study the veda-s 
(It will only burn the book). The students of veda-s 
use fire for the performance of karma kanda, as enjoined 

in the veda-s. 

Only a brahmacari who has been properly intiated 
to become qualified and fit to study the veda-s can 

do so. This is how that statement is understood. This 

illustrates how gaunatma is applied in daily vyavahara 

(transactions). 

Now how mithyatma is invoked in life is explained through 
an example — 
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f$Tt5F ^IcHdlfadl I 

i jsf ftftgfrtesr gfl^ra^r in^ii 
Krso’harh pusti mapsyaml tyadau dehatma tocita 
Na putrarh viniyuhkte’tra pusti hetvanna bhaksane (46) 

3^ f^T: = I am thin; = healthy; STTcPTTfp = 

I shall become healthy; = by such; J&TcPcTT = the 

Self being the body; dfotii = is appropriate; gf? ^ = 

for the purpose of bodily health; 37iT = and for 

eating food; 3R = in this case; = son; T = not; 

= is acceptable. 

In statements like ‘I am weak; I shall attain a healthy 
body,’ the meaning of the Self to be the body is appropriate. 
The eating of food is meant for the health of the body. Herein, 
the son to be the Self, is not acceptable. (46) 

Ah am krsah pustim apsyami ityadau dehatmata ucita : 
When it is stated, ‘I am thin’ and that I must become 
more healthy (I must improve my health), what is meant 
by the word T is not gaunatma (i.e. son etc.). It is dehatmata, 
because thinness or fatness is with reference to the body. 
Therefore, mithyatma is the primary meaning here. Pusti 
hetu anna bhaksane atra putrarh na viniyuhkte: The reason 
that the son cannot be taken to mean atma is because, 
for becoming healthy, one has to take proper food himself. 
One cannot improve one’s own health by making the 
son eat! 

More examples follow — 

cTW ebdtc^dlfedf I 

dcT: Ihtall 

Tapasa svarga mesyami tyadau kartratma tocita 
Anapeksya vapur bhogam caret krcchra dikam tatah (47) 

W = through austerities; *3% = heaven; = 

I shall attain; = in such; =+>>TrHcll = the doer is 

the Self; 3fecTT = is appropriate; cTcT: = therefore; 

= enjoyments of the gross body; = disregarding; 

= specific austerities and vows; = practices. 

In a statement like ‘By austerities I shall attain heaven,’ 
‘the doer’ is the right meaning of the Self. Therefore, disregarding 
comforts of the gross body, he (the doer) practices different 
kinds of austerities. (47) 

Tapasa svargam esyami ityadau kartratmata ucita: ‘By 
doing a lot of tapasya, I want to go to heaven.’ In 
this type of statement, the meaning of atma is associated 

with doership, i.e. identification with the vijhanamaya kosa. 

Tatah vapuh bhogam anapeksya krcchradikam caret : The 
moment this happens, ‘I am dehatma ’ has become 
secondary. The comforts for the gross body are rejected. 

There is divorce from annamaya koia and identification 

with vijhanamaya kosa. The body becomes a means for 
tapasya . Thereafter, that individual does a lot of tapasya. 

In such a case, the meaning of atma is not the 

body but the jivatma associated with the vjhanamaya 
ko&a. Therefore, mithyatma becomes the primary meaning. 

(The pure Self goes nowhere and comes from nowhere). 

In this type of lifestyle, the meaning of atma is vijhanamaya 
kosa or kartratma. 

Thus, the points of reference for determining the 

primary meaning of atma varies from situation to situation. 

Now the third meaning of atma is given — 
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gw f^KIrHrci ff^T gfTTr[ I 

cT^rf ^ g iiy^ii 

Moksye’ha mityatra yuktam cidatmatvam tada puman 
Tadvetti guru §astrabhyam na tu kimci ccikirsad (48) 

gJTFf = a person; = I; = shall attain liberation; 

ffcT = thus (decides); = that time; 

= with the authority of the teacher and the scriptural 

words; cTif = that (pure conscious Self); ^frl = comes 

to discover; = however; f<=bfdcf = anything; ^ = not; 

foehHfd = desires; = in this; = consciousness 

to be the Self; = is appropriate. 

When a person decides that ‘I shall attain liberation,’ 
thereafter, with the help of guru and the scriptures, he comes 
to discover his pure conscious Self and does not desire anything. 
Here, pure conscious Self is the right meaning of atmS. (48) 

Puman aham moksye id tada guru-sastrabhyarh tat 
vetti: When an individual says, ‘I want to attain liberation,’ 
he approaches his guru and receives upadesa (instructions); 
and by due abhyasa (practice of knowledge), he attains 
aparoksa jhanam (direct knowledge). He comes to realise 
the real nature of the word atma as pure Consciousness. 

Na tu kificit ciklrsad: Therefore, he does not want 
to do anything or achieve anything because ‘doing’ is 
only with reference to the annamaya, manomaya and 
vijrianamaya kosa-s or gaunatma, which are not real. 
He wants to discard all of them and be one with the 
Self. 

Atra cidatmatvam yuktam: In this manner, when such 
a student talks in the language of liberation, he is not 
talking of living or dying. All such desires have gone 
from him. Now he has only one point of reference and 
that is cidatma - the mukhyatma. 

Having clarified the distinctive nature of the three atma-s, 
they are analysed further. The real meaning of atma is 
determined by the point of reference. How? — 

Vipraksa tradayo yadvad brhaspad savadisu 
Vyavasthita statha gauna mithya mukhya yatho citam (49) 

iKc,'v = just as; ftyFlfcl = in religious rituals 

like Brhaspad Sava; f%T = brahmana, ksatriya 

etc.; = are qualified; iTOT = similarly; foszrr 

= secondary, illusory and primary Self; W 

= are appropriately applied. 

Just as brahmana, ksatriya etc. are appropriately qualified 
for religious rituals such as Brhaspad Sava etc., so also the 
secondary, illusory and primary meanings of the Self are 
appropriately applied in different dealings. (49) 

Yadvad brhaspad savadisu vipra ksatradayah 
vyavasthitah: Just as different rituals and yajha-s, such 
as Brhaspad Sava, Rajas uya, Vaisyastoma, can be performed 
only by brahmana-s, ksatriya-s and vaiiya-s, respectively... 
Tatha gauna mithya mukhyah yatha ucitam: in the same 
way, one has to understand the proper meaning and usage 
of these three atma-s in the correct context of the points 
of reference. 

All these explanations are given only to bring to the 
notice of the student that all relationships, which appear 
and disappear, are only superimpositions on the Absolute 
Self, which is unchanging. 

This thought is concluded — 
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cTpT d;flfecl !/lfd<lrH^c||id^ll^4l I 

WWHU g iflfcK-Md imo|| 

Tatra tatrocite priti ratmanyevad sayini 
Anatmani tu tacchese prltir anyatra nobhayam (50) 

= in the respective dealings; 3f^ = appropriate; 

3HirHfn = in the Self; ^ = alone; 5ftfrT: = love; 

3tfci*lift'd = is extreme; cTcf M = that which is secondary; 

3PTT?tTft = in the not-Self; = indeed; sftfcT: = love 

only; = in other things; 3WJ = both; T = not. 

In the respective dealings, love for the primary Self, is 
extreme; and for the other secondary things that are helpful 
to the primary Self, there is only love (not extreme love). 
For things other than these two (neither primary Self nor the 
helpful things), neither love nor extreme love are seen. (50) 

Tatra tatra ucite atmani eva pridh ati£ay ini: For each 
transaction, in each specific context, atma alone is the 
point of highest love (ad prid). The supreme love is 
only for the mukhyatma, which one considers as one’s 
own Self. When this is analysed and understood, then 
it will be clear that whatever gives the greatest happiness 
to the Self is that for which there is highest love. 

Tat iese anatmani tu pritih: For that which is secondary, 
there is moderate love. 

Anyatra na ubhayam: For that which is not useful, 
there is no love (upeksa )-neither supreme not secondary. 
One is indifferent. 

The meaning of ‘ anyatra ’ and (na ubhayam ’ is explained — 

3^ imui 
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Upeksyam dvesya mityanyad dvedha marga tmadikam 
Upeksyam vyaghra sarpadi dvesya m e vam catur vidham (51) 

3^ = for the other things; = indifferent; 

^ = disliking; ffcT = thus; sfaT = two types; HFf 

3Trf^n = the wayside grass etc.; 3*1^ = indifferent; 

otns Srafft = the tiger, snake etc.; = worthy 

of disliking; ^ = jn this way; = four types. 

For other objects, the attitude is of two kinds, namely 
indifference and dislike. The wayside grass is an object of 
indifference, while the tiger, snake etc. are objects of dislike. 
In this way, the things are of four kinds (extremely loved, 
loved, indifferent and disliked). (51) 

The attempt of the teacher in talking about the different 
types of atma-s is to help the student understand that 
the supreme love is only for one’s own Self. Firstly, 
depending upon the particular worldly transactions, the 
particular atma temporarily becomes mukhyatma, for which 
we have supreme love. Since this mukhyatma is temporary, 
the ad prid is also temporary. Secondly, those who are 
helpful to the mukhyatma receive ordinary love, prid. 
And at third level, are those for whom, there is neither 
love (prid) nor extreme love (adprid). 

Anyat upeksyam dvesyam id dvedha: The ‘others’ 
(anyatra) are of two kinds-those to which one is indifferent 
and those which one dislikes or hates. Marga tmadikam 
upeksyam: Towards objects like stones or grass, one 
is indifferent. 

Vyaghra sarpadi dvesyam evarh caturvidham: Towards 
. objects like tigers or snakes, the attitude is one of dislike 

or hatred. In this way, there are four types of attitudes: 
supreme love, moderate love, indifference and dislike. 
These attitudes are not stable. They keep changing. The 
meaning of mukhyatma thus, goes on changing in the 
relative world. 
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This is said in the next ttoka — 

3TTrlTT W %fcT 1 

q- oMRbPn^T: feg dTlc^wfw cT*TT \M\\ 

Atma sesa upeksyam ca dvesam ceti catursvapi 
Na vyakti niyamah kintu tattat kaiyat tatha tatha (52) 

3TTr*TT = the Self; Tfa: = helpful things; 4^4, = 

indifference; = and; = dislike; = and; = 

thus; = in the four; 3Tfa = although; sjfrF 

= firm determination; ^ = not; = however; cfif 

=w4f<f = depending upon the purpose and their position; 

cWT cTOT = they are considered accordingly. 

Among the four things, namely the primary Self, things 
supporting the Self, things towards which one is indifferent 
and things that are disliked, there is no firm classification (of 
things to be such-and-such always). However, depending upon 
their position and purpose, they are accordingly considered. (52) 

Atma Sesah upeksam dvesyam ca iti catursu api vyakti 
niyamah na: These attitudes of supreme love towards 
mukhyatma, ordinary love towards gaunatma , indifference 
and dislike towards other things, are not firm; nor there 
is any firm rule about these four attitudes. They keep 
on changing. Kintu tat tat kaiyat tatha tatha : Depending 
upon a particular situation and circumstances, the value 
given to things and persons changes and so also does 
the aftitude towards them. 

How this is seen in the world is illustrated through an 
example --- 

jfacTFI im?ll 
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Syad-vyaghiah sarimukho dvesyo hyupe ksyastu pam mukhah 
Lalana danuku/as ced vino dayeti tesatam (53) 

°^iy: = a tiger; = facing; = disliked; 

= is; ^ = however; = going away; % = 

indeed; = is indifferent; = if; STpJjeT: = is useful; 

= is considered fun; ?fcT = thus becomes 

helpful; cTTeHTcf = being a pet. 

When a tiger is facing us, it is worthy of dislike; when 
it is going away, one is indifferent to it; if reared as a pet 
useful for entertainment, it is considered as an object of love. (53) 

Vyaghrah sammukhah dvesyah syat paranmukhah tu 
upeksyah hi: When the tiger is facing a person (in a 
threatening posture), the attitude is one of hatred. When 
the tiger is going way (as in a zoo or a sanctuary), 
the attitude towards it is one of indifference. Anukulah 
cet vinodaya iti lalanat sesatam: When the same tiger 
is brought up as a pet, one plays with it; it even becomes 
helpful and therefore, one develops love for it. In this 
way, the object being the same, depending upon the 
situation, our attitude towards it changes. 

A question is raised. If attitudes change so much, how 
are we to conduct ourselves with no rule to guide us? This 
is answered — 

fq^fr jtt i 

imvn 
Vyaktinam niyamo ma bhCilia ksanattu vyavasthitih 

. Anukulyaiii pratikulyam dvaya bhavasca laksanam (54) 

= firm manifestation of things; fWT: = as 

a rule; ffT = may not be; g = however; = 

by certain criteria; SIH+c'MH, = favourable; Sn1rl4)r4H = 
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unfavourable; = and; sPTTOlcT: = indiffejent; = 

characteristic; srafpjfcf: = js determined. 

There may not be any criteria to label things as primary, 
secondary etc.; however, they can be considered as favourable, 
unfavourable and indifferent, depending upon a particular situation 
and characteristic. (54) 

Vyaktlnam niyamo ma bhut: Let there not be a set 
of rules about our attitude towards objects and persons.(One 
need not be over-concerned.) 

Laksanat tu anukulyam pratikulyam ca dvayabhavah 
laksanam vyavasthitih: There are some characteristics which 
indicate how one should act in each situation. A general 
guideline can be: what is favourable is loved, what is 
not favourable is disliked (and avoided) and where the 
object is neither favourable nor unfavourable, one is 
indifferent. Therefore, even if there are no standard rules, 
it is not difficult to know what the attitude would be. 

The thought developed so far is now summarised — 

3TT?TTT M | 

ffcT eiW ^ ^ immi 

Atm a prey an priyah &eso dveso pekse tadan yayoh 
Iti vyavasthito loko yajnavalkya matam ca tat (55) 

3TTc*TT = Self; SfaTT = is dearer; = rest of the 

(useful) things; f5PT: = are dear; cTcj; = other than 

these two; = dislike; 3^ = indifference; ffcT = thus; 

= the world; = is maintained; xf 

= and these (four classifications); tTcPJ = are 

also acceptable to Yajnavalkya. 

The Self is dearest while the helpful things helpful are 
dear. Things other than these two (i.e. the tiger etc. and the 
grass etc.) are worthy of hatred or indifference. In this way 
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the world is maintained. This classification of things as dearer, 
dear etc., is also accepted by Yajnavalkya. (55) 

Atma prey an 6esah priyah tat anyayoh dvesah upekse 
iti lokah vyavasthitah: The mukhyatma is thus dearer 
than all others. Those that support the mukhyatma are 
dear; and others evoke either dislike or indifference. This 
is what is called samsara, which begins with the thought 
of mine and not mine. This attitude of my-ness is what 
makes one categorise persons, objects and experiences 
as meriting ati priya, priya, dvesya or upeksya. 

Tat ca yajnavalkya matam: This is what Yajnavalkya 
Rsi concluded. 

When Bhagavan Krsna speaks from the point of view 
of devotion, the mukhyatma is the devotee (Bhaktaste 
ativa me priyah). This is when Bhagavan is talking in 
the language of dvaitam. 

The same Lord, when he talks the language of advaitam 
(chapter VII), he declares that ‘the jhaiii is supremely 
dear to me’ because ‘the jhani and I are not two.’ 
There the jnaru is mukhyatma to the Lord. 

This is the significance of Yajhavalkya’s exposition 
on the mukhyatma and the supreme love for one’s own 
essential nature. 

Now the teacher quotes some more references to substantiate 
these observations — 

gfcT: m ^ifenr^TTS^cT: I 

Anyatrapi srutih praha putrad vittat tatha’n yatah 
Sarva smadan taraiii tattvam tadetat preya isyatam (56) 

Sffa = in other scriptures (Purusavidha Brahmana); 

= in comparison to son; = to wealth; 
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cWT = so also; 3*^JcT: = than all other things; 

= the innermost; rfr^J = the Self; fief 

= that is; 5fa: = is dearest; 9jfcT: = scriptures; 

= said; s^cii^ = should be understood. 

In other scriptural statements, like Purusavidha Brahmana 
also, it is said that the Self that is the innermost is supremely 
dear than son, wealth and other things. Thus, the scriptures 
declare the innermost Self to be supremely dear; the Self must 
therefore be accepted as dearest. (56) 

Anyatra api putrat vittat tatha anyatah sarvasmat: In 
other places also, kuti declares that in comparison with 
son, wealth and everything else... Antaram tattvarh tat 
etat preyah kutih praha isyatam: that principle that is 
very close to us and very dear to us is the very core 
of our personality. The sruti says that supreme love is 
only for the pratyagatma (immediate Self) and for nothing 
else. 

Having started the chapter with the statement that 
everything is loved in this world only for the sake of 
the supreme Self, the discussion is brought back to the 
same theme-that ati priya (extremely dear) is only this 
Self. 

Now the teacher explains the purpose for which this thought 
has been dwelt upon for so long and with such detailed 
vicara (enquiry) — 

%cTT: 

Srautya vicara drstya’yam saksye vatma na cetarah 
Kosan panca vivicyantar vastu drstir vicar ana (57) 

sflr^rr = according to scriptures; fern: = proper 

enquiry; = this Self; HTSft ^ = Witness alone; 3TTctTT 

= is the primary Self; fcTC: = other; ^ = and; =T 
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= not; W = five sheaths; = having 

discriminated; = vision of the inner Self; 

felM = is the nature of enquiry. 

According to the vision of the scriptural enquiry, this Witness 
alone is the primary Self and not others (such as son, gross 
body etc.). Having discriminated the five sheaths (such as food 
sheath etc.), the vision of the inner Self is attained. This is 
called as the enquiry of the Self. (57) 

Srautya vicara drstya ayarii saksl eva atma na ca 
itarah: By enquiring into and understanding the scriptures, 
one develops a vision of wisdom: and then one comes 
to know that this saksl-who is able to know the son, 
the wealth (gaunatma), and the panca ko6a-s 
(mi thy atm a )-such saksl is mukhyatma and thus is other 
than the two. Panca kosan vivicya antah vastu drstih vicarana: 
This vision is developed and needs to be reflected upon 
again and again. The mukhyatma is nothing else (that 
we imagine when under the influence of ignorance) and 
therefore, by study and discrimination, one is able to 
slowly discard the five ko£a-s and discover the vision 
(drsti) of one’s own essential nature. 

This is called contemplation and reflection. This is 
to be achieved. That which takes one away from one’s 
Self under the influence of ‘habitual’ thinking is bondage. 
That thinking which is a hobby, and hence joyful, is 
discovering what is said in the scriptures; and slowly 
this vicarana leads to the vision [drsti) of the pure Self 
(antar vastu Pratyagatma) and one attains aparoksa 
anubhuti. 

How is this inner vision of the Self developed? — 
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Jagara svapna suptmam agamapaya bhas an am 
Yato bhavatya savatma svaprakasa cidatmakah (58) 

3TFTC = waking, dream and deep-sleep 

states; 3TPTTT 3FTFI 'TTCRJJ = departure of the former and 

the arrival of the latter; 3rT: = because of whom; *T3fcT 

= is possible; 3^ = that; f4qicH=t>: = Self-illumined 

consciousness; 3TRTTT = the primary Self. 

That, because of whom the arrival of the latter and the 
departure of the earlier states of consciousness, namely waking, 
dream and deep-sleep states is possible, that Witness, 
Self-illumined consciousness is the primary Self. (58) 

When one is fully convinced that the pratyak atma 
is the only thing that is supremely dear to me, will one 
be able to enquire further? Because the attention is bn 
the vyavahara (interactions), this truth may not be 
appreciated at first. But gradually a stage will be reached 
when it will be accepted, although not experienced, that 
everyone, without exception, loves one’s own essential 
Self the most. At this point in the spiritual evolution, 
the question will arise as to how to discover this vision 
of this Self-this T? This ‘I’ is neither gaunatma, nor 
mithyatma. The jiva, who is now at the level of the 
vijhanamaya koSa, has decided to change his vision. By 
contemplation the three outer koSa-s are dropped. The 
vijhanamaya kosa also is dissolved by absorption in its 
own essential nature. 

Jagara svapna suptmam agamapaya bhasanam yatah 
bhavati: How is this inner vision developed? That, because 
of whom the arrival and departure of the three planes 
of consciousness-the waking, dream and deep sleep 
states-are illumined. Asau svaprakasa cidatmakah atma: 
That who is self-illumined. For the illumination of this 
atma, no other atma is required. Therefore, it is 
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svaprakasa . Further, it is of the nature of pure knowledge. 
It is not cittatmakah, which is at the level of the mind 
alone. 

In this state of cidatmakah, the mind has disappeared. 
This is the vision that one has to practise-that ‘I’, which 
is self-illumined and is of the nature of pure knowledge, 
is ever-present in and through all the three planes of 
consciousness, which come and go (agama and apaya ). 

Once this knowledge, this vision takes place, one 
becomes immune to miseries and one is totally independent 
of worldly things. Thereafter one has no hatred towards 
any being. (B.G. 11-56) 

Elaborating further — 

SftfcTCOTT cTKcl^Itt ^5 sfr^TcT \M\\ 

Sesah pranadi vittanta as anna star a tamyatah 
Prlti statha taratamyat tesu sarvesu viksyate (59) 

9lullfc fctni-di: = from prana up to wealth; ?faT: = 

are the means of happiness; dka«i<i: = in relative degree; 

3TTCM: = are nearer to the Self; cTOT = in the same 

sequence; ^ = in all those; dkd^lld, = with the 

same degree; sftfcT: = love; 4)^ = is seen. 

Things starting from prana upto wealth are the means 
of joy and are in close proximity to the Self in relative degrees; 
thus, the love for them is seen to exist in the same sequence 
and degree according to their proximity to the Self. (59) 

Those objects towards which the attitude is one of 
prlti (i.e. those that are helpful to atma, which is supremely 

dear), such as from life down to wealth, they are closer 
to the Self in degrees. The Self is the innermost; the 
nearest object to it will be liked the most, the next 
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further a little less and so on. Depending upon the position 
of the sesah (useful) objects and their anukulyata and 

pratikulyata, the love for them will be in the same ascending 
or descending order. 

It follows then that to me-the T-the Absolute, the 
dearest is the consciousness, knowing-ness or life. The 

atma is present in ‘the presence of consciousness' in 

the waking and dream states and is also present in ‘ the 
absence of consciousness' (knowing-ness) in the deep 

sleep state. Therefore, to the innermost core, the T, 

the dearest will be the consciousness or life. Next will 
come the senses, the gross body, then children, wife, 

wealth etc., in descending order of love. 

This is elaborated in the next Boka — 

fowpT: to: g^Tfrq^: I 

SftoM to: m\: RMKIcMI to: RT: ||Ro|| 

Vittat putrah priyah putrat pindah pindatta thendriyam 
Indriyacca priyah pranah prana datma priyah parah (60) 

= in comparison to wealth; Jph = son; fSPT: 

= is dear; fau-s: = in comparison to the son, 

one’s own body; cWT = so also; = in comparison 

to the gross body, sense organs; = in comparison 

to the sense organs, the prana; ^ = and; fSPT: = is 

dearer; RMIcJ = in comparison to prana; 3TTctTT = the 

Self; TO f5PT: = is supremely dear. 

The son is dearer than the wealth. One’s own body is 
dearer than the son. So also, the senses are dearer than the 
body and prana is dearer than the senses. The Self is dearer 
than prana and thus, Self is supremely dear. (60) 

Vittat putrah priyah, putrat pindah tatha: Compared 
to the wealth, the son is dearer; as compared to the 
son, one’s own gross body is loved more. 

Pindat indriyam, indriyat pranah ca priyah: Dearer 
than the body are the senses, because without them the 
body is of no use. Pranat atma parah priyah: As compared 
to the senses, the life is more dear, that is why no 
one wants to die, however difficult life is otherwise. And 
finally, one wants to live, because one loves ‘oneself’ 
the most. This Self, this atma is parah priyah, supremely 
dear. 

In the pahca kosa viveka also, the same method 
of discarding the non-essential, ‘disposable’ conditionings 
of the jiva and reaching to the innermost ‘essence’ was 
followed. 

So also, in dealing with Brahmananda, what is not 
mukhyatma is dropped one by one as fallacious, till one 
discovers the Bliss that one is! 

Now the teacher takes up the theme of how the above 
line of wears and the conclusion can be understood or 
misunderstood by the student. It can be accepted and used 
to transform oneself or it can be a mere tool for argument - vada 
vivada — 

%c4kisiR toicHi tofo: ii^ii 

Evarh sthite vivado’tra pratibuddha vimudhayoh 
Srutyo dahari tatratma preyan ityeva nimayah (61) 

= this being the case; 37^ = here; gfd«(«£ 

= of the wise and the ignorant; f^K: = 

discussion; ^TT = by the scriptures; <KI*|R = were disussed; 

^ = there; 37TrRT = the Self; = is supremely 

dear; ffrf = thus; = the conclusion. 
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Although this is so (that the Self is the dearest of all), 
in this regard, the scriptures have explained the discussions 
and view points about Self, respected by the wise and the 
ignorant. Their (of wise and ignorant) conclusion is that Self 
is the dearest of all. (61) 

Evaiii sthite atra pratibuddha vimudhayoh vivadah 
udahari: Although the position of atma, vis-a-vis all -other 
objects, from consciousness onwards, is like what has 
been stated above, there will always be an argument between 
two types of individuals: The one who knows the Truth 
(pratibuddha) and other who refuses to know (vimudha). 
These two types are explained in the srud. Tatra atma 
preyan id eva nirnayah: And the conclusion is reached 
that atma alone is atlpriyah (exremely dear). 

The argument between these two types of individuals is 
explained in the next sloka — 

JUllfHrMI* I 

^ HTSftfcT JJSSft: ll^ll 

Saksyeva drsyad anyasmat praya nityaha tattva vit 
Preyan putradi revemarh bhoktum sakati mudhadhih (62) 

= knower of the Truth; *TT8|ft = the Witness 

alone (is the Self); ffrf = is thus declared; 

= from other; = the objective things; 5^11^ = 

is dearer; ^ = in comparison to son etc., 

is also dearer; ?fcT = thus; = the ignorant; 

= Witness; fihf = these; = for the purpose 

of joy. 

The wise declare that the witnessing Self is dearer than 
all other objects of the world, while the ignorants say that 
the son etc. are dearer than everything and that the witnessing 
Consciousness is a source of joy for them (son etc.) (62) 
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Tattva vit saksi eva anyasmat drsyat preyan aha id : 
The wise man holds the view that the atma, which is 
this sakti or witness, is most dear, more than anything 
else. 

Mudhadhih putradi eva preyan id aha: On the other 
hand, one who is overpowered by ignorance, is totally 
convinced that only son, wife/husband etc. are most dear. 

Saksi imam bhoktum: This saksi is the means of 
deriving happiness for son etc. 

This is our experience: when we go to the temple, 
the God, who should have been the mukhyatma, becomes 
gaunatma or mithyatma, and our worldly concerns about 
worldly relationships become the mukhyatma'. To these 
two types of students, the teacher speaks the same 
language,-tells them the same truth but each interprets, 
understands and accepts in his own way, depending on 
the quality of his mind. 

This is elaborated further — 

sTTcirits^ “m ^ i 

cTFjfat sftawft f^RTt: 5f^ ll^ll 

Atmano’nyam priyam brute §isyaica prad-vadyapi 
Tasyo ttararh vaco bodha sapau kuiyat tayoh kramat (63) 

3TTrhT: = other than the pure Self; fjPTJJ = 

dear; ^ = is said; f?M: = disciple; ^ = and; Slfddifc 

= opponents; 3Tfh = also; cPTh = of these two; cTFI 

= of that; = reply; = words; sFUTcf = 

respectively; = instruction and a curse; 

= acts. 

A disciple and an opponent both assert that the useful 
things other than Self, are dear to us. To their statements, 
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the reply given by the teacher acts as an instruction and a 
curse for the disciple and the opponent, respectively. (63) 

Atmanah anyam priyam brute sisyasca prativadi api: 
Those who assert that objects other than the atman i.e. 
son, wife etc. are dear to them, fall under two categories: 
The disciple, who is not able to understand initially but 
he tries to understand; the debator, who argues for the 
sake of argument and therefore is not ready to change \ 
his views. 

Tayoh tasya uttaram vacah kramat bodha sapau kuryat: 
When the reply is given by teacher to this type of statement, 
although the same type of explanation is given to both 
types of students, it leads to two different results, 
respectively: It leads the iisya, to wisdom; and to the 
prativadi, the argumentative person, it becomes a curse. 

How is it possible that one gets wisdom and the 
other a curse by the same guru vakya ? Does it not 
indicate bias on the part of the teacher? 

The teacher explains — 

r3T cjfrf) cTr^f^ I 

<^!cc( 5Ri fci^cbci: II^YII 

Priyam tvam rotsya tltyevam uttaram vakti tattvavit 
Svokta priyasya dustatvam Sisyo vetti vivekatah (64) 

= the knower of the Self (i.e. the teacher); 

= dear things and beings; = to you; doPffrf 

= shall make you weep; ffcT = of this kind; 

3tTTH; = reply; = is given; f$M: = the disciple; 

^ 3tT> fjTOFT = those called as dear to oneself; 

= the shortcomings; = by proper discrimination; 

= comes to know. 

The knower of the Self (i.e. the teacher), gives the same 
reply to both of them: namely, ‘Your dear ones will make 
you cry’. The disciple (who has come for instruction) thus 
understands through discrimination the shortcomings or limitations 
of those who are considered to be one’s dear and near. (64) 

The man of wisdom (the teacher), tells both the disciple 
and the argumentative person: in this way ‘That which 
you consider the most dear to you will" make you weep.’ 
When he makes this kind of a statement, the disciple 
starts to think and analyse this apparently strange reply 
of the teacher. 

He begins to revaluate his earlier attitude towards 
what he considered most dear in the light of the teacher’s 
reply. Because of his faith and devotion, the disciple 
does not brush aside the teacher’s reply but, through 
proper discrimination, tries to discover the implication 
of that statement. 

The way the student analyses the teacher’s reply and 
discovers the error in his own earlier stand is explained in 
aloka-s 65 to 67 — 

3TcWHH'kH^: facRt I 

ll^mi 

Alabhya mana stanayah pitarau kle&aye cciram 
Labdho’pi garbhapatena prasavena ca badhate f65) 

cR*T: = sons; = unborn/or unconceived; 

= to parents; = for long period; = gives 

pain; = although (conceived); = by possible 

abortion; = and; = at the time of delivery; 

= gives pain. 

The sons, although unborn or unconceived, give pain to 
the parents. If conceived, there is a fear of abortion and further 
gives pain at the time of delivery. (65) 
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Tanayah alabhyamanah pitarau dram kJesayet: Even 
before his birth, the son causes worry to his parents-by 
his absence! The parents are very unhappy because they 
do not have a child. 

Labdhah api garbhapatena ca prasavena badhate: Then 
the baby is conceived. However, a miscarriage may cause 
great disappointment and sorrow or the pain of labour 
causes distress. So at every stage, even before arrival, 
the child is the cause of a variety of anxieties and unhappiness 
to his parents. 

Just when the parents think that all that trouble is over 
and now they can be happy ever after with their child - 

JJTTCFT xT J£#cTT I 

ii^n 

Jatasya graha rogadi kumarasya ca murkhata 
Upanlte ’pya vidyatvam anu dvahasca pandite (66) 

~ son th3* is bom; if? OmiIcj = bad position 

of planets and disease etc.; =? = and; JPKW = during 

teenage years; i^sfcTT = foolishness; = although 

initiated in studies; = inability to study; = 

and; Hfrsri = if well-educated; SFpiF: = not getting married. 

If the son is bom, there are worries about: bad planets 
and diseases inflicting pain; if the son is a teenager, his foolishness; 
if he is initiated into the studies, his inability to study; and 
if he is well-educated, his bachelorhood-(this thought continues 
in the next verse). (66) 

Jatasya graha rogadi: After the child is born, the 
parents worry that the planets governing his horoscope 
are not in the most auspicious position; so they run around 
seeking 'sand' measures or the child may be beset with 
various childhood diseases that will cause his parents much 
worry. 

Kumarasya ca murkhata upanlte api avidyatvam: The 
troubles do not end with childhood. When the child grows 
up into a young boy, he can turn out to be stupid or 
obstinate; or again when he is initiated into the studies 
through upanayanam, he may turn out to be dull and 
incapable of learning; Pandite ca anudvahah: And when 
he grows up still further, even if he is learned, he may 
not be interested in getting married.... 

The story of misery on account of the son does not end 
here — 

cT^T ||^3|| 

Yunasca paradaradi daridiyam ca kutumbinah 
Pitror duhkhasya nastyanto dhaiu cenmriyate tada (67) 

= and; = of a young son; mAKifc ^ = visiting 

another’s wife, prostitutes etc.; = son with a proper 

family; = poverty; ^ = and if; = wealthy; 

fiWri = dies; = in this situation; = of the 

parents; = miseries; SRT: = limit; T = is 

not. 

And again, (the worries continue): if the son is young enough, 
the fear of his visiting prostitutes etc.; if he is well-settled 
in the family, his poverty; if he is wealthy, the fear of his 
death. In all such situations, there is no end or limit to the 
miseries of the parents. (67) 

Punah ca paradaradi: If the son does get married, 
het may be making his wife unhappy by running after 
others’ wife or visiting prostitutes. Daridiyam ca 
kutumbinah: But he is a steady married man, he may 
produce too large a family and too little income to support 
it (and the parents will feel obliged to go to his rescue). 
DhanI mriyate tada : Or perhaps he may become rich; 
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but when that rich son dies his parents are left to look 
after his family. 

Pitrah duhkhasya antah na asti: In this way, there 
seems to be no end to the miseries of the parents, who 
had desired a child and had dreamt so many fond dreams 
for and about him. 

In this way, the student has analysed the teacher’s statement 
that ‘that which is dearest to you will make you weep’ — 

^ fafopoq 3^" SftfcT C^<trc|| pHlcHpl | 

TO sftfcr Ill'll 

Evarh vivicya putradau pritim tyaktva nijatmani 
Nitrify a paramam pritim vlksate tarn ah ar nit am (68) 

W = in this way; = son etc.; fetor = by 

proper discrimination; jftfrR = love; = having given 

up; tornfn = for the pure Self; sftfrhj; = supreme 

love; Pltol = having concluded; cTH; = to that pure Self; 

= day and night; ^f§TcT = contemplates or 

sees. 

In this manner, having discriminated properly, the limitations 
in the son etc., and having given up love for these, the disciple 
focuses his attention on that supreme love that is his own 
Self. And thereafter, day and night he contemplates upon this 
pure Self. (68) 

Evam putradau vivicya pritim tyaktva: In this way, 

having analysed and enquired into the nature of the 
relationships of son etc-with reference to gaunatma and 

mithyatma the disciple develops a high degree of dispassion 

towards these things, Nija atmani paramam pritim nitritya : 
Then he comes to the conclusion that this essential Self 
(pratyak atma alone) is supremely dear to him. 

The mind is withdrawn from the worldly things by 
discovering dota drsti in them, (i.e. some shortcomings) 
in them. Only then, one will be able to find the Truth. 
This is what the teacher inspired the disciple to do through 
his statement, ‘What one considers the dearest (in this 
world) will only make him weep.’ By developing this 
pratipaksa bhavana alone can the mind be controlled. 
Tam ahamitam vfksate: Once he has developed this ability 
to withdraw from undesirable indulgence in the world, 
he is able to constantly contemplate on his own essential 
Self without struggle or effort. He is still able to function 
in the world efficiently, love everyone and yet knows 
the limit of that love, the limit beyond which love degrades 
into asakti (attachment). 

This is viveka, an understanding with discrimination, 
without any trace of doubt. 

How does the same statement of the teacher, which made 
the disciple attain that high level of dispassion and reach 
a steady level of contemplation on the Self, become a curse 
for the argumentative person? (Ref. sloka 63 ante) — 

. Wrg^cT: I 
gTfcfr TO: sftrtfr ll^ll 

Agrahad brahmavid dvesad apipaksama muhcatah . 
Vadino narakah prokto dosatca bahu yonisu (69) 

= due to insistence; 3^ = or also; ^ifecf 

= due to hatred for the wise men; dfilB = 

one’s own viewpoint (that the son etc. are the primary 

Self); 3H*£aci: = not giving up; = the opponent; 

d<'*: = hell; "d = and; ^ = in many lives; 

= shortcomings; 5ftrT>: = which were said earlier. 

The opponent, because of his insistence and hatred for 
the man of wisdom, is unable to give up his own standpoint 



1504 Pancadasi 

that the son etc. are supremely dear. He therefore, either enters 
hell or goes through many lives. And thus the shortcomings 
which were said by the wise man (that your son etc. will 
make you cry) comes to be true, as a curse. (69) 

Agrahat: Because of his habit of insistence, he suffers 
from the notion of erroneous identity and identifies with 
the son, wealth etc., taking these as mukhyatma. Not 
only does he hold on to wrong priorities and identities, 
but he is also very adamant about his ideas. Agraha 
leads to the constant search for sympathy from others;' 
or when the objects with which one has become identified 
are no more present, it leads to bitterness. Agraha 
strengthens our conditionings and exposes us to all the 
trials and tribulations of life. And furthermore, when Agraha 
becomes an obsession, it makes an individual a prativadi-an 
argumentative person, who is refusing to" change or drop 
his own opinion in the light of wisdom and proper enquiry. 
Therefore, such a person will not be able to understand 
what the teacher meant when he said, ‘What you love 
most dearly will make you cry.’ 

Brahmavit dvesat: The second quality of this type 
of individual is that he cannot stand saints and sages, 
their life style and their teaching, either because of prejudice 
or because they represent a view of life that is contrary 
to his agraha. Paksam amuhcatah: The third charactersitic 
of the individual is that he is biased towards only one 
point of view and resists any influence that might change 
it. He is not receptive to thoughts of wisdom from any 
source. 

Vadinah narakah bahu yonisu dosah proktah: Because 
of these three problems of misplaced identity, hatred of 
men of wisdom and their philosophy, and bias of such 
a degree that one shuts the door to one’s own spiritual 
progress. This individual becomes vulnerable to the teachers 
curse . The curse takes two forms: (a) These argumentative 

persons suffer in hell; and (b) they take many many 
births in lower yonT-s, where there is no possibility of 
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enquiry, wisdom or evolution. This is the end result of 
these wrong notions and fallacies. 

Will a Brahmavit ever curse anyone? — 

Brahmavid brahma rupatvad rtvaras tena varnitam 
Yadyat tattat tathaiva syat tacchisya prati vadinoh (70) 

= the knower of Self; = being 

of the nature of Brahman-, = is capable enough; 

= therefore; = whatever; = was 

described or said to the disciple or the opponent; 

= that (good or bad); cRf JlfcWlM: = for 

the disciple and the opponent; cWT = of that type 

alone; = certainly shall be. 

The knower of the Self, being of the nature of Brahman, 
is capable enough to bless or curse; therefore, whatever is 
said by him to the disciple or the opponent, the same good 
or bad shall happen to them (there is no doubt about it). (70) 

Brahmavit brahma rupatvat Uvarah: This brahmavit 
purusa, the guru, who has realised Brahman-the Self, 
is described as being of the nature of Parabrahma 
Paramatma. He is all powerful without effort. All the 
divine powers are fully manifest in him. 

Tena yat yat varnitam tat tat sisya prativadinoh tatha 
eva syat: Because of that power, whatever such a master 

. says comes true, without his intending it to be either 
a blessing or a curse. These words, casually said, turn 
out to be a blessing for the disciple (who takes those 
words seriously, reflects on them and understands) and 
a curse for the argumentative person (who only insists 
on his own point of view and refuses to understand). 
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Now it is stated that he who accepts the saka as mukhyatma, 
through his sadhana realises that this atman is immune to 
modification — 

cTFT S^MtllciirHI T d>qi-cH IMII 

Yastu saksina matmanam sevate priyam uttamam 
Tasya prey ana savatma na nasyati kadacana (71) 

= he who; = the Witness; 

= the Self; 3rTmf = supreme; fwf = beloved; Sfarl 

= contemplates upon; flsq- = to that (disciple); 

- this; Shid, 311cm = dearest Self; = anytime; 

•I = not; = is destroyed. 

On the contrary, he who contemplates on this witnessing 
conscious Self as the most supremely dear, he will find that 
this beloved Self is never destroyed. (71) 

Yah tu saksinam priyam atmanam uttamam sevate: 
He who has come to the firm conclusion that the mukhyatma 

is what is most dear to him, and therefore, he constantly 

contemplates on this essential nature of the Self (sevate). 
Tasya asau preyan atma kadacana na nasyati: This being 

the real atma, supremely dear, there is no possibility 
of its destruction. (Because all the other atma-s viz. the 

gaunatma and mithyatma, are vulnerable to destruction.) 

A new theme is taken up on the pure happiness that 
is derived from the supreme Self, for which there is ati 
priti (supreme love) — 

WTH^TcTT I 

tflcMtolfag SpTT |Ml| 

Paraprema spadatvena paramananda rupata 
Sukha vrddhih priti vrddhau sarva bhauma disu fruta (72) 

= being most dear; = is 

of the nature of supreme bliss; ^14'hIhiR^ = in the king, 

etc.; sftfcf = greater love; ^IsT = the bliss is 

greater; SJcTT = in scriptures; = is heard. 

The Self, being dearest, is of the nature of supreme bliss, 
because it is seen everywhere from the sovereign kings to 
the Hiranyagarbha; wherever there is greater love, there is 
greater bliss. This is heard in the scriptures. (72) 

Paramaspadatvena paramanandarupata $ruti: The 
Atma, which is dearest is the source of maximum joy 
or an and a. 

Priti vrddhau sukh vrddhih sarva bhaumadisu isyatam: 
As is the joy or sukham derived from an object....so 
also, in that proportion is our love for that object. 

A person wanting to become king because he has 
got desire for joy, he wants to have more and more 
power and enjoy greater joy. Therefore, the source of 
joy is the anchor of love. 

Now a doubt is expressed: If Atma is of the nature 
of ananda and consciousness, then, since this consciousness 
is manifest in every thought, the bliss or ananda should 
also be manifest in every thought! But this does not happen ? 
(B.U. 4.33; T.U 2.8.1) 

This is taken up for discussion — 

^d^cio^cj FTN |c|^f^[c*H: I 

Ucrfwfe f^fcrfsTT IMII 

Caitanyavat sukham casya svabhava§ cec cidatmanah 
Dhi vrttisva nuvarteta sarvasvapi citir yatha (73) 
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= of the conscious Self; = like the 

Consciousness; = if; ^T = bliss also; 3TTO ^TOT^T: 

= of this Self is the nature; TOT = just as; fefcT: 

= Consciousness; = in all; 3Tfa = also; tft 

= in thoughts; = should appear. 

If the nature of the conscious Self is bliss as well as 
consciousness, in that case, this bliss should be found in all 
the thoughts, just as the consciousness is reflected, in all thoughts 
(but this is not so). (73) 

This doubt is now answered — 

ftc*^uiycpR|irHi snrr ijt I 

Maivamusna prakaSatma dlpas tasya prabha grhe 
Vyapnoti nosnata tadvacci terevanu vartanam (74) 

^ = in this way; PT = do not doubt; 3^T $r$mirHI 

= just as a lamp with light and heat; TO? 

SHIT = its light alone; ^ = inside the house; sqiHlfd 

= pervades; 3^TcTT = heat; T = not; ^ = similarly; 

= of the Consciousness; ^ = alone; 

= is reflected. 

Do not doubt in this manner. Just as a lamp, having both 
heat and light, its light alone pervades all through the house 
and not the heat, in the same way in the thoughts, the consciousness 
alone is manifested (and not the bliss). (74) 

Ma evam: Do not have such a doubt! The doubt 
being-the atma which is caitanya svaidpa is evident in 
the thought; but the ananda svarupa of Atma, is not 
seen in every thought. 

Usna prakasatma dlpah tasya prabha grhe vyapnoti 
na usnata: Lamp has two aspects-heat and light. However, 

only the light from the lamp pervades the room, not 
the heat. This does not mean that there is no heat in 
the lamp. 

Tadvad citeh eva anuvartanam: In the same way, 
the cit or consciousness is seen to be associated with 
every thought but not ananda. 

The fallacy inherent in the doubt is that, it is the 
limitation of the medium (thought), through which the 
atma is reflecting, that determines whether the bliss is 
expressed in that thought or not. It does not mean that 
there is no bliss in the atma. 

To make this point further clear, another example is given — 

f^T Srf W ^ I 

livsmi 
Gandha rupa rasa sparse svapi satsu yatha prthak 
Ekakse naika evartho grhyate netaras tatha (75) 

TOT = just as; TOT W PTSfjJ = smell, form, 

taste and touch etc.; 3Tfh = although present in the 

same object; = by one sense organ; TO^ = separately; 

?? = only one; 3^J: = quality; = is known; 

TOT = and; T = not; ?TO: = other qualities. 

Just as the same object has many qualities such as smell, 
form, taste, touch etc. By means of one sense organ only 
one quality is known and not the other qualities. (75) 

Yatha gandha rupa rasa spargesu satsu api: In any 
object, like a flower, smell, form, taste and touch are 
all associated with it simultaneously. Ekaksena prthak ekah 
eva arthah grhyate na itarah : Yet because each of our 
senses is able to perceive only one quality, one can see 
only the colour with the eyes or smell the fragrance 
with the nose etc. One sense organ cannot perceive the 
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other qualities associated with the same object. This is 
because of the limitation of each sense organ and not 
because the flower lacks any of the qualities. 

TathS: In the same way, atma has the nature of 
both consciousness and ananda. It is both cit svarupa 
and ananda svarupa. But with reference to the thought, 
only one aspect-the cetanata or consciousness manifests 
and not the bliss aspect. It is because of the limitation 
of the reflecting medium called the mind or the thought, 
which does not allow the manifestation of ananda, and 
not because ananda aspect is absent in atma. 

Now a doubt is raised about the above example — 

ffcT ^ ||v»5|| 

Cidanandau naiva bhinnau gandha dyastu vilaksanah 
Id cettada bhedo’pi saksinya nyatra va vada (76) 

= Consciousness and Bliss; fas?! = separate; 

^ ^ = never; 37RIT: = smell etc.; 5 = indeed; 

focTOnp; = ^ separate from each other; ffcT 

= if this is objected; = the absence of 

difference between consciousness and bliss; aifa = also; 

*rrfsrfoT = in the witnessing conscious Self is established; 

3T = or; = in the thoughts; ^ = say. 

Consciousness and bliss are indeed not different things. 
However, smell, taste etc. are different from each other. If 
this is the objection, the reply is: please say whether the absence 
of difference between consciousness and bliss is in the witnessing 
conscious Self or in the thoughts. (76) 

Cidanandau bhinnau na eva gandha adyah tu vilaksanah 
id cet: The doubt is expressed: ‘You say that cit and 
ananda are not different from each other, they are one; 
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but in the example of the flower, all the qualities of 
smell, form, colour etc. are separate from each other! 
Tad abhedah api saksini va anyatra vada: The teacher 
replies, ‘If this is your doubt, although caitanya and ananda 
are indeed one, please tell whether this non-separateness 
is in the saksl or in the medium through which they 
are manifesting? (Because the saksl, the atma is of the 
nature of cidananda, i.e. simultaneous presence and bheda 

is not possible). 

The teacher clarifies further — 

3TT% I 

||V9V3|| 

A dye gandha dayo’pyevam abhinnah puspa vadinah 
Aksa bhedena tad bhede vitd bhedat tayor bhida (77) 

3TT# = in the first (consciousness and bliss are one 

in the witness); 3^ = in the flower; 

= smell etc.; = also; ^4, = indeed; 3Tf*l?Tr: 

= are one; 3T8H = due to the differences in 

the sense organs; cftf ^ = their differences; ^Tcf 

= because of the differences in the thoughts; rPlt: 

= of the two (consciousness and bliss); = are 

different. 

Smell etc. existing in the flowers are also undifferentiated 
just like the consciousness and bliss in the Witness. It is due 
to the differences in the sense organs that they get differentiated. 
It is true that on account of the differences in the thoughts 
(such as rajasik, tamasik etc.) the consciousness and bliss 
are differentiated (not in the Witness). (77) 

A dye puspa vardnah gandha adayah api evam abhinnah: 
These qualities of smell, form, taste etc. are present in 
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the flower simultaneously and are not separate from each 
other. 

Aksa bhedena tad bhede: Nevertheless, they appear 
to be separate because of the differences in the perception 
of the respective sense organs. 

Vrtti bhedat tayoh bhida: In the same way, because 
of the thought differences, the cit and ananda seem 
to have been separated, although they are really 
abbeda -essentially one, of the nature of atma. 

The question follows: In the case of flower, althougn 
the different qualities are perceived through different senses, 
the knowledge of the flower is of one composite whole. 
On the other hand, in the case of atma, the cit and 
ananda appear to have been separated because of the 
medium of thought. 

Is there any possibility for experiencing the cit and Snanda 
simultaneously? — 

cTc^xlPMcrMd: I 

fcTCFpT: ||V9<S|| 

Sattva vrttau citsukh aikyam tadvrtter nirmalat vatah 
Rajo vrttestu malinyat sukhamfo’tra tiraskrtah (78) 

= in sattvik thoughts; fecf = identity 

^ween consciousness and bliss; ^ = of that thought; 

fn4cir=td: = being free from rajas and tamas; rsft 

frl: = in rajasik thoughts; 5 = indeed; RTfeMkJ, = 

being not pure; in such (rajasik thoughts); 

= the bliss aspects; = is hidden. 

The identity between consciousness and bliss is seen in 
sat!vik ‘^oughts they being free from impurities. However, in 
rajasik thoughts, because of the impurities, the bliss aspect 

is hidden (therefore, consciousness alone is reflected and not 
bliss). (78) 

Sattva vrttau cit sukh aikyam tad vrtteh nirmalatvatah: 
Yes, it is possible to experience the one-ness or unity 
of cit and ananda when the thoughts are of sattvik, 
nature for it is only in the sattvik vrtti that both consciousness 
and bliss are experienced simultaneously. The reason is 
that sattva vrtti-s are pure, without agitations or ignorance 
or any other blemish. Rajo vrtteh tu malinyat atra sukharhsah 
tiraskrtah -. On the other hand, rajoguni vrtti-s are impure 
agitated, and disturbed, the impurities being: 

(a) kartrtva abhimana, i.e. sense of doership and 
(b) the sense of incompleteness. 

Therefore, in this condition of mallnata of rajasik 
vrtti, the bliss aspect is as if, covered. 

If it is understood that life is not only agitations 
but also peace, it is not only doing but also not doing, 
then the mind can be maintained in sattvik vrtti. 

The sattvik buddhi is the result of fulfilment, which 
in turn is the outcome of an orderly and systematic life 
style (B.G. XVDI-36,37). Sattvik sukham is where cit 
and ananda manifest together; where loss and gain, 
knowledge and ignorance, action and inaction have no 
relevance. 

How in rajoguna vrtti, this sukham is covered, is explained 
through an example — 

Jet I 

cRIkW cTSTT \\W\ 

Tintini phalamaty amlam lavanena yutarh yada 
Tadamlasya tiraskarad Isadamlam yatha tatha (79) 

= just as; 3?fcf 31 fciPduf) = extremely 

sour tamarind fruit; = when; 5^ = is mixed 
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with salt; = at that time; = of the sourness; 

IrK^ebKKj, = being hidden; = a little; 3P<rPf = 

sour taste remains; cTOT = similarly. 

Just as, when the extremely sour tamarind is mixed with 
salt, the sourness is reduced or not manifested and only little 
sour taste is left. (So also, in rajasik thought, the bliss aspect 
is hidden due to impurities). (79) 

Yatha ati amlam tintini phalam yada lavanena yutam: 
The tamarind fruit is very sour. When tamarind is mixed 
with salt, its sourness is reduced. Tada amlasya tiraskarat 
isad amlam: Then it tastes less sour. Tatha: In the same 
way, because of the agitations in the rajoguna vrtti, the 
ananda or bliss is covered. In this example the sourness 
of the tamarind is compared with the bliss of the Self, 
and the admixture of salt is compared with the impurities 
in the rajasik thought. 

Now another thought is taken up, a continuation of what 
was discussed in chapter 11. There it was emphasized that 
aparoksa anubhuti is possible with continued yogabbyasa or 
nirvikalpa samadhi. Granted that supreme love is equivalent 
to supreme joy, the atma which is priyatamah is Paramananda. 
Can this realisation be gained without the rigours of 
yogabhyasa ? — 

f^> WTcTT^T £RT ||£o|| 

Nanu priyata matvena paramananda tatmani 
Vivektum sakyata mevam vina yogena kim bhavet (80) 

^ = a doubt is raised; ^tirHifd = in the Self; qwi-Kd: 

= supreme bliss; = being extremely dear; 

= discriminating; 91^7^ = can be achieved; 

W = although; f^RT = without yoga; 

= what is achieved. 
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A doubt is raised-one can discriminate that the Self is 
supreme bliss, since It is supremely dear to us. This being 
so without the practice of yoga (not by mere discrimination), 
what is achieved? (What is meant is that unless the indirect 
knowledge gained through discrimination is converted into direct 
knowledge, there cannot be liberation. In other words mere 
discrimination is not a means of liberation.) (80) 

Nanu atmani paramanandatah priyatamatvena vivektum 
sakyatam: All that has been said about the atma being 
of the nature of bliss is accepted, yet there is' a doubt. 
It is possible to discriminate and arrive at the clear conclusion 
that atma is paramananda svarupa because it is associated 
with supreme love and it has got nothing to do with 
the gaunatma or mithyatma. Evam yogena vina kim bhavet: 
But then what is the use of this discrimination and knowledge, 
unless it is followed up by the pratice of yoga ? 

The teacher replies — 

ZRfpfa cT^fcT sr^Tt I 

#T: ll^ll 

Yad-yogena tadeveti vadamo jhana siddhaye 
Yogah prokto vivekena jhanam kim nopajayate (81) 

^ = that; = by yoga; flcf ^ = that liberation 

alone (by discrimination); ffcf = thus; = we say; 

= for the attainment of direct knowledge; 

= yoga is the means; = is declared; 

= by means of discrimination; = direct knowledge; 

T = should not take place? or will it 

not take place? 

That liberation that is attained through yoga, the same 
is also attained by discrimination. This is what they say-just 
as the direct knowledge is attained by means of yoga, in 
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the same way, can’t direct knowledge be attained through 
discrimination? (81) 

Yat yogena tad eva id vadamah: That which is attained 
by yogabhyasa, as explained in the previous chapter, 
the same can be attained by viveka or discrimination 
also. Jhana siddhaye yogah proktah: It was mentioned 
that for the attainment of aparoksa jnanam, yoga is 
the means; Vivekena jnanam kim na upajayate: When 
the practice of yoga (or of dhyana) is effective for 
attaining aparoksa jnanam, why should it not be possible 
to attain the same jnanam through discrimination? The 
goal of aparoksa jnanam, which alone leads to freedom 
or Brahmananda, is reachable equally by dhyana abhyasa 
or by a high degree of discrimination that is without 
confusion. Both the paths lead to the same aparoksa jnanam. 

It should also be clearly understood that one’s spiritual 
life starts only in this particular manifestation as a human 
being. Spiritual evolution continues over several births, 
ripening and culminating in Brahma jhana in its own 
time. Spiritual progress cannot be measured in terms of 
time nor is it relevant to compare and compete. Each 
jiva has to carve out his own path and pace of unfoldment. 

The teacher quotes Bhagavad Gita to support his 
explanation — 

# sqw StfTRT ^ \\6R\\ 

Yat sail khyaih prapyate sthanarh tadyo gaiiapi gamyate 
Id smrtarh phalaikatvam yoginam ca vivekinam (82) 

?TT^: = by the followers of the path of discrimination; 

= that liberation; = is attained; 

= that; 3lfT = also; = by the practitioner of 

yoga; Wifi = is attained; ?frT = thus; = of the 

yogl-s; ^ = and; = of the followers of 

discrimination; = one-ness of the goal or the 

result; = is said in the scriptures. 

That liberation which is attained by the followers of the 
discrimination between the Self and not-Self, the same is attained 
by the followers of the yoga also. Thus, the one-ness of the 
goal reached by both is established in the scriptures (Bhagavad 
GMV-S). (82) 

Sahkhyaih yat sthanam prapyate tatyogaih apigamyate: 
The same goal, called aparoksa jnanam, attained by enquiry 

and discrimination, is also attained by yoga. 

Id yoginam vivekinam ca phalaikatvam smrtarh: This 

is what Bhagavad Gita says about the identity of the 
goal reached by both the yogi and the viveki (B.G. V-5). 

The discrimination or viveka should not be only book 

knowledge at the intellectual level but should be translated 
into the consequential change in one’s way of thinking 

and in one’s attitude towards life’s experiences. 

Recognising the differences in people’s temperaments, 
BhagavSn Krsna suggested two paths — 

fsRFf JTFtf t Wto: ll^ll 
Asadhyah kasyacid yogah kasyacij-jhana niScayah 
Ittharh vicarya margau dvau jagada parame-Svarah (83) 

= for some; = yoga; 3WT^T: = is not 

attainable; = for some; frSBI: = discrimination 

(is not attainable); = in this way; = having 

thought of; WTW: = Bhagavan Sri Krsna; #1 ^TPff = two 

paths (yoga and discrimination); = declared. 
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For some, the path of yoga is not attainable; for others 
the path of discrimination is difficult. Having thought of this, 
Bhagavan Sri Krsna declared the two paths. (83) 

For attainment of the Supreme, Bhagavan Krsna 
enunciates two paths, depending upon the temperament 
of the individual seeker: 

(i) Ksetrajham ca api mam viddhi sarva ksetresu (B.G. 
XDI-3): Real knowledge is of the field as well 
as of the Knower of the field-knowing this the 
seeker attains immortality. The seeker should not 
bring relative existence into the thinking process. 
In case it is not possible... 

(ii) The seeker should practice purusa-Prakrti viveka, 
i.e. from conditioned consciousness, he should 
change and concentrate his attention on the 
Absolute. 

There are some who are unable to expose themselves 
to silence in order to reflect and enquire. Unable to 
follow this method, they think that being good and doing 
good is enough, not knowing that good actions are not 
done by individuals but merely manifest through the man 
of wisdom. 

Now the question arises as to whether those who follow 
the path of yoga are superior. This is answered — 

Yoge ko’tisaya ste’tra jhana muktarh samaih dvayoh 
Raga dvesadya bhavasca tulyo yogivi vekinoh (84) 

spit: = for both (the paths); = the direct knowledge; 

PR1! TtfJf = is said to be equal; = among these 

(two paths); ^ = for you; = in the path of yoga; 

= what; atfcRPT: = speciality; m 3TOT3T: = 

absence of likes and dislikes; ^ = and; 41 Ri Ri^&Hl: 

= for the yogin and the man of discrimination; 

= is same. 

The direct knowledge of the Self attained through both 
paths (yoga and discrimination) is declared to be the same. 
Therefore, what is the speciality in your path of yoga ? So 
also the absence of likes and dislikes is the same for the 
followers of yoga and discrimination. (84) 

Dvayoh jhanam samaih uktarh. Atra te yoge kah 

atrtayah: The two paths of yoga and viveka lead to 
the same type of aparoksa jhanam. Why then do you 

have this idea that yoga is superior, something special? 
Raga dvesa adi abhavah ca yogi vivekinoh tulyah: In 

both, the yogi and the vivekl, there is absence of likes 
and dislikes. Therefore, it is not correct to compare the 

two, and consider one superior to the other. 

How does the absence of raga (like) and dvesa (dislike) 
express in the man of discrimination? Here the teacher advices 
that the vivekl should do sadhana according to the twelfth 

chapter of Bhagavad Gita — 

Wl: Jcfr If: yild<t>e^MW: ll^ll 

Na pritir visaye svasti preya natmeti janatah 
Kuto ragah kuto dvesah prati-kulyama paSyatah (85) 

3TTcRT = Self; SfaFf = extremely dear; |fcT = thus; 

^TRcT: = who knows; = for the worldly objects; 

SftfcT: = love; T = not; U1!: = attachment; |kT: 

= how can be; yiRi'fcHH. = being inimical; 

= one who is not seeing this; 1^: = dislike; 3^: 

= how can be? 



1520 1521 PancadasI 

For the one who knows the Self to be the dearest of 
all, and who has no love for worldly objects, how can he 
have attachment? So also, for one who sees no object inimical 
to himself, how can he have dislike for them? (85) 

Atma preyan iti janatah visayesu pritih na asti: He 
who has thus discovered and known that the atma alone 
is supremely dear to him, he cannot have liking for objects 
because he knows that everything is dear only for the 
sake of this atma. 

Ragah kutah pratikulyam apasyatah dvesah kutah: So 
how can he be attached to particular objects? He also 
cannot have dvesa or dislike, because he has no animosity 
towards any object. He knows that the mukhyatma is 
the one that is totally independent of everything; nothing 
can touch it. So what and whom will he hate? In this 
way, the vivekl has no liking or aversion towards any 
object. Like and dislike have as much reality as the hero 
and the villian on the stage. Neither is real. 

Therefore, the vivekl does not try to do good but 
goodness just happens. 

In iloka 84, it was said that in both the yogi and the 
vivekl, likes and dislikes are absent. In iloka 85, it was 
explained how and why a vivekl cannot have raga and dvesa. 
In the next kloka, the same point is looked at from another 
angle — 

yields s^iUfM | 
I* cTTf^T: ll^ll 

Dehadeh prati kulesu dvesas tulyo dvayorapi 
Dvesam kurvanna yogi cedavi vekyapi tadr&ah (86) 

^61^: = for the body etc.; yfciej><rijj = unfavourable; 

= dislike; gqfc = for both indeed; = 

is common; = dislike; = practising; = is; 
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1 = is not yogi-, cTTfTT: = similarly; 

= having no discrimination also. 

Dislike for the unfavourable thing for the body etc., is 
common for both the yogi and a man of discrimination. If 
disliking is the criteria for not being a yogi, so too he cannot 
be a man of discrimination either. (86) 

Dehadeh pratikulesu dvesah dvayoh api tulyah: The 
dislike for objects like animals etc. that threaten the existence 
of the body is common in the yogi and the vivekl. 

Dvesam kurvan yogi na cet tadrsah a vivekl api: He 
who has dvesah or dislike for such objects cannot be 
a yogi\ To this objection the reply is: In a vivekl also, 
such expressions of dislike cannot be accepted; thus there 
is no difference between the two. 

Now the absence of the perception of duality in the yogi 
and the vivekl is discussed — 

tcR^T sfcHTFi <J WF{ I 

WUsft ^fcT \\6^\\ 

Dvaitasya prati-bhanam tu vyavahare dvayoh samam 
Samadhau neti cet tadvat nadvai tatva vivekinah (87) 

= in the worldly dealings; tcTFI = of the 

duality; yfcTHMH. = experienced; § = indeed; = for 

the two (yogi and man of discrimination); WH, = is 

same; = in samadhi (for the yogi); ^ = not; ?fcT 

^ = if this is argued; ^ ^ = in the same way; 

Glided fofclfeFT: = for the one who is discriminating 

about the non-dual Self; T = (the duality is) not. 

The experience of duality is common for both the yogi 
and the man of discrimination while dealing with the worldly 
things If one says that there is no experience of duality during 
Samadhi for the yogi, the reply is, that it is equally true 
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for the man of discrimination having discriminated the non-dual 
Self because during that period, he also does not experience 
duality. (87) 

Vyavahare dvaitasya pradbhanam tu dvayoh samam: 
Both the yogi and viveki when dealing with worldly 
vyavabara, are transacting with reference to duality. 
Therefore, the perception of duality is common to both 
of them. 

Samadhau na id cet tadvat advaitatva vivekinah: But 
a doubt is raised: for the yogi, while he is in samadhi, 
the perception of duality is absent because in samadhi, 
he alone is; he has folded up his mind. To this doubt, 
the reply is: In the same manner, for the viveki also 
who through analysis and discrimination and got established 
in advaitatva i.e. the being of non-dual existence, there 
is no possibility of dvaita. 

How is the absence of duality possible in the viveki, 
since his very tool of discrimination is in and the support 
of duality? — 

ft ^cffecT: 

Vivaksyate tadas mabhih advaita nanda namake 
Adhyaye hi trtiye’tah sarva mapyad mahgalam (88) 

3H-hiI*T: = by us; dcf = absence of the experience 

of duality; = entitled ‘Advaitananda’; 

= in the third; = chapter; % = in detail; 

= will be dealt with; 3TrT: =- therefore; 

= whatever is discussed so far; = is 

fully acceptable. 

We will be discussing the absence of the experience of 
duality in the third chapter (i.e. chapter XHI, herein) known 

as the ‘Bliss of non-dual Self. Therefore, whatever is discussed 
so far is fully acceptable. (88) 

Asmabhih tad advaitananda namake trtlye adhyaye hi 
vivaksyate: How there is absence of duality, even in 
the viveki, when he is practising discrimination, will be 
explained later, in the third chapter of this section 
(Chapter-Xin), called Advaitananda. 

Atah sarvam api ad-mahgalam: For the present, 

everything has proceeded auspiciously. 

The student is still lost in the terminology of yogi and 

viveki \ — 

ii«ii 

Sada pasyan nijanandam apasyan nikhilam jagat 
Arthad yogld cettarhi santusto vardhatam bhavan (89) 

= bliss of the Self; = always; Wl 

= experiencing; ftfecFf = total; = world; 3-TC^pj 

= not seeing; 3^ = in reality; = is a yogi; 

?frT ^ = if this is concluded; riff = in that case; 

sfcTfT - your goodself; = contentment; 

= may grow. 

Experiencing the bliss of Self and not seeing the duality- 
in this total world is, in fact, a yogi. If this is your conclusion, 
bravo! May you find contentment in this. (89) 

Nijanandam sada pasyan nikhilam jagat apafyan arthat 
yogi id cet : The student still had a doubt. If a person 
is always established in the bliss of his own atma and 
if has already rejected the duality that is the jagat (the 
world), that means he is a yogi'. 

Tarhi bhavan santustah vardhatam : The teacher replies: 
If this is your conclusion may you be always content. 



1524 PancadasI 

Concluding the chapter — 

ll^oii 

Brahmananda bhidhe granthe mandanu graha siddhaye 
Dvitlya dhyaya etasmin atmanando vivecitah (90) 

JRl = in this section called 'Brahmananda'-, 

= this; 3Tfcqi<) = second chapter of 

this section (Ch.XH); 3TTfHH^: = the bliss of the Self; 

= for blessing the less intelligent 
ones; : = discussed. 

In this second chapter of the section (Chapter XU) called 
Brahmananda, the bliss of Self was discussed for the benefit 

of less-intelligent seekers. (90) 

Brahmanandabhidhe granthe etasmin dvitlye adhyaye 
atmanandah mandanugraha siddhaye vivecitah: In this book 
called Brahmananada, in the second chapter Atmananda 
has been explained exhaustively. For those who are unable 
to focus attention on the different aspects of the bliss 
of the Self, who are not able to be quiet, who put 
forth too much effort in their sadhana but get frustrated, 
and whose participation in the world is pursued to such 
a degree that it becomes a burden; to such individuals 
this chapter is addressed. 

OM TAT SAT 

V 
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1524 
Chapter XDI 

BRAHMNANDE AD VAIT AN AND AH 
or 

THE BLISS OF NON-DUALITY 

Introduction 

In the first chapter of this section on Brahmananda 
(Chapter XI), three types of ananda were mentioned (sloka 
11). They are Brahmananda , vidyananda and visayananda. 
After dealing with Brahmananda as yogananda in chapter 
XI, the expectation would be that vidyananda would follow. 
Instead atmananda was taken up as if, as an off-shoot. 
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In sloka 4 of chapter XU, the reason for what seemed 
hke a digression was given. For those manda prajha-s 
who are very much engrossed in the gross world, and 
who are unable to free themselves from the clutches 
of kartavya karma, it was necessary to use their very 
attachment to external things to turn their vision around 
to their own Self-atma, for the sake of which in the 
ultimate analysis, they love everything else. This vicar a 
step by step led to the conclusion that atma is the one 
that is dearest to us and gives us the highest bliss and 
this atmananda is Brahmananda. 

Now the doubt raised is: In dealing with atmananda 
it was said that mukhyatma was the real atma. This 
brings in an element of duality which is incompatible 
with the nondual bliss that is Brahmananda. 

Secondly if atmananda is Brahmananda, can it be 
proved that the entire world has come out of atma and 
that no duality is involved? 

These two question form the basis on which the 
subject of advaitananda is propounded in this chapter, 

to establish that Brahmananda is necessarily advaitananda ’ 

Wherever there is dvaita, there is mind. Absence 
of dvaita is tuddha caitanya. In suddha caitanya, there 

is no dvaita. So the joy of being alone and not feeling 
lonely, is Brahmananda as advaitananda. 

Let us enter the topic of Brahmananda expressed as 
advaitananda — 

^ STTtHI'K | 

^ saw)ft ii^ii 

Yoganandah purokto yah sa atmananda isyatam 
Katham brahmatva metasya sad vayasyeti cec chmu 

*T: = that; = the bliss of yoga; gTT = earlier 

(in eleventh chapter); 3rFT = was said; ff: = that; 

= is the bliss of Self ; = accepting this; 

= with duality; = of this (bliss of Self); 

= being non-dual; = how can be; ffcf 

^ = if this is a question; = listen. 

BrahmSnanda was discussed to be the bliss of yoga in 
the eleventh chapter. That was further declared to be atmananda 
(in twelth chapter). How can atmananda involving duality be 
accepted as non-dual Brahmananda ? If this is the doubt, listen 
to our reply. (1) 

Brahmananda with which the section was started, 
which was explained as yogananda in the earlier chapter 
XI, the same was said to be atmananda (in chapter 
XII). In atmananda duality seems to be present, how 
can that be Brahmananda, in which there is no trace 
of duality? 

In the case of atmananda discussed earlier, mention 
was made of mukhyatma, gaunatma and mithyatma, 
in dealing with the world, i.e. pahca maha bhautik srsti. 
All this would appear to the presence of dvaita which 
is quite contrary to Brahmananda. This is the doubt raised. 

The teacher replies: If this is your doubt, please listen. 

The moment atma is mentioned, the thought of an-atma 

is born. In this way dvaitam seems to be immediately 

established. If dvaita and dvandva is present, how can 
that be Brahmananda ?... In reply to this doubt, the teacher 

begins by quoting the Upanisad-s to establish that 

atmananda is nothing but non-dual bliss i.e. advaita ananda 
is Brahmananda. 

The teacher quotes iruti to support his statement — 

(1) 
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IRII 
Aka§adi svadeh an tarn taittirlya srutiritam 
Jagannas tyanya danandat advaita brahmata tatah (2) 

ctfrrfto 9jfrT = the Taittirlya upanisad \ 3TraiT5TTf? = starting 

from space; ^ = upto our own gross body; 

= world; SRId. = other than bliss; ^ 

= not; 3^ = is; ffam = is declared; cTcT: = therefore; 

3ltcT ^^JcTT = there is non-dual bliss. 

Taittirlya upanisad declares that the world starting from 
space to our own gross body is none other than the bliss 
of Self. Hence, there is non-dual bliss in Stmananda . (2) 

The Taittirlya Upanisad says as follows (2.1.1): 
Beginning from space upto our own gross body, this whole 
world, all the bhutani, is nothing but ananda (because 
it is born out of the same atman which is Brahman) 
Therefore, atmananda is nothing other than the non-dual 
Brahman. 

If space is born out of Paramatma, it cannot be 
other than Paramatma. If the world is born out of atman, 
it cannot be other than atman. Just as ornaments made 
out of gold cannot be other than gold. 

/ 

Now another doubt arises: In the Sruti vakya it only 
says that from atma the whole world is created. It does 
not say that the world is created from ananda ? 

The teacher clarifies again quoting from the same 
Upanisad (3.6.1) — 
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Ananda deva tajjatam tistha tyananda eva tat 
Ananda eva Ifnam ceti uktanandat katham prthak (3) 

= from the non-dual bliss of Self; 0^ = 

alone; rid = that (world); ^tin^ = is born; = in 

the bliss of Self; tld = alone; dcf = the world; IciEjfd 

= is maintained; = in this bliss; - alone; 

cffad = is absorbed; = and; ffcT = thus; 3tT7 

= from the bliss of the Self mentioned (in upanisad); 

= how; = be separate. 

The whole world is born out of this bliss of the Self 
mentioned in the Taittirlya upanisad. It is sustained in the 
same bliss and is ultimately absorbed in this bliss alone. Therefore, 
how can atmananda be other than non-dual bliss? (3) 

Anandat eva tat jatam: In the Taittirlya Upanisad, 
it is said that the whole world is born out of ananda. 
Earlier it was said that the whole world was born out 
of atman which means that atma and ananda are one 
and the same Truth. 

Anande eva tat tisthati: Everything is maintained in 
the bliss; and Anande eva ca linarh iti: everything ultimately 
goes back to merge in the ananda. 

Ukta anandat katham prthak: The ananda which was 
referred to earlier viz. atmananda, how can the world 
be other than that ananda ? Therefore, atmananda does 
not have a trace of dvaita. It is nothing but Brahmananda. 

Every action in the world is an expression of bliss. 
This ananda is not different from Brahmananda, out 

of which the whole world of multiplicity has come out. 

Now another doubt is expressed: The pot maker is different 
from the pot, he creates. In the same way, the world need 

not be ananda even though it is created out of ananda ? — 
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34«*h ftftrf 7 fdlcHfl 11 v| | 

Kulalad ghata utpanno bhinnat ceti na iankyatam 
Mrdvadesa upadanam nimittam na kulalavat (4) 

^dlc1kJ- = from pot maker; = a pof im- 
= created; ft*: = different; * = and; = in 

this way; =T = not; = be doubted; t^: = this 

(atmananda); = like the mud; = is a material 

cause; = like the pot-maker; = efficient 
cause; 1 = is not. 

As the pot-maker is different from the pot created by 
him, so also the world is different from StmSnanda In this 

of?his°wnr d0!:b,• The Slms"anda is a material cause 

ltth7poVrkeM4? *S 11,31 °f ,hC POt’ ^ 

F°r every creation two causes are required: the material 

tCheUSnn. H CaUSe‘ The mud out of which 

The mud h f V material C3USe 01 UPSdSlia kdrana- The mud by itself cannot convert itself into a pot The 
pot-maker is the efficient cause or nimitta karana . Applying 
this principle it is natural to imagine the world as th? 

trv ,nPr hUS Creat,°n and °n the anaI°gy of pot, try to find the material and efficient cause. F 

Although the difference between these two causes 
is accepted initially, in reality it is not. 

is Upaniiad> the question of how the world 
is created is discussed (ch.I, section-1): The spider in 
constructing the web, is himself the efficient cause and 

ind Ttenal CaU,Se‘ He desi8ns and he himself executes 
and the material is supplied out of himself. So also the 
world is born out of Paramatma and he himself is both 
the material and efficient cause. Now, here the teacher 

first of all denies the nimitta karana. The fire is hot 
not because someone made it hot; nor does the earth 
spin around • because someone made it go. For this world 
which is an expression of ananda, there is no efficient 
cause, only material cause: Do not think in the wrong 
way that the pot which is made by the potter, is different 
from him. 

As the mud is the material cause of the pot, so 
also Paramatma is the material cause of the world. But 
Paramatma has not created the world like the pot maker 
has created the pot. The world is not created by an 
efficient cause. 

This is explained further — 

jfTM’FT $cril<rl JFffr ^ % Epfdd, I 

fSt eft Jjfc dsicWI^KH IIMI 

Sthitir layaisca kumbhasya kulale sto na hi kvacit 
Drstau tau mrdi tad vatsya dupa danarh tayoh sruteh (5) 

= of the pot; = existence; ^ = and; 

eBT: = absorption; = in the pot-maker; Ehfefl, 

% = is ever indeed; ^ = not; FcT: = is; eft = 

these two i.e. existence and dissolution; = in the 

mud; £gt = is seen; cT^Tcf = similarly; cFTt: = the existence 

and absorption of the world; = material cause; 

= is; = as per upanisadik authority. 

The existence and absorption of the pot is never seen 
to be in the pot-maker, they are seen to be in the mud. 
Similarly, the existence and the absorption of the world is 
in the material cause-( atmananda). Thus declares the 
upanisad. (5) 
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The original thought in the Upanisad was that everything 
is born in ananda, maintained in ananda, and goes back 
to ananda. 

In the case of mud-pot, it is not maintained by the 
potter (if so it would never break), and when it is destroyed 
it does not go back to the potter. The existence and 
dissolution of the mudpot, do not happen in the potter 
Have you seen this happen anywhere? These two conditions’ 
namely the maintenance and dissolution rest in the mud 
itself the material cause. Therefore, the truti has said 
that existence and dissolution are in the upadana karana 
the material cause. ' ’ 

n»e teacher now proceeds to explain what are the types 

of upadana karana; which one of them is of the nature 
of Paramatma, and what is the status of the world — 

3^ far fipEffif qftunft ^ | 

^ ? froteretfM ikii 

Upadanarh tridha bhinnam vivarti parinami ca 
Arambhakam ca tatrantyau na niramie 'vakatinau (6) 

^ = material cause; f^TT = three types; 

= different; ferfi? = vivarti- ^ = and; qfanfir = 

parinami-, =* = and; = arambhakam; d* = of 

theseJtlu-ee); 3^ = the later two; = in partless- 

= applicable; T = not. 

• T.1?6 ^Psd&Dakarana (material cause) is of three kinds 

1 (U) par,I>Smi and (iii) arambhakam. Of these 
fE* he ,‘aSt two are not applicable in case of atmananda, 
it bemg without any part. (6) 

Upadana karana i.e. material cause is of three types- 
(l) vivarti, (u) pannami, and (iii) arambhakam. 
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The last two viz. Parinami updana karana : is that 
where the material itself undergoes modification like milk 
becoming curd. Arambhaka upadana karana: is that where 
the end product is different from the cause e.g. cloth 
from cotton, shawl from wool. These two causes are 
not possible in advaita tattva . In Parinama and arambhaka , 
the cause and effect are separate from each other, and 
their usages are distinct. In the case of advaita tattva, 
what is there other than the Truth? 

The arambha upadana karana is first taken up — 

cRTt: IN! 

Arambha vadino ’n yasmad anyasyot patti mucire 
Tantohpatasya nispatter bhinnau tantu patau khalu (7) 

3TTW dlf<4: = the believers of arambhavada; 

= from a different cause; = of the different 

effect; 4^1x14. = creation; = is declared; = 

from the threads; dZFI = of the cloth; (h'Mt): = creation; 

cRJ = the thread and the cloth; ^ = indeed; 

fNt = are different. 

The believers of the arambhavada have declared the creation 
of an effect which is different from the cause, just as the 
cloth is created from the thread. The cloth and the thread 
are different from each other (from the usage point of view). (7) 

Arambha vadinah anyasmat anyasya utpattim ucire: 
According to Naiyayika philosophy, the arambha vadin-s 
describe creation as: ‘One thing is created from another.’ 

Tantoh patasya nispatteh tantu patau khalu bhinnau: 
The example of the cloth produced from the thread is 
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given; where the cloth and the thread are quite different 
from each other, as far as their usage is concerned. 

The effect (the created) is quite distinct from the 
cause (the upadana). This cannot apply to the ‘creation’ 
of the world by Paramatma, who is the material cause 
as well as the efficient cause of creation. 

The second category of Parinama vada is now explained — 

mR^iiIhcii I 

cj>usd 3TSTT ||£|| 

Avasthan tarata patti rekasya parinamita 
Syat kararh dadhi mrt kumbhah suvamam kundalam yatha (8) 

= of the same thing; 3T^sp 3T^cTTcfl = 

getting changed into another state; MRuiifncii = is called 

parinamita -, ^TOT = as; = milk; dfa = curd; WRj; 

= becomes; ^ = mud; fW: = pot; ^4^ = gold; 

$u-sci^ = ear ring. 

When the same thing is changed into a different state, 
like milk into curd, mud into a pot and gold into an ear-ring, 
it is called parinama. (8) 

Ekasya avasthantrata apattih parinamita: Parinama is 
described as the changes of the same object from one 
state to another state. Yatha ksiram dadhi syat, mrd kumbhah 
suvarnam kundalam: Just as milk becomes curd, or clay 
becomes pot, or gold becomes ear-ring; in this way, the 
effect is the cause itself appearing in a different state 
or form. 

It will be seen that neither parinama nor arambhavada 

is possible. Vivarta is the only way in which creation can 

be explained. What is vivarta upadana, is now explained — 

37^TRJWt g fecff I 

dd^lfd^eMHig \\%\\ 

Avasthan tarabhanam tu vivarto rajju sarpavat 
Nirarhse ''pyastyasau vyomni tala malinya kalpanat (9) 

= appearance of another state without 

undergoing any change; g = on the contrary; fddrf: = 

is called vivarta; ^ ^4^^ = just like a snake on the 

rope; 3rcft = this {vivarta); trot 3tRt = in partless also; 

= is (seen); dllH = in space; del = 

with a dirty base; = being imagined. 

On the contrary vivarta is a mere appearance of change 
of a thing or its state without undergoing any change in reality, 
just as a rope appearing as a snake. This vivarta is possible 
even in case of a part-less thing like space appearing as dirty 
base (blue dome). (9) 

Avasthantara bhanam tu vivartah rajju sarpavat: Vivarta 
upadana karana where there is only an appearance of 
change, not real change, as in the standard example of 
a rope and the snake. Although the rope has never become 
a snake but appears (bhanam) as a snake. This is called 
vivarta-that which appears but is not so, that which Is 
mithya. 

Asau niramse api asti: Akasa or space (vyomni) 
has no quality, does not have parts. It has no ansa 
(part) because of which something can appear.(In parinama 
and arambha vada, there are specific qualities and shape 
because of which change is possible). 

Vyomni tala malinya kalpanat: Yet, in space, two 
things are possible-shape and quality. Space looks like 
an inverted dome. This dome shape is not real (kalpanat). 
It is only an appearance. Secondly, space has no colour 
but it appears blue. The two qualities of dome-ness and 
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blue-ness, are not other than the space. For example 
when it is said ‘red cloth’, the redness and cloth-ness 
can exist independent of each other but in the case of 
space, the qualities of shape and colour are nothing but 
the space itself. Although they appear, in reality they 
are not. That is vivarta. 

This is exactly the status of the world. The world 
is appearing in its own absence, and the wise man will 
not make any effort to change that which is not. Through 
Atma-anatma viveka, one understands that T is 
consciousness and anything other than T is an-atma. 
At the next step, one comes to see that this consciousness 
is not one per head. It is only ONE. What is then 
the status of the ‘inert’ world? 

It is, in reality, caitanyamaya but appears to be inert. 
The inertia of the world is an illusion, vivarta. The cetana 
tattva is the substratum. He who is one with the cetana 
will see nothing except cetana tattva everywhere. This 

is called sat-buddhi. 

In the total world atmananda is the reality and the 
multiplicity is an illusion. That is how the atmananda 
is the material cause of the world. To discover the divine 
in every point of manifestation is to discover the divine 
material cause in its depths. He who has seen himself 
in every being, he has attained yogananda i.e. Brahmananda . 
(B.G. XI-32). Dvaita is not the reality. Where 
Knower-Known difference ends, the advaita siddbi takes 
place. Enjoyer-enjoyed difference ends. It is the experience 
of Brahmanandam paramasukhadam. 

Thus, creation by the method of vivarta is creation 
without being created, creation that happens even in 
niramsa. 

Continuing this thought— 

cTcft' fTOT 3TR^ fecff I 

Tato niramsa anande vivarto jagadisyatam 
Maya saktih kalpika syat aindra jalika saktivat (10) 

cTcf: = therefore; = world; Pu^l = in the 

partless bliss of Self; = is vivarta (i.e. is projected); 

^IcflTJ = should be accepted; Hi4l = the power 

of maya; = the cause of the projection of world; 

= is; = of the magicians; Slfrra^ = 

like the power. 

Therefore, the world should be accepted as projected in 
the partless bliss of the Self. The power of mSyS is the cause 
of projection of the world, like power of the magician. (10) 

Tatah jagat niranse anande vivartah isyatam: Therefore, 
in this niramsa atmananda, the whole world appears as 

vivarta. 

The dome shape and the blueness ‘appear’ to someone 
looking at space. So also the world ‘appears’ as vivarta 
on atmananda. Maya saktih kalpika syat aindrajalika 
Saktivat: This is because of the imagined projection by 
the Maya sakti, like a magician who creates many things 
which in reality are not there. Sahkaracarya describes 
Maya Sakti as anirvacaniya (Viveka Cudamani). That 
which does not exist cannot be described. It is not, yet 
it appears. It cannot be called either existence or non 

existence. 

This sakti or power is described further — 

=TTf^T I 

3 wh: nun 
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Saktih saktat prthah nasti tadvad drstema cabhida 
Pratibandh asp drstatvac chaktya bhave tu kasya sah (11) 

3TfrT>: = the power; 5TtlTTc[ = from the powerful; ^1^ 

= different; T = not; = is; = like this; 

= is seen; = one-ness; ^ = and; T = 

not; = can be stopped from manifestation; fErSTfiJ 

= is seen; ?TfrT> c£ = in the absence of power; 

*T: = that obstacle; = whose. 

The power can not exist apart from the powerful (possesser 
of power). Similarly, there can not be one-ness between the 
two, because, when an obstacle is present, the power can 
be stopped from manifestation. If the power is not (different 
from the powerful), this obstacle will be of no avail!. (11) 

Saktih saktat prthak nasti: It is clearly seen that power 
is not other than the one possessing the power. Fire 
cannot be separated from the power of burning. At the 
same time, Tadvat drsteh na ca abhida: it can also be 
shown that the power is other than the possessor of 
power. How? 

Pratibandhasya drstatvat: When that power is prevented 
from manifesting, for example, when siddha-s walk on 
fire without getting burnt, they have stopped the power 
of burning from manifesting, so far as they are concerned. 
Therefore, we can neither say that the fire and its power 
of burning are separate, nor that they are one. When 
the power is stopped, the ‘powerful’ is already existing. 
The maya sakti which is the creator of this world is 
with Isvara (Mayavi). It is Is vara, yet it is other than 
Is vara. 

Sakti abhave tu kasya sah: If the power were not 
separate from the powerful, what hinderance that obstacle 
can cause? Whom can it obstruct from manifestation? 

Kasya bhave tu sah: So where does it fit? 

Continuing further — 

^i^ifcyld<^*TcTT li^n 
/ 

Sakteh karyanu meyatvada karye pratibandhanam 
Jvalato ’gnera dahe syan mantradi prati bandhata (12) 

?T%: = of the power; 4>i4 = can be inferred 

from its effects; = due to absence of effect; 

= is prohibited; = burning; = of the 

fire; = not burning; Slfrra^IcTT = prohibition 

due to mantra etc.; = is considered. 

The power can be inferred from its effects. This being 
so, when the effects are not seen, an obstacle in its manifestation 
can be thought of (just as) the lighted fire is not burning 
(some thing), it is due to the obstacle created by mantra etc. (12) 

/ 

Sakteh karya anumeytvat: Any power can be inferred 
from its effects. (A child does not know that fire will 

burn unless he is told or he gets hurt by it). Akarye 

pratibandhanam: When the power is not allowed to express 
its effect, it can be concluded that there is some obstruction, 
for example, Jvalatah agneh adahe syat: When the fire 

is lit but its power to burn or destroy is unmanifest, 
mantradi pratibandhata: it can be inferred that something 

such as mantra or tantra is preventing its manifestation. 

Otherwise the power inherent in the fire will not be 
known unless it is manifested. 

In this way, the power of maya and isvara have 

this peculiar relationship. To explain this, the author quotes 
first the Upanisad and then the Yogavasistha. 



1542 Pancadasi 
Brahmanande Advaitanandah Ch. XIO 1543 

^oiir^^iRfj i 

qiTFT ^ifrbf^f^^T WWW 

Devatma Saktim svagunair nigudham munayo’vidan 
Parasya Saktir-vividha kriya jhana balatmika (13) 

gTO: = the contemplative seers; ^IrM = the 

maya power of the Self-effulgent self; = by its 

own guna-s (effects like body etc.); Pi'iClH = deeply 

hidden; 3Tf^[ = discovered; 3TTO = of this (supreme 

Brahman); TO TTfrT: = the primordial power maya; 

fR = in the form of the power of action, 

knowledge, will; fefTOT = is heard in many ways. 

The great contemplative seers have discovered that the power 
of mSyS of the self-effulgent Self is deeply hidden by its own 
gunS-s (i.e. the gross body etc.). This primordial power of 
the supreme Brahman is described to be of manifold nature 
such as, the power of action, knowledge, desire etc. (13) 

Munayah devatma saktim svagunaih nigudham avidan: 
Men of wisdom who, by the power of contemplation, 
have come to know this, have discovered that the power 
of Brahman or the pure Self, called maya is, as if, 
covered by its own guna-s and their effects such as 
body etc. Asya paraSaktih kriya jhana balatmika vividha: 
This maya which is the Sakti of Parabrahman, has three 
qualities, namely activity, knowledge and will, Tamasik 
Satvik and Rajasik. Because of these qualities, the Brahman 
is, as if covered. In this way, in the nirarhSa sat cit 
ananda or ‘pure Self, there is potentiality for the appearance 
of this world, although, essentially, it is not existing as 
something other or apart from it. The world is, therefore, 
but an appearance on the atamananda or pure Self. 

The teacher quotes Yogavasistha, in sloka-s 14 to 27 — 

^fcT m I 

uchiRp qt www 
Iti vedavacah praha vasisthaSca tatha’bravlt 
SarvaSaktiparam brahma nityama purna madvayam (14) 

= in this way; ^ TOT: = the words of veda-s; 

TO? = declared; TOT = so also; = VasisthajT; 

^T = and; = said; TO[ = the supreme 

Brahman; ^ = is associated with maya ; fTTOJ 

= (without the association of maya) is eternal, 

infinite and non-dual. 

This is how the vedS-s have described mSyS; so did Vasisthaji 
declare. The supreme Brahman, with the limitation of mSyS 
is associated with this power, while essentially, it is eternal, 
infinite and non-dual. (14) 

Param Brahma sarva Sakti nityam apurnam advayam: 
Sage Vasistha, while talking to his disciple Lord Rama 
described Parabrahma, alongwith his total power called 
maya Sakti, as eternal, perfect (complete in Himself) and 
non-dual. 

Iti veda vacah praha: The Veda-s too describe the 
maya Sakti in the same manner. 

The thought continues — 

ycbWHfaJI-otffcl I 

UTT WWW 
Yayo Uasati Saktya’sau prakaSa madhi gacchati 
Cic chaktir brahmano rama Sariresu palabhyate (15) 

TO = O’ Rama; TOT ST3TO = by this power; d$ufd 

= the supreme Brahman leads to expansion; wff 

= this power; 3ffTO^5fcT = revealed; TOTTOf = manifestation; 
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= in all the bodies; 5FM: = of the Brahman; 

= the power of consciousness; JMd'Mtc) = 

is seen or cognised (felt). 

O’ Rama, when the supreme Brahman leads to expansion 
by this power, it manifests, as consciousness and is felt in 
the bodies of all beings. (15) 

Rama yaya Saktya ullasati: Oh, Rama!, by this power 
called maya Sakti as a result of which this world has 
appeared, Brahman is as if swollen. When the seed absorbs 
water, it gets swollen, and indicates the inherent power 
to swell. This Paramatma, at this stage when it is “swollen” 
(sphurana) with the maya Sakti, is called unmanifest 
awareness. 

Asau prakaSam adhigacchati: When the unmanifest 
Brahman starts to manifest as consciousness, it manifests 
as knowledge (adhigaccha =to know). Sariresu Brahmanah 
cit Saktih upalabhyate: This knowledge takes place in 
all bodies such as humans, devata-s, animals, plants etc. 
In everything the Paramatma manifests itself as 
consciousness. The consciousness which has become 
manifest is not yet divided. When the division begins, 
it expresses as cit Sakti and, the ‘knowership’ is born. 
Thus one portion of consciousness manifests as the Knower 
or as individuality. 

What about the rest of the consciousness? This is explained 

in the next two SlokS-s — 

Spanda SaktiSca vatesu dardhya Saktis tatho pale 
Drava saktis tatham bhassu daha sakti statha’nale (16) 

= in the winds; 5TfrT>: = the power of 

movement; ^ = and; cM = and; 3^ = in the stone; 
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STfrF = power of hard-ness; cTOT = so also; 

3Trq^fj = in the waters; ^ ^ ifrh: = the power of 

liquidity; cWT = and; = in fire; ?1%: - burning 

power. 

This power manifests as-(i) power of movement in air, 
(ii) hard-ness in stone, (iii) liquidity in water and also (iv) 
the burning power in fire. (16) 

Spanda saktisca vatesu dardhya saktih tatha upale: 
The same consciousness starts manifesting as the power 
of movement in the air, as the power of hardness in 
stone. Drava saktih tatha ambhassu daha saktih tatha anale: 
the power of liquidity as in water; and the power of 
burning as in fire, is the manifestation of the SaktI-s. 

These are the positive manifestations of consciousness. 

The negative manifestations of consciousness are, now, 

enumerated — 

*HK(Sl cTSTTriTft ll^ll 

Sunya Saktis tathakaSe naSa Saktir vinaSini 
Yathande 'ntar mahasarpo jagadasti tathatmani (17) 

cTOT = similarly; = in the space; TTfe: 

= power of absence; fcHiftifn = in decaying objects; 

•TT7T TTfrF: = the decaying power; W = as; 

= an egg; 3^: = inside; H6i«4: = a great snake; 

FSIT = similarly; 31ichiPi = in the Self; = the 

world; 3Tf^T = is (contained). 

Similarly it abides as the power of absence in the space 
and the decaying power in the perishing objects. As a great 
snake is contained within an egg, so also the world is contained 
in the Self. (17) 
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Sunya saktih tatha akase: Absence is the power as 
in space. Therefore, it is called avakasat akasah: that 
which can give accommodation to everything. This emptiness 
is the power of space and it is the manifestation of 
the same consciousness. 

hi as a saktih vinasini: The power of destruction in 
all the five elements-that of burning in Fire, of dehydration 
in air, and of dampness and decay in water etc.-are 
all manifestations of the same consciousness. 

Yatha ande antah maha sarpah tatha jagat atmani 
asti: Just as a huge serpent is contained in unmanifested 
seed form within the egg, so also the whole world is 
contained in the pure consciousness. 

That stage when (avyakta) one is about to emerge 
from deep sleep when sleep is gone but waking state 
has not arrived-the consciousness is in the form of cit-sakti. 
Then it starts manifesting as the pahca mahabhautik Sakti. 
The cit and sat polarise as the knower and the known 
(dvaita). That is called the mind, and the whole world 
is created. Therefore, spiritual sadhana is to go back 
in reverse and obliterate the mind by not allowing anything 
in the world to influences it. To that extent mind gets 
dissolved to become the advaita consciousness again. 

In ‘I’-the pure Self, the whole world is contained. How? 

Examples follow — 

^3 cftt W Sulfur IIUII 

Phala patra lata puspa sakha vitapa mulavan 
Nanu blje yatha vrksas tathedarh brahmani sthitam (18) 

93TT = just as; cf>cT = fruit; ^ = leaf; eTcTT =. creeper; 

= flower; JfiKsii = branches; f°TZT = trunk; 

= along with roots; = tree; = in the seed; 

^ = is indeed; cTSJT = similarly; = this world; 

= in Brahman; = is existing. 

Just as a tree with fruit, leaf, creeper, flower, branches, 
trunk and roots is contained in a seed, so also this world 
is existing in Brahman . (18) 

Yatha phala patra lata puspa sakha vitapa mulavan 
vrksa bije nanu: The tree with all its parts such as 
the fruit, leaves, tendrils, flowers, branches, trunk, and 
roots, is in the seed. In that small anu like seed, a 
whole banyan tree is contained! Tatha idam brahmani 
sthitam: In the same way this entire world of names 
and forms is existing in Brahman alone. 

In this mind dvaitam of knower-known difference 
is accepted as real. The very existence of mind rests 
on the presence of ahanta -T-ness and idanta -‘this’-ness. 

This aham aspect which manifests in every being 
as cit sakti, and the idam aspect which manifests as 
the whole world,-as the known, are all contained in 
the pure Self. The maya sakti and Brahman are, in 
fact; not two, from the absolute stand point. Can we 
call the burning power and Fire to be seperate? While 
in relation to the manifest world, the maya is the cause 
of the world, however, nothing is ever created from Pure 
Brahman’s point of view. The unmanifest world is contained 
in maya as dormant kinetic potentiality. This maya does 
not have its independent existence. 

Therefore, the power of maya is not other than 
Brahman. The power that Brahman can manifest or 

withdraw, is its own maya sakti. In reality, maya sakti 
cannot exist without Brahman. 

Now the question arises: What are the various powers 

of the Brahman which are manifested in different ways in 

different places? — 
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obqif^TJd cH-Hi^Pd TOT: I 

^TeT ftfero<X OTddlftcj TO^T: \\%%\\ 

Kvacit ka&cit kadacit ca tasma dudyanti saktayah 
Desa kjHa vicitra tvat ksma taladiva salayah (19) 

Ehfoc^ = in specific place; q = in a particular 

period; = some; ^ - and; 9TrW: = powers; cTWcf 

= from that (supreme Brahman); 3nf^T = come to 

manifest; i&T 'bid = place and time; fetR^c^i^ = being 

different; ^icic-n^ = from the soil; ¥TTcPT: = crops; 

= like. 

Some of the powers of the supreme Brahman come to 
manifest with reference to specific time and place. Their 
manifestation is dependent on the variation in time and place; 
just as different seeds of various crops germinate from the 
soil depending upon the time and place. (19) 

Kvacit kascit kadacit saktayah tasmat udyanti: In some 
places, at some times, some part of the potentiality starts 
manifesting from Parabrahma. And what is the reason 
for the differential manifestation? Because of the differences 
in the time and place, the manifestation of Sakti also 
differs. Desa kala vicitratvat ksma ta/at salayah fva: As 
for example, in the same piece of land, different types 
of seeds are sown, all the seeds may not germinate; 
some may germinate and others may lie dormant, depending 
upon the time and type of soil. 

In the same way atma, although one, manifests in 
different bodies as cit sakti and in the pahca mahabhuta-s 
as their inherent quality. 

The teacher now quotes the Yogavasistha to say how 

the world, which is the expression of maya sakti, is nothing 

but imagination -kalpana matra and how this imagination 

subsequently becomes established as reality — 
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3TOT I 

PMff yifxfi cFTO TOft |Ro| 

Sa atma sarvago rama nityodita mahavapuh 
Yanmanah mananim saktirh dhatte tanmana ucyate (20) 

= O’ Rama; PioM 3f«(cT = ever present 

infinite nature; fT: = that; = all pervading; 3TTciTT 

= Self; ^ = when; = for a moment; 

= thinking; = power; ^ = accepts; = 

that time; = mind; = is called. 

O! R3ma, when the ever present infinite, all pervading 
Self accepts the thinking power even for a moment; it is called 
as mind. (20) 

VasisthajI says O’Rama! this atma, which is always 
conscious, self effulgent, all pervading and all-encompassing; 
which is one without a second, Yat manak mananim 

Saktim dhatte tat manah ucyate: is as if it has invoked 
in himself the power of imagination. This power of 
imagination is called the Mind. 

Therefore, such a mind cannot be called other than 
atman. And if this power of imagination is dropped, 

then one goes back to one’s own essential nature. 

The thought is continued— 

UMaR^HI g^TTfWTT I 

^ifabl ft TO- SrfcTgT- 

JTOTTfTOT g*FT! |R*|| 
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Adau manastad anubandha vimoksa drsd 
Pascat prapanca racana bhuvana bhidhana 
Ityadika sthiti riyam hi gata pradstha 
Makhyayika subhaga balajano diteva (21) 

*pFT = O! privileged Rama; 37T^f = first of all; 

= by the power of thinking mind; cT^ 3^ = thereafter; 

= projection of bondage and liberation; 

TSITcf = thereafter; = known as worlds; 

STCaT ^RT = creation of the world; = thus; 

= this; f?srfcT: = is the existence of world; ufclST^ 

= firmness of conviction; % = indeed; FcTT = has 

gained; niei'sH 3fcJcTT = said for the children; 

= imaginary traditional story; = like. 

O’ most privileged Rama, initially by the thinking power 
of the Supreme, the mind is created; thereafter, the notion 
of bondage and liberation is projected; then comes the creation 
with many worlds (known as lokS-s). This is how the existence 
of the world gains firm conviction (in human minds), just as 
an imaginary traditional story told to children (gains a status 
of reality for the child). (21) 

Subhaga adau manah: First arises the mind and 
thereafter comes the creation of the world out of imagination. 
Coming out of deep sleep, one becomes aware and 
conscious. This consciousness invokes the power of 
imagination. Immediately a division in the consciousness 
takes place as the one who is imagining and the thing 
imagined. 

Tad anu bandha vimoksa drstih: After this, the mind 
gets trapped in the world of its own creation and imagines 
happiness and unhappiness, freedom and bondage. Bandha 
and moksah are only two types of drstl-s (visions) and 
are only imaginary manifestations of the mind. 
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Pascat bhuvana abhidhana prapanca racana ityadika; 
After that, one’s own world is created. This is followed 
by the whole world of multiplicity, of names and forms, 
from the Pancamahabhuta-s, the gross world, the subtle 
world etc. 

r Ilyam sthitih pradstham hi gata : By constant repetition 
of this habit of imagination, this imaginary world begins 
to acquire the status of reality, Bala jana udita akhyayika 
iva: just as stories told to children to keep them amused. 

One such story based on wild imagination and flight 

of fancy is told in iloka-s 22 to 26 — 

gfo spri ?w{ i 
ffacfffcr m\\ 

Balasya hi vinodaya dhatri vakti subham katham 
Kvacit sand mahabaho rajaputra strayah tubhah (22) 

FFRTFt = O! mighty armed Rama; = a maid; 

stidw = for the child; = entertainment; f? 

= some times; ?pThJ = beautiful; = story; 

= says; = in some country; = three; ?pTT: 

= handsome; = princes; = were. 
I I 

O! mighty armed Rama, some times a maid tells a most 
beautiful story for the entertainment of the children. In some 
(unknown) country there were three handsome princes. (22) 

Mahabaho dhatri balasya vinodaya iubham katham 
vakti: ‘Oh mighty armed one!’ said Vasisthaji to Rama: 
Just for the entertainment of the child, the nurse-maid 
tells a beautiful story: Kvacit sand trayah Subhah rajaputrah: 

* (It goes like this) Once upon a time, there were three 
handsome princes. 

The story continues — 



1552 Pancadasi 

t 1 ^ ? *T fTO: I 

SRTpcT cf srfg^T 3Tc*RTT*rfcT IR3II 
Dvau na jatau tathaik astu gaibha eva na ca sthitah 
Vasanti te dharma yukta atyantasati pattane (23) 

i\ = two of them; T = not; ^aTTcfV = were bom; 

cTOT = and; t^>: = one of them; = indeed; 

= in the womb; ^ = not; ^ = and; fWcT: = 

ever stayed; ^ = these princes; 3TBfcT = absolutely 

non-existent; tTrT^ = city; Ehf = *n righteous way; 

4*iPd = stayed. 

Two of them were never born and one of them was not 
even conceived. They lived with all righteousness in an absolutely 
non-existent city. (23) 

And thereafter — 

WT qfcrWrfcM: |RV|| 

Svaklyac chunya nagaran nirgatya vimalabayah 
Gacchanto gagane vrksan dadriuh phala salinah (24) 

IctHdRNi: = pure hearted princes; = from 

their own; = non-existent city; = went 

out; rr^SRT: = while going; rPT^ = in the space; <Ec?T 

= loaded with fruits; = trees; cjjpfj: = saw. 

These pure hearted princes went out from their non-existent 
city. While going, they saw trees loaded with fruits, in the 
space. (24) 

Further — 
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m ft i 

f^TcTT: gq IRKII 

Bhavisya nnagare tatra rajaputra strayo’pi te 
Sukha madya sthitah putra mrgaya vyava harinah (25) 

33 = dear child; ^ = these; TO: = three; = 

also; = princes; rR = there; = future; TOt 

= in the city; 3TSI = now; iJTOT TOefinfaT: = engaged 

in the sport of hunting; = happily; fWTT: = live. 

My dear child, these three princes, in that future city (i.e. 
not present) now are living ever engaged in the sport of 
hunting. (25) 

Vasiffha continued — 

qjfen qq! 

q q*fr STcft 
1 

firar iR^li 

Dhatryeti kathita rama! balakakhyayika 6ubha 
Niicayam sa yayau baJo nirvicaranaya dhiyS (26) 

= O! Rama; ffcT = in this way; ST1TOT = by 

the maid; ?pTT = beautiful; 4ld4> 3Tl^nft«RT: = an imaginery 

story for the children; afifacTT = said; B: = that; 

= child; ftfeNrWTT = unable to think; fw = by 

the intellect; = reality; TOt = thought to be. 

O! Rama, in this way, when a beautiful imaginary story 
was narrated, that child with his unprepared intellect (that which 
is unable to think deeply) thought it to be a real one. (26) 

Rama id dhatrya fubha balaka akhyayika kathita: Oh 
Rama! having been told this story by the maid the child 
was highly entertained by the beautiful story, and he 
believed the story to be true. 
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Sa balah nirvicaranaya dhiya nticayarh yayau: Because 
he did not know how to discriminate fact from fiction, 

so he came to firmly believe that all the characters and 
events were real. 

So Vasisthaji concluded — 

& UUIUrHl I 

IRISH 

lyarh samsara racana vicaroj jhita cetasam 
Balaka khyayike vettham avasthiti mupagata (27) 

= in this way; = this; BBTC = this 

imagined world; 3f%cT = for the ignorant 

people; afield arrwfeiT = like the imaginary story 

for the children; = firmness of reality; dMIhdi 

= became. 

In this way, the imaginary projected creation of the world, 
has gathered reality for the ignorant people, just like the imaginary 
stdry for the children. (27) 

Ittham iyarii samsara racana vicara ujjhita cetasam: 
In this way, the world which is created out of the imagination 

power of the mind, for those who are immune to enquiry, 
Balaka akhyayika iva avasthitim upagata: like the story 

told to the child, gains validity and subsequently a status 
of reality. This is how the world acquires an appearance 

of reality by the repetition of the same thought. 

This thought is now concluded — 

f^TTf^Wn^TT^: JTRTSTrf^ idKKH. I 

^ \\R6\\ 
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Ityadibhi rupa khyanaih maya saktes ca vistaram 
Vasisthah kathaya masa saiva saktir nirupyate (28) 

SrUlRfa: = by such; 3WTT^: = stories; WU ?T%: 

= of the power of maya; ^ = and; = its 

expanse; = Vasisthaji', = described; RT 

= that; ^ = alone; TTfrf: = of the power; Ph^cI 

= is being explained. 

Vasisthaji described maya and its expanse, by such stories 
(to Rama). That maya power alone is being described (in 
the following pages). (28) 

Ityadibhih upakhyanaih maya tekteh ca vistaram 
vasisthah kathayamasa: In this way Vasistha Muni told 
many stories to Lord Rama to explain the nature of 
maya 6akti. Only by understanding it can one transcend 
it. Sa eva saktih nirupyate: Now this same maya sakti 
will be described more exhaustively. 

Now the teacher proceeds to explain the status of mayk 
sakti, or for that matter of any potentiality — 

S'EteTWTCt fWTHt ^iRbWdl^rl IRSII 

Karyad as ray at a scaisa bhavec chaktir vilaksana 
Sphot ahgarau drsya manau saktista tranu miyate (29) 

= this; STfrf: = (maya) power; = from 

its effect-the world; = and; SfTSPIcT: = from its 

support-Brahman; = of different nature; = 

is; Fife = a blister; 3TsfTC: = burning charcoal; 

= perceived; cfjf = there; ?lfrf: = the burning power; 

= is inferred. 
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The power is different (both) from its effects and also 
from its support. The blister (an effect of burning) and the 
burning charcoal (its substratum) are clearly perceived objects. 
The power of burning is inferred from its effect viz. the blister, 
although not seen as in the charcoal. (29) 

Esa saktih karyat asrayatah ca vilaksana bhavet: This 
iakti or potentiality is different from its own effect as 
well as from its own substratum. 

Sphota ahgarau ddyamanau tatra saktih anumiyate: 
The burning power of charcoal is neither like its effect-the 
blister it causes, nor like the charcoal which is its substratum. 
The power of burning can only be inferred from the 
effect, it is unmanifest in the charcoal and cannot be 
seen in the blister. 

A second example is given that of mud and the pot — 

wfe JjfrTO I 

Prthu budhno darakaro ghatah karyo’tra mrttika 
Sabda dibhih pafica gunairyukta sakti stva tadvidha (30) 

^ = gross-ness; = round; 4«|et>K: = with an 

emptiness within; - pot; = here; = is an 

effect (of mud); = the five qualities 

like sound etc.; = associated; yfr1=bl = mud; 91%: 

= power; = indeed; 3RT fgSTT = is other than. 

An empty gross round mud pot is the effect, while the 
mud associated with qualities of five kinds such as sound 
etc., is the substratum. The power (of mud to express as pot) 
is different from both the cause mud and effect mud pot. (30) 

Prthu budhna udarakarah ghatah atra karyih: The 
characteristics of the pot are hardness, roundness and 
space inside, which is the effect. 
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Sabdadibhih pahca gunaih yukta mrttika: Mud’s 
characteristics are the five qualities of sabda, sparsa, 
rupa, rasa, gandhah. These two sets of qualities are 
of the effect and the cause, respectively. 

Saktih tu ata dvidha: The potentiality in the mud, 
to assume the form of a pot has neither the qualities 
inherent in the mud nor those inherent in the pot. 

This vailaksanya (otherness than cause and effects) of 

the potentiality is explained in the next sloka — 

W cT^TT I 

37cf 

Na prthvardina sabdadih saktavastu yatha tatha 
Ata eva hyacintyaisa na nirvacana marhati (31) 

= in the power; =r = not; = the qualities 

(of mud) like that of sound etc.; ^ 3TTft: = gross etc.; 

1 = not; cTSTT 3TRJ = whatever it be; 3TcT ^ 

= therefore; t^T = this power; = is unimginable; 

% = indeed; = description; T = not; 3^frf 

= can be. 

In the power (that makes the mud into pot); there is neither 
the qualities (of the substratum i.e. mud). Such as sound etc; 
nor does it have the qualities (of the effect i.e. pot) such 
as gross etc. Therefore, this power cannot be understood nor 
can be described. (31) 

Saktau yatha na prthu adih tatha na sabdadih astu: 
In this potentiality, the qualities of mud are absent and 
the gross qualities of the effect enumerated in the previous 
sloka are also not seen. 

The quality of potentiality remains the same as before, 
even after the effect has been produced. The alliance 
of this sakti either with the cause or with the effect 
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cannot be attributed to anything. Ata eva esa acintya hi 
nirvacanam na arhati: This is indeed unimaginable as 
well as indescribable. There is nothing that can be said 
to define it. It is not possible to confirm that maya sakti 
is like this or that. 

Sat is that which exists, asat is that which does 
not exist; and the third category in which maya falls 
is that which does not exist but which appears to , 
be - mithya -pratyaya. There is no logic about it. The 
potentiality is inherent in the consciousness or atma and 
cannot be described. Now a further question arises: If 
the potentiality is other than the substratum and the effect, 
why is it not possible to perceive it? Why are we not 
able to separate the maya Sakti from the effect which 
is the world and see Paramatma ? 

This is explained in the next few ilokS-s — 

ebwfc^: JT 2*lfrbPfyST J^?fFTcTT I 

IciohKlcbKcll 9F^[ II3RII 

Karyot patteh pura saktir nigudha mrdya vasthita 
Kulaladi sahayena vikara karat am vrajet (32) 

STfrF: = power (in the mud to express as pot); 

3c*Trf: = before the creation of effect; = in > 

the mud; f^PJcoT = is unmanifest; 3raf^lcTT = exists; JktUcI 

3TTfc = with the help of pot maker etc.; 

sf^ = attains the modification of the shape 

of pot. 

The power (in the mud to express as pot) remains in 
an unmanifest state before the creation of the effect. This power 
expresses with the help of a pot maker, etc., and mud takes 
the form of pot. (32) 

Saktih karya utpatteh pura mrdi nigudha a vasthita: 
Before the manifestation in the form of the mud pot. 
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this potentiality is present in the mud in a dormant unmanifest 
state. 

Kulaladi sahayena vikara akaratam vrajet: With the 
help of the potter, the potter’s wheel stick by which 
the wheel is turned etc., the potentiality in the mud to 
acquire the form of a mud pot becomes manifest, and 
the mud attains mud-pot-hood, with name and form. 

The nama and rupa of the mud-pot are mithya 
and mud in the mud-pot is the reality. In the same way, 
the worlds of names and forms which are the manifestations 
of maya sakti are mithya, and the substratum-the 
satcidananda,-of the total world of plurality, the atmananda 

is the reality. 

This thought is now taken up for further elaboration. 

What is the status of the pot ? — 

TOrff^ ^IrlcHiq; I 

yi§H-c(K|ctct)tni ^RT: II33II 

Prthutvadi vikarantam spadadim capi mrttikam 
Ekikrtya ghatam prahur vicar a vikala janah (33) 

fBRK fci«t>cr1l: = without discrimination and enquiry; ^RT: 

= people; ^retiR = the grossness etc.; f°f=FlTRT^ = 

of the effect i.e. pot; = of touch etc.; ^ = and; 

= mud (the substratum); = also; 

= having mixed as one; = pot; STfg: = say. 

Ignorant people, not able to discriminate and enquire, and 
mixing up the qualities of the effect such as grossness etc. 
and the qualities of the substratum such as touch etc., into 
one-ness, come to understand as ‘this is a pot’. (33) 

Vicara vikala janah prthutvadi vikarantam mrttikam 
sparsadim ca api ekikrtya: Ignorant people, unable to 
discriminate and enquire properly, mix up the characteristics 
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of the effect i.e. pot, such as thickness etc. and those 
of the cause i.e. mud, such as touch etc., and Ghatam 
prahuh: come to recognise this mixed-up perception as 
being a pot. 

The teacher take up the thought from the essence point 
of View — 

<Jcjf I 

gxR ft JJSTcTT ||^X|| 

ATu/a /avya prteh purvo yava namsah sa no ghatah 
Pateattu prthu budhnadi mattve yukta hi kumbhata (34) 

= pot maker; = of involvement; 

= before; = as; WT: = lump of mud; ?T: 

= that; VZ: = pot; = not; TSTcf = later on; 

g = however; ^ = being associated with 

qualities like gross, round etc.; % = indeed; =p*RTT = 

pot-ness; grfiT = is correct; 

The lump of mud (clay) before the involvement of the 
pot-maker is certainly not a pot. However, after the pot-maker’s 
involvement resulting into gross-ness round-ness etc.; the usage 
of the word ‘pot’ is correct. (34) 

Kulala vyaprteh purvah yavan ambah sah ghatah na: 
Before the potter started working on the clay, the lump 
of clay is not called a pot. It is only mud. 

Pa6cat tu prthu budhnadi matve hi kumbhata yukta: 
After the potter has worked on it, after having attained 
a particular shape, thickness etc., it acquires the properties 
of a pot and is so called. 

The pot did not exist earlier, and will not exist after 
it breaks. In terms of name and form, it is not real. 
Only the mud is real. In other words, it has a relative 

v 
\ 

reality only in terms of name and form. In essence the 
mud alone is real. 

This being the case, the pot is an expression of the 

inexplicable power of the mud — 

lomi 
Sa ghato na mrdo bhinno viyoge satya nlksanat 
Napya bhinnah pura pinda dasa yamana veksanat (35) 

H: tJZ: = that pot; = from the mud; ^ = not; 

fasT: = different; Hfcf = when separated; 

= cannot be seen; = identical; Slfa = also; 

= not; gtf = before; dSIWTH = in the state 

of lump of mud; dHe)*yuiid. = is not seen. 

The pot is neither different from mud, as it cannot exist 
apart from mud; nor is it identical with mud, as it is not 
seen in the lump of mud (before the involvement of the pot 
maker). (35) 

Sah ghatah mrdah bhinnah na, viyoge sati aniksanat: 
The pot is not other than the mud, because if mud 
is removed from the pot, the pot cannot be seen. 

Abhinna api na pura pinda dateyam anave ksanat: 
There is also no oneness of pot with mud, because before 
the potter came on the scene, there was no pot. 

Waves are in the ocean, but the ocean can exist 
without waves. The wave is, as well as, it is not. It 
exists because it has a name and a form, it cannot exist 
without the substratum-the ocean. 

This is what Lord Kisna says: This universe is 
everywhere pervaded by me in an unmanifested form. 
All beings abide in me, but I do not abide in them 
(B.G. IX.4). When it is in the form of mud, the pot 
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it not seen. Like maya Sakti, the mud-pot is also 
anirvacanlya. 

The world of names and forms is always defined 
in terms of time and space, which are only concepts. 
Therefore, that which is defined by concepts, cannot be 
considered real. Concepts keep changing, as the mind 
which gives birth to them, keeps changing. Not only maya, 
but the effect of maya also is anirvacanlya i.e. cannot 
be described in clear terms. 

This is explained — 

STfrf^'T ll^ll 

Ato’nirvaca niyo'yam Sakti vattena Saktijah 
Avyak tatve sakti rukta vyak tatve ghatanama bhit (36) 

3Tff: = therefore; = this pot; Sllrtwl: = created 

by power; = like the power; -M: = cannot 

be described; = therefore; ^«txtic4 = in an unmanifest 

state; *ifrt>: = power; 3rPT = is said; <*tTt>c4 = when manifest; 

= is called pot. 

Therefore, this pot, like the power (in the mud that produces 
it) cannot be described. On account of this, the effect of power 
when unmanifest, it is called power and when manifest it is 
called mud. (36) 

At ah ayarh Saktijah Saktivat anirvacanlyah: One cannot 
say anything about this pot, because, it is born out of 
this maya power, or potentiality. Naturally it is like its 
mother. Likewise maya is anirvacanlya and the world 
which is born out of this maya is also anirvacanfyam. 

Tena avyaktatve Saktih ukta vyaktatve ghata nama bhrt: 
This power or ability in the mud to remain as unmanifest 
pot is called sakti or potentiality. 
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The same Sakti when manifest is called a pot. When 
the cause is mithya, can be effect be anything else? 
Neither the power, the maya, nor the effect, the jagat 
is real (i.e. existing apart from atma). 

This is what Lord Krsna says: I have the potentiality 
to create the world, but this Sakti is dependent on me, 
but I am not dependent on it. (B.G. VO-14). He who 
takes refuge in this Absolute Knowledge, is not troubled 
either by the maya, or the effect-called the world. (B.G. 

XIV-2). 

The potentiality is compared to a magician’s magic power — 

^itdcblHHlPT HOT I 

W^W 

Aindra jalika nisthapi maya na vyajyate pura 
PaScad gandharva senadi rupena vyaktim apnuyat (37) 

ftBT = existing in the magician; *TOT = his 

power magic; = also; 3^ = before; ^ = not; 

= is manifest; T&Tff = later on; &TT 3Tlfj 

= in the form of army of Gandharva-s\ = 

manifestation; = becomes. 

The power of magic existing in the magician remains 
unmanifest (as power) before it is expressed, later on when 
expressed, it manifests as the army of Gandharva-s etc. (37) 

Aindra-jalika nistha api pura na vyajyate: The magical 
power of the magician is not normally seen until he starts 

displaying his magic show. 

PaScat gandharva sena adi rupena vyaktim apnuyat: 
After he has started showing it in the form of magic 
figures of gandharva armies etc., that magic power has 
become manifest, only then can one see its expression. 
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This potentiality is so inherent in everyone of us 
that we create wonderful dream fantasies even in the 
waking state. The moment consciousness becomes manifest, 
creation starts. Self-unfoldment (manifest) and self 
enfoldment (unmanifest) thus go on alternately. 

Now the Chandogya Upanisad is cited to explain the nature 
of this maya — 

^l5(cfict gfcT: ll^ll 

Evaiti mayama yatvena vikarasya nrtatmatam 
Vikaradhara mrdvastu satyatvam cabravft srutih (38) 

= in this way; hnih^h = being the effect 

of maya; = of the effect; ^dicHdi^ = being 

an illusion; 3TTSJTC = the substratum of the modification; 

= the mud; = being reality; = and; 

$fcT = scriptures; = declared. 

In this way the effect (pot) being associated with mSyS 
is illusory in nature. The substratum (mud) supporting the effect 
(pot) is the reality. Thus declared the scriptures. (38) 

Evam maya mayatvena vikarasya anrtatmatam: In this 
way, as the potentiality is itself an illusion not real (i.e. 
dependent on the Self for its existence), the effect of 
this potentiality is also not real, Vikara adhara mrd vastu 
ca satyatvam 6rutih abravTt: like in the mud pot, the 
mud is the substratum in which the potentiality to exist 
in the form of a pot is present. Therefore, in the mud 
there is mud plus potentiality. The potentiality is not real, 
but the mud in which the potentiality is dormant or can 
manifest is real. 

This mud which is the substratum, is the reality, 
so says the Chandogya upanisad (6.1.4). 
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The analysis continues — 

WTff^fT^T 3 ll^ll 

Vahnis padyam nama matrarh vikaro nasya satyata 
Sparsadi gunayukta tu satya kevala mrttika (39) 

= modification; = simply spoken of; 

'TTR *n3Pj = by naming something; = 0f this 

effect (pot); Br^IcTT = reality; ^ = not; = on the contrary; 

= associated with the qualities like touch 

etc.; = mud; = alone; flr^TT = is the reality; 

The modification of mud (i.e. the effect pot) is spoken 
of by merely using names etc. But the reality supporting the 
pot is mud alone that has qualities such as touch etc. (39) 

Vikarah vahnispadyam nama madam. Asya satyata na 
tu: When we look at the pot, we see the form and 
call it a ‘pot’. It is only a word uttered by the tongue, 
but has really no meaning, because (it is just a name), 
the thought has no reality. Sparsadi guna yukta kevala 
mrttika satya: What has reality is the mud. The five 
qualities of sparSa etc., endowed in the mud are also 
in the pot. But that mud alone is the reality. 

When the pot is lifted; one has lifted the mud alone. 
The name pot is only with reference to the spoken word 
and is only a symbol. 

The relationship between the manifest, unmanifest and 
the substratum is defined --- 

^1°^ cT^TR ffcT I 

||Yo|| 
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Vyakta vyakte tada dhara iti trisva dya yor dvayoh 
Paryayah kala bhedena trtlyas tvanu gacchati (40) 

oJfrfr = the manifest effect; = the unmanifest 

power; cT^ 3TTOTC: = their substratum (mud); ffcT = thus; 

= in three; 3TT?PTt: = of the first; = two; 

cRieT = with reference to time; = separateness; 

cj = indeed; = the third; = is ever 

included. 

Of the three viz. (i) manifest (effect) (ii) Unmanifest (power) 
and (iii) their substratum, the first two express alternatively 
while the third is always present in either of them. (40) 

Vyakta a vyakte tad adharah iti trisu adyayoh dvayoh 
kala bhedena paryayah: Of these three, the manifest 
potentiality, the unmanifest potentiality and the substratum 
i.e. the mud, which supports both-the former two viz. 
the vyakta and a vyakta. The cause comes before the 
effect, therefore, in the form of unmanifest potentiality 
it is called a vyakta , and when the same potentiality manifests 
as effect, it is called vyakta. 

Trtiyah tu anugacchati: The third, the substratum of 
the maya sakti is present in both the manifest and the 

unmanifest. 

T am the substratum of the waking and dream states 
(manifest) and T am also the substratum of the deep 
sleep state (unmanifest). I am present in the presence 
of the first two states as also in their absence, i.e in 
the deep sleep state, (which is called the causal body 
because it is unmanifest). This T is present in both i.e. 
when the world is unmanifest and when it is manifest. 

Now these modifications are mithya and not real, is 

the theme of Sloka 41 and a few it oka-s that follow — 
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cT^T TO 3TOT ||Y*|| 

Nistattvam bhasa-manam ca vyakta mutpatti nasabhak 
Tadut pattau tasya nama vaca nispadyate nrbhih (41) 

= the manifest (effect); f^cTr^ = is essentially 

non-existent; = appears; = and; ^nfri TF^T-^TT^ 

= manifestation and unmanifestation; ^ = of that 

effect; jcmtiI = after its manifestation; = by people; 

dW = of that effect; ^ = name; = by speech; 

= is referred. 

Although a manifest effect appearing to be manifested or 
become unmanifest has essentially no real existence. After the 
effect manifests, it is called by some name, by the people 
while referring to it. (41) 

Vyaktam: The manifest potentiality like the claypot, 
is mithya because: 

(a) Nistattvam: The pot (the effect) has the 

characteristics of name (nama) and form (rupa), 

which are liable to change. There is no tattva 
in the vikara or modification. 

(b) Bhasamanam: It appears, although it has no reality. 

(c) Utpatti nasabhak: It is created in Time (which 

itself is only a concept) and is subject to dissolution. 

These three things put together make the effect of 
maya or the potentiality, an illusion. 

v Tat utpattau nrbhih tasya nama vaca nispadyate: When 

the pot is born i.e. when the ‘ mud is converted into 
a pot, people call it a pot. The name is bom after the 
effect is created. Merely for the sake of identification 
and differentiation, a name is given for a manifestation 
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of potentiality which is only an ‘appearance’ and which 
is created and destroyed in time. Thus, these modifications 

of the potentiality have no real meaning. 

Continuing the same theme — 

fa ^TRT 5^ cT^rg^TcT \M\\ 

Vyakte naste’pi namaitan nrvaktresva nuvartate 
Tena namna niriipyatvad vyaktam tadnpa mucyate (42) 

^ Sift = when the effect dies; ^ = 

this name; ^44^ = in the mouth of the people; 

= continues to be; = the effect; = by 

that; :TTRT = name; = being referred; cT^ 

= of that nature; = is called; 

When the effect dies away, the name referring to it continues 
to be mentioned by people. The effect, thereafter, being referred 
to by name is existing only in name. (42) 

Vyakte naste api etad nania nr vaktresu anuvartate: 
Even when the effect (the pot) is destroyed, the name 

‘pot’ assigned to the effect continues to be used. 

Tena namna nirupyatvat vyaktam tad rupam ucyate: 

Therefore, that which is referred to by name, is only 

for the sake of the name. It is not real. 

In the same way, all of us are in reality sat cid 

ananda rupa. The names given to us will continue even 

after we are no more, but they only create an illusion 

of immortality. The modification or effect is nothing other 

than a mere name. 

The thought is taken up further to emphasise, how the 
name has nothing to do with reality — 

Brahmanande Advaitanandah Ch. Xm 

PlWTcIrollfeHlRlrclliNK^UHmd: I 

i 5 ^ ft m m\\ 

Nistattva tvad vina&tvad vacaram bhana namatah 
Vyaktasya na tu tad rupam satyam klhcin mrdadi vat (43) 

= of the manifest effect; = nature; cTff 

= that; = a little; 3TTf^cf = like the mud 

(unmanifest power); = real; T ^ = never indeed; 

= being unreal; = being perishable; 

= being merely a name, based on words.. 

The nature of the effect (i.e. pot) is never similar, even 
a bit, like that of the mud, nor is it real being unsubstantial, 
perishable and is merely a name based on words. (43) 

Vyaktasya rupam tat kincit mrd adivat na tu satyam: 
After the name of the effect was denied a status of 
reality, what about the form of the effect? (i.e. the shape’ 
of the pot?). The shape, the size etc., have nothing in 
common with the qualities of the mud. (Sabda, sparsa etc). 

Therefore, the form of the mud pot has no reality, 
because, Nistattvatvat, vinasitvat vacarambhana namatah: 
the form can be changed, modified or destroyed. The 
status of the form of the mud-pot has no reality. It 
is a mere name, a word. 

In the same way, the manifest world has two 
aspects-name and form which are superimposed on the 
substratum. Those whose attention is on the shape or 
form and name will suffer, but whose attention is on 
the substratum, will not be perturbed. 

Therefore, the conclusion is that the name and form 
are not the reality, but the reality is that which is supporting 
the presence and absence of the name and form. 

If this is so, what is the reality ? — 
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WV ^^TrT I Ml I 

Vyakta kale tatah purvam urdhvama pyeka rupa bhak 
Satattvam avinasam ca satyaw mrd vastu kathyate (44) 

= while manifest; cTcT: = before that; 

= later after destruction; = also; ^ 

= unchanging; = substantial; = 

indestructible; ^ = and; ^ = the material mud; 

= real; = js said. 

The material mud is considered real, because it is unchanging, 
substantial and indestructible at all times, i.e. before production 
of the pot, while it manifests as pot (effect) and also after 
its destruction. (44) 

Vyakta kale tatah purvam urdhvam api eka rupa bhak: 
When mud is converted into pot, or before the pot was 
created or after the pot is broken into pieces, mud remains 
unchanged. Its essential qualities of kabda, sparsa etc. 
are not changed due to creation, after creation and after 
destruction of the said creation. 

Satattvam avinasam ca mrd vastu satyam kathyate'. 
The mud does not get destroyed at any stage. What 
is subjected to destruction is the form of the pot, a 
form that was born in time. The mud alone is the reality. 

So also, consciousness is the only reality. It exists 
even before one is bom, through all the planes of 
consciousness, in good health or bad health etc. even 
in ignorance. When this knowledge becomes ‘consequential’ 
in one’s life, then one’s attention is fixed only on this 
mrd vastu, this essential nature of ours, this satyam. 

Now a doubt is raised: The effect-the pot, is not 
satyam; the snake on the rope also is not satyam, nor 
is the silver on the oyster shell. When we come to understand 
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the true nature of the rope and the shell, the snake 
and the silver disappear. Likewise, when one perceives 
the mud in the pot, the pot should disappear? If the 
world is understood to be mithya, the world should 
disappear? 

This point is discussed — 

3T#^cT: cRSTTST fe# I Ml I 

Vyaktam ghato vikaras ceti etair namabhi riritah 
Arthas ced anrtah kasmanna mrd bodhe nivartate (45) 

= manifest; <4?: = pot; f4=wt: = modification; 

= and; = thus; tr^: hihRt: = by these names; 

3Tsf: = a thing referred to; ^ = if; 

= is unreal; ^ = when the mud is known; 

etrtHiq, = why; 4 = not; Pi4cit) = disappears. 

If some thing referred to by these three names viz. manifest, 
pot and modification, is unreal, why does it is not disappear 
after the knowledge of the mud? (45) 

Vyaktam ghatah vikarah ca etaih namabhih Tritah cet: 
If the meaning indicated by these three words, i.e. 

‘manifestation, the effect (the pot) and the modification 

in the mud,’ is only an illusion-Mrd bodhe kasmat na 
nivartate: why do these three not disappear, when one 

comes to know that mud is the essential nature of these 
modifications and that is the only reality? 

This doubt is answered — 

wtttT 

^ CCWKHH* IMII 



1572 Pancadasi 

Nivrtta eva yasmatte tatsatyatva matir gata 
Idrh nivrtti revatra bodhaja na tva bhasanam (46) 

= because; ^ = your; drf = in that (pot); 

nfcf: = understanding of realness; TcTT = is gone; 

= rejected; ^ = indeed; 3^ = here; 

= like this only; ^T5T1 = bom out of knowledge; 

Ih^Ri: = negation; aTOTCRU = dis-appearance; T g = 

not indeed. 

Because your understanding about the ‘real-ness’ of the 
pot is negated (and not the pot), the negation bom out of 
knowledge is—(i.e. the real-ness aspect of the pot is rejected) 
but that does not mean that the pot would cease to be 
perceived. (46) 

Yasmat te tat satyatva matih gata: Because, if you 
have understood clearly that the mud, which was present 
before the pot was created, it is present in the pot while 
it exists, and will remain be even after the pot is broken, 
would continue to hold on to its essential five qualities, 
then the name and the form of the pot should have 
no meaning. 

Nivrttah eva: This itself is called the denial of the 
name and form (nama-rupa ). You do not have to physically 
remove it. After the realisation that one is the Conscious 
Principle, the world will continue to be as it is. 

If the meaning of the word mithya is fully understood, 
this doubt will not arise. Mithya is that which appears 
but has no reality (Bhasamanam nistattvarh-iloka 41 ante). 
When the reality is known, the effect should not be expected 
to disappear. 

In the case of nirupadhi bhrama as in the case of 
rope and snake, when the rope is seen, the snake disappears. 

In sopadhi bhrama, because of one’s association with 
the upadhi, the illusion continues to appear even after 
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the correct knowledge has taken place. For example: the 
earth is a conditioning in the case of the sunrise, or 
the eyes in the case of the blueness of the sky. So 
also, to understand that only the mud, in the mudpot 
is real, is the only way in which the knowledge will 
take place. The name, form and modifications will not 
disappear. Idrk eva bodhaja nivrttih. Atra abhasanam na 
tu: Therefore, to question ‘why the effect (the pot) does 
not disappear’ is a wrong understanding. The only way 
to go beyond illusion is to understand illusion as illusion. 

To understand the status of the world of names and 
forms as an illusion is the only way to be in the world 
and yet remain out of it. The illusion will continue to 
be. TTiere is no other way of dealing with it. 

One more example is given to illustrate how sopadhi bhrama 
will continue to appear, but that does not give validity to 
the illusion — 

# ^TcftS^f^T ^ SR^cT: I 

IIWsll 

Puman adho-mukho nire bhato ’pyasd na vastutah 
Tatastha martyavat tasmin naivastha kasyacit kvacit (47) 

^ = in the water; srafrpf: = with head down; HTcT: 

= seen; = although; gFFf = that person; ^cT: 

= in reality; T = not; SffScT = is; = to 

any one; cdFPf = in that (reflection); = like 

the living person standing on the bank; 3TTCSIT = sense 

of real-ness; T = can never be, 

Although one sees the reflection of a man with head-down 
in water, status of reality is never given to it by any one 
like the real man standing on the bank. (47) 

Nire adhomukhah bhatah api puman vastutah na asti: 
When someone looks down in water, and sees his reflection, 
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as though it is upside down. But he knows that it is 
not real, although it appears so. 

Tasmin tatastha martyavat astha kvacit na eva: No 
one ever mistakes the reflection to be the reality. The 
reality is the bimba -the face or the person standing on 

the bank. 

In the same way, when the world is cognised as 
illusion, we continue to live in the world and do not 
make any effort to change what does not exist. 

If the superimposition is an illusion, does that necessarily 
give one knowledge about one’s own essential nature? — 

\M\\ 

Idrg bodhe pumartha tvaiii mata madvaita vadinam 
Mrd rupasya parityagat vivar tatvarh ghate sthitam (48) 

3#T = followers of non-dual Brahman-, ^ 

^ = by the knowledge as explained above; 

= liberation and attainment of non-dual bliss; 

= is meant; = of the nature of the (cause) 

mud; 3tHRc4iJllcf = without rejecting; = in the pot 

(effect); = vivarta ; = is acceptable. 

In this way, the manifestation of non-dual bliss by knowledge 
(of the substratum) is meant by liberation for the followers 
of non-dual Brahman. The appearance of the pot (effect) exists 
in the mud (cause), without rejecting the essential nature of 
mud. Thus the pot is vivarta in the mud. (48) 

Advaita vadinam idrk bodhe pumarthatvam matam: 
Those who are followers of the advaita siddhanta (the 
principle of non-dual Self) hold the view that other than 
atma, all else is an illusion. All conditionings in the 
form of relationships are seen only with reference to 
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the pure Self. When the external conditioning is not in 
tune with the pure Self, the conditioning will be discarded 

in order to go back to the source. For the sake of 
atma alone, is the world taken to be real or unreal. 

This is the meaning of fulfilment of life and discovery 
of Self-realisation for such advaita siddhantin-s-the 

followers of the doctrine of non-dual Self. 

Mrd rupasya aparltyagat ghate vivartatvam sthitam: 

When it is understood that the essence of the pot is 

the mud, without rejecting its own essential quality (sabda, 

sparta etc.) the pot will appear and yet disappear. 

The appearance and disappearance of the world has 

nothing to do with atmananda. Once this is understood, 

one will no longer be disturbed by the names and forms 

of the world. 

Therefore, it is not correct to say that the knowledge 

that names and forms are an illusion, does not necessarily 
give knowledge of the substratum; for, without the 

substratum, illusion cannot be. The joy that one derives 

from the names and forms of the world, comes not from 
the names and forms, but from one’s own atmananda 
which we superimposes on them. 

The status of the world then is only appearance on 

the pure Self called atmananda. There are two ways 

of discarding matter: 
(a) maintaining control on oneself by obeying the rules 

governing matter, and thus transcending the limitations 

of body, mind and intellect, 
(b) understanding that the world is vivarta , an illusion. 

Why is so much importance given to vivarta in preference 
to the other two types of material causes? — 
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l|<fcTT I 

?ryc|uf ftcfift E|d^d^4 ft IIVSII 

Pariname purva rupam tyajet tatkslra rupavat 
Mrt suvarne nivartete ghata kundalayor na hi (49) 

= in the theory of parinama vada; dr[ = 

the cause; = earlier form; = rejects; 

^T^cf = like the nature of milk; m ^rgePTt: = in 

the pot and ear-ring; ijcj; = mud and gold; 1 = 

not; PtacQ = reject their nature; % = indeed. 

In the theory of parinama vada, the cause gets converted 
into effect like the milk turning into curd. But (in vivarta) 
in case of the pot and ear-ring, the mud and gold do not 
reject their own nature. (49) 

Why should it be insisted upon that the world is 
vivarta, why should it not be explained on the basis 
of parinama vada or arambha vada ? 

Pariname tat purva rupam tyajet: In the case of parinama 
upadhana karana, the cause undergoes essential change 
in its original nature, like milk becoming curd, and the 
process cannot be reversed. The original form of the 
cause is rejected. 

Kslra rupavat ghata kundalayoh mrt suvarne: In the 
case of the mud or gold, even when it has become 
a mud-pot or gold-ornament, each can revert back to 
its original form without any change. 

Therefore, the world as the manifestation of the 
Brahman cannot be taken as parinama of the Brahman. 
Otherwise it will be as if once the Paramatma has become 
the world, there will be no Paramatma left. Vivarta vada, 
therefore is the only correct interpretation. 
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The student raises an objection to the above line of argument: 
When the mud-pot is broken, we see only pieces of the mud-pot 
and not mud! — 

IIRoll 

Ghate bhagne na mrd bhavah kapalanam aveksanat 
Maivam cume’sti mrd rupam svama rupam tvati sphutam (50) 

^ = when the pot is destroyed; = 

the existence of mud; T = is not seen; <*>mutimih = of 

the pieces; = being seen; = in this way; 

ITT = do not doubt; = in the powdered pieces; 

= the nature of mud; 3Tf^T = is; 

^ = in case of golden ornaments the gold; STfcT 

= is clearly vivid. 

When the pot is destroyed, what remains is the pieces 
of pot and not mud. Do not doubt in such a manner because 
when the piece are powdered it is mud (along with its qualities). 
The example of golden ornaments and gold establishes this 
point clearly. (50) 

Ghate bhagne mrdbhavah na kapalanam aveksanat: 
When the mud-pot is broken, it does not attain ‘mudness’? 

Only pieces of the pot are seen, not mud? The teacher 

is naturally disappointed with this objection. 

MS evam: Please do not talk like this! 

Currie mrdrupam asti: If the pieces are ground into 

powder, it is only mud. ( Vidyaranya svami presents this 

obvious and seemingly argument only to point out how 
obsession with name and form can dominate one’s thinking 

and colour our vision even after study) 
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Svarna rupam tu ati sphutam: For example, in the 
case of the gold ornaments, when it is melted, the original 
gold is restored. 

How parinama vada is not relevant to explain the creation 
of the world, is further elucidated — 

RcTRcTT ^T^TT f^RTc^T 1 \M\\ 

Kslradau parinamo’stu punas tad bhava varjanat 
Etavata mrda dlnam drstantat vam na hlyate (51) 

STT^r = in the example of milk etc.; hRuilH: = 

modification; 3TRJ = *et it ^ei = aSa*ni = its 

original nature (milk); = is not seen; k,dicicii = 

by such examples alone; ^ = of the mud etc.; 

ggl'ficlc^ = example of vivarta; T = not; = 

is rejected. 

In the example of modified milk i.e. when milk is changed 
into curd, (there is change of substance) the original nature 
of the substance i.e. milk cannot be derived from curd again. 
But this does not lead to rejection of the example of mud 
and pot for establishing vivarta. (51) 

KsTra adau parinama astu punah tad bhava varjanat: 
In the example of the milk becoming the curd, it was 
stated to be parinama phenomenon. The point made was 
that, once the curd has been formed, it cannot go back 
to its original form i.e. milk. Etavatva mrdadlnarh 
drstantatvam na hlyate: By this one factor alone, the 
examples of the mud and the pot or the gold and ornaments 
to explain vivarta vada cannot be rejected. 

Now the arambha vada is taken up to show that it is 
also not possible to explain the world by this theory of creation — 

<F^Wlfcpi: SJtrfiT: °bl4«KRVRft: ^ \M\\ 

Arambha vadinah karye mrdo dvaigunya mapatet 
Rupa spared dayah proktah karya karanayoh prthak _ (52) 

snf^T: = arambha vSdT-s; = in the effect; 

= mud; tjpFf = two qualities (being cause and 

effect); = is considered; 37T^T: = the qualities 

like form, touch etc.; =t>Kui4): = of the effect and 

cause; = separate; ylrbi: = are said. 

The SrambhavSdin-s consider mud being associated with 
two sets of qualities (one that of mud as cause and mud 
as effect-pot), and hold that the qualities like form etc., (of 
pot i.e. effect) and touch etc., (of mud i.e. cause) are different. (52) 

Arambha vadinah karye mrdah dvaigunyam apatet: 
The arambha vadin-s viz. naiyyayika-s accept two sets 
of qualities in the effect of mud (i.e. in the pot). Thereby, 
two independent things are meant by the word pot i.e. 
(i) mud and (ii) pot. 

Rupa sparsadayah karya karanayoh prthak proktah: 
They consider the qualities of the effect (i.e. pot) such 
as shape etc. and that of the cause (i.e. mud) touch 
etc. to be independent in effect and cause. Because, in 
arambha vada, the nature of cause and effect is different 
from each other. Therefore, when we accept this theory, 
we will have to consider that the mud pot is a sum 
total of two sets of qualities i.e. that of mud and that 
of pot. This will mean that the pot will gather additional 
weight etc. after the mud is converted into a pot. However, 
this is not seen anywhere. Therefore, we cannot accept 
arambhavada to explain the creation of this world. 

Are there only two examples of mud and gold to explain 
vivarta or there are more? — 
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jjc^cPjfwsrfcT flRTWTT^T: I 

STTFmt c(w4o*Mf«jdc4 ^cfcf^g im^ll 

Mrtsuvarna mayasceti drstanta traya marunih 
Prahato vasayet karya nrtatvam sarva vastusu (53) 

3TT#T: = arunih; ^ 3W: = mud, gold 

and iron; ffrf = thus; geiti >^4, = three examples; 9T? 

= said; = therefore; ^ = in all the objects; 

cFn4 31Wdo=(H, = illusory nature of effect; = should 

be enquired. 

Aruni rsi had given three examples of mud, gold and iron 
(to indicate vivarta of effect). Therefore, one should keep in 
mind the illusory nature of the effects. (53) 

Arunih mrt suvarnam ayah ca iti drstanta trayam praha : 
Uddalaka, the son of Aruna quotes three examples of 
mud, gold and iron (Chandogya Up; 6.1.4.) to conclude 
that mud alone is the reality and all modifications of 
names and forms are only the expressions of speech 
and hence subject to change. Atah sarva vastusu karya 
anrtatvam vasayet: He gave these three examples to 
emphasize that, one should contemplate on this one factor, 
that effect, being an effect, is only an illusion. It is not 
the reality. It has no validity. Only by rejecting the name 
and form will we be able to focus our attention on the 
immutable reality, i.e. the essence, that is supporting the 
effect. 

This is what Lord Krsna said to Arjuna (B.G. 13-14). 
‘Every experience in this world good or bad, has the 
same biography, it begins in time, is maintained in time 
and disappears in time’. To hold on to any experience, 
as if for ever, is a fallacy. Let experiences come and 
go. To stand apart from them is the only way to wean 
oneself away from their impart with reference to duality. 
Go beyond the experiences to focus attention on the 
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substratum, the atma, which is the support of every 
experience. 

This mithyatva anusandhana, the discovery of or the 
enquiry into the illusoriness of the world is emphasized. 
What is the purpose? 

To explain the purpose, the teacher once again quotes 

the same Upanisad-— 

efcKuHlMCi: °bl4fcHlH -Clift tftSclc^ I 

Karana jnanatah karya vijhanarh capi so’vadat 
Satya jhane 'nrta jnanam katha matropa padyate (54) 

^IHcT: = from the knowledge of the cause; 

= knowledge of the effect; ^ 33fr = and 

also; fl: = he; = is said; 3T^ = in the present 

context; WV ^ = by the knowledge of the reality (cause); 

= knowledge of the illusory (effect); 

= how; = is accepted. 

In the present context he also said that, from the knowledge 
of the (reality) cause, the knowledge of (illusory) effect is gained. 
How can it be accepted that from the knowledge of the reality 
the illusory effect is known? (54) 

Karana jnanatah karya vijhanam ca api sah avadat: 
By gaining the knowledge about the cause, Aruni said, 
one gets knowledge of the effect. Satya jhane anrta jhanarh 
katham upapadyate: Now a peculiar doubt is raised. The 
cause is the essence, it is the Satya vastu i.e. the reality. 
The effect is asatya vastu-not the reality. How can the 
knowledge of reality lead to knowledge about an illusory 
thing? 

In answering this doubt, the teacher explains that 
there are two knowledges simultaneously present in the 
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effect: 
(a) the knowledge about the essence; and, 
(b) the knowledge about the illusion. 

This is what was meant by the Rsi Aruni 

feKFT ^rfcTT dl+gfed: I 

IIKMI 

Samrt kasya vikarasya karyata loka drsdtah 
Vasta vo ’tra mrdamso ’sya bodhah karana bodhatah (55) 

= of the effect along with its cause; 

°hi4'eii = being an effect; ffgcT: = is popular 

perception; = in the effect; = real; 3T7T: 

= the mud aspect; = its knowledge; diTCW 

dtacT: = is by the knowledge as cause. 

It is a popular perception that, the effect (pot) is modification 
of its cause (mud); and that the mud aspect is real (in other 
words) when one knows the cause of the pot (effect) the 
reality is perceived. (55) 

Samrtkasya vikarasya karyata loka drsdtah: It is 
commonly known that the mud along with the 
superimposition of the modification is called the mud pot. 
A tra mrd ansah vastavah: In this, the reality is the 
mud-aspect. Asya bodhah karana bodhatah: The knowledge 
of the mud aspect in the mud pot is the knowledge 
of the essence. We look at the pot, appreciate its form, 
but know all the time that its essential nature is mud. 

Similarly, when we look at the world of plurality, 
if the attention is only on the names and forms, then 
the substratum called atmananda, which is the cause for 
the manifestation of names and forms, is lost sight of. 
When the realisation that other than atmananda nothing 
else is, even if one is operating in duality, the advaitananda 
will never be denied. Then the duality of Knower-Known 

disappears. ‘The Bhogyam (the enjoyed), the Bhokta 
(the enjoyer) and the Bhoga (the enjoyment) are all 
different from T-the witness, the ever-Auspicious, Pure 
Consciousness’ (Kaivalya Up. 18). 

In this knowledge, there is no trace of opposition 
to anything in this world. In this total loss of individuality, 
one gains spirituality. 

Having heard this, one should reject names and forms, 
and concentrate on the essence, (Karana bodhatah bodhah) 
the true knowledge dawns. 

The question raised is : Even so, should we also not 

know the ways of the world? — 

drcj'^R ^ ll^ll 

Anrtarhso na boddhavyah tadbodhanu payogatah 
Tattva jhanam pumaitham syat nanrt ariisava bodhanam (56) 

3FJcri?T: = the illusion aspect; =1 = not; = 

is worthy of knowing; = this knowledge; 3^41*m: 

= is of no purpose; = the knowledge of 

reality; = desirable; FITcf = is; = illusory 

portion; 3|ctH, = knowledge; A = not. 

The illusory aspect in the effect is not worthy of knowing 
as it serves no purpose. However, the knowledge of the reality 
(cause) is desirable, and not that of illusion (effect). (56) 

Anrtanso na boddhavyah tad bodhah anupayogatah: 
No purpose is served in knowing about what is unreal 
(the ^effect i.e. the world). That knowledge is as futile 
as trying to analyse the blueness of the sky or the chemical 
content of the mirage water! It is of no use, and has 
no meaning. 
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Tattva jhanam pumartham syat: The whole purpose 
of life is to know the Truth and not untruth. 

Na anrtamsa avabodhanam: What is an illusion need 
not be known. Once it is understood to be an illusion, 
there is no need for further investigation. It only needs 
to be promptly discarded. 

The student asks a sarcastic question ? — 

-^TTfftWT: imvsll 

Tarhi karana vijnanat karya jhana mitirite 
Mrdbodhan mrttika buddhe tyuktaih syatko’tra vismayah (57) 

crfi? = in that case; = by the knowledge 

of the cause; = knowledge of effect; ?fcl 

= in saying so; ^ = by the knowledge of 

mud; ^Riehi = mud is known; ffcT = thus; = 

said; = is; 3T7 = then; = what; = great. 

In that case a statement saying ‘that by the knowledge 
of the cause, the effect is known’ is like saying-‘by the knowledge 
of mud, the mud is known’. What is great about it? (57) 

Tarhi karana vijnanat karya jhanam: When it is said 
that by knowing the cause, one will get knowledge of 
the effect, Iti irite mrd bodhat mrttika buddha id uktaiii 
syat: that is if it is said that by knowing the mud (the 
cause) one will know the mud (the effect), Atra kah 
vismayah: what is there so surprising about it? 

The teacher replies — 

^TRcT: 

ipT sn$T lev'll 
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Satyarh karyesu vas tvamsah karanat meti janatah 
Vismayo ma’stviha jhasya vismayah kena varyate (58) 

RcJRJ = yes; = in the effect; = the 

real substance; =tii<unrHi = in the cause; ?fcf Met: = for 

one knowing this; = surprise; RT = not; 3^ ” 

be; = in the present context; 3T?FT = of the ignorant; 

fefFPT: = surprise; = by whom; = is denied. 

Yes, what you say is correct-that for the knower (wise) 
may not be surprised to know that the real substance in the 
effect is similar to that of its cause. However, who can deny 
a surprise for an ignorant in this regard? (58) 

Satyarh karyesu vastu aniah karanatma id janatah 

vismayo ma astu: What you say is true. The discovery 
of presence of the essential nature of the cause (the 

mud-ness) in the effect (the mud-pot) is of course, no 

great surprise for him, who knows. 

Iha a jhasya vismayah kena varyate: But for him who 
does not know, the one who mistakes the mud pot to 

be a gold pot because it appears so, who imagines that 
the world is too overwhelming-for such a person, it is 

a surprise. 

But for him who has understood that the whole 

manifested world is nothing but the bliss that ‘I am’,.... 

there is no surprise at all. 

How the ignorant man is wonderstruck is now explained — 

qfFTPft ^ I 

*ncT \M\\ 

Arambhl parinaml ca laukikai caika karane 
Jhate sarva madih srutva prapnu vantyeva vismayam (59) 
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STRisfr = arambhr, mRuii41 = parinaml; ^ = and; 

= ordinary people; ^ = and; =bk<J) 

= having known the cause; Baffin = every thing 

is known; = having heard; = surprise; yi^Po 

= get; = indeed. 

The followers of Arambha-vada, Parinama-vada and common 
worldly people get surprised indeed when they hear that by 
knowing one cause, every thing (effect) is known. (59) 

Those who know about their own essential nature 
and about the nature of the world, they are neither elated 
nor depressed by life’s experiences, neither by creation 
nor by destruction. But there are three types of individuals 
who are all the time revelling in dvaita i.e. the modifications, 
changes etc. 

Arambhi parinaml laukikah ca: These are the arambha 
vadin-s, the parinama vadin-s and the others. Eka karane 
jhate sarva matim srutva vismayam prapnuvanti eva : When 
they are told that by knowing this pure Self, everything 
is known, they are definitely surprised that they had been 
looking for the Lord everywhere except into their own 
essential nature. Therefore, spiritual attainment is not gaining 
anything but re-discovering that which had never been 
lost. 

Now, the teacher comes to the main point to which 
all the previous explanations and analyses have been leading 
upto! When sruti says that ‘by knowing that One, everything 
is known’, that statement can be taken to mean: 

(a) that there is something called One; 
(b) that there is something called everything; and 
(c) that there is something called knowledge. 

Thus three entities are imagined. But the purpose 
of sruti vakya is not to prove the creation, that ‘everything’ 
is existing in reality and independent of reality. 

What is the purpose of discussing the multiplicity-the 
jiva, jagat and Isvara -is now taken up — 

HHWfil few 

I 

IKo|| 

Advaite ’bhimukhl kart urn evatrai kasya bodhatah 
Sarva bodhah srutau naiva nana tvasya vivaksaya (60) 

- for knowing non-dual Self; = 

for turning the attention; = only; = herd; SJcf) 

= is the scriptural statement; = of the one; 

= from the knowledge; = knowledge 

of all; HHircJW = of the many-ness; feWT = for the 

purpose of; T ^ = not indeed. 

The purpose of scriptural statements such as ‘by the knowledge 
of the one all is known’ is to focus attention of the seeker 
to the non-dual Self. Establishment of plurality is never meant 
by such statements. (60) 

Advaite abhimukhl kartum eva atra ekasya bodhatah 
sarva bodhah srutau: In order to focus the attention of 
the student on the advaita tattvam and to help him to 
realise the Truth which is one without a second, 6ruti 
says ‘having known this One, you will be able to know 
everything. 

Na nanatvasya vivaksaya: The purpose of the sruti 
is not to establish, that there is plurality, but to focus 
attention on that one substratum which is supporting the 
illusion of plurality. 

This technique is called superimposition and 
de-superimposition for the mind that is splintered by 
multiplicity. Advaita tattva will not be easy to comprehend 
for such mind. Therefore, using the worldly experiences 
as the stepping stone, the sruti leads us to the knowledge 
of ‘ idam sarvam'. This is the only way in which the 
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cognitions of the One can be brought about. This is 
called ‘ Sarva bodhah' 

In the next 3 sloka-s, quotations are given from Upanisads 
to reinforce the same point — 

ll^ll 

Ekamrt pinda vijhanat sarvamm mayadhlr yatha 
Tathaika brahma bodhena jagad buddhir vibhavyatam (61) 

W = just as; ^ = from the knowledge 

of a lump of mud; *PPT Eft: = all the modification 

of mud are known; cWT = similarly; sfi? = by 

the knowledge of one Brahman -, 5PTcf S[fe = knowledge 

of the world; fewioqtiin = should be understood. 

Just as, by the knowledge of a lump of mud all the possible 
modifications (i.e. names and forms) made of mud are known; 
similarly, by the knowledge of one non-dual Brahman (which 
is the material cause of the world); the world is known. It 
should be understood in this way. (61) 

Yatha eka mrt pinda vijhanat sarva mm maya dhih: 
Just as the discovery of the material cause of a mud-pot 
is enough to give us the knowledge of all possible forms 
of modifications of mud, one should not make any haste 
in understanding such statements. If we understand that 
all the pots etc. of mud in the world are known by 
this knowledge, our understanding in not correct. What 
is meant is-that the essence of the possible modifications 
is worthy of knowing and differences of names and forms 
are of little significance. 

Tatha eka brahma bodhena jagat buddhih vibhavyatam : 
Similarly, by knowing the substratum of the whole world, 
all that is worthy of knowing about the world is known. 
Because, the illusory aspect of the world viz. the names 

and forms are not worthy of knowing, once this 
substratum-the material cause-the Brahman is known. 

Unless one has a clear knowledge of both Brahman 
and the world, it is difficult to appreciate the scriptural 
statement that ‘By the knowledge of Brahman, the whole 
world is known’. In view of this, it is essential to know 
in clear terms, as to what Brahman and the world is! 

This is elaborated with the authority of Tapaniya 
upanifad— 

HfeopffrTO WT<{ I 

cTFtfft 5^T H^ll 

Saccit sukhatmakam brahma nama rvpatmakam jagat 
Tapanlye srutarh brahma saccidananda laksanam (62) 

= that which is of the nature 

of sat-cit-ananda; 51U = is Brahman; ^ 3TTcP°fiJJ 

= that which is of the nature of name and form; 

= is the world; cTFfftft = in the Tapaniya Upanisad; 

= Brahman-, = is of the nature 

of existence-knowledge-bliss; = is said. 

That which is of the nature of sat-cit-ananda is Brahman. 
That which is the names and forms, is the world. In the Tapaniya 
Upanisad, Brahman is described to be of the nature of 
existence-knowledge-bliss. (62) 

Brahma sat-cit-sukhatmakam, jagat nama rupatmakam: 
The nature of Brahman is existence-knowledge-bliss, while 

. the nature of the world is names and forms. We have 

seen earlier that the material cause of the mud pots, 
gold ornaments, and the iron instruments viz. the mud, 
the gold and the iron do not undergo any change, when 

their effects viz. the pots, Qrnaments and the instruments 
are destroyed. Hence the reality behind the names and 
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forms never undergoes changes. Therefore, what is worthy 
of knowing about Brahman and the world is that the 
former does not change while the latter does. 

Tapanlye Brahma sat-cit-ananda laksanam srutam: In 
the Tapanlya upanisad, the Brahman is described as 

being existence-knowledge-bliss. Thus, what is said is based 

on the authority of the scriptures. 

Some more authorities about the nature of Brahman 

as sat, cit and ananda are quoted — 

m W m I 

Sadrupa marunih praha prajhanam brahma bahvrcah 
Sanatkumara anandam eva manyatra gamyatam (63) 

3TT^T = sage Arum i.e. Uddalaka; ^ = of 

the nature of existence; SHF = declared; = the 

followers of Rg veda; = Brahman; - 

consciousness; fTCcf = sage Sanatkumara; 3TR^iJ 

= bliss; = so also; = is other scriptural 

texts; '1^014, = be known. 

Sage Aruni declares Brahman to be existence (in Chandogya 
Upanisad) the followers of Rg veda (Aitareya Upanisad) declares 
Brahman to be Consciousness while Sanatkumara declare 
Brahman to be bliss (to Narada). In this way other scriptural 
statements should be understood. (63) 

Arunih sat rupam praha: The sage Uddalaka (being 

the son of Aruna is reffered as Arunl) instructed his 
disciples on the Truth through the most famous statement. 
‘Sat-eva somya idam agre asit' etc. Thus, sat is the 

nature of Brahman according to Chandoyga upanisad. 
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Bah vrcah Brahma prajhanam: Ailtareya upanisad 
of Rg veda declares Brahman as Prajhanam i.e. 
consciousness or knowledge. 

Sanatkumarah anandam: Sanatkumara while instructing 
his disciple Narada declared Brahman to be the bliss. 
Evam anyatra gamyatam: So also in other scriptural 
text-books (Taitt.Up. 1H-6). Brahman is declared as 
4 Anando Brahmeti vyajanat' etc. 

Just as we have authorities of scriptures to support 

the nature of Brahman to be sat-cit-ananda, so also authorities 

of scriptures about the nature of the world, are quoted --- 

fefer f^rr fcrefcr i 

oijichwiujft qnr^r # ejcfc ii5yii 

Vicitya sarva rupani krtva namani tisthati 
Aharh vyakara vanlme namarupe iti sruteh (64) 

= all the forms; = having contemplated 

and thought of; diHifa = names; = having created; 

fcfTjfrT = exists; 31^ * I; ^ If ^ * these names 

and forms; sn^uftf = project to manifestation; ?fcT 

= according to the scriptures. 

Having contemplated and thought of all forms and having 
created all the names, T project these names and forms in 
manifestation, thus declare the scripture. (64) 

Sarva rupani vicitya namani krtva tisthati-. The Self 
having created all the forms by His sahkalpa (projection 
of forms) and thereafter having created appropriate names 
for all the forms, He remains established in His nature, 
beyond the influence of the names and forms-as immutable 
as ever. 
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Ah am ime nama rupe vyakaravani iti sruteh: ‘I should 
manifest these names and forms’ thus declare the scriptures. 

This authority of sruti gives as the nature of the world 
to be none other than names and forms. 

Yet another scriptural authority is quoted in this regard — 

3Tf^T ||^mi 

Avyakrtam pura srsterurdhvam vyakriyate dvidha 
Acintya saktir mayaisa brahmanya vyakrta bhidha (65) 

gt: gn = before creation; 3I5i<l$dH = the world was 

unmanifest; = later during creation; ft^JT = in two 

ways (i.e. names and form); apfM = is manifested; 

sfijrf’T = is Brahman; = unimaginable 

power; *MT = maya; = this; 31'^l^dl 3Tfw = is 

called by the term ‘unmanifest’. 

Before creation, the world was unmanifest; later on during 
creation, it became manifest in two ways (i.e. names and forms). 
Maya-the inconceivable power in Brahman, is called as 
‘unmanifest’, in the above statement. (65) 

Srsteh pura avyakrtam urdhvam dvidha vyakriyate: 
The world exists as unmanifestation, before the creation. 
The creation is, therefore, manifestation of this unmanifest 
state in two ways viz. names and forms. In this appearance 
and disappearance of the world, what is involved is not 
Brahman because it is unchanging substratum for all the 
changes. Then the question arises-what is the source of 
this manifest world? Or in other words, if manifest-names 
and forms is this world, what is the unmanifest? 

Brahman: acintya saktih maya esa a vyakrta abhidha: 
The inexplicable power called maya inherent in Brahman 
is what is referred by the word avyakrta or unmanifest. 

Therefore, the appearance of the world of names and 
forms is exclusively due to this inexplicable power of 
maya. In the other words, the world is nothing but maya 
sakti in manifest state and this maya is nothing but 
unmanifest world. However, it must be remembered that 
maya sakti has no independent existence apart from 
Brahman. 

Further elaboration of the above thought (tat nama 
rupabhyam vyakriyate etc.) and dependence of maya on 

Brahman is indicated — 

JTFTt g Sffcr feawiRrc g ii^ii 
Avikriya brahma nistha vikaram yatyanekadha 
Mayarh tu prakrdrh vidyan mayinaih tu mahesvaram (66) 

SifcisM W5I ftBT = the maya existing in immutable 

Brahman; = is many ways; = modifications; 

*rrfrT = undergoes; = to maya; cj = indeed; 

= material cause of the world; = know; 

= the weilder of maya; § = indeed; 

= in the conroller of maya. 

The maya existing in immutable Brahman as unmanifest, 
undergoes modification in many ways. ‘Know for certain that 
maya is Prakrti i.e. material cause of the universe, and the 
weilder of this maya is the supreme Lord (of the world and 
maya). (66) 

Avikriya Brahma nistha anekadha vikaram yati: This 
jnaya which is inherent in Brahman in unmanifest form, 
undergoes many modifications, (like the mud taking many 
shapes) and manifests as many names and forms. 

Therefore, in order to keep the vision of Brahman 
constantly in mind, the names and forms need to be 
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ignored (not destroyed). This is called divya drsti. (Ref. 

B.G. XI-8). 

‘Although everything is in me and I am in everything, 
in reality, nothing is in me and I am not in anything’ 
(B.G. IX-4,5). The divya drsti is said to be attained 
when this peculiar relationless-relationship is grasped. 

Mayarii tu prakrtim vidyat mayinam tu mahe&varam: 
This potentiality is called Maya or Prakrti, Uma or 
Sakti, and the substratum, the upholder, and supporter 
of this potentiality is called Mahesvara . 

Maya §akti is thus the material cause of the world, 
and Brahman is the support of maya. Maya is only 
an imaginary potentiality in Brahman and cannot exist 
without Brahman, whereas Brahman can exist without 
maya. So mayinam tu mahetvaram is with reference 
to nimitta karana. 

Nimitta Karana and upadana karana are in reality 
not different (two) (abhinna nimitta upadana karana). 

How to see Brahman in this world? — 

3TT# feR » flfcfST ^ fa: I 

fa II5VSII 

Adyo vikara akasah so’sti bhatyapi ca priyah 
Avakasa stasya rupam tan mi thy a na tu tat tray am (67) 

3TTH: = first; = modification; = is space; 

= that; = exists; *1# = is revealed; 3#T 

= also; fSPT: = liked; = and; 3T^T7T: = emptiness; 

cT^J = of the space; = nature; ^ = that; § 

= indeed; = is an illusion; cFJ ^4^ = these 

three; T = not. 

The first modification (superimposed on Brahman) of maya 
is space (akasa). It exists, manifests, reveals and is dear to 
all. Emptiness (roominess) is its own nature, which is an illusion 
(unreal) indeed. However, the other three i.e. existence, 
appearance and agreableness are not unreal. (67) 

Adyo vikarah akasah sah asti bhati api ca priyah: 
First, from Brahman associated with the Maya, space 
came out. The three qualities of space are: 

(i) Space exists, it is manifest i.e. we definitely get 
perception of space, through the ‘absences’ 
between objects. Therefore space is nothing but 
avakafa (absence) and 

(ii) this absence is known (bhati). 
(iii) It is also of the nature of sukha svarupa. 

These three aspects represent respectively sat, cit 
and ananda. A vakasah tasya rupam: The quality of space 
is its emptiness-the absence. Tat tu mithya tat trayam 
na : Of these two sets of qualities, namely the sat-cit-ananda 
tattva, on the one hand, and the emptiness on the other, 
the emptiness, is not the reality.' The three-some 
(sat-cit-ananda ) are not mithya . The sat-cit-ananda tattva 
which supports the emptiness, is the reality. 

How is space called mithya is explained — 

, ssfrfr ^TTW: I 

3TT^far ^ cTrTOT IIUI! 

Na vyakteh purvama styeva na pascac capi nasatah 
Adavante ca yannasti varta mane’pi tat tatha (68) 

ijcfrj = before manifestation; =1 ^ = never; 

= (space) is; ^ = and; =TmcT: = after destruction; 

= also; T = (is) not; ^ = that; 

^ = before and after; T = is not; tRf = that; 

= during perception; craT = is also same. 
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The space exists not before its manifestation nor does it 
exist after its destruction. That which does not exist before 
(creation) and after (destruction) is also non-existent even while 
it is perceived. (68) 

Vyakteh purvam na eva asti. Na&atah pascat api ca 
yat na: Space did not exist before the world was created. 
Before creation Brahman alone was. When dissolution 
takes place, space also ceases to exist. Adavante ca yat 
nasti vartamanepi tat tatha: That which does not exist 
before and after creation, but appears only in between 
i.e. in the present, it is non-existent, it is not real. 

Bhagavad Gita is cited on this point (D-2.28) — 

*TR?T I 

SlfcT IIV^II 

Avyakta adlni bhutani vyakta madhyani bharata 
Avyakta nidhananye veti aha krsno’r junaiii prati (69) 

*TKcT = O’ Arjuna-, 'JcTlfT = beings; = before; 

3to4)Tt> = were unmanifest; hWrfr = manifested 

in between; = unmanifest; = after destruction; 

l^oT = certainly; ?fcT = thus; = Krsna; 

SjfcT = to Arjuma; 3TTf = said. 

Lord Krsna declared to Arjuna, ‘O! Arjuna, the beings 
were unmanifest before creation, appeared in between during 
creation and ultimately became unmanifest after destruction’. (69) 

Bharat, bhutani avyaka adlni vyakta madhyani avyakta 
nidhanani eva id: When Arjuna was despondent on the 
battle field, Lord Krsna presented to him several types 
of logic-one from the highest stand point (of sat-cit-ananda ) 
and then from the nama-rupa drsti. He says that, what 
is nama-rupatmata should be denied and what is the 
essence, the tattva should be accepted. O! Bharata, at 
the beginning, all beings are unmanifest. In between, they 
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become manifest. When they are destroyed, they again 
go back to unmanifestation. 

Krsna arjunam prati aha: So said Lord Krsna to 
Arjuna. 

Things which were not and which will not be, but 

which manifest in between, how can they be real? And 
this non-existent entity alone is the cause of all the problems 

in life. 

Drawing the sat-cit-ananda aspect from the 

Paramatma, and the illusion of names and forms from 

Prakrd or Maya, an impossible existence called individuality 
is bom. As human beings we have no problem, but as 

father, mother etc., and every other relationship which 
appears in between, all agitations begin. The conclusion 

reached therefore, is that names and forms are mithya 

and the substratum supporting them alone is real. 

After this vyatireka sadhana i.e. after the names and 

forms of the world have been rejected as mithya, anvaya 

sadhana must begin whereby one becomes one with the 

substratum — 

nvson 

Mrd vatte saccida nanda anu gacchand sarvada 
Nirakase sadadi nam anu bhudr nijatmani (70) 

^ = like mud (in pots); ^ = these; 

- = existence, consciousness, bliss; fT^T = always; 

= is present (in space); = when the space 

is unmanifest; PwirHln = in the Self; = of 

sat etc.; = is experience. 
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The sat-cit-ananda is always present in the space like mud 
(in the mud pots). When the space is unmanifest, these sat 
etc. can be experienced in one’s own Self. (70) 

Mrd vat te sat-cit-anandah sarvada anugacchanti: Just 
as mud is present in the mud pot and all such modifications, 
at all times, before creation, during their existence and 
after their disolution; similarly the sat-cit-ananda is 
constantly present in every aspect of creation. 

Nirakase nijatmani satadinam anubhutih: In the absence 
of space, the sat cit ananda is one’s own direct personal 
experience. That is, ‘I’ is the substratum of the total 
creation from akasa (space) onwards. 

The emptiness in the bhutakaSa gives possibility for 
the world of names and forms to exist. The emptiness 
of space in the cittakate i.e. in the mind makes the 
storage of memory possible. The dormant potentiality of 
the emptiness in the cidakaia in the cit or pure 
Consciousness, makes the manifestation of the total world 
possible including the three planes of consciousness. One’s 
own essential nature is cit svarupa (not even akasa). 
Therefore, emptiness aspect of akaSa is an illusion, while 
existence and ananda aspect alone is the reality. 

In deep sleep, when space is not perceived, that 
is when time and distance are not operating, there is 
no creation; T, the sat-cit-ananda alone is fully manifest. 
This sat-cit-ananda is experienced in nlja-atmani,-one’s 
own essential being. 

If emptiness is removed from space, what remains? — 

ft cT ^ I 

TPT dlgPcWlfrl ft \W\\ 

Avakase vismrte’tha tatra kirii bhati te vada 
Sunya meveti cedastu nama tadrg vibhati hi (71) 

3W = and; = emptiness aspect of space; 

fat+jcl = is dropped; = then; ft = to you; 

= what; *Tlfft = is experienced; = say; Sppj 

= nothing indeed; ffcT ftft = thus if you say; 

TW = let it be so; cllg^ = that nothing alone; i=fHifd 

= is revealed; % = indeed. 

And if the emptiness aspect of the space is dropped, what 
is experienced by you, please say-if you say nothing indeed, 
let it be so. That, what is meant by ‘nothing’, is revealed. (71) 

Atha a vakaie vismrte tatra te kim bhate vada: If 
the emptiness aspect is removed from space, what will 
remain? Please tell. Sunyam eva iti cet astu nama: ‘Nothing 
remains’ is the answer. If that is so, there is something 
called ‘nothing’. Emptiness was, and now emptiness is 
not. This presence and absence are both supported by 
something which is present in both the presence and 
the absence. 

Tadrg vibhati hi: This Absolute Presence, the 
substratum which is the sat-cit-ananda, which is the 
presence and absence of the emptiness, is none other 
than one’s own conscious, blissful existence. 

How this substratum,-this sat-svarupa, is ananda ? 

ll^ll 

Tadrktva deva tat sattvam audaslnyena tat sukham 
Anukulya pratikulya hlnarh yatta nijarh sukham (72) 

"dig'trctKI = it being so; ^ = alone; clef = that; 

= is existence; = being independent (of space); 

= it is bliss; ^ = that which; 

= acceptable; SnfcT^I = not favoured; = without; 

rftf = that; Pmh, = is the bliss of Self. 
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This being so (i.e. after negation of emptiness of space 
the ‘nothing’ that is revealed) and being independent of space, 
it is that bliss which is unlike being acceptable or not acceptable. 
This is indeed the bliss of the Self. (72) 

Tadrktvat tat eva sattvarh: This sat-cit-ananda Brahman 
which is one’s own essential nature is, thus, established. 

The same Brahman supports maya (illusory) as also 
the space, which is the effect created by maya (and 
hence also illusory). In the space, maya aspect is the 
emptiness and sat-cit-ananda is the Brahman aspect. This 
Brahman is none other than T the Nija-atma. 

Audasinyena tat sukham: What is the nature of this 
sukham ? That which is totally independent of the presence 
or absence of space is called sukham or ananda. Where 
there is no qualification because of any factor, in other 
words, where the knower is not qualified by the known 
and vice versa. Unqualified independent existence is bliss. 

Anukulya pratikulya hlnam yat sukham tat nijam 
sukham: What is the nature of this sukham ? Where 
there is nothing that is considered conducive or not conducive 
that is called Atmananda or Advaitananda or Brahmananda. 

This sukham is not dependent on any pairs of opposites, 
or praise and censure etc. It is a state where total 
independence of existence has been discovered. Where 
samatva bhava has become a way of life (Ref. B.G. 
XIV-24, H-38). 

The cause of sukham and duhkham and the substratum 

of this cause is now indicated — 

3TT3^r ^ 3 I 

Pwmh& for15s ^ 3 iMll 
Anukulye harsadhih syat prati-kulye tu duhkha dhih 
Dvaya bhave nijanando nija duhkham na tu kvacit (73) 
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= when favoured; tS’fcft: = joy experience; 

FTTcf = is; yifci<$>c-4 = when unfavourable; dt: 

= sorrow experience; rj = also; 131 = when 

both are absent; Pwl'M: = is the bliss of Self; = 

contrary; = the sorrow of the Self; T 

= can never be. 

Joy experience is gained under favourable conditions, while 
that of sorrows when not favourable. When both are absent 
the bliss of the Self is revealed. Contrary to this, the sorrows 
of the Self, can never be. (73) 

Anukulye harsadhih pratikulye tu duhkha dhih syat: 
In the conducive circumstances, there is a perception of 
joy, when circumstances are not favourable, there is 
perception of misery. 

Dvaya abhave nijanando nija-duhkham na tu kvacit: 
When both sets of circumstances are absent, that is the 
state of bliss of one’s own being. To discover this bliss, 
one should learn to take life lightly, in the light of wisdom. 
And finally because of him, no misery is caused to any 
one, he being ananda svarupa . 

Why the experience of this nijananda is not present 
continuously? — 

^TTcj; I 

TOT: 2#T^T IIV9VII 

Nijanande sthire harsa Sokayor vyatyayah ksanat 
Manasah ksani katvena tayor manasa tesyatam (74) 

= although the bliss of Self is steady 

and unchanging; si)<*>41: = of the joy and sorrows; 

= obstacle; ajtTRf = in a moment; hh-H : = 

of the mind; = being unsteady; = of the 
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joy and sorrow; hm^cii = being mental; ^cnH, = come 

to know. 

Although the bliss of Self is steady and unchanging, the 
obstacles of joy and sorrows are created in a moment due 
to the unsteady and ever changing nature of the mind. From 
this it is concluded that joys and sorrows are the creations 
of the mind. (74) 

Nijanande sthire harsa sokayoh vyatyayah ksanat: The 
essential bliss of the Self is ever present, and always 
the same, neither increasing nor decreasing, and totally 
independent of any other factor. However, joys and sorrows 
are constantly changing from one moment to another 
because, the mind is fickle with its constant movement 
of thought appearances and modifications. 

Manasah ksanikatvena tayoh manasata isyatam: 
Therefore, all the joys and sorrows which change from 
moment to moment, therefore, every experience which 
falls within the purview of pairs of opposites, are only 
at the level of the mind. 

It should be clearly understood that it is the vagaries 

of the mind, which sway us from one experience to 
another, tossing us between joys and sorrows from moment 

to moment. The obvious sadhana is to transcend the 
mind by watching its frolics from a distance, and not 
being influenced by its smiles or its tears. Thus ignored 

and starved of its staple diet-the pairs of opposites-the 

mind ‘dies’; and one gets established in the pure Self. 

This conclusion is equally applicable to the space 

etc. also — 

nvsmi 

Aka£e ’pyeva manandah satta bhane tu sarhmate 
Vayvadi deha paryantarh vastu svevam vibha vyalam (75) 

- similarly; 3TR>T?T 3lfT = in space also; 

= bliss; = existence and consciousness; cj = 

indeed; = are accepted; 3TTf^ = starting from 

air; ^ = upto gross body; = in objects; 

= in the same way; f^TT°JT<TTJJ = should be known. 

Similarly, the space has this bliss as also the existence 
and consciousness as its essential nature. Same is true of all 
other elements starting from air upto gross body etc. (i.e. all 
of them have the same substratum of sat-cit-ananda ). (75) 

In this way, we have seen and established the presence 
of ananda (bliss), the sat (existence) and cit 
(consciousness) in the space, i.e. T-the Absolute, is the 
substratum of the space, and the emptiness is an illusion. 

In the same way, it is possible to establish the 
eternal presence of the ‘Absolute’ in all the remaining 
four mahabhuta-s from the air up to one’s own gross 
body. Such an abhyasa (practice) will lead to the firm 
establishment of this fundamental Truth about nija-atma 
(Self) and the ananda svarupa (blissful nature) that it is! 

In the next two sloka-s, the qualities of the respective 
mahabbuta are given to discover what is the illusory aspect, 
and what is the unchanging substratum-the sat-cit-ananda, 
the Parabrahma i.e. T. Thus Anvaya siddhi (all inclusive 
experience of non-dual Self, takes place — 

nfcrmff i 
^feT^T s^TcTT irfrT frfe ll^ll 

Gad sparsau vayu rupam vahner daha prakasane 
Jalasya dravata bhumeh kathinyam ced nirnayah (76) 
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nfcT FRff = movement and touch; = are 

special qualities of air; 5%: = of the fire; FTF 

= heat and light; = of the water; = 

liquidity; ^ = and that of earth; sbifb'^ = hardness; 

?fcf = thus; Pt°^: = should be understood. 

Movement and touch, heat and light are the special qualities 
of air and fire, while liquidity and hardness are that of water 
and earth respectively. In this way their special qualities (apart 
from common sat-cit-ananda) should be understood. (76) 

As emptiness was the quality of space, Gad sparsau 
vayu ruparh vahner daha prakasane jalasya dravata bhumeh 
kathinyarh ca id nirnayah: movement and touch are the 
qualities of air; heat and light of fire; liquidity of water; 
and hardness of the earth. Thus, the qualities of the 
four mahabhuta-s have been defined. The substratum of 
all the four elements is, however, the same sat-cit 
ananda-Y, which is one without-a-second. 

The specific qualities associated with anything is an 
illusion, but the common denominator, the general quality 
which is one’s own essential nature is the only Reality. 
If this is understood clearly (id nirnaya) and applied 
in following sadharana dharma, where one is established 
in the thought that this consciousness which is sadharana 
is the Reality, he gets established in Advaitananda. Such 
a Brahmavit does not insist, does not contradict (nati vadi). 

After having analysed panes mahabhuta-s, other aspect 
of creation is taken up for contemplation — 

3TTTTWT 3TTTO 3TtW^^Tfq‘ I 

tier wm cTr^q- ilisten 

Asadharana akara osadhyanna vapusyapi 
Evam vibhavyam manasa tatta drupam yatho citam (77) 
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3lfai^T 3^ = in plants, food, body;' = also; 

STTTMT0!: = specific quality; 3ii=hK: = is shape; 

= in this way; = in a proper way; dF 

cTcT = that appropriate quality; = by mind; 

= should be understood. 

Shape is a special quality in plants, foods and gross body 
etc. Similarly one should properly understand appropriate qualities 
in other things also, by the mind. (77) 

Evam ausadhi anna vapusi api asadharana akarah: 
In this manner, shape is the specific quality associated 
with different types of plants, foods, bodies etc. can be 
contemplated upon to discover that which supports all 
of them-the pure Consciousness. 

Yatha ucitam tat tat ruparh manasa vibhavyam: In 
this way in every object and being, this kind of reflection 
is done again and again to identify the special quality 
which is transient and illusory to be discarded, and to 
discover that which is non-special, and untouched by the 
presence or absence of these changes. 

This thought is concluded —- 

I 

fcisftr ufeKI-KI Rw'cIkI iT ebwfad Ite^ll 

Anekadha vibhinnesu nama rupesu caikadha 
Tisthand saccidananda visarhvado na kasyacit (78) 

= in many way; = different; TTR ^3 

= in names and forms; = and; = 

sai-cit-ananda; = commonly; fciElPd = exists; T 

= of none; = disagreement. 

In a variety of objects with different names and forms, 
the sat (existence), cit (consciousness) and ananda (bliss) is 
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a common denominator. There is no disagreement on this 

point. (78) 

Anekadha vibhinnesu nama rupesu ca sat-cit-anandah 

ekadha tisthanti: In the varieties of names and forms, 
the substratum-the sat-cit-ananda, the pure 

Consciousness-is seen to be one, without modification. 
Although the manifested names and forms are plenty, 
the substratum has not undergone any change, and remains 

one and only one. 

Kasyacit na visamvadah: Once having understood this 
blissful conscious existence, being one’s own essential 

nature, there can be no more doubt or argument about 

it, and specific qualities will be of no consequences. 

If the attention is to be focussed on this pure Consciousness, 

what is the status of names and forms? The anvaya vicara: 

that in every name and form alone is, needs to be 

accompanied by vyatireka vicara: that all the names and 

forms which appear to be different from each other and 

from the substratum, are an illusion — 

\ ^ cr i 
u!»rf^r sfterer \\w\ 

Nistattve nama rape dve janma nasayute ca le 
Buddhya brahmani viksasva samudre budbud adivat (19) 

I = both; TTT ^ = names and forms; = 

are one and essentially non-existent; ^ = and; ^ = these 

two; 5FJT TT7T = associated with birth and death; sl^llfrl 

= in Brahman; = by understanding; = 

come to know; = in the ocean; ^ ^ 

= like bubbles. 
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Both the names and forms are essentially non-existent, being 
associated with birth and death, by proper understanding, know 
them to be projected in Brahman just as bubbles in the ocean. (79) 

Dve nama rupe nistattve ca te janma nasa yute: 
What are the qualities of these names and forms? 

First, every name and form is created in time, and 
is destroyed in time. e.g. gold is not created, but gold 
ornaments are created and destroyed. 

Second, there is no essence in the names and forms. 

They are an illusion. 

Brahmani buddhya viksasva: That which supports them 
is the reality. Having understood this, discover the Truth-the 
Brahma tattva -underlying the illusory names and forms 
again and again. T-the Absolute one, invokes the 
consciousness and creates the subtle world of names and 
forms, in the dream state and the gross world of names 
and forms in the waking state. When the consciousness 
is withdrawn, the experiencer, the experienced world and 
the experience of these states disappear. Where? They 
are strung like gems on the string of Consciousness on 
this T. (May/ sarvamidam protarh, sutre manigana iva) 
(B.G. vn.7) 

Samudre bud budadi vat: Like the bubbles, ripples, 
waves and foam on the ocean which are only an 
illusion-names and forms, created and destroyed in time. 
The ocean was never created and will never be destroyed. 

So how is this abhyasa (practice) done and what will 
be result ? — 

Saccidananda rupe’smin purne brahmani Wksite 
Svayame vavajanati namarupe 6anaih sanaih (80) 
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= the nature of sat-cit-ananda; <jj>f = 

infinite; 3TfWf = this; = in Brahman; = having 

realised; RTR = names and forms; W-MK, ^ = on 

his own; 9T^: = slowly and steadily; SR'HMifci = disregards. 

Having realised Brahman to be infinite, existence 
consciousness and bliss, the man of realisation slowly and steadily 
disregards the names and forms. (80) 

Sat-cit-ananda rupe purne asmin brahmani viksite: 
When by repeated abhyasa, one goes on focussing attention 
on the substratum-the ananda svarupam by ignoring the 
names and forms (the ornaments) and focussing on the 
substratum (the gold), by losing one’s individuality, by 
being commoner than the commonest, the result will be- 

Svayameva namarupe sanaih sanaih avajanati: 
Automatically, the names and forms will be devalued 
gradually. They will be dropped in the framework of 
life’s priorities. This change of vision will happen in its 
own time, at its own pace. There is no need for haste. 
There is no time-target on the hand. A sense of urgency 
will express itself as intensity of Brahma abhyasa in every 
experience that happens to us. 

How the udasioata towards names and forms takes us 
further in the spiritual sadhana is explained — 

Yavad yavad avajha syat tavat tavattadiksanam 
Yavad yavad viksyate tat tavat tavad ubhe tyajet (81) 

= as much as; 3R^T = disregard; *31^ 

= is; cTRtf = that much; = the knowledge 

of Brahman , clef RRcf RRcf = as much the knowledge 
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of Brahman-, = is realised; cTRif clRcf = to that 

extent; 3^ = both; = will reject. 

As much as, the names and forms are disregarded, to 
that extent the knowledge of Brahman is clear and distinct. 
And to the extent the knowledge of Brahman becomes firm; 
both the names and forms are correspondingly rejected. (81) 

Yavat yavat avajha syat: To the extent one is able 
to be indifferent to (a) the worldly experiences, and (b) 
to the content of one’s mind, as much intently serious 
one is about not being serious about the world, Tavat 
tavat tadiksanam: that much intensely and to that extent, 
one is nearer to one’s own essential nature; and Yavat 
yavat viksyate tat: as much as we are nearer to out 
essential nature, Tavat tavat ubhe tyajet: to that extent 
will the names and forms be devalued. 

Lord Krsrta (B.G. XIV-23) says: He who sits like 
one unconcerned, unmoved by the dispositions, who remains 
firm and never wavers. 

There should be absolutely no compromise with the 
tricks of the mind, for anything in this world. Whatever 
disturbs and deflects the sadhana towards the goal of 
ultimate Knowledge needs to be is ruthlessly amputated 
from the mind. 

By this abhyasa of dvaita mithyatva ,-the establishment 
of the illusory nature of duality,-the duality will lose its 
meaning — 

fourci gfwrRWT i 
rr^n wcrw 

Tada bhyasena vidyayam susthitaya mayam puman 
Jlvanneva bhaven mukto vapurastu yatha tatha (82) 

= by this practice; = of the knowledge; 

= firm and clear; = this; = 
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person; tjoT = while living; gift: = liberated; 

= becomes; 3^: = body; W ?mT = in whichever 

condition; 3T?g = may be. 

When the knowledge becomes firm and clear as a result 
of this (as explained in above Boka ) practice, one attains liberation 
while living, indeed. Thereafter, let the body live in any condition 
(as per prarabdha). (82) 

Tad abhyasena vidyayam susthitayam ayam puman 
jlvena eva mukto bhavet: By the two types of abhyasa 

indicated above- 
(i) establishing the illusory nature of the names and 

forms, and 
(ii) of establishing that the substratum is not other 

than T,- 
when the knowledge of Truth becomes firm (susthiti), 
one attains jivan mukti-liberation while living. 

Then what will happen to the body of that jivan 
mukta purusa ? 

Vapuh astu yatha tatha: The body will run its own 
course. Nothing can stop or alter the design of destruction 
already planned when the body was created. Thus, one 
is able to attain jivan mukti while living in this world, 
and yet let the body run its chartered course and span. 

How to do this abhyasa ? This sloka is a repeat of sloka 
106 chapter VII — 

Taccintanaih tat kathanam anyonyarh tatprabo dhanam 
Etadeka paratvam ca brahma bhyasam vidur budhah (83) 

clef = contemplation on Self; clef = talking 

about that Self; = among each other; clef 

= revealing that self; = this; ^ = engaged 

in this alone; ^ = and nothing else; = wise men; 

= practice of knowledge of Brahman; 

% = say. 

Contemplation on the Self, discussing about the Self and 
revealing that alone amongst each other, and thus engaged in 
this and this alone, and nothing else, is called ‘practice of 
knowledge of Brahman' by the wise. (83) 

Tat cintanam: If you have to think, think of the 
Paramatma tattva. Tat kathanam: If you have to speak, 
speak about His Glory or take a &loka from the scriptures 
and talk about it. 

Anyanyam tad prabodhanam: Try to tell about the 
Truth to others. 

Etad eka paratvam ca: This is the only way, there 
should be no other theme-other than the supreme Truth, 
wherever we are, whatever we do. 

Budhah Brahma abhyasarh viduh : This is what is 
called brahma abhyasa. 

Although we may be under the pressure of vasana-s, 
considering the world, our body, our gains and losses 
to be real, and although all these limitations have been 
with us from time immemorial (anadi kala), yet all this 
can be totally negated by abhyasa. Abhyasa is the and 
only way. 

When Arjuna expresses difficulty in keeping this fickle 
mind fixed in contemplation, Bhagavan Krsna says: yes, 
it is doubtless difficult, but by constant practice and vairagya 
(dispassion) it can be controlled (B.G. VI-34,35). 

Only by these two methods can the dlrgha kala vasana-s, 
the vasana-s that have been pursuing us through innumerable 
births can be removed. 

How does abhyasa remove the vasana-s 7 — 
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WZZ IkVIl 

Vasananeka kallna dlrgha kalam nirantaram 
Sadaram cabhyasya mane sarva thaiva nivartate (84) 

thilcm - long standing; «IRR1 = impression of 

duality; =61^*1 = for a long time; = without 

any breach; ^ = with reverence and (dedication); 

= having practiced; ff^TT = in all ways; 

= certainly; = is negated. 

When the practice of knowledge is continued for a long 
period with reverence and dedication, the long standing impressions 
of duality arc certainly negated by all means. (84) 

Aneka kallna vasana: Although vasana-s (thought 
habits) are long standing and result in giving too much 
importance to the world of dualism and duality, yet it 
is possible to reject them and throw off their hold on 
us. How? 

Dlrgha kalam nirantaram sadaram ca abhyasyamane 
sarvatha eva vivartate: By doing the abhyasa indicated 
above (sloka 83) i.e. the four aspects of sadhana together, 
cintanam -reflection goes on practically all the time studying 
in depth and reflecting on the subject. The theme in 
which the mind is engrossed will naturally become the 
subject of conversation (kathanam and prabodhanam). 
In this way, whether alone or in company, the only theme 
that is entertained by the mind is that of one supreme 
Brahman . (etad eka paratvarh). 

This Brahma abhyasa has to be done for a long 
time, without interruption, and with great reverence and 
conviction, steadfastly. Then the earlier habitual life-style 
in which the three guna-s held sway, (B.G. XIV-19,20) 
can be transcended. The aneka kala vasana (long standing 
habits) can be conquered 

A new doubt is raised: Many pots coming out of 
mud, or many waves being born out of water can be 
accepted because they are of the same kind. But how 

can one Brahman cause such a wide range of dis-similar 
effects-ranging from space to heat, light etc.? Can mud 
produce gold ornaments? 

This doubt is now answered — 

33T ^Thncii M^H 

Mrc chaktivad brahma saktir anekana nrtan srjet 
Yadva jivagata nidra svapnaS catra nidarsanam (85) 

^ SrfrF^cf = like the power in mud; 9T%: = 

the power of Brahman i.e. maya; = many; SPjcTTT 

= unreal; = creates; ^ = or; ^ftaPTcTT ftsi = 

the sleep in a jiva; = dream; ^ = and; 3131 = 

here; = is seen. 

The power of Brahman (namely maya) like that of the 
self-contained power in mud, brings forth multitude of unreal 
things. So is seen in another experience of dreams being projected 
from sleep by the jiva. (85) 

Mrd saktivat brahma saktih anekan anrtan srjet: Just 
like the potentiality in the mud, the Brahma sakti or 

maya, the sphurana or potentiality in Brahman, creates 
many illusions. 

Yadva jivagata nidra svapnah ca atra nidarsanam: 
This can be compared to sleep which is the potentiality 
in Jiva. This potentiality of sleep can create so many 

varieties of dreams including all the guna-s and their 
modifications. 
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If nidra (sleep) can create such a vast world of 
dreams, why can not maya in Brahman create the whole 

world of plurality ? 

If the impossible things created in the dream world 
can be accepted so also should it be possible to accept 
the happenings in the waking world as the result of maya 

sakti. 

This is stated — 

f^IcTT ITRTT \\C$\\ 

Nidra saktir yatha jive durghata svapna karini 
Brahma nyesa sthita maya srsti sthityanta karini (86) 

q*lT = just as; = in jiva; ^ifrb: = the 

power of deep sleep; WM et>iRuH = creator of impossible 

dream (things); 5i6iRl = in Brahman', f^IciT = existing, 

tj^T = this; tTFTT = maya\ f^rfcT 3RT =t>iRun = 

is the creator, sustainer and destroyer of the world. 

Just as the power of sleep in jiva is the creator of impossible 
things in dream, so is this maya -the power in Brahman -creator, 
sustainer and destroyer of this world. (86) 

Yatha jive nidra saktih durghata svapna karini: Just 
as the potentiality called sleep in jiva can create such 
impossible dreams which cannot be explained Brahmani 
sthita esa maya srsti sthiti anta karini: in the same way, 
the potentiality in Brahman, also has the possibility of 
creation, maintenance and destruction of this world. That 
is why, there is, indeed, no logic needed to explain the 
how, why and what happens in this world; it happens 

the way it does. 

If the attention is on the consciousness that is manifesting 
through all these experiences, enquiry into the why, what 

1 

and how seems to be as pointless an exercise as trying 
to find the logic behind dreams. 

Examples are given of the weird dreams that one could 
dream! — 

JT: ||£V9|| 

Svapne viyad gatiih pafyet svamurdha cchedanarh yatha 
Muhurte vatsarau gharh ca mrta putradikam punah (87) 

W = just as; £3^ = in dream; nfchf = flying 

oneself in space; 15$cf = sees; = ones own head; 

= cutting; = and; = is a moment; 

= many years; gT: = again; JjpT g^rf^q = 

dead sons etc. 

Just as in dream, one sees oneself flying in the open space 
or separation of one’s own head etc., or one sees many years 
passed in a moment or one may see one’s dead sons 
etc....(continued in next sloka). (87) 

Svapne viyat gatim pasyet: One may dream impossible 
situations in the dream such as flying in space,or Sva 
murha chedanam yatha: see oneself being beheaded, or 
Muhurte vatsaraugham ca: in a fraction of a second, 
thousands of years may be spanned, or Punah mrta 
putradikam: or again a son long since dead may appear. 

The absence of logic or sequence in dreams is stated — 

^fcT cT3T I 

cRT^ cRTT cMT \\U\\ 

Idarh yukta midam neti vyavastha tatra durlabha 
Yatha yathe ksyate yadyat tat tad yuktam tatha tatha (88) 
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cf? = in that (dream); = *s possible; 

T = this is not (possible); |fcf = such 

kind of logic; = is impossible; ^ ^ = whatever; 

TOT W = as it is; ^TrT = is seen; cftf cTcf = 

all that; cTOT cf?IT = in that way; JrfiT = is perfect. 

In the dream, ‘this is possible and this is not’-such kind 
of logic is impossible. Whatever seen is perfect as it is. (88) 

Tatra idarh yuktam idarfi na id vyavastha durlabha: 
In this dream experience, it is not possible to make any 
judgement, that this is possible, or this is not possible 
to happen. 

Yad yad yatha yatha iksyate tat tat tatha tatha yuktam: 
Whatever is experienced in whatever way, that seems 
to be quite appropriate and natural at that time. That 
is accepted to be the nature of dreams. 

In the same way, the experiences of the waking world 
have no logic, no value. This is the svabhava of the 
world, and it is not worth while getting agitated about 
it. 

When such a view of life is adopted, what is the 
consequence? — 

<prt 

Idrko mahima drsto nidra sakter yada tada 
Maya saktera cintyo yam mahimed kimad bbutam (89) 

= when; fT£T = of the power called sleep; 

= like this; P%PT = glory; = is seen; 

= in that case; WIT 5T%: = of the power, maya\ 

= this; 3lf^R*TT = unimaginable; P%Tr = glory; 

ffrf = thus; = what; = surprising. 
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When the glory of the sleep power is such (creating an 
impossible dream), what is surprising about the glory of may a 
power (in creating impossible world) ? (89) 

Yada nidra sakteh idrsah mahima drstah: If such 
improbable and fantastic creations can appear in the dream 
state by the nidra sakd (sleep potentiality)- Tada maya 
sakteh iyarii acintya mahima id kim adbhutam: there is 
nothing surprising that the maya sakd in Parabrahma 
creates this whole world where so iriany situations and 
experiences seem so illogical. As the dream is possible 
although improbable, so also the unimaginable power of 
maya can create all the impossible phenomena in this 
world. What is there to be wondered at? 

Continuing the same thought — 

fer i 
feohKIl ebeH^cWl \\%o\\ 

Sayane puruse nidra svapnam bahu vidham srjet 
Brahma nyevam nirvi kare vikaran kalpayat yasau (90) 

= sleep; = when a person is asleep; 

= of various kinds; = dream; <^<3, = 

projects; = similarly; = immaculate; 

= Brahman; = this maya; (=h=bKid = modifications; 

= projects. 

As sleep projects various kinds of dreams when a person 
is asleep, so does the maya project many modifications (worlds) 

on the immaculate Brahman. (90) 

Nidra sayane puruse bahuvidham svapnam srjet: As 
the potentiality in sleep is able to create a great many 
dreams on the substratum called the sleeping individuality, 
Evam nirvikare brahmani asau vikaran kalpayad: in the 
same way, this potentiality in Brahman called 
maya -although Brahman itself is without modification-can 
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create many modifications called names and forms. 
Therefore, the names and forms aspect of creation is 

an illusion, and that which is supporting the names and 
forms aspect is the reality. Sat cit ananda is nija-ananda, 

and that is none other than ‘I’-the pure Self. 

What are the things created by the Maya Sakti in 
Brahman? — 

^irHdlft^dl4u^dl-=hyiPlRldlRc^T: | 

feRT: yifu|^M^f5d^'RTT yldfeRdl \\W\ 

Khanilagni jalor vyanda Iokaprani Siladikah 
Vikarah prani dhisvantas cicchaya prati bimbita (91) 

Q" = space; 3Tf^TcT = air; 3Tfrr = fire; = water; 

3^f = earth; 3Ttrg = Brahmanda, cTfai = the fourteen 

worlds; 9TftT = living beings; ftidl = stones; = 

and the like; f=t4>KI: = modifications; ylftl ^ = in the 

intellect of living beings; = within them; ferf sJPJT 

= reflection of consciousness; yfrt(«t£®icii = is reflected. 

Space, air, fire, water, earth, brahmanda, fourteen worlds, 
living beings, stones and the like, are all modifications (created 
by maya). Pure consciousness reflects in the intellect of the 
living beings. (This leads to the division of inert and sentient 
beings in the creation). (91) 

Kha anila agni jala urvi anda loka prani sila adika 

vikarah: Space, air, fire, water, earth, the 14 bhuvana-s. 

(7 upper and 7 lower worlds), different types of living 
beings, and inert matter like stones etc. are all modifications, 
of the appearances (durghatah) created by the Maya Sakti 

in Brahman. Prani dhisu antah cit chaya pratibimbita: 

Besides, in the subtle body of living beings, the consciousness 
gets reflected. 

In this way, two types of things are created by 

maya sakti: 

(a) all the five great elements and the combinations 
of the five elements called living beings, and 

(b) in the antah karana of living beings, the reflection 

of the consciousness. 

Does that mean that Brahman is the substratum of both-the 

inert, drsya padartha, as well as of the conscious drasta-the 

seer? — 

wnj ^ ii^ii 

Cetanaceta nesvesu saccidananda laksanam 
Samanarh brahma bhidyete nama rupe prthak prthak (92) 

qg = in these; = sentient and inert, 

sfi?I = Brahman; = of the nature 

of existence, consciousness, bliss; = is common; 

qiiT ^ = names and forms; = different; 

faift - differ. 

Brahman of the nature of existence, consciousness, bliss 
is common among the sentient and inert things, although they 
differ in their names and forms. (92) 

Cetana acetanesu saccidananda laksanam Brahma 

samanam : In both the conscious beings and in the inert 

things, Brahman, which is of the nature of 
existence-knowledge-bliss is present in equal measure, Nama 

rupe prthak prthak bhidyete: but the names and forms 

differ. 

More than normal concentration of consciousness at 

any one part of the body is called pain. In deep sleep, 

when consciousness is fully withdrawn from the 
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body temporarily, there is no pain. When consciousness 
is fully withdrawn, never to return, the body is dead. 

Parabrahma is neither consciousness nor inertness. 
Both drasta and drsya, the Knower and the Known, 
are illusions, but are supported by That which has the 
potentiality to manifest both as consciousness and inertness. 

That is the T-the pure Self by whose light everything 
shines (Katho Up.; V-15). That is the state of objectless 
awareness, the cid svarupa. 

How are the names and the forms to be dropped ? 

IIS3II 

Brahma nyete nama rupe pate citra miva sthite 
Upeksya nama rupe dve saccidananda dhlr bhavet (93) 

= on the canvas; to* = like a painting; 

= in Brahman; ^ = these two; =TTJT ^ 

= names and forms; fPTft = exist; l = both; TW 

^ = names and forms; = disregarding; 

= the knowledge of sat-cit-ananda; = takes 
place. 

Names and forms exist in Brahman like the painting on 
the canvas. When both names and forms are dis-regarded, the 
sat-cit-ananda (Brahman ) is revealed. (93) 

Brahmani ete nama rupe pate citram iva sthite: These 
names and forms exist in Brahman just the same way 
as a painting rests on the canvas. 

Upeksya nama rupe dve: When the names and forms 
carry no value, when one is totally indifferent to them, 
it is like looking at a picture with the attention on the 
material (cloth, canvas etc.) on which the painting has 
been done. The non-essential rupam is not important 
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but the substratum (the cloth), on which many names 
and forms can be created, is. Sat-cit-ananda dhlh bhavet: 

Then, what remains is the knowledge of one’s own essential 
nature, the sat-cit-ananda -Self. 

How does one understand that the Paramatma tattva 
is none other than himself? — 

OcT ^ ^ cM IIV*!I 

Jalasthe 'dhomukhe svasya dehe drste’pyu peksya tarn 
Tirastha eva dehe sve tatparyam syadyalha tatha (94) 

- in the water; 3TOt = upside down; 

= one’s own; ^ = body; = although seen 

in the reflection; rT*( = disregarding that; cfa 

= staying on the bank; ^ ^ = one’s own body; 

^ = alone; W = as; dirn^ = meaning; WTc( = 

is; cTOT = similarly. 

Just as a person standing on the bank (of a lake) sees 
his reflection upside down, he disregards that verticle inversion 
and comes to identify with his own normal body, so also, 
an aspirant after realisation disregaring names and forms, should 
know him as pure Brahman. (94) 

Jalasthe adho mukhe svasya dehe drste api tarn upeksya: 
When one looks at one’s own reflection in the water 

upside down, one ignores the appearance of being upside 

down; Tirasthe sve dehe eva yatha tatparyam syat tatha: 

because one’s real attention is on himself, who is on 
the shore. He knows that the reflection is not the reality, 

that he is the one who is reflected. Once he understands 
the truth, he does not get disturbed by the inverse state 
of his reflection. All the phenomena that seem to disturb 

and distort the reflection, neither hurts the reflection 
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(a non-existent entity) nor the object. So also, the 
modifications, the joys and the sorrows neither belong 

to Paramatma, nor to jlvatma. They have no status. 
Where are they, then? 

They are existing in their own absence, just as, the 
blueness of the sky exists in its own absence. 

Now the teacher moves to the theme of how plurality 
is an illusion and advaita tattva is the real bliss of Being — 

i 

\\%\\\ 

SahastraSo manorajye vartamane sadaiva tat 
Sarvai rupe ksyate yadvad upeksa nama rupayoh (95) 

= just as; = in thousands of ways; 

- mental imaginations; = although exist; 

Qcf = always; = by all; dcf = that; 

= are disregarded; *hh<?'h4): = of names and forms; 

3^8rTT = indifference. 

Just as thousands of mental projection, although present, 
are always disregarded by people so also, one should disregard 
the names and forms and come to realise Brahman. (95) 

Yadvat sahasrasah manorajye vartamane sada eva 

sarvaih tat upeksyate: Although, one builds many castles 
in the air, has many fantasies in real life, one ignores 
them all, as of no validity. 

Nama rupayoh upeksa: Similarly, many names and 

forms, many experiences come and go but one should 
totally disregard them all. 

What is the status of this mauorajya, the mental 
projections? — 
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net net ll^.l! 
Ksane ksane manorajyam bhavatye vanyatha 'nyatha 
Gataih gatarh punamasti vyavaharo bahistatha (96) 

ejn) = at every moment; = different; 

= mental projections; »t«t(ci ^ = do occur; 

ndn = all that has gone by; gT: = again; 

= not; = is; cPTT = so also; 5%: = external; 

= happenings. 

A multitude of mental projections are imagined and they 
do occur from moment to moment. However, they disappear 
for good. Our dealings in the outer world should be treated 

in a similar way. (96) 

Ksane ksane anyatha anyatha manorajyam bhavati eva 
gatam gatarh punah na asti: Thoughts, imaginings, values, 
priorities keep changing from moment to moment. Even 
one’s mind cannot be taken for granted. So is the case 
with all the objects and experiences in the world. Tatha 
bahih vyavaharah: Whatever goes never comes back! 

What is it that never returns? — 

41 cA 41 cH mfzk cT^TT I 
JJcT: fqcTT ll^ll 

Na balyam yauvane labhyam yauvanarh sthavire tatha 
Mrtah pita punar nasti nayatyeva gataih dinam (97) 

= childhood; 4)^ = in youth; ^ = not; 

= is gained; = in old age; = youthfullness; 

cTSTT = and; gcT: fodT = dead father; = again; 

^ 3lf^f = not come back; nciH. = a day passed; 

T tj^ = never; 31 l^lid = comes back. 
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Childhood is lost in youth, the youth disappears in old 
age. A deceased father never comes back, (so also) a day 
that has passed, never returns. (97) 

If the dream world and the dream experience are 
an illusion, so are the experiences in the waking world. 
What was yesterday is not today. Every moment is a 
changing moment. There is nothing real in this world. 

Perception is not the authority for reality — 

Manorajya dvtiesah kah ksana dhvamsini Iauk/ke 
Ato’smin bhasamane’pi tatsatyatva dhiyam tyajet (98) 

Mfafa = momentarily perishing objects; = 

of the world; = in comparison to mental projection; 

= what; = speciality; 3*rT: = therefore; 

= although these appear; srfa = even then; 

clcj = in them; = the notion of reality; 

= should be rejected. 

What is a speciality that can be associated with the constantly 
perishing objects of the world in comparison to the mental 
imaginations? Therefore, although they appear, the notion of 
reality in them, should be rejected. (98) 

Ksana dhvamsini laukike manorajyat kah visesah: 
Therefore, what is the difference between the constantly 
changing fantasies created by the imagination and the 
constantly changing nature of the world? Both are destroyed 
every moment. Both are transient. 

The instrument through which the mental projection 
(manorajya) and the perception of world is achieved itself, 
is not the reality. So perception is not necessarily the 
test of reality. 
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At ah asmin bhasamane api tat satyatva dhiyam tyajet: 
Therefore, the idea that because one sees the world, 
it is real, must be dropped, because perception does 
not give validity to the world. 

Indifference to names and forms results in being more 

and more firmly established in contemplation — 

Rcf^d cftfwj; \\%%\\ 
Upeksite laukike dhlr nirvighna brahma cintane 
Natavat krtri masthayam nirvahatyeva laukikam (99) 

= when, thus, the worldly objects are 

rejected; Mt: = the intellect; few} = in contemplation 

of Brahman-, = is without any obstacles; 

= like an actor; fif^TT 31R«1niH = artificial reality; 

cil 1=6=6^ = worldly dealings; fr4sici = carries on. 

When the notion of reality in worldly objects is rejected, 
the intellect contemplates on the nature of Brahman without 
any obstacles. Such a wise man like an actor, carries on his 
worldly dealings giving them an artificial reality. (99) 

Laukike upeksite: When total indifference to the world 
of names and forms is developed, Dhlh brahma cintane 
nirvighna: one is able to focus attention on the essence, 
i.e. the Brahma tattva, without any obstacle. How does 
such a jlvan mukta purusa conduct himself in this world? 

Natavat krtrima asthayam laukikam nirvahati eva: He 
is like an actor on the stage, acting his part so brilliantly 
that the audience believes that the part he plays is true, 
but he himself knows, he is other than the person whose 
role is being played on the stage. His acting is only 
an illusion. He does not take the role he is playing, 
even a little seriously in real life. 
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He is just living in this world acting his role, in 
great fun and joy. Great Masters may be suffering from 
grave illness, but they are always in joy, because they 
know that health and disease are in them and not the 
other way. 

Is such a jJvan mukta purusa subjected to modifications? —- 

yciscqft #5?T: fwr yWRidi i 

m n*oon 

Pravaha tyapi rure’dhah sthira praudha sila yatha 
Nam a rupanyatha tve’pi kutastham brahma nanyatha (100) 

^ SI°R?fcr = although the water flows; 3TO: = 

at the base; Site f?TcTT = large rocks; W = as; fwi 

= are stable and firm; TOT ^ = names and forms; 

3T^TT?% 3Tfo = although undergo changes; 3F = Brahman; 

= is like an anvil-without any modification; 

T = not; 3T^TT = changes. 

Just as large rocks lying on the river bed are firm and 
stable although the water above them is constantly flowing; 
so also, in spite of the constantly changing names and forms, 
Brahman , like an anvil never undergoes any modifications. (100) 

Nire pravahati api adhah praudha Sila yatha sthira: 
The water in the river is constantly moving. It is supported 
by the river bed and strong stones. But the support does 
not move, when the supported moves. Nama rupa anyathatve 
api brahma kutastham na anyatha: In the same way, 
although the jlvan mukta purusa may be functioning very 
dynamically in the world, or he may be totally ‘inert’; 
he does not undergo any change, nor does he support 
any change. 

The names and forms may keep changing but this 
T is other than the changing names and forms. How 
can this ‘I’-this Brahman, be subject to any modifications? 

How in the pure Self, there is no trace of dualism 

or duality— 

*nfcT i 

Nischidre darpane bhati vastu garbham brhad viyat 
Saccid ghane tatha nana jagad garbha midam viyat (101) 

frfste = flawless; = in the mirror; *1^ 

= containing the world; = vast; = space; 

*TTfcT = appears; cT®TT = similarly; THT = different; 

^ = in the pure conscious existence; ■si'icf = 

having the world as its contents; = this ; f^TTf = 

space. 

Just as the vast space along with its contets exists in a 
flawless mirror (as a reflection) so also the space along with 
its contents called the world, exists in the conscious existence 
(in one partless Brahman ). (101) 

Nischidre darpane vastu garbham brhat viyat bhati: 
In the mirror, which has no hole or emptiness, the whole 
space with all its contents seem as if they are inside 
the mirror. But they are not. 

V' 
Tatha nana jagat garbham idam viyat sat-cit-ghane: 

In the same way, in the pure consciousness, i.e. in the 
pure Self, in which there is no trace of dvandva or 
dvaita, the whole space (bhutakasa ) along with its contents 
appears as if, it has entered Brahman. (Ref. Daksina 
murtl stotra -1) It means that the whole world of names 

‘ and forms disappears. 

How the substratum is included in the perception of names 
and forms, is stated in the next sloka — 
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^c|| <4ul ^ d<'t1:^8iTTTT cT^TT I 

3TTT^T fcT: iiwil 

Adrstva darpanarh naiva tadantah stheksanam tatha 
Amatva saccidanandam nama rupa matih kutah (102) 

= mirror; = not having seen; 3RR2I: 

= the contents therein; = vision; T = can 

never be; cTOT = so also; = the blissful conscious 

existence; 3T*Tr^T = having not accepted; ^ rrfcT: = 

the knowledge of the names and forms; <JcT: = how can 

be. 

Without having seen the mirror, there can never be a vision 
of the contents reflected therein. So also without having accepted 
the substratum which is the blissful conscious existence, how 
can there be the knowledge of names and forms. (102) 

Darpanam adrstva tad antasthah Tksanam na eva : When 
objects are reflected in the mirror, this itself shows that 
there is a mirror. Although, Brahman is the very substratum 
of names and forms, the latter are seen, but not Brahman. 

Tatha sat-cit-anandam amatva nama rupa matih kutah: 
Nothing is perceived in the world unless it has these 
three qualities: It is (asti), it appears (bhati) and it is 
important, dear or useful (priya). 

These three qualities are the reality aspect of 
manifestation; names and forms are the illusory aspect 
of expression of the world. In the perception of the names 
and forms, the substratum, with its three qualities of 
asti-bhati-priya, is included. But we do not see the 
substratum because of our wrong priorities. 

Therefore, the type of abhyasa (practice) needed to correct 
this incomplete vision is indicated — 

cTRcTT I 

STRSfaTWret: il^n 

Prathamam saccidanande bhasamane’tha tavata 
Buddhim niyamya naivordhvaiii dharayen nama riipayoh (103) 

9WI = initially; = when the blissful 

conscious existence is comprehended; 3TO = therefore; 

ciMdi = in that alone; = intellect; = having 

fixed; = thereafter; ^ = names and forms; 

=1 ^ = never; = should be entertained. 

Having initially comprehended the blissful conscious existence, 
thereafter, the intellect should be fixed in that (Brahman) alone; 
and the names and forms should never be entertained in the 
intellect. (103) 

Prathamam sat-cit-anande bhasamane: By repeated 
abhyasa, one is able to be one with one’s own real 
Self. This is not done by struggling to reject the names 
and forms but by being indifferent to them (upekse namarupe 
dve). To that extent the mind will be calm. Then one 
is able to observe the mind without thought. In this absence, 
T is present. When the knowledge is in the form of 
'It is present' it is intellectual understanding, when it 
is in the form of 7 am present' it is aparoksanubhuti. 
This T is the first person. It is being in touch with 
one’s own essential nature. 

Atha tavata buddhim niyamya urdvam nama riipayoh 
na eva dharayet: Then all the perceptions and experiences 
are under one’s total control. Thereafter, the names and 
forms are accepted only as illusion, not a reality, just 
as dreams are considered to be illusions after one wakes 
up. When one is able to transcend simultaneously, the 
waker, the waking world and the waking experience, 
thereafter, the world will continue but will not touch us. 

And the nature of this experience is — 
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ITcT ^ 

IKoVH 

Evarii ca nirjagad brahma saccidananda laksanam 
Advaitananda etasmin visramyantu janas ciram (104) 

^ = In this manner; = world-less; £t?T 

= Brahman; cTS-Mif = of the nature of conscious, 

blissful, existence; = in this; 3T|cT = non-dual 

bliss; *HT: = seekers; = ever; = may rest. 

In this manner one discovers Brahman to be free of the 
world (of duality) and it is conscious, blissful, existence. May 
the seeker of the Truth rest ever in this non-dual bliss. (104) 

Evarh ca nirjagat brahma sat-cit-ananda laksanam: 
The pure Self, where there is no plurality, no dvaita, 

that is the nature of the sat-cit ananda Brahman. 

Janah etasmin advaita ananda ciram visramyantu-. In 

this non-dual, absolute, cause-less, beyond logic, blissful 

conscious existence, may we rest forever. 

So is the Chapter concluded — 

fftcT: 
iK°mi 

Brahmananda bhidhe gran the trtiyo dhyaya iritah 
Advaitananda eva syaj jagan mithyatva cintaya (105) 

asti-K = in the book entitled as Brahmananda; 

= third; = chapter; ffel: = is declared; 

SFftf fW,i = by the knowledge of the world 

to be an illusion; SltcT = non-dual bliss; ^ = 

certainly; = should be. 

Brahmanande Advaitanandah Ch. XIII 1631 

In this third chapter of this third section (Ch.XIlI ot the 
book) named • Brahmananda, the non-dual Bliss is declared. 
This can be attained by contemplation on the knowledge that 
this world is an illusion. (105) 

Brahmananda abhidhe granlhe trtiyo adhyayah iritah: 
This third chapter of Brahmananda grantha is called 
Advaitananda. 

Jagat mithyatva cintaya advaita ananda eva syat: 
Advaitanandam is the reality and the world (of names 
and forms) is illusory. This advaitananda can be discovered 
by contemplating constantly on one theme i.e. the world 
is mithya and does not merit being given importance 
and value. 
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Summary 

Sloka No. Subject Matter covered Page No. 

1 An enquiry as to how 
atmananda is to be accepted 
as advaitananda ? 

1528 

2-3 Authority of scriptures is 
quoted. 

1530 

4-5 Atmananda is the material 
cause of this world, hence it 
is not other than the world. 

1532 

6-48 Atmananda is the vivarti 
upadana karana (vivarti 
material cause) of this world 
and not parinami or 
arambhavada. 

1534 

49-51 Parinama vada cannot explain 
without flaw. 

1576 

52-59 Arambha vada also cannot 
explain creation correctly. 

1579 

60-70 Purpose of explanation of 
creation is to draw the attention 
to the non-dual Self. 

1587 

71-78 The result of above enquiry 
leads to the discovery of the 
bliss of non-dual Self. 

1598 

79-84 Position of the names and forms 
in the non-dual Brahman and 
the practice of Brahma 
abhyasah. 

1606 

85-90 How can the non-dual 
Brahman be the cause of 
multiplicity of creation. 

1613 

91-100 Creation of the world by maya 
and its perception by the wise. 

1618 

101-104 How many-ness can be justified 
in non-dual Brahman as 

1627 

creation? 

105 Conclusion: Non-dual bliss can 1630 
be experienced by the 
contemplation on the illusory 
nature of the creation. 

OM TAT SAT 
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CHAPTER XIV 

BRAHAMANANDE VIDYANANDAH 
or 

THE BLISS OF KNOWLEDGE 

Introduction 

In this third section of Pancadasi, Brahmananda is 
discussed from five different angles. The first chapter 
of the section (chapter XI) discusses the aspect of 
Brahmananda called yogananda -that yoga by which one 
is established in that bliss which has no reason, no logic 
and having gained which, there is nothing more to strive 

for or obtain (Ref. Bh. Gita: VI-22). The second chapter 
(chapter XII) examined Brahmananda in terms of 
Atmananda. There the theme 4 atmanastu kamaya sarvaiii 
priyam bhavati' was established. Everything that is dear 
to us, in this world, is only because of the pure Self, 
and therefore, Brahmananda discussed in the first chapter 
as yogananda, is not an ‘object’ to be obtained but 
it is one’s own essential nature. 

In the third chapter of the section (chapter Xm) the 
main theme was the establishment of the bliss wherein 

duality ceases to exist, and hence it is Advaitananda. 

This ananda was established by giving a description of 
the world of perceptions and appearances (mithya pratyaya). 

Maya and the effect of maya both fall in the category 

of mithya. Therefore, the bliss is essentially one’s own 
being, where there are no ‘two’ things such as ‘the experience 

and the experienced;’ knower and known; doer and done, 
or the enjoyer and the enjoyed. This dvaita is totally 

absent. This is brought to one’s cognition by jagat mithyatva 

cintaya, that ‘the world which I want to enjoy has no 
stability and has no reality’. The reality is ‘I’ alone. 

In this fourth chapter of the section (chapter XIV) 

under discussion, Brahmananda is discussed with reference 
to vidyanandah. 

The chapter begins with an enumeration of the main 
aspects of Brahmananda discussed in the earlier chapters, 
the purpose (prayojanam) of this chapter, and the relationship 
between the present chapter and the earlier ones. 

aSII-K Wcfto m\ 
Yogenatma-vivekena dvaita mithyatva cintaya 
Brahmanandam pasyato’tha vidyanando nirupyate (1) 
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= by yoga; 3TTrtT = by discrimination 

of the Self; tcT ftWM = by enquiry into the illusory 

nature of the world; 3TO = now; = the bliss 

of Brahman; 'T^TcT: = one who is seeing; = the 

bliss of Knowledge; = is being declared. 

It is for the one-knowing the bliss of Brahman, by 
yoga, discrimination of the Self and by contemplating upon 
the illusory nature of the world, now, the bliss of Knowledge 
is being declared. (1) 

Yogena atma vivekena dvaita mithyatva cintaya: In 
the chapter XI (1st of 3rd section), Brahmananda was 
discussed with reference to Yogananda .The highest quality 
of a spiritual seeker was referred to in this chapter. He 
does not ask questions, because questions, of why and 
where about the world only shows that the world is 
taken as real and the attempt is to seek logic in it. 
There are two types of statements: 

(a) one is a statement of fact and there is nothing 
to be done except to accept it; 

(b) the other type of statement demands action 
thereafter. 

Tat tvam Asi is a statement of fact. To him who 
accepts it, it is Yogananda. The thinking is not on why 
‘I am that’ but how ‘I am that’. The ‘how’ is the propelling 
force to walk on the spiritual path. This was explained 
in the Yogananda Prakarana. 

What does this acceptance mean ? The world is 
dvandvatmakam, it exists in pairs of self-cancelling 
categories of existence. To understand this Truth is to 
transcend the world. 

When the world is accepted as it is thereafter, the 
attention turns to improve one’s own inner climate, to 
watch the condition and quality of the mind, and the 
direction of the thought flow. The result will be 
non-participation and non-labelling of the thought 

(UdasTnata). Only when one ceases to be the victim of 
the mind, can one come out of the state of drasta to 
the higher level of witness or saksT. Raga-dvesa thoughts 
about the past, concerns about the future, agitations about 
the present, subside. 

When this udasinata becomes firmly established, one 
will be able to ‘suck’ oneself into one’s own being, called 
unmani avastha. The aham vrtti and idam vrtti merges, 
and that which is supporting both, is neither This nor 
That. It is the Absolute. This is yogananda. 

Atmavivekena: In chapter XII (2nd chapter of the 
3rd section), the Atmananda was the theme. It was 
established that nothing attracts us in this world other 
than our own essential nature. Dvaiva mithyatva cintaya: 
In chapter XIII (3rd chapter of the 3rd Section), it was 
explained how the perception of the world as valid and 
real is not accepted. 

lust as we perceive the sun-rise, but that does not 
give validity to the ‘rising’ of the sun, that being only 
a conditioning of the earth’s movement, just as the blueness 
of the sky is perceived but is not real, so also is the 
world ‘perceived’ but that perception does not give validity 
to its existence. So it was suggested that practice (abhyasa) 
should be done on the non-existence of duality. 

In this way, from the first step where the mind was 
watched as thought flow, to the second step where mind’s 
perception of duality was denied to the third step where 
the consciousness appears to have divided but in reality 
is not; Brahmananda was established in the last three 
chapters. 

Now Brahmananda pasyatah: for him who has thus 
focussed his attention on Brahmananda, Atha vidyanandah 
nirupyate: Vidyananda is being explained. 

What is the nature of vidyananda ? — 
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a^H-<oirwi^r i 

5:ymHlf<^uT sftrF ^ ^rgf^T: II3II 

Visayananda - vad - vidyanando dhlvrtti-rupakah 
Duhkha-bhavadi-rupena prokta esa catur-vidhah (2) 

faq-HI-K = like that of the bliss of objective 

perceptions; f=RIR^: = bliss of Knowledge; ffrT 

= is of the nature of thought in the mind; 

= this; 3Tlfc = in the form of absence 

of sorrows etc.; = of four kinds; sftrTi: = is said. 

The bliss of knowledge is of the nature of thought, 
just like the bliss gained through objective perceptions. This 
is said to be of four kinds, like absence of sorrows etc. (2) 

Visayanandavat vidyananda dhi vrtti rupakah: Like 
the experience of the objective things, Vidyananda is 
also at the level of the mind. It is also of the nature 
of thought. It is not eternal. It comes and goes. 

Duhkha abhavadi rupena esa caturvidhah proktah: It 
is said to be of four types such as the absence of misery etc. 

This Chapter is meant for the student who has studied 
and reflected on the first three chapters of this section 
(Ch.XI to XHI), in which Vidyananda is being expounded. 
Essentially the ananda arising out of knowledge of the 
Brahman is at the thought level in much the same way 

as the enjoyment of objects. 

What are the four categories of vidyananda referred 

to in the last sioka ? — 

II3II 
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Duhkha-bha vasca kamapdh krta -krtyo ’ha-mityasau 
Prapta-prapyo’ha-mityeva caturvidhya-mudahrtam (3) 

c[:lsr = absence of sorrows; ^iFT 3TTflT: = fulfilment 

of desires; ficT^c^: = I have done all that was to 

be done; ^ = and; 33?^ STITT UTO: = I have achieved 

all; ffcT = thus; 3TTft = this; ?fcT ^ = in this way; 

= the four aspects; = are said. 

The four kinds of the bliss of knowledge are declared 
to be (i) absence of sorrows; (ii) fulfilment of desires; (iii) 
the feeling that I have done all that was to be done and 
(iv) the feeling of achievement of all that which was to be 
achieved. (3) 

Caturvidhyam udahrtam: There are four types of 

expressions of vidyananda. They are: 
(a) Duhkh abhavah: Absence of misery 
(b) Kamaptih: Fulfilment of desires; 

(c) Aham krta krtya id asau: whatever I had to do 

I have done. 
(d) Aham prapta prapyah: whatever I had to achieve, 

I have achieved. 

Life has been fully lived, I have no regrets. Id eva: 

In this way, there are four expressions of Vidyananda. 

The moment, the target of achievement has been 

set, desires are born. All this is at the level of the mind. 
They do not touch one’s essential nature. And ‘to be’ 

requires no effort, no qualifications, ‘to become’ requires 

great deal of effort. 

1 These four aspects are now taken up. First, is the 

absence of misery — 
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iH^frl^obWTF TO: ||V|| 

Aihikam camus mikam ceti evam duhkham dvidhe ritam 
Nivrtti maihi kasyaha brhadaranyakam vacah (4) 

nf6e*>*t = of this world; ^ = and; = 

and of the world hereafter; ffcT = in this manner; 

= sorrow; fgVT = of two kinds; ^Rd*f = is 

said; = of this world sorrows; = removal; 

3V: = the statment of Brhadaranyaka Upanisad; 

3TTf = declare. 

The sorrows are of two kinds (i) those pertaining to 
this world and (ii) those pertaining to the world hereafter. 
Removal of the sorrows of this world is spoken of in the 
statement of Brhadaranyaka Upanisad (given below). (4) 

Aihikam ca amusmikam ca id evam duhkham dvidha 
Tritam: Misery or sorrow is considered to be of two 
types: This worldly, and other worldly. Aihikasya nivrttih 
Brhadaranyakam vacah: According to Brhadaranyaka 
Upanisad, the removal of misery is explained as follows. 

The most important statement of that upanisad is 

cited-(same as chapter VII sloka 1.) — 

3MTR I 

TOT TOM INI 

Atm an aril ced vijanlyad ah am asmld pur us ah 
Kimicchan kasya kamaya Sarlra manu sahjvaret (5) 

= the jiva; = to the Self; = if; 

Sfipj = I; srfFI = am; ?frf = in this way; 

= comes to realise; = desiring what; 

etiiHN = for whose sake; = body; 

= will be worked up. 

When a person i.e. (jiva) comes to know the real 
Self to be his essential nature, thereafter, desiring what and 
for whose sake, will he ever get worked up? (5) 

(Ayarh) atmanam asmi id vijaniyat cet: When he 
comes to discover that his own essential nature is kutastha 
caitanya-ll is that which is present without any division, 
inspite of the divided experiences, i am that’! That which 
has experienced childhood, adolescence, adulthood, old 
age, happy and unhappy experiences that which has 
supported all the entities but has not been influenced 
by any of them, that I am. 

Thus when the jivatmabhava is rejected and one 
comes to discover his own essential nature directly 
(aparoksatah); Kim icchan: What will such a purusah 
[jiva) desire? Desire can be for only that to which we 
have given validity. Desire can also take the form of 
wanting and not wanting. Both are bondages. In this purusah 
who has attained this aparoksa jhanam about the pure 
Self, all expectations and desires have burnt out, for the 
simple reason that he is convinced they are not the reality. 
The validity of the world has been rejected. 

Kasya kamaya: For whose sake will he desire? The 
desire came, stayed and went, because of me, but I 
continue to be the same. So who desired? Thus the 
validity of the individual demanding fulfilment of desire 
is also rejected. 

/ 

, Sarirarh anusahjvaret: When these two things happen, 
the third is an inevitable corollary. He will no longer 
be concerned with the gross body and the gross world, 
or with the dream state or with the deep sleep state. 

When one transcends the three guna-s he is no more 
effected by their presence or absence. (BG. XTV- 22) 
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For whose sake will he get involved in the upadhi 
or conditioning? That is why there is total absence of 
duhkha in him as a result of interaction in the world. 

The two aspects of Atma are explained — 

'jflcnrJ-TT h<hichi ^cMlcHi fftcT: I 

f^Tiiqic^ltl. ll^ll 

Jivatma paramatma cetyatma dvividha Iritah 
Citta datmyat tribhir dehair jivah sanbhoktrtarh vrajet (6) 

•jfhicHl = jlva; ^ = and; m<hichi = Supreme Self; 

= in this way; 3TTr*Tr = Self; = in two 

ways; fftcT: = is described; ftfo: = with the three 

bodies; fecf = consciousness; cii^IrM^ = due to identification; 

sffa: = jlva; SFf = is; = an experience^ 

= attains. 

The Self is described in two ways-(i) The individual 
Self called jlva and (ii) The Supreme Self. The consciousness 
reducing to jlvaHood due to its identification with the three 
bodies attains a status of an experiencer. (6) 

Jivatma paramatma ca iti atma dvividhah Iritah '. The 
Atma is described in two ways: the Jivatma and Paramatma. 

Cit tadatmyat tribhih dehaih jivah san: One who is 
conditioned by the upadhi-s of the three bodies is referred 
to as jlva . 

Bhoktrtam vrajet: and it acquires the status of an 
enjoyer (or sufferer). Paramatma neither enjoys not does 
He suffer. 

The moment even a smallest trace of importance is 
given to the experiences in the world (good or bad), 
jivatma bhava is manifesting. This is one aspect of the 

Paramatma which appears to acquire the enjoyer aspect 
and becomes jivatma. 

Now the other aspect of the ‘enjoyed’ is explained. — 

WrJTT cTT<lr^ TOWft: I 

TTc^T g m\ 

Paratma saccida nandas tadatmyam nama rupayoh 
Gatva bhogyatva mapannas tadviveke tu nobhayam (7) 

HtHicm = Supreme Self of the nature of 

blissful conscious existence; ^ = with names and 

forms; dlqic^n = identification; ITr^T = having done; 

= an object of experience; = has become; 

jj = however, by their proper discrimination; 

= both; T = are not. 

The Supreme Self whose nature is of blissful conscious 
existence has become an object of experience on account of 
its non-differentiation with the names and forms. However, when 
it is discriminated from the three bodies and also the names 
and forms, neither of them (i.e. enjoyer and enjoyed) ever 
exists. (7) 

Sat cit ananda paratma nama rupayoh tadatmyam gatva : 
The same Paramatma or pure Self which is of the nature 
of sat cit ananda gets identified with the names and 
forms, and thus, bhogyatvam apannah: attains the status 
of the object of enjoyment. Pure Self remains the same 
with no differentiation like consciousness or enjoyer and 
inertness or enjoyed (the two together constitute experience). 

1 When the Pure self gets identified with the knowing 
aspect (viz consciousness) predominantly, it becomes an 
enjoyer. When the same Self gets identified with names 
and forms, the consciousness aspect becomes secondary, 
and it becomes the enjoyed (i.e. object of enjoyment). 
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Fire expresses as heat when applied to water and heat 
as well as light when applied to metal or wood. The 
type of expression depends on the conditioning. 

In the same way, the Paramatma or Truth is only 
Sat-cit-ananda. The cit or consciousness or knowledge 
is manifested in the antahkarana-in the subtle body at 
the level of thought. Then it gets identified with the citta 
and becomes the enjoyer. This is called jivatma bhava. 

The same Paramatma expresses as existence in the 
gross world of matter. Without existence there can be 
no perception. So the same Truth becomes the perceived 
or enjoyed. Thus the Paramatma gets identified with so 
many names and forms. Although it is one, without viveka 
(discrimination) one is unable to separate it from the 
names and forms. 

Tad viveke tu na ubhayam: When one is able to 
discriminate between these two forms of expressions of 
One Being, through the vyatireka abhyasa, and separate 
myself, the T from the world of plurality, then through 
anvaya abhyasa as the second step one understands that 
the same is knower in one place and known in another, 
and neither is real, but the one that is the Reality. There 
is neither someone nor something. The undifferentiated 
essence is the Truth. 

How the nama-rupa and the enjoyer are not possible 

in the Self is explained in the following sloka-s --- 

sfarfiWi i 

f^TcTT =T 3^: Hill 

Bhogya micchan bhoktu raithe sarira manu sahjvaret 
Jvaras trisu sarlresu sthita na tvatmano jvarah (8) 

3# = for the purpose of the enjoyer; 

= the objects of enjoyment; = desiring; 

= body; 3FJ = after; = get worked up; 

= sufferings; = in the three bodies; f^lcTT: 

= exist; sncRT: cj= but to the Self; 53TT: = sufferings; 

T = not. 

The jiva desiring objects of enjoyment for the purpose 
of the enjoyer gets worked up and suffers after the body 
(due to his identification). In fact, the sufferings belong to 
the three bodies and they are never the lot of the Self. (8) 

Bhoktuh arthe bhogyam icchan sriram anusahjvaret: 
For the sake of this enjoyer or jiva, desiring many objects 
one gets unnecessarily attached to the three bodies. 

If one is in healthy condition, the anxiety is that 
it should last. If one is in ill health then the anxiety 
is that it should end. So is true with the state of the 
mind-that peace and happiness should be for ever and 
that unhappiness should never happen. 

Jvarah trisu sarlresu sthitah: But, by the process of 
discrimination, one can see that all these diseases (sufferings) 
are located only at the level of the three bodies i.e. 
gross, subtle and causal bodies. 

Na tu atmanah: The pure Self has never suffered 
any of these diseases. The bodies alone suffer the 
modifications, not the embodied. 

What are these ‘diseases’ of the three bodies? --- 

f^TcTT ^T: I 

WtW: IKII 

Vyadhayo dhatuvai samye sthula dehe sthita jvarah 
Kama krodha dayah suksme dvayor bijam tu karane (9) 

= when elements are in dis-equilibrium; 

^TT^RT: = the disorders; SSJcrT ^ = in the gross body; 
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fWcTT: = exist; ^RT: = sufferings; = in the subtle 

body; = desire, anger etc.; ^ = and; sRTf: 

= of the two; =0^1 H, = seed; =bn.«) = in the causal 

body. 

Dis-equilibrium of the elements leads to the disorders 
of the gross body. Desire anger etc. are the disorders of the 
subtle body. And their seed is the disorder in the causal body. (9) 

Dhatu vaisamye vyadhayah dehe sthitah: The imbalance 
in the three elements, vata, pitta, and kapha causes 
the diseases in the gross body. Kama krodhadayah jvarah 
suksme: At the level of the subtle body, the diseases 
are kama (desire), krodha (anger), moha (attachment), 
mada (vanity) and matsarya (jelousy). 

Karane tu dvayoh bijam: At the level of the casual 
body, are contained the seeds or impressions or samskara-s 
which cause the varieties of expressions in the other two 
bodies. 

How the diseases at the level of the three bodies 

can be eliminated by the technique of advaita anandal --- 

f% |Ro|| 

Advaitananda margena paratmani vivecite 
Apasyan vastavam bhogyaiii kirn namecchet paratmavit (10) 

RPW = by the method of bliss indicated 

in the non-dual bliss chapter; h<.ich!h = the Supreme Self; 

= having discriminated; = real; 

= enjoyable object; = not seeing; = 

the knower of the Supreme Self; =TTTT = why; 5-°^ 

= will desire. 

Having discriminated and known the bliss of the 
Supreme Self by the method of non-dual bliss expounded (in 
chapter XIII), and not seeing any real object as a source of 
joy why will he ever desire any object? (10) 

Advaitananda margena paratmani vivecite: By the 
method of advaitananda tattva vicara as explained in the 
previous chapter when the Supreme Self is discriminated ... 

It may be recalled that this enquiry was based on 
jagat mithya cintaya, on the discovery of the world as 
an illusion. The potentiality or Avyakta maya sakti is 
as difficult to explain as the world which it manifests; 
and this maya bakti is not independent of Brahman. 
Therefore, the world created by the maya Sakti also 

exists on the Self as an illusion. 

By this technique, it will be understood that the 
Paramatma tattva, the general consciousness is the Reality 
and everything other than this, which is specific, related 
to names and forms is illusion. 

ApaSyan vastavam bhogyam: When one is unable 
to see any substance or Reality in all this bhogya vastu, 
i.e. the objects of enjoyment, the names and the forms ... 

When one has got rid of all types of desires in 
the mind, (Bh. Gita -11-55) (in other words desires associated 

with living or those associated with leaving), then one 

has learnt to live in the present with inspiration, with 
no ‘past regrets or future fears’. Such an individual is 

immune to changes in the illusion that the world is! 

Kim nama icchet paratmavit: What desire will such 

a person of steadfast wisdom ever entertain for anything. 

This is known as abiding in Self-knowledge. 

The Atma is totally unattached and cannot be influenced 

by any of the modifications of the sarira as explained in 

the chapter on Atmananda — 



1648 PancadasI Brahmanande Vidyanandah Ch. XIV 1649 

g ^T: g^T: HUII 

Atmanan doktarl tyasmin jivatma nyava dharite 
Bhokta naivasti ko’pyatra same tu jvarah kutah (11) 

3tTi Rc4i = by the method indicated in the 

chapter of Atmananda (Ch. 12); srfppj; = this; sffa STTrRft 

= jlva’s real nature; 3T5rarR^ = having determined; 

3T3" ^i(R = in this body; ^Tlrbi = the enjoyer; 

3^= anyone; T 3)Rd = is not present; 5^1: = 

sufferings; cj = indeed; gicT: = where can be. 

After having ascertained the real nature of jTva as per 
the method of enquiry described in the (12th) chapter on 
Stmananda, none is left to be an experiencer in this body. 
Therefore, for whom can the sufferings be ? (11) 

Atmanandokta ritya: By the analysis explained in the 
chapter on Atmananda one comes to understand that 
everything is dear to me only for the sake of this Self. 

Asmin jivatmani avadharite bhokta na ko api eva asti: 
when one comes to analyse and understand the nature 
of the Jivatma, and that there is no one who is the 
enjoyer; I am ananda svarupa and therefore, I love myself 
the most. Therefore, the duality between the enjoyer and 
the enjoyed is obliterated. 

Jvarah tu kutah: Such being the case, how can there 
be sufferings of the body associated with the enjoyer 
(experiencer) when the enjoyer himself is non-existent? 
To transcend the duality is to realise one’s own essential 
nature. Thus by the method of advaitananda, the objects 
of enjoyment_ have been rejected as illusion and by the 
method of Atmananda, the duality of enjoyer-enjoyed 
has been rejected, establishing T the Pure Self as the 
essential source of ananda -the bliss. 

The absence of this worldly or other worldly misery 

in the Brahmananda is now explained (sloka-s 12 to 14) — 

JWTTWT f^RTT ^ I 

f^FrfT W cT^fcT ll^ll 

Punya papa dvaye data duhkha mamus mikam bhavet 
Prathama dhyaya evoktam cinta nainam tapediti (12) 

3^ TFT = with reference to those two-sin and 

merit; f^RTT = worry; = of the other world; 

= sorrows; *1^ = is; tpJJ = to this knower 

of the Self; f^RTT = worry; T = not; = trouble; sjfd 

= this; = in the first chapter (ch. 11); ^ 

= alone; = is declared. 

The worries of the other world are the sorrows bom 
out of the sins and merits of commission or omission. These 
worries no more trouble this knower of the Self. This is what 
is said in the first chapter (ch. 11). (12) 

Punya papa dvaye cinta amusmikam duhkham bhavet: 

The anxiety about sin and merit is called the misery 

related to the other world. It was explained in chapter 
XI that papa and punya do not touch the Brahmavit. 

When the man of wisdom is established in that sukham 

which is beyond all limitations where is the question of 
papa and punya i.e. sin and merit? (B.G.VT21) 

When one has come to discover his essential nature, 

which is Brahmananda, prarabdha will not be able to 
play any role. Because he has disowned doership in the 
present, the past is also erased. Total forgetfulness of 

the past is itself a spiritual sadhana ; thereafter alone 
will one be able to start afresh and proceed rapidly (Ref. 
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B. G. IX-30). The prarabdha cinta will not be able to 
disturb the man of wisdom as he has not accepted himself 
to be any of the three bodies. 

Similarly the agami karma also will not have any 

impact on the one who is one with his own essential nature — 

zror ctot i 

Yatha puskara parne’sminna pamatiesanam tatha 
Vedana durdh va magami karmano ’slesanam budhe (13) 

W = just as; = this; = i0tus leaf; 

•T = not; = of the water; spy^uin = sticking; 

cTOT = so also; = after knowledge of 

the Self; ^ = in the wise; 3TFTTfri ^FifoT: = of the agami 

karma ; = sticking. 

Just as the water does not stick to the lotus leaf, 
so also the agSmi karma does not influence the wise after 
realisation of the Self. (13) 

Yatha puskara parne apam aslesanam: Just as the 
lotus leaf is untouched by the water- Tatha vedanat urdhvam 
asmin budhe agami karmanah aslesanam : having discovered 

one’s own essential nature, the agami karma does not 
have any impact in the case of the man of wisdom. 

He does not get involved about the future even for one 

moment. Realising fully that what he is carrying now 
in the present life, is not the real stuff, he is able to 

discard the agami karma without any sense of ownership. 

What about sahcita karma -that total accumulated karma 
which is carried over from birth to birth ? — 

cTSTT ri&deRfe? suffer ^TfcC 113*11 

Isika trna tulasya vahnidahah ksana dyatha 
Tatha sahcita-karmasya dagdham bhavati vedanat (14) 

2TSTT = just as; = of the wooly flowers 

of the grass Isika; ^TTcf = in a moment; 3% = 

is burnt by fire; cTOT = similarly; = of the wise 

man; tffacl = accumulated deeds; = by the 

Self knowledge; = burnt; = is. 

Just as the wooly flowers of the Isika grass are burnt 
by fire in a moment; so also the accumulated deeds of this 
man of realisation are burnt by the Self-knowledge. (14) 

Yatha isika trna tulasya ksanat vahni dahah: Just as 
the thin cotton like flower of the Isika plant is burnt 
to ashes in a moment when it is put in the fire- Tatha 
asya sahcita karma vedanat dagdham bhavati: In the same 
way the sahcita karma is totally burnt away the moment 
one realises one’s essential nature. Such relative language 
as past Karma-s having to be exhausted in so many 
births etc., is no more relevant in his case. 

This is what Bhagavan Krsna also said in Bhagavad 
Gita (IV-37) to Arjuna — 

^TFnfjT: WreTTcJ cT^TT II3MI 

Yathai dhansi samiddho'gnir bhasmasat kumte’rjuna 
Jhanagnih sarva karmani bhasmasat kurute tatha (15) 

= O'Arjuna-, = just as; ilte = blazing; 

3#: = fire; = fuel; WWTcf = burns to ashes; 

= reduces; cTSIT = similarly; 3#: = the 
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fire of knowledge; chitffui = all the accumulated deeds; 

=J>^ = does (reduce to ashes). 

O’Arjuna, just as the blazing fire reduces the fuel (like 
wood etc.) to ashes, so also all the accumulated deeds are 
reduced to ashes by the fire of Knowledge. (15) 

Arjuna yatha samiddha agnih edharhsi bhasma-sat 
kurute: Just as the blazing fire reduces the wood to 
ashes, tatba jhana agnih sarva karmani bhasmasat kurute: 
in the same way, all the three sets of karma-s sahcita, 
prarabdha and agami are totally burnt up in the fire 
of knowledge. 

This can be interpreted in two ways: 
(a) Karma and the effect of Karma fall in the category 

of illusions and, therefore, cannot operate on the 
man of wisdom. 

(b) When one has realised one’s essential nature, where 
there is neither duality and nor individuality and 
doership, who will hurt whom? Other than him 
there is nothing else. 

Continuing to quote Lord Krsna — 

^ ll^ll 

Yasya nahahkrto bhavo buddhir yasya na lipyate 
Hatvapi sa iman Ilokanna hand na nibadhyate (16) 

^ = he whose; ST^cT: = I have done; = 

notion; *T = is not; sfW = he who; = understanding; 

* = not; = is not influenced; ?T: = he; 

= to these people; = even if kills; 

T - kills not; T = nor; = is bound 

by action. 
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He who is devoid of the ‘I have done’ notion and 
he whose understanding is not influenced (by the result of 
the action), even if he happens to kill all the people he kills 
not (i.e. he is not the killer) nor he is bound by the result 
of the action of killing. (16) 

Yasya ahamkrto bhavah na yasya buddhih na lipyate: 
He in whom there is no sense of individuality and doership 
and whose mind does not receive any impression of actions 
done or not done and also sense of fulfilment or of 
failure-, his actions are not performance oriented. 

Iman lokan hatva api na hand na nibaddhyate: When 
the sense of doership and the collection of impressions 
of actions are absent, even if he kills the whole world 
(only a phrase of speech to make a point), neither is 
he a killer, nor is he bound by the sin or merit of 
his actions (B.G.-XVHI-17). Presently our mind is like 
the photographic film, taking all impressions of positive 
and negative experiences. But the mind of the man of 
wisdom is like the mirror, reflecting everything but retaining 
nothing. 

The sense of doership is the root cause of all life’s 
misery-is the theme repeated by Lord Krsna (B.G. chapter 
V-8-9). 

‘I in reality do nothing’, this should be spiritual seekers 
constant abhyasa i.e. practice. ‘Whatever I do, even the 

blinking of the eyes, happens in the field of the guna-s, 
of Prakrti’. He who has understood that in doing, there 

is no doing, and in not doing, there is doing, he alone 
has mastered the technique of living in this world (B.G.IV. 

18). When this is practised for a length of time, such 

art individual has no ahahkara bhava, i.e. a sense of 

doership. 

The clause ‘hatva api iman lokan ’ is elaborated in 

the next sloka by quoting from the Kausitaki upanisad — 



1654 PancadasI Brahmanande Vidyanandah Ch. XTV 1655 

^ g% HUH^N gyohlPd-f Wcf ll^Vdll 

Mata pitror vadhah steyam bhrunahatya nyadi drsam 
Na muktim nasayet papam mukha kantima naiyati (17) 

Hidi Ih:J): = of the mother and father; =nJ: = killing; 

= stealing; = causing abortion; 

= and like these; = other; TTBJJ = sin; 

= liberation; B = not; = is destroyed; gBT 

= the glow on their face; B = not; wfd 

= is destroyed. 

Sins like killing parents, stealing, killing the foetus (abortion) 
and many of similar kind of sins neither destroy the liberation 
(of the man of knowledge) nor the glow on his face ever 
fades away. (17) 

What are some of the worst sins one can commit 
and the result of which do not affect the man of wisdom? 

Mata pitroh vadhah, steyam bhruna hatya, anyat [drsam 
papam: Killing one’s mother and father, committing theft, 
causing abortion and such other sins. Muktim na nasayet 

mukha kantih na nasyati: By these sins, liberation or 

moksah is not destroyed. The glow on his face is not 
dimmed by any sense of guilt or remorse. His Self is 
not affected. 

Having thus concluded the analysis of duhkha abhava, 
the first aspect of vidyananda (Ref. kloka 3 ante), the second 

aspect of Kamapti fulfilment of desires is now taken up — 

5:*3i^ciVi 1*4 fl^bwifMRdi i 

IIUll 

Duhkhabhava vadevasya sarva kamapti rlrita 
Sarvan kamana savaptva hyamrto ’bhava dityatah (18) 

3PBI = of this man of Knowledge; = 

like the absence of sorrows; B^ ^ihiIh: = fulfilment of 

all desires; = is declared by the scriptures; 3wt 

= he; =blRH, = all desires; 3BW = having fulfilled; 

% = certainly; 3BJcT: = immortal; = attains; 

= so is said (in Aitareya upanisad); 3BT: = therefore 

(fulfilment of desires is attained by Self-knowledge). 

Like the absence of sorrows, fulfillment of all desires 
is declared by the scriptures for the man of Self Knowledge. 
Having fulfilled his desires, he attains immortality-this is declared 
(by Aitereya Upanisad). Therefore, a man of Self-knowledge 
attains fulfilment of all his desires. (18) 

Asya duhkha abhava vat sarva kamaptih Irita: Of this 

wise man, it is said in the ‘Sruti (Aitareya upanisad: 
2.1.6) that just as the two types of miseries are absent 

in him, there is total fulfilment of all desires. Atah asau 
sarvan kaman hi aptva amrto abhavat id: This person 
who has discovered his own essential nature, has fulfilled 

all his desires, and goes further to attain immortality. 

He who has discovered Brahmananda, not only does 

he attain the negative aspect of the absence of misery, 

but the positive aspect of total fulfilment. 

The author now, cites from Chandogya Upanisad — 

97H: I 

1 1 vfcm: ^TT IIUII 

Jaksan kridan ratim praptah stnbhir yanaista thetaraih 
Sarlram na smaret pranah karmana jivaye dam urn (19) 
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= eating; = playing; = with ladies; 

= in vehicles; cTOT = or; fcft: = by other means; 

^ = rejoice; SfTTT: = having got; = body; 

* - not; = remembers; 5r^T: = vital breathing; 

= to this wise man; sfiWt = by action; 

= keeps alive. 

The man of Self-knowledge does not get involved bodily, 
although he is seen rejoicing in food, sporting with woman 
or vehicles and by other means of enjoyment. The vital air 
breathing keeps this man alive through the force of action. (19) 

Jaksan krldan stribhih yanaih tatha itaraih ratirti praptah: 
Whether he is eating, playing, walking etc., or whether 
he is among women or whether he is moving in different 
types of vehicles or whether he is getting all other types 
of enjoyment, (the man who is established in the Self) 
he is not conscious of his body. Then how is the body 
maintained? 

Pranah amum karmana jivayet: His body is maintained 
by the totality, by the will of the total karma. 

Now the Taittiriya upanisad (2nd valU) is cited in 

sloka-s 20 to 33 to establish that all conceivable human 

happiness is already attained by him who is (a) established 

in the scriptures (srotriya) and (b) not killed by desire 

(akambatah), who has a mountainous amount of dispassion — 

H|^C(MJlr^Cb4RT: | 

^lJll ShHclfafcll: |Ro|| 

Sarvan kaman sahapnoU nanya vajjanma karmabhih 

Vartante srotriye bhoga yugapal krama varjitah (20) 

Wfa all desires; = together; = 

gets; = like the otherwise (ignorant) man; ^ = 

not; 5RT = through birth and actions; = in 

the wise man; HPTT: = all enjoyments; ^cTT: = devoid 

of any sequence; g'Nrf = together; = exist. 

The knowledge of Self attains fulfilment of all desires 
together unlike the other ignorant people in whom they are 
the result of birth and previous actions. All the enjoyments 
exist in the wise man simultaneously (fulfilled) without any 
criterion of sequence etc. (20) 

Sarvan kaman sab apnoti: He who has discovered 
his own essential nature as sat cit ananda, he is able 
to fulfil all desires simultaneously (not sequentially). This 
can be seen in the lives of all the Great-masters. Na 

anyavat janma karmabhi vartante: Unlike ignorant people, 
who are totally under the influence of karma and the 
bondage arising out of karma . 

Srotriye bhogah krama varjita yugapat vartante: The 

man of wisdom who is established in the scriptures and 

who is a Brahmanistha has all his desires fulfilled 
simultaneously. The fulfilment is not limited by sequence 

or in degrees. 

Stoka s 21 and 22 are based on Taittiriya Upanisad 

n.8 and Brhadaranyaka Upanisad IV.3.33 — 

fsrrTgyrf IR*II 

Yuva rupi ca vidyavan nirogo drdha cittavan 

Sainyo petah sarva prtb vim vitta purnarh prapaJayan (21) 

g^T = youth; = handsome; ^ = and; fayidii 

= .learned; = healthy; = with firm 

convictions; INfotT: = with a lot of army; = 

full of wealth; = the whole world; = 

ruling. 
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A monarch who is young, handsome, learned, healthy, 
with firm convictions, has a strong army ruling, a wealthy kingdom 
comprising of the whole earth-(the thought continues in the 

ll^ll 
Sarvaj'r manusyakak bhogaih sampannas hpta bhumipah 
Yamananda mavapnoti brahma vicca tamafaute (22) 

flf: = by aU the worldly; = enjoyments; 

= having got; p: = satisfied; = king; 

^ 3TPRJJ = that bliss; 3T31H)fd = attains; = 

to that bliss; = The knower of Brahman; xf = 
certainly; AlVjrl = gets. 

(continued from the last verse) and the satisfied king, 
he who has all the enjoyments of the world-the bliss that 
he gets is attained by the knower of Brahman. (22) 

YuVa rupl ca vidyavan nirogah drdha cittavan sainya 
A king is young, handsome, intelligent, in good 

health, resolute, with no vacillation in his mind, with 
a strong army, sarva prthvim vltta purnam prapalayan: 
he has the whole world’s wealth, and he presides (rules) 
over the whole world-a vast empire. Sarva manusyakaih 
bhogaih sampannah trpta bhumipah -. He has fulfilled all 
the possible human enjoyments in the world. Yam anandam 
apnoti tarn brahma vit ca apnoti: That happiness which 
he enjoys through all the above sources of joy, that 
is already gained by the man of wisdom. 

Up to this point the monarch the Sarvabhauma raja 

?%iSA/nav7''’ the VJrakta P^sa, are similar as 
regards fulfilment of desires is concerned. However, this 
is the limit of happiness which the mortal king can achieve. 
He cannot go beyond that. 
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The joy which is beyond the reach of a king 

and which the Brahmavit experiences is now explained — 

MU-ill'fa IR3II 

Marty a bhoge dvayor nasti kamas trpti ratah sama 
Bhoga nniskama taikasya parasyapi vivekatah (23) 

= for both of them; ^ ^ = in worldly 

enjoyments; cmh: = desire; ^ STTf^rT = is not; 

for the one of them (king); = due to enjoyments; 

fabcbiiTcTT = absence of desire; = of the other 

(knower of Brahman); = due to discrimination; 

3W: = therefore; = contentment; WV = is the 

same. 

Desire for the worldly enjoyments is not seen in both 
of them. For one (i.e. the king); the desire-less-ness is on 
account of having got all the desires fulfilled through enjoyment 
while for the other (man of Knowledge) it is on account of 
discrimination. However, their contentment is the same. (23) 

Martya bhoge kamah dvayoh nasti: Both, the monarch 
and the man of wisdom do not have any desire for 
worldly enjoyments. This sentence can also be interpreted 
as follows: Desire can be felt only for that which is 
not possessed. The body is already with us. Therefore 
in relation to the body there can be no bhoga or kama 
for the mortals. Ekasya yogat parasya niskamata vivekatah \ 

The situation is similar for the two types, viz. 
(a) The monarch has everything that he desires for 

enjoyment; and the other, 
(b) The Brahmavit has no desire at all due to 

discrimination. 
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The sense of fulfilment is the same in the case of 
the one who has everything and in the case of the other 
who wants nothing. This is the reason for the happiness 
that comes in deep sleep, because all desires and wants 
are disowned. Possessing the whole world is the way 
to be happy for the worldly person; demanding nothing 
and being happy is the way of the wise man. 

This aiskamata (dispassion) referred to above which 

is the result of viveka or discrimination has some speciality 
which is now explained — 

IRYII 

Srotriya tvadveda Sastrair bhoga dosana veksate 
Raja brhadratho dosamstan gathabhir udaharat (24) 

= being knower of the scriptures; ^ ?TT^: 

= from the study of the scriptures; = limitations 

associated with sense enjoyments; = sees; 

^TT = king Brhadratha; cTFf = these shortcomings; 

fTTSTTfa: = through compositions; = explained. 

Being the knower of Brahman, through the study of 
scriptures, he sees the limitations associated with sense 
enjoyments. King Brhadratha explained these shortcomings 
through compositions (in the maitrayani branch). (24) 

Raja Brhadrathah srotriyatvat veda hstraih bhoga dosan 
a veksate: (This story comes in one of the Aranya grantha-s). 
There was once a king named Brhadratha who was a 
great Srotriya purusa, being dedicated to the study of 
the scriptures, and talking on the subject, he became 
fully aware of the limitations of enjoyments in this world. 

Tan dosan gathabhih udaharat: He has given examples 
of these dosa-s (defects or limitations) to someone. When 

one is exposed to satsahg, dispassion dawns (Bhaja 
Govindam -9). In satsahg constant awareness is maintained 
about the falsity (dosa) of the world and the limitations 
of worldly enjoyments and relationships. One also gets 
the opportunity to be one with ones own essential Self. 
The more one is in contemplation on divine thought, 
the more one discovers different ways of seeing divinity. 
This efficiency is called pratibha. As a result of such 
uncompromising sravanam, dispassion naturally follows. 
The typical example is the young Naciketa whom nothing 
that Yama Raja offered could tempt. (Kath. Up. 1.26). 
By indulgence one does not enjoy fully, but by abstaining 
from indulgence one does. 

Thus by example and preception Brhadratha Raja 
established that through discrimination and niskamaka one 

can attain Brahmanande Vidyanandam. 

A powerful (almost repelling) example of this doSa 

drsti is given — 

?pT Wr ^ IRKII 

Deha dosarhS citta dosan bhogya dosana nek as ah 
Suna vante payase no kamas tadvad vivekinah (25) 

= of many kind; = limitations of 

gross body; forT = shortcomings of the mind; 

= defects of the objects of experience; 

= of the man with discrimination; 33^ = like that; 

3iT*T: = desire; 3 3 = not; ?J3T = vomit of 

dog; = sweet meat. 

King Brhadratha described the limitations of gross body, 
mind and also the defects of the objects of enjoyment in many 
ways. As none can ever have any desire for the dog-vomit 
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even of sweet meat, similarly the man with discrimination does 
not have any attraction for the body etc. (25) 

Dehadosan cittadosan bhogyadosan anekatah (jhatva): 
When the limitations and unattractive aspects of the body 
are pointed out (Ref. Vivekachudamani), likewise when 
the defects of the mind are analysed (like Kama, Krodha 
etc.), and so also the limitations and ugliness of the so 
called objects of enjoyment are pointed out or known 
by the wise man or in other words when all these limitations 
and negative aspects of the body, mind and objects of 
enjoyment for which one hankers are examined again 
and again with discrimination- Vivekinah kamah na tadvad 
(yadvad) tuna vante payase (kamah na bhavati): there 
will be no more desire for these worldly things just as 
one cannot possibly like to taste the vomit of the dog 
containing sweet meat. 

When such a ruthless analysis of the anatomy of 
bhoga (enjoyment) is done, one inevitably develops 
dispassion. One learns to find fulfilment in renunciation, 
to drop every experience in the world as of no consequence. 

It is the nature of the world to be constantly changing 
(B.G. XV. 1), and ones own sojourn here is this world 
is brief. To get overinvolved in the world is pointless. 

The desirelessness of the king and Brahmavit is 
compared-citing the Taittiriya upanisad— 

ir^ii 

Niskamatve same’pyatra rajhah sadhana samcaye 
Duhkha masld bhavi na&at atibhlr anuvartate (26) 

= in this case; ^ = the desirelessness 

being similar; = although; Uf: = for the king; fTT^FT 

= for the acquisition of means of enjoyment; 

= sorrow; = had; = due 

to future loss; 3# = more fear; = already 

exists. 

Although there is similarity regarding desirelessness between 
the king and the wise man; the king had undergone a lot 
of sorrows for the acquisition of the means of enjoyment and 
thus more sorrow already exists due to the fear of possible 
future loss. (26) 

Although, the absence of element of desire in the 
king and the man of wisdom is alike (sioka-s 21-22 
ante), Rajhah sadhana sahcaye duhkha asit (ca) bhavi 
natat ati bhih anu vartate: the king has undergone infinite 
suffereings in accumulating the objects of enjoyments (in 
turth, these are just useless collections). Besides, he is 
constantly worried on account of the fear of possibility 
of losing them in the future. 

Thus the man of wealth suffers from (a) collection 
and (b) protection of his wealth to reach the state of 
desirelessness. Whereas the desireless man of wisdom 
is free from these two aspects. The king has given high 
value to all these external sources through which his desire 
has been satiated, while the man of wisdom has devalued 
everything other than the Self. 

This comparsion is continued — 

tfft RTf^r MPH: IRVsII 

Nobhayam srotriya syatas tadanando 'dhiko'nyatah 
Gandharva nan da atasti rajho nasti vivekinah (27) 

= both these sorrows; = for the wise 

man; ^ = not; 3RT: = therefore; = his joy; 

= in comparison to the other (i.e. king); = 
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is more; = for the joy of gandharva; = 

for the king; 31TCTT = desire; 37f^T = is; = for 

wise; T = not; 3Tfw = is. 

Both these sorrows do not belong to the wise man. 
Therefore, his bliss is superior than that of the king. (Further) 
The king has desire for the gandharvananda, while the wise 
man has no such desire. (27) 

Srotriyasya ubhayam na asti: These two aspects namely, 
collection and acquisition of wealth as well as protection 

of that wealth against future loss, do not exist for the 

wise man, as he does not depend on worldly external 
things for his happiness. Gandharva anandah rajnah a£a 

asti na vivekinah: For the king, there is still the desire 
for the happiness of the Gandharva-s. The man of wisdom 
has no such desire. 

Tat ah anandah anyatah adhikah: Therefore, his inner 
ananda is far superior to the happiness enjoyed by the 
other (i.e. the King). He whose mind revels in Brahman, 
he alone enjoys truly (Bhaja Govindam -19). 

The Gandharva-s and their characteristics are now 
described — 

WJmt JTc*f*Rlcf 3^ ii^n 

Asmin kalpe manusyah sanpunya paka vifesatah 
Gandharvatvam samapanno martya gandharva ucyate (28) 

in this kalpa; F-pf: = being human; 

30?FIR) = as a result of good deeds; 

= being gandharva-, = has got; Frtf = 

martya gandharva; = is called. 

A person (Jiva) who has become a gandharva in the 
present kalpa (life cycle), as a result of his earlier meritorious 
deeds is called a martya gandharva. (28) 

Asmin kalpe manusyah san punya paka visesatah 
gandharvatvam samapannah: He who, in this cycle of 
creation, is born as a man, and who, because of the 
results of his good deeds in this very kalpa, is born 
as a human being again and again and after thousands 
of such lives, because of his punya karma (meritorious 
deeds), he has attained gandharvatvam; Martya gandharva 
ucyate: he is called a human Gandharva . 

Another type of Gandharva is born from the previous 
kalpa — 

3^TcT IRSII 

Purva kalpe krtat puny at kalpa daveva ced bhavet 
Gandhar vatvam tadrso ’tra deva gandharva ucyate (29) 

= in the earlier kalpa; fuTFf 3°^ = due 

to merits earned; = if; = being gandharva; 

'fccMKtl = in the beginning of the kalpa; ^ = alone; 

*1^ = is; cTT£3T: = of that kind; 3^ = here in 

this topic; ^ = deva gandharva; = is called. 

In this context, if a jiva becomes gandharva in the 
beginning of the present kalpa, as a result of his earlier meritorious 
deeds, he is called a deva-gandharva. (29) 

Purva kalpe krtat punyat kalpadau gandharvatvam 
bhavet: Those who because of their punya karma-s in 
the previous kalpa, bom as Gandharva-s, even at the 
beginning of this kalpa, tadrsh atra deva-gandharva ucyate: 
they are called deva gandharva-s. 
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The successively higher states of existence are 
enumerated — 

^ HcTT 3TT’SiH^o|dl: ||^o|| 

Agnisva ttadayo loke pitaras cira vasin ah 
Kalpa daveva devatvam gata ajana devatah (30) 

= in pitrloka; fTO 3Tf?R: = living for long periods; 

= such as aganisvatta etc.; farTC: = are 

pitr; 'heMictl TO = right from the beginning of the kalpa; 

^^4 = god-hood; TOT: = became; 3TOTR ^TOT: = 

ajana devata. 

Agnisvatta-s and other beings residing in the pitrloka 
for a long period are called pitr. Among them, those who 
have become deities right in the beginning of the cycle, are 
called ajana devata-s. (30) 

Agnisvatta adayah pitarah (pitr) loke cira vasinah: 
Those to whom people offer hot rice balls (pinda) and 
those who receive food through the medium of fire, they 
are called pitr-s. They live in pitr-s loka for years, 
and are superior to the Deva Gandharva-s. 

Superior to the pitr-s are Ajana devatah. Kalpadau 
eva devatvam gatah: the Ajana devata-s are those who 
have attained devatvam or acquired the deva terlra right 
from the beginning of this cycle of creations. 

Moving up the scale of higer existence — 

fir^T I 

Asm in kalpe ’sva medhadi karma krtva mahat padam 
Avapya jana devair yah pujya stall karma devatah (31) 

. = in this kalpa, (having taken human 

form); 3TO ifa 3TTfc = afvamedha etc.; = deeds; fir^T 

= having done; TO4 TO4 = higher life; 3TOTO = having 

attained; TO = those; = by the ajanadeva-s; 

4?TO - are worthy of worship; cTT: = these; 

^TOT: = are called karma-devata-s. 

Those jlva-s who have attained a higher life (svarga 
loka etc.), on account of the meritorious deeds like aivamedha 
yagda-s etc. and who are worthy of worship by the SjSnadevatS-s 
in this kalpa are called karma-devatS-s. (31) 

Asmin kalpe a&vamedhadi karma krtva mahat padam 
avapya: In this kalpa, having taken birth in the human 
body, having performed holy yajna-s like aivamedha yaga 
etc. and as a result attained the higher state of identification 
with the totality (of the manifested world, and where 
siddhl-s are manifested in them); Ajana devaih yah pujyah 
tah karma devatah: and who are worshipped by the ajana 
devata-s, such great masters are called karma devata-s. 

Higher than the karma devatS-s are — 

^T: ^TcTTf^f^Tcft I 

*yic*HWcb: ll^ll 

Yamagni mukhya devah syuh jhatavindra brhaspatl 
Prajapatir virat prokto brahma sutratma namakah (32) 

TO = yama; srfjT: = fire; JJ^TO = main; ^TO = 

gods; = are; = Indra; = Brhaspati; fTcft 

= are well known; fTO^ = Virat; STTOTfcT: = prajapatih; 

= is called; *jsich TOTTO = known by the name 

Sutratma; = is Brahmaji. 
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Yama, agni (fire) are main gods. Indra and Brhaspati 
are well known. Virat (the supporter of the gross world) is 
called prajapati. The weilder of subtle world called sutratma, 
is known as Brahamajl. (32) 

Yama agni mukhyah devah syuh: Yama, Agni, vayu, 
kubera etc. are called mukhyah devata-s. Indra Brhaspati 
jhatau: Indra, Brhaspati are well known and superior 
to the mukhyah devata-s. Prajapatih virat proktah: Higher 
than these is Prajapati, who is called Virat purusa-he 
who controls the total gross manifested world, and Brahma 
sutratma namakah: Brahma is called Sutratma or the 
controller of the total subtle body. 

In this way, one can see the scale of subtlety and 
superiority of various forms of creation from the grossest-the 
human beings-to the subtlest and highest-Brahma. 

What is the purpose of enumerating this hirarchy? — 

qT: II33II 

Sarva bhaumadi sutranta uttarottara kaminah 
Avahmanasa gamyo’yam atmananda statah parah (33) 

3TTf? TJ? 3RTT = from an emperor to Brahmaji-, 

JtiOth ewf*H: = are desirous of higher and higher 

joys; = this; OTrRPR: = Bliss of Self; 33^ TO 

^ = beyond the scope of speech and mind; cTcT: 

= therefore; 'IT: = superior. 

All the beings, from an emperor to Brahmaji, desire 
higher and higher joys than what they have. But the bliss 
of Self is beyond the scope of speech and mind, and hence 
is superior than all the rest. (33) 

Sarva bhaumadi sutrantah uttarottara kaminah: 
Beginning from the monarch (bloka 21) up to Brahmaji 

(sloka 32), at each level, the desire is for the happiness 
at the next higher level. There is always a yearning for 
more and more; on the contrary, Avan manasa gamyah 
ayarh atma nandah tatah parah: the bliss of ones own 
being cannot be comprehended by any of the instruments 
of knowledge. It is beyond the reach of the mind and 
the senses. All these joys which the different categories 
of creation are able to experience, are only through the 
upadhi, the conditioning. For those who. keep desiring 
for more and more, the fulfilment of additional is impossible 
to achieve; but for the man of wisdom and dispassion, 
the joy of not desiring or having anything is already 
achieved. He is so firmly established in his own Atmananda , 
which is so purnata, (completeness) that he wishes for 
nothing more. 

The thought is continued — 

flfcr cTFT ^ 113*11 

Taistaih kamyesu sarvesu sukhesu srotriyo yatah 
Nihspr hastena sarvesam anandah sand tasya te (34) 

TRT: = because; = by these; 

= for all those joys; = the wise man; 

= is desireless; = therefore; = of all these; 

^ 3IH^T: = those joys; = of the wise man; 

= are. 

Because the wise man is desireless, for all those joys 
which are sought after by these other beings, therefore, all 
these joys are already his. (34) 

Taih taih kamyesu sarvesu sukhesu yatah srotriyah 
nisprhah: All desires and their fulfilment, of each one 
of those mentioned from the monarch to the virat purusa 
or hiranyagarbha, the man of wisdom and diapassion 
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does not have any attachment for any of those joys. 
Tena sarvesam te anandah tasya santih: because of this 
the ananda of all those beings put together is already 
his. 

The akama purusa is not dependent on anyone, anything 
or any conditioning, because he already possesses all the 
joys that all of them can possibly offer. Thus he gains 
these joys without acquiring anything. 

This theme is now concluded as to how the man 

of wisdom has happiness more than anything else, and how 

as a consequence of this sense of fulfilment, he develops 

sarvatmya bhava — 

W^clrHcf^g 3Tfa ||^|| 

Sarva kamSpti resokta yadva saksi cidatmana 
Sva dehavat sarva dehesu api bhogana veksate (35) 

= this; 3TlfF: = fulfillment of all desires; 

3tFT = is said ; ^ 3T = or that; ^ = 

like one’s own body; = for aU the bodies; Sffa 

= also; = being witnessing the consciousness; 

= the enjoyments; = experiences. 

This state of the wise man is called as ‘fulfilment of 
all desires’. It can also mean that the wise man, being the 
witnessing consciousness, experiences all the enjoyments in all 
the bodies through his own body. (35) 

Esa sarva kamaptih ukta: This is called fulfilment 
of all desires attained by the man of wisdom. Yadva 
sva deha vat sarva dehesu api saksi cidatmana bhogan 
aveksate: Like he is saksi in his own body, he has 
discovered himself to be the saksi of the total world. 

Saksi is not one per head; it is one without a second! B.G. 
xm.2). 

He who has discovered sarvatmya bhava, experiences 
joy in the joy of others. He is able to experience the 
joy of others as if it is his own. For the hierarchy of 
the king upwards there is a possibility of more joy because 
of the sense of otherness. In the man of wisdom there 
is no sense of otherness, there is no sense of competition 
or fear that other will get, and I will not get. 

Is this Saks not also present in the ignorant man? 
Then why is the joy experienced only by the wise man ? — 

3T*1Wl^d<Mc| ^ g cjffcsftatT: | 

^ ^ gfcT: ll^ll 

Ajhasya pyetada styeva na tu trptira bodhatah 
Yo veda so’snute sarvan kama nitya bravlt srutih (36) 

= for the ignorant; 37fr = also; = this 

joy; ^ = certainly has; cj = however; 3t4WcT: = 

due to ignorance; = contentment; T = is not; *1: 

= he who; = knows this; *T: = he; = 

all; = desires; 31^3^ = attains; ffcT = thus; 

= Upanisad; = declared. 

Although an ignorant one also has the same bliss, however, 
he has no contentment on account of his being ignorant of 
this fact. But he who knows this bliss, he has attained the 
fulfilment of all his desires, so declares Taittiriya Upanisad. (36) 

, Ajhasya api etad asti eva abodhatah tu trptih na: 
The Saksi is present even in the man of ignorance, 
but unless he discovers his identity with this Saksi, he 
cannot experience either a sense of fulfilment or absence 
of desire. 
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Yo veda sah sarvan kaman asnute iti Srutih abravft: 
He who knows this Truth to be his essential nature, 
he will even experience the joy of non-possession. He 
who has gained this knowledge has gained everything 
that needs to be gained in this world. So say the upanisad-s. 

Thus this man of wisdom (a) attains unlimited joy 
because of absence of desire, and (b) is able to be happy 
in happiness of others because of his Sarvatmya bhava . 

There is yet a third aspect — 

FTM stt=TT TOfcT flcftr I 

cWT5?n^fd am wfcti II3V9N 

Yadva sarvatmatam svasya samna gayati sarvada 
Ahamannam tatha ’nnadas ceti sama hya dhlyate (37) 

^ 3T = or; = one’s own; = being 

the Self of all; *tini = by sama mantra; = always; 

TTTjrfrT = sings; 3^if= I am food; fMT = also; 

^ = and; = eater of food; |fcT = thus; BUT 

= Sama Veda; = chant; % = indeed. 

Or... one enjoys the bliss of being the Self of all as 
is seen being sung by the followers of Sima Veda when they 
chant ‘I am food; I am eater of the food’, in the course 
of their study. (37) 

Yadva svasya sarvatmatam samna sarvada gayati: He 
enjoys everything because he has attained absolute 
identification with the total creation. So says that Sruti 
mantra all the time. Ah am annam tatha annadah ca iti 
sama adhlyate ca: I am the enjoyed, and I am the enjoyer, 
there is no difference between the two (Taittirlya Up.). 
This is what the Samaveda says. 

Concluding — 

ymyi^rci41^TrfT^ \\^6\\ 

Duhkha bhavaS ca kamaptih ubhe hyevarh nirupite 
Krta krtyatva manyacca prapta prapyatva mlksatam (38) 

= in this way; 3TOT^:= absence of sorrows; 

^ = and; =blMifH: = fulfilment of desires; 3^ = both; 

% = indeed; Phf'Imc) = are described; = in 

addition; ^ = and; ficT^Ic^ = done all that was to 

be done; STUT = fulfilled all that was due; jftydlij, 

= should be understood. 

In this way, both absence of sorrows and fulfilment 
of desires are described (to exist in a man of Self-knowledge). 
In addition to these-doing all that was to be done and attainment 
of all that was due-should be understood. (38) 

ft I 

cf 5% imil 

Ubhayam trpti dlpe hi samyaga smabhi riritam 
Ta evatranu sandheyah sloka buddhi visuddhaye (39) 

3ITRTfM: = by us; 3ft = in the trpti dlpa chapter; 

= both these (as referred in the above verse); 

% = already; = distinctly; fftrhj = is said; 

^ tJ°T = those same; = verses; 3T? = in this 

chapter; ^ = for the purification of the intellect; 

SFfEPSfaT: = are worthy of contemplation. 

These both topics (i.e. krta krtyata and prapya prapyata) 
were already clearly discussed by us in the Trptidlpa chapter. 
Those same verses are worthy of contemplation in this chapter 
also, for the purification of intellect. (39) 
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Evam duhkhabhava kamaptih ca ubhe nirupite: In 
this way, thus far the two aspects of absence of misery, 
and fulfilment of desire have been analysed. Krta krtyatvam 
prapta prapyatvam anyat ca iksatam: The other two aspects 
of vidyananda , namely, the satisfaction of having performed 
ones duty and having achieved whatever has been expected, 
can be seen elsewhere. 

Asmabhih ubhayam trptidipe samyak Iritam: Both the 
topics have been fully discussed in the Chapter (VII) 
called ‘The lamp of perfect satisfaction’. Te &loka eva 
atra buddhih visuddhaye anusandheyah: The £loka-s from 
40 to 64 below are quoted from Chapter VII sloka-s 
253-270 and 291-297, should be contemplated upon for 
purification of the mind. 

The nature of the krtam krtyam i.e. the fulfilment is — 

IIVoll 

Aihika musmika vrata siddhyai muktetca siddhaye 
Bahu krtyam pura syabhiit tat sarva madhuna krtam (40) 

31^1 = for this man of wisdom; = before Self 

Realisation; = of this world; 3TTgf^> = of the other 

world; ?TcT = forgetting gain of these worlds; 

^ = from achieving freedom from these; ^ 

= a lot of duties; 3T*jjj = were obligatory; 

3P£TT = now; drtt^ = all these obligations of karma, 

upasana and vedanta listening; = is done with. 

For the man of realisation, before the dawn of Self 

knowledge, a lot was to be done for achieving the joy in 

this world or hereafter. But now, all these obligations of duty, 

upasana (worship), sravanam (listening) etc. are done away 

with, as he has realised his essential nature. (40) 

Pura asya aihika amusmika vrata siddhyai mukteh ca 
etc.-Before the dawn of knowledge, this man of wisdom, 
for the attainment of glory and success in this material 
world, and also for the attainment of liberation, Bahu 
krtyam abhuta-he was all the time engaged in the field 
of obligations. But now, after having discovered his essential 
nature, tat sarvam krtam -study of the scriptures, going 
to the temple, sin and merit etc. everything is. over. 

There is nothing more to be gained in this world 
for him who has discovered the Truth. His contentment 
is complete and therefore, he won’t get engaged, excited 
and agitated by the karma kanda, by observances of 
rituals etc. 

Now the condition of this jlvan mukta purusa before 
and after the dawn of knowledge is compared. 

The fulfilment of obligation that one achieves through 

Self knowledge is — 

cFTfcT ftoTO \W\\ 

Tadetat krta krtyatvam pratiyogi purah saram 
Anusamda dhadeva yam evam trpyati nityasah (41) 

tlcFf <J>d'+c4c4i{ = this state of fulfilment; srfcT 

= remembering the earlier state of unfulfilment; 

3T^T^7c[ 7^ = contemplating or analysing; 3RTJJ = 

this man of wisdom; = in this way i.e. that is being 

explained in following sloka-s; Pic^i: = always; ^fd 

= is contended. 

This man of wisdom having achieved this state of fulfilment, 
remembering his earlier state of non-fulfilment, is now fully 
contented as is being explained in the following pages. (41) 
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Ayam anusarhdadhat evam: This jnani purusa, this 
man of knowledge, now constantly compares his present 
state of total contentment, where he has no more desire 
for anything in the world nor ambition to ‘become’ 
anything-in a state of niratikusa trptih: with prati yogi 
purah saram, the earlier state in which there was constant 
dependence on worldly things, and nitya&ah trpyati-always 
feels totally contended. 

So, in this way, one should be able to watch one’s 
own performance so as to be able to assess, if we are 
truly and firmly established in the Self. But when we 
catch ourselves watching other’s performance, it should 
indicate that we are not on the right path, that we are 
only being one in the crowd of this world. 

The following 6loka-s give us an attitude and vision 

which will help us in continuing our contemplation that leads 

to Self Knowledge — 

JifisritejTT: I 

IIY3II 

Duhkhino’jnah sarhsarantu kamarii putradya peksaya 
Parama nanda pumo’ham samsarami kimi cchaya (42) 

= the miserable ignorant people; 3Tf1^ 

3^PTT = because of a lot of expectation of and 

from son etc.; = as required; = may go 

through sainsara; 3^ = I am; ggf: = supreme 

infinite bliss; = desiring what; = should 

suffer like an ignorant? 

Let the miserable ignorant persons desiring and expecting 
things like son etc. may go through this samsara as they feel 
right. 1 am supreme infinite bliss, desiring what, should I suffer 
this world of relative existence? (42) 

Duhkhinah ajfiah putra adi apeksaya: Let the ignorant 
people desiring children, wealth etc., go on seeking and 
working for the fulfilment of such desires. They will be 
continuously unhappy. No one can be helped to come 
out of this entanglement in samsara bardhan unless he 
himself desires it. 

Aham paramananda purnah kim icchaya samsarami: 
I am infinite supreme bliss! What is there to desire in 
this world, and that too only to experience all the consequent 
miseries? 

There are three main steps that a true seeker should 
avoid, expressed by the three words: icchami, bhavami 
and karomi : I want something from this world; I want 
to become something in this world; I want to do something 
to become that. Let things happen as they will. That 
is knowledge. 

Similarly, it is also futile to want to improve the 
world or help others, because that itself becomes a bondage. 
When we want to help or change something or someone, 
it means we accept that object or person to be a reality, 
which it is not. To want to help is as meaningless as 
the waking-state person wanting to change something that 
he experienced in the dream-state. 

The distinction between a desirer of heavens, and a 

man of wisdom — 

11X311 

Anutisthantu karmani paraloka yiyasavah 
Sarva lokatmakah kasmat anutisthami kim katham (43) 

= those desiring heavens etc; = 

yajna etc; = may they perform; 
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= I, who is the Self of every world; - = what 

for; = how and which; = should perform. 

Those who are desirous of the worlds of heaven etc., 
let them perform the required yajfia, yaga etc. I am the very 
Self of all the worlds, therefore what for, how and which 
karma or yajfia should I perform ? (43) 

Para/oka yiyasavah karmani anutisthantu etc.: Those 
who are desirous of the other worlds, higher loka-s like 
heaven etc., let them engage themselves in performing 
yajfia, puja and other karma anusthana . 

Sarva lokatmakah kasmat kaiham anutisthami: Once 
I have discovered the Truth and surrendered the relative 
existence at the altar of the Absolute, where is the question 
of my again giving value to the ‘relative’? 

Once 1 discover my identity with the Absolute, nothing 
will prompt me to get involved in any further effort, 
to achieve anything. Because everything is already gained. 
For one who has achieved sarvatma bhava, what is there 
to add to his bliss? Till the position remains that there 
is something lacking to be added in our lives, we are 
in the realm of the finite. When a state is achieved 
where no addition, no subtraction is possible, that state 
is sarvatmakah . 

Kasmat katbam kirn anutisthami: Why will I 
unnecessarily make myself miserable ?-and how?-and what 
for? 

Why a man of wisdom stops from these activities, 
if not for himself, may be for the worldly people — 

^TM^RTT ft 3T I 

2tS3ifa<*>iRui) ^ IIWII 

Vyacaksatam te sastrani vedana dhya payantu va 
Ye’tra dhikarino me tu, nadhikaro ’kriya tvatah (44) 
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3T5T = in karma, upasana; ft = those; 3Tfachl!tul: = 

are qualified; & = they; siioiifti = the scriptures; 

= may expound; 3T = or; = the Veda-s; 

= may teach; § = but; 3lfsb4c4d: = I being non-doer; 

ft = my; = authority; T = is not. 

Those who are qualified in karma, etc. exposition of 
■ scripture etc. may they expound. Those who are qualified to 

teach, may they teach. Being a non-doer I am not qualified 
in these fields. (44) 

Ye atra adhikarinah te Sastrani vyacaksatam: Those 
who are qualified to act in this world, let them study 
the veda-s and become vedantik scholars. Let them teach 
the veda-s, upanisad-s etc. 

Na me adhikarah : So far as I am concerned, I am 
not qualified either for learning or for teaching because 
I have no more actions to do, no more duties to perform. 

Therefore, those who imagine that they can improve 
the world, they are in the field of ignorance. If there 
is anything to be improved, it is not the world, but our 
vision of it. Once, that vision is corrected, then it will 
be seen that other than the expression of the divine, 

nothing else is! 

What about the activities such as sleep, eating etc? — 

1 ^ I 

stoW'-mPa ft *r iiaii 
Nidra bhikse snana sauce necchami na karomi ca 
Drastarascet kalpayanti kim me syad anya kalpanat (45) 

fft^T fft% = sleep, taking food; HW = bathing, 

purification; T = not; f^5Tfft = I desire; *T ^ = nor do; 

apftfft = do them; = the on-lookers; = if; 
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= imagine; = by the imagination 

of others; ft = to; ?^TT^ = what does it matter. 

Neither I desire things like sleep, eating food, bath, 
acts of purification, nor do I perform them. If, however, the 
ignorant on-lookers superimpose them on me, what do I care 
for the imagination of others i.e. by the imagination of others 
I don’t become a doer! (45) 

Na icchami na karomi nidra, bhikse etc.: Neither 
I desire, nor do I do, sleeping, or begging for alms; 
nor bathing nor ablutions. Drastarah cet kalp ay anti: If 
others ‘see’ me doing these things, this is their imagination; 
these actions have been superimposed on me by the viewers. 
I have no control over the thoughts of others. 

When Ramakrsna Paramahariisa was suffering from 
cancer, his devotees viewed the disease of his body as 
his suffering. But from Bhagavan’s standpoint, the cancer 
was in him, but he was not in the cancer. 

Similarly, if others think that I am taking bath etc., 
it is their vision, their perception. I cannot help it, nor 
does it bother me. 

Because of other people’s view, the non-doership does 
not get disturbed; as we see in the following example — 

jpigsrrft <^)ci i 

Gunja punjadi dahyeta nanyaropita vahnina 
Nanya ropita samsara dharma neva maharh bhaje (46) 

3PI 3ITftfo<T = superimposed by others; 3%TT = by 

the fire; 3nfcf = the heap of red berries; = 

not; #cT = bums; = in the same way; 3RT 3TrftfftcT 

= superimposed by other; BBR = qualities of 

the world; = I; *T *rft = don’t get. 

If some superimpose the fire on the heap of red berries, 
it does not burn anything; similarly, the qualities of this worldly 
things when attributed to me, I do not get them as mine. (46) 

Anya aropita vahnina gunja punjadi na dahyet: Someone 
imagines that there is a fire in the bush of red berries 
but this superimposed fire (which is only the colour of 
the berries) cannot burn the bush. In the same manner, 
Anya aropita samsara dharman: The dharma or duties 
and actions of samsara such as nidra, bhiksa, snana, 
sauca. etc. aham na bhaje: do not concern me. 

This thought is stated by Bhagavan Krsna in 
Gita (V-8-9): 

Thirteen different activities have been listed by Lord 
Krsna which a man of wisdom is ‘seen’ to be doing, 
but he himself is totally detached from them, such as: 
Paiyan -seeing, he does not see, that means seeing without 
a seer, smelling without a smeller and so on. 

It is the senses that are engaged in the respective 
perceptions. They exist in relation to each other. Both 
are supported by something which does not come under 
the influence of relative existence. Therefore, when the 
eyes see, that is their dharma, nature. Why should T 
be concerned? If the body gets old, that its nature, it 
does not disturb me. 

Similarly, the changes in the mind or of the three 
bodies should not affect us, That is their nature. It is 
the nature of the mind to have thoughts. Expecting the 
cessation of thought is an impossible expectation. Therefore, 
what a man of realisation does is to watch these modifications 
from a distance without having the feeling that he is 
participating in them. 

Anya aropita dharman aham na bhaje: I do not suffer 
the misery of samsara, although I am staying in the 
samsara. 

What about sravanam etc. --- 
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JT^RTT I |>te|I 

Srnntva jMta tattva ste janan kasmac chmomyaham 
Manyantam sariisaya pannah na manye’hama saihsayah (47) 

3IqTTcT ffr^T: = those who do not know the Self; ^ 

= those; = let them listen to scriptures; 

sfFFf = 1 the knower of Self; wifi, = for what 

purpose; = listen vedanta; wmihui: = those with 

doubt; = may reflect; = I; 3TOSBT: = without 

any doubt; T = do not reflect. 

Those who do not have the knowledge of identity of 
the individual Self and the total Self, let them listen to the 
vedanta. 1 am the knower of the real Self, what for will I 
listen to vedanta ? Those who are full of doubts about the 
Self, let them reflect; since I don’t have any doubt, why should 
I reflect and on what? (47) 

From sloka 40 onwards there is a steady development 
of thought about the nature of a man of wisdom: First, 
the participation in the affairs of the world in the form 
of desire is totally absent; second the vaidik or worldly 
karma to attain other worlds like heaven etc. is absent; 
third, the normal functions of the body may be ‘seen’ 
to be happening, but the man of wisdom is not concerned. 

Now the teacher goes one step further to explain 
sravanam, mananam and nididhyasanam in relation to 
a man of realisation. 

Ajnata tattvah srnvantu te etc. : Those who have not 

known their essential nature, the Brahman, let them listen 
to the vedantik teachings, study scriptures etc. What is 

the need for me to listen to such teachings again and 
again? 

Samtaya pannah manyantam: Those who have doubts 
about their own essential nature, let them go on reflecting 
(mananam ) on what they have heard from the scriptures. 

Aham asamsayah na manye : I have no more doubts. 
Therefore, there is no need for me to do any reflection. 

Sravanam i.e. listening is done if one does not know; 
Mananam i.e. reflection is done to remove doubts; 
Nididhyasanam or contemplation is done to remove 
viparyaya i.e. erroneous understanding. 

This is dealt with in the next sloka — 

*T WV6W 

Viparyasto nidi-dhyaset kim dhyana mavipaiyayat 
Dehatmatva viparyasamnakadacidbhajamyaham (48) 

= the one with erroneous knowledge; 

= may he contemplate; = having no erroneous 

knowledge; = what for meditation; = I; 

= mistaking the body to be self; 

= never; T 'H’-Jlift = attain. 

He who has mistaken identity of the Self, may contemplate 
and meditate. On account of lack of erroneous knowledge about 
Self, what meditation will do to me? I never have the mistaken 
identity that 1 am the body, nor do I get in that wrong identity. (48) 

Viparya-stah nididhyaset aviparyayat dhyanam kim ? : 

He who has erroneous knowledge-‘that I am the body 

etc.,’ let him do meditation again and again. So far as 
I am concerned, I have no such erroneous knowledge. 

Therefore, why should I do meditation? 

Aham dehatmatva viparyasam kadacit na bhajami: 
I never have such erroneous knowledge, even by mistake, 
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even once in a while. I never take myself to be the 
body. Therefore, why should I go in for meditation? 

Now one more doubt is raised. If it is said that 

a man of wisdom has no thought of his being the body 
etc., then how will he conduct himself in this world? 

This doubt is taken-up in the next sloka — 

37F ^rif^crsRt i 

iixsii 

Ah aril manusya ityadi vyavaharo vinapya mum 
Viparyasam cira bhyasta vasana to’va kalpyate (49) 

= I am a man; 5c4ifc ^SK: = the 

conduct of this nature; f«RT = without the 

body identification; 3#T = also; = due 

to long standing practice of being body; 313^2# = is 

possible. 

Even in the total absence of the body identification, 
1 am man etc., and conducting oneself in this world, is also 
possible on the strength of long standing practice of being 
body. (49) 

Upto this point, the state of the jTvan mukta was 
explained as: krtam krtyam praptam prapanlyam - whatever 
had to be done has been done; whatever is to be achieved 
has been achieved; there is nothing left to be sought. 
Therefore, he is no more concerned with actions: worldly 
actions, religious actions, bodily actions such as sleeping, 
etc., or with the learning and teaching of vedantik scriptures, 
or with sravanam and mananam. 

Now one more doubt is raised: Aham manusya ityadi 
vyavaharah amum viparyasam vina api: since the man 
of wisdom has already rejected every conditioning in relation 
to the body, how will he conduct himself in the world 
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as a human being? Without getting identified with the 
body (viparyasam ) how will he behave? The teacher 
clarifies: 

Cirabhyasta vasanatah avakalpyate: It is possible for 
such a person to conduct himself in human affairs in 
spite of his discrimination of the fallacy such as he is 
a human being and this body etc., because of long practice 
it has become a natural way of behaviour. Because of 
the long abhyasa there is no difficulty to conduct himself. 
The actions as a human being are thereafter conducted 
mechanically without any identification with that role. 

The end of conduct of human affairs will be possible 

only after the prarabdha is lived through — 

SFinW ^ imoll 

Prarabdha karmani ksine vyavaharo nivartate 
Karma ksaye tvasau naiva samyet dhyana sahasratah (50) 

STRoV = when the prarabdha karma is 

exhausted; = the transactions in the world; faddcl 

= get negated; 3 = ^ = without exhausting 

the karma; 31# = the regular conduct; ®TR RfRJd: = 

by thousands of meditations; A ^ = never; ?TT#ci( = will 

be negated. 

When the effect of prarabdha karma is worked out 
by going through them, the conduct of transactions in this 
world will get negated, but in the absence of the exhaustion 
of the karma, this worldly affairs will never be negated even 
by thousands of meditations (50) 

How will the vyavaharah -the conduct of worldly affairs, 
decline? Can it be achieved by withdrawing from such 
activities through conscious efforts? The teacher says, 
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No, that is not required. It will have to take its own 
course. 

Prarabdha karmani ksine: When the prarabdha karma 
with which this body was born is worked out in the 
normal course, vyavaharah nivartate: then withdrawal from 
worldly affairs automatically takes place. 

It is like a stone being thrown by a person. How 
far will it go? As far as the power with which it was 
propelled by the man lasts. The man himself has infinite 
power, but the power associated with the propulsion of 
the object is finite. Therefore, when the finite power 
will by its very nature, get exhausted, the object will 
fall down. 

So also, the body which is born out of prarabdha, 
it will keep moving, acting with all the experiences that 
it has to get according to the prarabdha. When this 
prarabdha karma with which the body was manifested 
is exhausted, all undertakings in this world are over. And 
karma ksaye tu asau na eva samyet etc. : without the 
exhaustion of the karma this total withdrawal from karma 
or action in this world cannot be achieved even if one 
devotes thousands of hours to meditation. 

But karma ksaya does not mean that the man of 
wisdom should do nothing. What is important is how 
we view the actions of such a man, what is his attitude 
behind the action. 

Bhagavan Krsna says in Gita (V-18) 

He who sees no work in work, and work in no work, 
he is wise among men, he is a yogin, and he has 
accomplished all his work. 

The question now raised is-‘Is it possible to accelerate 

the process of withdrawal from worldly affairs, say through 
meditation?’ — 
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silfMcH 

cT I 

fcT: \M\\ 

Viralatvam vyava hrter istaih ceddhya na mastu te 
Abadhikam vyava hrtirh pasyan dhyaya myaham kutah (51) 

oqdgc): = of the activities; f=Kcicct*f = lessening; ^ 

= if; = is expected; ^ = for you; 

= may you have to meditate; - 

the Self-knowledge is not opposed to conduct; = 

having known; SltdJ = I; ficT: BlPTlfR = should I meditate. 

If you think that for the reduction of activities and 
involvement in the world, dhyanam -meditation is very essential, 
may you do so. I know for certain that the Self knowledge 
is not opposed to conducting oneself in the world. Therefore, 
why should I meditate? (51) 

Vyavahrteh viralatvam cet dhyanam istam etc. : to 
reduce the amount of involvement inactivities, one may 
think that meditation is helpful. However, vyavahrti 

abadhikam pasyan : The involvement in the worldly affairs 
is known to be not contrary to knowledge. Darkness 

cannot be removed by any means other than light. In 

the same way, involvement in the world can be counteracted 
only by knowledge about one’s essential being. When 

the mirage is understood to be an illusion, this understanding 

will not be contradicted next time, when the mirage is 

seen. 

Therefore, why should I do meditation? 

The jivan mukta purusa does not need to do meditation 
in order to reduce his involvement in worldly activities, 

because he has already attained knowledge and this 

knowledge is not contrary to action. 
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The meditation may not be required to reduce the 

involvement in the world, but certainly for reducing the viksepa 
i.e. projections or agitations in the mind? — 

fWr ^rf^r m i 
Ri^h) -wifs°hiRui: ll^ll 

Viksepo nasti yasmanme na samadhi stato mama 
Viksepo va samadhir va manasah syadvi karinah (52) 

= because; ft = to me; = agitations; 

•T = is not; dd: = therefore; W = for me; 

♦ihiRi-: = meditation; ^ = not (required); fftsfa: 3T 

= or agitations; uhiRt: 3T = or samadhi; f=t=hiRui: 

= modifying; = of the mind; PTTc^ = belong. 

Because the agitations do not belong to me, there is 
no need for meditation. Both the agitation and samadhi (i.e. 
absence of agitation) belong to the mind which is of changing 
nature. (52) 

Yasmat me viksepah na asti tatah mama samadhina: 
Because I do not have any mental disturbances, therefore, 
there is no need for samadhi for me. Viksepa or agitations 
are of the mind, so who goes into samadhi 1-the mind, 
not me. Wherever, there is upadhi or conditioning, the 
upadhi is necessarily associated with adhi, vyadhi and 
samadhi. Vyadhi is associated with the gross body, 
adhi-agitations are associated with the subtle and samadhi 
is also associated with the mind as we have seen earlier 
in 6Ioka 227 of Trptidipa chapter VII. 

The antahkarana has four aspects: manas (mind), 
buddhi (intellect); cittam (memory) and ahamkara (ego). 
In the waking state all the four function; in the dream 
state buddhi does not function; in the deep sleep state 
only ahamkara functions; and in samadhi even the 
ahaiiikara subsides. It is citta pradhana. These are all 
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conditions of the antahkarana. In deep sleep state, the 
ahamkara holds the five elements together and their 
functioning still exists. In the samadhi state when ahamkara 
is suspended, all the functions of the five elements are 
also suspended: respiration, hair and nails etc. do not 
grow. 

Viksepo va samadhir va vikarinah manasah syat: In 
other words, all these are modifications of the antahkarana 
and not of the saksl caitanya. Therefore, whether we 
talk about agitations or meditation or samadhi (absolutely 
opposite conditions), they belong to the mind and not 
the consciousness. The consciousness is not influenced 
by the presence or absence of thoughts in the mind. 

Use of terms like getting experience of Paramatma, 
or of samadhi, or enjoying meditation, should be guarded 
against, because they connote objectification of a subjective 
experience, they make a bhoga out of yoga . 

Therefore, there is no possibility of experience etc., 

the Self being Self-effulgent, Self-existence etc. — 

c£r Jr i 
fcT ymu|)4 ywfWci ftcm imii 

Nitya nubhava rupasya ko me vanubhavah prthak 
Kilam krtyarh prapaniyam prapta mityeva niscayah (53) 

= of the nature of eternal conscious 

existence; ft = the experience of otherness 

than me; 3T = which is?; = having done 

that was to be done; Simp = whatever was to 

be gained is gained; = this alone is my 

conviction. 

I being of the nature of eternal conscious existence, 
how the experience of I being separate be possible? And what 
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experience can be had without me? It is a firm conviction 
that all that is to be done is done, and all that is to be 
gained is also gained. (53) 

Nitya anubhava rupasya me kah anubhavah prthak: 
Anu means behind, bhava -means to be. Anubhava 
therefore means-I am behind every experience, good or 
bad. It is incorrect to say I have experience of something, 
because very experience is possible only because of me. 
There is no experience other than me. I am the experience. 
So where is the need to do meditation to get divine 
experience as if that experience is other than me? 

So long as the subject-object dichotomy is maintained, 
the world will be, and we will continue to suffer. 

Krtam krtyarh prapanlyam praptam Hi eva nticayah: 
So far as I am concerned I have no doubt that I want 
nothing from this world, there is nothing that the world 
can give me, for the simple reason that the world is 
because of me and I am not because of the world. 

Will not the absence of doership lead to an uncontrolled 
and licentious behaviour of a man of knowledge? — 

SR# e## srreM sisRsnfa \ 

TOR3ST SRcfcTT^ I^Vll 

Vyavaharo laukiko va sastrlyo va’nyatha piva 
Mama kartura lepasya yatha rabdham pravartatam (54) 

= the worldly conduct (such as taking food 

etc.); 3T = or; = or the disciplined conduct 

with do s and don’ts”; 3T = and also that conduct; 

= any other also (not included in above 

two); = to the non-doer; 3^4*4 = not affected 

by the action; W = i.e. me; = according to 

prarabdha; = may I get involved in the world. 

I who is a non-doer, and is therefore not affected 
by the actions whatsoever, whether worldly or according to 
scriptural injunctions or any other conduct not included in these 
two; may get involved in the world according to prarabdha. (54) 

Laukikah sastrlyah anyatha vyavaharah: There are three 
types of vyavaharah activities: (a) Laukika : the normal 
routine activities of the day, eating, sleeping / shopping 
etc., activities every common man does; (b) Sastrlyah : 
doing japa, puja, studying scriptures, meditation etc; and 
(c) Anyatha : other activities not falling under these two 
categories. 

Akartuh alepasya mama yatha rabdham pravartatam: 
Let all these three activities be there. Let them be manifested. 
So far as I am concerned, they do not affect me in 
any way-because I am not the doer of these activities. 

Where there is no sense of doership, there is no 
problem. There is no sense of accomplishment in doing 
some work nor is there a sense of guilt in not doing. 
None of the rules and regulations of behaviour in the 
world applies to the man of wisdom. 

Or else a man of wisdom may act tirelessly in the 

world-who can stop him ? — 

3TCcfT dUl^<*>IWWI I 

JTFk W $rfcT: immi 

Athava krta krtyo’pi loka nugraha kamyaya 
Sastnye naiva maigena varte’ham ka mama ksatih (55) 

= or; = I; = although 

tdtally fulilled; = desiring the good of 

the world; TTT^ft^T trg = by the proper scriptural injunctions 

alone; HfK = ways adopting; ^ = may I lead my life; 

W = for me; = what is; Srffcf: = a loss. 
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Or although I have obtained totally all that was to 
be achieved, what is the harm if I myself lead a life style 
as ordained by the scriptural injunctions alone, desiring welfare 
of the world (55). 

Athva krta krtya api loka anugraha kamyaya etc. : 
Contrary to this behaviour where he does not care whether 
he does conduct himself according to social or scriptural 
regulations and expectations or not, although there is nothing 
to be gained or lost (by the man of wisdom) from any 
life style adopted; only for the betterment of the people, 
Ah am Sastrlyena margena varte mama ka ksatih: engage 
myself in activities in complete accordance with prescribed 
code of conduct. There is nothing wrong in engaging 
myself in this manner, and no one can stop me. 

This thought also appears in Bhagavad Gita (ID-22) 
where Lord Krsna says: 

Oh, Partha, there is nothing in the whole world which 

is obligatory for me to do; yet I work for the joy of 

it. Otherwise there is nothing that I have not gained already 

and nothing that I will gain from it. 

The question now raised is, ‘If you start working for 

the betterment of society according to scriptural injunctions, 

will it not lead to acceptance of ‘doership’ ? — 

3cfcTT I 

cTTC \\U&\\ 

Devarcana snana sauca bhiksadau vartatam vapuh 
Taram japatu vaktadvat pathat vam naya mastakam (56) 

3^: = the body; ^ = worship of the Gods; 

FTR = bath; Sffo = acts of purification; fWT 3TT^t 

= begging food etc; 3tfcTT*J = may be doing; 

= the speech; dkk, = of Om; = be engaged 
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in chanting; = similarly. = the 

upanisad-s; 'ISg = may read. 

Let the body be busy in activities like worship of gods, 
bath, purification, begging food etc. Let the speech be engaged 
in chanting Om or the study of upanisad-s. [This thought 
is completed in the next Boka ] (56) 

Vapuh deva arcana, snana, sauca, bhiksa adau etc. : 
Let the worship of the Lord, bathing, cleaning oneself, 
going for alms and such activities, keep the gross body 
engaged or taram japatu va etc. : let the speech may 
be engaged in the chanting of the Lord’s name or the 
Omkara or let the mind be engaged in the study of 
the vedanta sastra. 

This thought is continued in the next hloka — 

sw qr g*f imvsii 
Visnum dhyayatu dhlryadva brahmanande villyatam 
Saksyaham kihcida pyatra na kurve napi karaye (57) 

dt: = the intellect; fdWf = of the Lord Visnu; 

= may contemplate upon; = or; 

= in the Brahmananda; = get absorbed; 

?TT8ift = I am saksl; = in these; f+faicf 

= any one among; ^ = don’t I do; A 

3#T = nor do; = I prompt any one to do 

so. 

Let the intellect contemplate on the nature of Lord 
Visnu or get absorbed in Brahmananda. I am saksl. All these 
neither I do, nor do I inspire others to do so. (57) 

It was said in the previous sloka, ‘let the gross body 
be engaged in various Sastrik activities, let the speech 
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be engaged in chanting Lord’s name, let the intellect 
be occupied in study of the scriptures and upanisad-s!’ 

Visnum dhyayatu dhlh: Let the intellect be engaged 
in the contemplation of Lord Visnu, Yadva brahmanande 
villyatam: or let the intellect be absorbed in its own 
essential being or Brahmananda. 

Aham saksi atra kincit api na kurve na karaye: I 
am the witness, therefore, none of these things (deva 
arcana, snana etc.) do I do, nor do I prompt any one 
to do so. Because I am the Absolute sSksi-the consciousness, 
the kutastha caitanya, I have stopped doing any of these 
activities. Furthermore, I do not also tell others ‘You 
do this, or that or the other’, because I know that all 
this relates to matter and according to prarabdha and 
it is an illusion. 

Once the real identity is discovered, where is the 
arrogance of achievement or guilt of failure? All these 
differentiations will disappear from the mind. There will 
be no head-long pursuit of activities. 

This thought appears in the Mundaka upanisad while 
defining the qualities of a wise man (in 1.4) 

The Brahma vit, his essential nature being Brahman, does 
not have insistence Nativadl. He is silent, he does not 
insist on the world being according to his definition, nor 
does he want to change the world. 

A spiritual seeker has greater responsibility than others 
to be adoptive to the world rather than expect the world 
to be adaptive to him. One who starts walking the path 
of spiritual evolution, has increased responsibility to accept 
everything and everybody as they come with (a) reverence 
and (b) love. This is the highest sadhana. Reverential 
loving acceptance of the world is worship of the Lord. 
An unconditional love for everyone is the manifestation 
of the Lord through us. 
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The conclusion of the entire above said thinking is 

the experience of fulfilment and the joy of one’s being is 
thereafter never decreased — 

fcTfc^TT cftT: ^: I 

cprifa ft Pk-cr^ im^n 

Krta krtya taya trptah prapta prapya taya punah 
Trpyannevam sva manasa manya te ’sau niran taram (58) 

= this wise man; firf = because of his 

fulfilment of his life; = is fully content; gT: = again; 

5ITH IJMcRT = because of the achievement of all that 

is thought of; = experiencing the bliss of achievement; 

= by his mind; = all the time thereafter; 

= in this way; = continues to experience. 

This wise man fully content for having done his lot 
and gained the fulfilment of his life, thereafter continues again 
to experience this joy in his mind. (58) 

This and subsequent sloka are not statements, but 
experiences. What is said is not told by the wise man. 
It is the state of his mind, of his Being. What are the 
distinguishing marks of the man of wisdom? 

(1) Krta Krtyataya; Whatever is to be done, is done; 
there is nothing remaining to be achieved; there 
is no fear of loss of what has been achieved; 

(2) Prapta prapyataya: Because there is nothing to 
be achieved, there is nothing to be done and 
vice versa. Therefore, there is total contentment. 

Total contentment is not a state of lethargy: 
(a) It is an inspired state of existence because of 

our association with the Absolute, in a form which 
manifests itself as inspiration. 
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(b) It is a state of total freedom from the things 
and beings around us i.e. their presence or absence 
does not make any difference. 

Adi Sankara in Bhaja Govindam (V-19) says - 

Yogarato va bhogarato va, sahgarato va sahga vihlnah 
Yasya brahmani ramate cittarh, nandati nandati nandati eva 

Whether he is among objects of enjoyment or among 
many people around him or with no one, he whose mind 
revels in Brahman, he verily enjoys. 

If I get disturbed by the presence of objects in the 
world, then the objects become powerful and I have become 
a victim to their presence. If I get disturbed by the absence 
of objects, then also I become dependent on them for 
contentment. Therefore, the presence or absence of objects 
should not touch me. Similarly, if I allow the presence 
or absence of beings (persons) to disturb me, I am far 
away from the Truth. 

Yasya brahmani ramate cittam: He who is totally 
established in his own essential Self, in his own unlimited, 
conscious, blissful existence, that state of ananda is called 
trptih. Ananda is total independence, where no thought 
of the world can disturb the inner poise. 

Trpyan eva svamanasa manyate’sau nirantaram: He 
always has the following type of understanding in his 
own mind. 

Explained in the next sloka — 

SRTtet ^\si f^TTfcT § VW{ \\\%\\ 

Dhanyo’ham dhanyo’ham nityarh svatma namah jasa vedmi 
Dhanyo'ham dhanyo'ham brahma nando vibhati me spastam (59) 
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si^T: = I am blessed; = I am fulfilled; 

= all the time; ^Ichmh, = to my real Self; 

= immediately; = know; STeUJ 

3R?1! = I am indeed fulfilled; ft = to me; 

= the bliss of Brahman; PTFI = distinctly; Rwrfft 

= is experienced. 

I am blessed. I am indeed fulfilled, because I have 
discovered my essential Self. I am indeed fulfilled, for I have 
discovered the Bliss of Brahman. It is distinctly clear to me. (59) 

Yet in another place Acarya Sankara in his immortal 
poem Brahma Jhanavali (1) exclaims: 

Asaiigo’ham asahgo’ham asatigo'ham punah punah 
Saccidananda rupo ’ham ahameva aham avyayah 

Unattached, unattached, unattached am I, again and again; 

of the nature of eternal Existence. Knowledge-Bliss am 

I; I am that; That am I, which is ineducable immortal, 
endless factor. 

These are not mere declarations, they are to be 
experienced like one’s own direct personal experience. 

Svatmanam ahjasa vedmi: I have now come to discover 
my own essential nature very closely i.e. aparoksa anubhuti 
has taken place. I am completely fulfilled. Because 
Brahmanandah vibhati me spastam: now the bliss of 
Brahmananda is very distinctly experienced by me. 

The fulfilment leads to disappearance of worldly sorrows 

and its cause-the ignorance of Self —- 

St qellfiid efiTfa ll^oll 

Dhanyo’ham dhanyo’ham duhkham samsarikam na vikse’dya 
Dhanyo’ham dhanyo’ham svasya jhanam palayitam kvapi (60) 
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SRI: W: 37FIJ = 1 am indeed blessed; 37^1 

= now; «wiR<+>*i = the worldly; <£73*1 = misery; ^ 

= not; = I don’t see; 3ts*{ SRf: 316M, = 

I am indeed content; 73*3 3=^TR^ = the ignorance of 

Self; 37lft = somewhere; McnRki^ = has run away. 

1 am indeed totally fulfilled, for the worldly sorrows 
are no more seen now, and I am indeed content. Where has 
the ignorance of the Self run away? (60) 

I do not know where the miseries have disappeared. 

I am not able to see them anywhere. What a joy? Where 

has my ignorance gone? 

The negation of Self-ignorance leads to joy of fulfilment 

in action and achievements — 

ft } fftsift i 
sRtes ^ftsi smM ww{ ii^ii 

Dhanyo'ham dhanyo’ham karta\yam me na vidyate kihcit 
Dhanyo'ham dhanyo’ham piaptavyam saivamadya saihpannam (61) 

SRI: SRI; 37?*^ = I am certainly blessed one; 

^ = for me; = a bit; c+xWltf = duty; =7 fetlcj 

= is not left; SRI: 37|^ SRf: 37^ = I am indeed 

fulfilled; 9TRo*T = the gain of life; 77cft( = all that; 3T?J 

= now; THWf = is gained. 

I am indeed blessed, for not a bit of duty is left 
for me in this world. I am indeed fulfilled, for I have gained 
all that I had to! (61) 

I am completely fulfilled because, me kartavyam na 
vidyate -, I have no more any need to act, for the sake 
of duty, in this world. 
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Lord Krsna says in Gita (HI-17): 
‘The man who rejoices in his own Being, who is contended 
in the Brahman alone, he has no abligatory duty.’ 

We tend to be obsessed by dutyrorientation too long 
in life. Obliged as we are to fulfil certain obligations 
towards one’s duties, we should also know when we 
should go beyond the limitations of duty-orientation. 

Duty-orientation implies continued acceptance of 
doership and the responsibility of doership. The real 
fulfilment is to transcend the barriers of duty-orientation. 

Lord Krsna says in GitS (HI-22) ‘By my very presence 
things start happening. I have no duty, yet I am doing.’ 

Praptavyam sarvam adya sampannam: I have attained 
everything!! 

This fulfilment of crossing the barrier of duty in one’s 

life is explained — 

SRftst cjW I 

Dhanyo’ham dhanyo’ham trpter me kopama bhave lloke 

Dhanyo’ham dhanyo'ham dhanyo dhanyah punah punar dhanyah (62) 

tRI: 37?Jf *RI: 37^f = I am certainly blessed; ft 

: = of my contentment; 3W = simile; = 

in this world; 3>T *7ftcf = can be?; 37^ «RI: 37^ SRI: 

= I am doubly blessed; SRj; SRj; = blessed; 3^: 

3^: SRT; = again and again blessed indeed. 

1 I find myself manifold blessed and there is no simile, 
for my contentment in this world. How can any worldly 
contentment be compared with mine? (62) 

In the joy of realisation, the mumuksu does not 
know what to say. He keeps repeating himself. This condition 
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is brought out very vividly in Chapter XI verses 39 & 
40 of the Bhagavad Gita where Arjuna cannot find words 
to express his wonder and exhilaration after seeing the 
Visvarupa Darsana. He was so overawed that he could 

not go beyond ‘I hail you from every side’ etc. It is 
a joy of total destruction of individuality. 

Trpteh me ka upama bhavet loke: Can anything in 
the world be compared to this fulfilment? Like a frog 
in the well wanting to know how much water is there 
in the ocean, how can the infinity of this bliss be compared 
to the limited, finite, small joys of this world? 

The fulfilment is also on remembering the culmination 

of merit in the past --- 

3# jnt | 
SRH# cR^ H^ll 

Aho punya maho punyarh phalitam phalitam drdham 
Asya punyasya sampatter aho vayamaho vayam (63) 

3Tt?f 3It?T jpnj = the merit of the past; 

v+>fci*L £<?H. = *s now fully matured to bliss; SflPI 

= of such merit; = acquisition of; 

oRfil = we are blessed again and again. 

The merits of the past have reached full maturity in 
attaining this state of blessedness. It is indeed a great joy 
and fulfilment to have acquired such a merit. (63) 

Aho punyarh aho punyarh phalitam phalitam drdham: 
My punya karma has borne fruit in a very firm, enduring 
way. My sadhana is fulfilled Oh, the great merit that 
I have acquired on the strength of the spiritual sadhana 
and all the punya-s I have done, I have today arrived 
at the right destination of my life! 

All those factors that have helped me in arriving at 

the Self Knowledge, are also contributors to fulfilment — 

w\wr£\ gs: i 
3# wmt nv*ii 

Aho Sastra maho sastram aho guru raho guruh 
Aho jhana maho jhanam aho sukha maho sukham (64) 

?TTWI = Great indeed are the scriptures; 

= indebted to the Master who revealed 

the Truth to me!; 3T?t 3TRJJ = Great indeed 

is the knowledge; 3fi?T = Great is the 

joy Supreme! 

Great are indeed the scriptures that gave the knowledge; 
great is indeed the guru who revealed the scriptural knowledge 
to me. Great is the Self knowledge. Greatest is the bliss of 
Self knowledge! (64) 

Every rememberance of the scriptures, teacher etc. 
brings the joy of being in their care during sadhana 
and now having arrived at one’s real Abode! 

As in most of the chapters, the concluding sloka describes 

the benefits of the study and reflection on this chapter i.e. 

Phala Srutih — 

wrm iismi 
Brahmananda bhidhe granthe caturtho 'dhyaya Iritah 
Vidyananda stadutpatti paryanto 'bhyasa isyatam (65) 

= in this book titled Brahmananda; 

= fourth chapter (of the section); 

= Vidyananda; ffcT: = is called; -icnlrt = 

1 
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until the attainment of that bliss; = study and 

practice; = is expected. 

This fourth chapter (of the section) is called Vidyananda 
in the book titled BrahamSnanda . Study and practice of this 
is expected until the attainment of that bliss. (65) 

Phala Sruti: As in all other chapters, the last verse 
gives guidance and effect of the study of that chapter. 
Here also the author gives us an advice about the continuity 
of one’s spiritual sadhana till the bliss of Self is realised, 
reffered to here as vidyananda. 

OM TAT SAT. 
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Summary 

Sloka No. Subject Matter covered Page No. 

1 Commitment of the author to 1635 
expound Vidyananda after 
having explained other aspects 
of bliss of Brahman. 

2-5 Nature of bliss of wisdom 1638 
(Vidyananda) and its four 
aspects. 

6-12 Differences in supreme Self and 1642 
conditioned Self (i.e. jiva) and 
further enquiry. 

13-17 Position of agami and sahcit 1650 
karma for the man of wisdom. 

18-25 Second kind of Vidyananda 1654 
viz. fulfilment of desire etc., 
for the man of wisdom. 

26-37 Various degrees of bliss for 1662 
different levels of existence and 
the bliss enjoined by the man 
of wisdom. 

38-64 The third and fourth aspects 1673 
of Vidyananda. 

65 Phala Sruti -Conclusion and 1701 
advice regarding practice of 
Vidyananda till the supreme 

bliss of Brahmananda is 
1 attained. 

OM TAT SAT 
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Chapter XV 

BRAHMANANDE VISAYANANDAH 
or 

THE BLISS OF OBJECT-ENJOYMENT 

Introduction 

This is the final chapter of the third section of Paricadasi 
dealing with Brahmananda. The reader may wonder why 
at this point in the evolution of spiritual thought, when 
one has been brought to a highly subjective and subtle 
state of dispassion and self enquiry into the experience 
of Supreme Bliss, a subject as mundane as visayananda 
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is being discussed. For those who are manda adhikarl-s, 
who are not contemplative enough, and still hold on to 
worldly enjoyments, this discussion begins from those very 
objects which seem to give them happiness, in order 
to demonstrate to them that the joy which they experience 
does not exist in the objects but in themselves. It is 
one’s own bliss which one superimposes on the object 
and starts imagining that it is the object that gives him 
pleasure. 

Once this vision about the objects of enjoyment and 

the enjoyment that these objects are imagined to give 
us, changes by this vicara, thereafter the individual’s state 
of happiness will not fluctuate with the presence or absence 

of those objects. Such an individual will realise a vision 

of the Self where visayananda has been transcended and 
Brahmananda alone is manifesting. 

It is for this reason that this Chapter on Visayananda 

begins with the enquiry, as to where lies the joy that 
one experiences, while in contact with visaya-s or objects 
of enjoyment. 

£k*id’kl<^lcci IKII 

Athatra visayanando brahma nandamta rupabhak 
Nirupyate dvara bhutas tadamsatvam srutirjagau (1) 

3^ = now; 3^ = in this chapter; 

= an aspect of the bliss of Brahman; fwi^: = 

the bliss of objective enjoyment; SK^JcT: = an entrance; 

= is being explained; SjfcT: = scripture; 

= an aspect of the bliss of Brahman; 

= declared. 



1706 Pancadasi 

Now in this chapter, the bliss of objective enjoyment, 
which is an entrance to the bliss of Brahman, is being explained. 
The scripture declares this (bliss of object enjoyment) as an 
aspect of the bliss of Brahman. (1) 

Atha : Now, after having studied the last four chapters. 
(Many of the scriptures such as the Brahma Sutra, Narada 
Bhakti Sutra, Purva Mimansa Sutra, start with the word 
atha which is pregnant with meaning relevant in each 
case) 

After the reflection on the previous four chapters, 
has the vision of Brahmananda materialised? Is one still 
carried away by the influence of ignorance while in the 
midst of worldly objects? Or inspite of the worldly objects, 
is one established in one’s own essential nature? This 
chapter is meant to test the true quality of one’s spiritual 
understanding. 

The second meaning of atha can be, that for those 
seekers who are unable to come out of their cocoon 
of life style, this chapter is designed to help them. A 
third possible meaning is: having understood the Bliss 
expounded this far, is one able to discover this Bliss 
even in ordinary experiences. Is it an independent 
unconditioned joy of existence? To test whether one is 
established in this Bliss or not, this chapter in visayananda 
is designed. 

Atra brahmananda ansa rupabhak visayananda 
nirupyate: In this chapter, it is being established that 
the joy derived from the objects of enjoyment is nothing 
but one aspect of sat-cit-ananda svarupa. Superficially 
it may appear that the joy is because of the objects, 
but from the essence or tattva point of view, it is the 
expression of the joy that I am. 

/ s! 

Srutih dvarabhutah tad ansatvam jagau: This is the 
point, or a beginning where we can start suspecting the 
divine Presence, whenever we enjoy anything in this world. 
Every small enjoyment may start as just a bhoga, but 
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with practice one can experience it as a fraction of that 
divine Bliss. Even the daily experiences become spiritualised, 
every joyful experience comes to be/seen as nothing 
but the expression of that essential nature of ours. So 
say the scriptures. 

This Sruti Vakya is explained in the next sloka-- 

qtsisH&MUIcHch: | 

SRnft ^cfT^cT^T |R|| 

Eso’sya paramanando yo’khandaika rasatmakah 
Anyani bhutan yetasya matra mevopa bhuhjate (2) 

*T: = that Self; 3P§Tr§ - unbroken one 

homogeneous Self; = this; = of this (Self); 

= is the supreme bliss; = all other 

beings; QjTFI = of this (Self); = a part of it; 

= enjoy as bliss of object enjoyment; = also. 

(The scriptures declare) that the undivided homogeneous 
nature of the Self itself is the supreme Bliss. All the beings 
experience a part of this bliss (as bliss of objective enjoyment). (2) 

Yah akhanda eka rasatmakah esah asya paramanandah: 
This ananda or bliss is that where there is no khanda, 
or duality of enjoyer and enjoyed. In visayananda or 
objective enjoyment, the object of enjoyment is other 
than the enjoyer. But in the Paramananda or Supreme 
Bliss, there is no dependence on any object or place 
or time. It is one homogeneous undivided Bliss. This 
Bliss is one’s own essential nature, it is of the nature 
of Paramananda -the supreme Bliss. 

Anyani bhutani etasya matram eva upabhuhjate: All 
‘beings’ enjoy only this bliss of Paramananda. Whatever 
enjoyment we derive from anything in this world is only 
our own inner happiness, which we superimpose on that 
object. It is only a small part (matram eva) of the 



1708 Pancadasi 

Paramananda which is experienced in the form of 
visayananda. 

After these introductory observations based on the sruti, 
now the main theme is taken up — 

STRTT MUlfdm I 

$TTpd<kl4^ ^TRTf^T: ||3I| 
/ 

Santa ghoras tatha mudha manaso vrttayas tridha 
Vairagyam ksanti raudaryam ityadyah santa vrttayah (3) 

9TRTT = sattvik-, srkT: = rajasik; tJST = tamasik', tWT 

= and; = of the mind; f^TT = three kinds; 

^tPT: = thoughts; = dispassion; $nfcT: = forgiveness; 

^41^4, = large-hearted-ness; fr^TraT: = etc.; ?TRT frR: 

= are sattvik thoughts. 

The thoughts in mind are of three kinds namely-sSttvik, 
rajasik and tSmasik. (of them) Dispassion, forgiveness, 
large-hearted-ness and the like are sattvik type. (3) 

To understand visayananda which is an aspect of 
Brahmananda, the teacher starts with an analysis of the 
antahkarana or mind where the experience of joy or 
sorrow takes place. In which state of mind, happiness 
or unhappiness is felt, and why happiness is experienced 
in a particular state and not in others? Santa ghorah 
tatha mudha mansah tridha vrttayah: There are three types 
of thoughts in the mind: One is Santa vrtti i.e thoughts 
which are Sattvik, contemplative and quiet; the second 
is of the agitated, Rajasik kind: and the third is of 
the dull tamasik variety. 

Vairagyam ksantih audaryam ityadya Santa vrttayah: 
The types of thoughts under each category are explained. 
The Sattvik thoughts are: dispassion, forgiveness, readiness 
to part with one’s possessions, genersity, and such other 
qualities. 
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The other two categories of Rajoguni and Tamoguni 
vrtti thoughts are now described — 

<^ull fr^TraT: feikcjTl^: | 

mlit ^cTT 11VII 

Trsna sneho raga lobhau ityadyah ghora vrttayah 
Sammoho bhaya mityadyah kathita mudha vrttayah (4) 

= intense unsatiating desire; = attachment; 

UT = liking; cfftT: = greed; $c«tiai: = and such similar; 

^ = are rajasik thoughts; = delusion; 

Wf = fear; ScMhUl: = and the like; ^rPT: = 

tamasik thoughts; ^IcTT = are called. 

Intense unsatiating desire, attachment liking, greed and 
such similar kind are rSjasik thoughts while tamasika type 
include thoughts like delusion, fear and the like. (4) 

Trsna snehah raga lobhah ghora vrttayah: Hunger for 
worldly objects, fame, power etc., excessive attachment 
to persons, places, objects, undertakings or themes, attitudes 
of strong likes and dislikes, covetousness are the terrible 
rajasik thoughts born out of rajoguna . 

Sammohah bhayam ityadyah mudha vrttayah kathitah: 
The tamoguna vrttl-s are: lack of discrimination, refusal 
to come out of the foolishness and confusion like Arjuna’s 
in the first chapter of the Gita and thoughts of such 
qualities. Under ityadi can be mentioned suspicion that 
develops in the mind about everything and everyone, lack 
of confidence, lethargy etc. 

INI 

Why have these vrtti-s been enumerated ? — 

irl^cliy 5^'uif^o^idcl 

iclftHfd 9TRTTTJ ^ ^ yfdfanft 
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Vrtti svetasu sarvasu brahma nascit svabhavata 
Prad bimbati santasu sukham ca prati bimbad (5) 

#5 = in all these thoughts; ^T: = 

of the Brahman ; = conscious nature; srfrlfsiMfd 

= is reflected; ?TRTT^ = in the sattvik thoughts; pnj 

= bliss; = but; 9fcii=i^fci = is reflected. 

Conscious nature of Brahman is reflected in all these 
thoughts. However, the bliss is reflected in the sattvik thoughts 
only. (5) 

Etasu sarvasu vrttisu brahmanah cit svabhavata 
pratjbimbati: In all these three types of thoughts, the 
consciousness aspect of Brahman is reflected. 

/ 

Santasu sukham ca pratibimbati: Furthermore, in the 
Sattva gunl thoughts such as vairagyam, ksanti, audaryam 
etc., (mentioned in Sloka 3 above), the ananda aspect 
of Brahman is also fully manifest. 

Vairagya is a vrtti (thoughts) in whose womb there 
is no content of liking or disliking. Therefore, there is 
no birth of samskara. This vairagya vrtti is nirgarbha 
vrtti i.e. empty thought. 

Similarly when ksanti or forgiveness becomes the 
life style, the mind is free from turbulance. So also with 
the quality of audarya, comes the sense of sharing, 
open-ness and straight-forwardness etc. The result is a 
calm and quiet untroubled mind. 

In this way while the cit aspect of Brahman is persent 
in all three kinds of vrttl-s alike, in the sattva gunl 
thought, ananda aspect is also reflected. 

The nature of this happiness is explained through a 
classic simile citing the scriptures — 
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srfcf^T ^fcT gfcT: | 

3W \\$\\ 

Ruparh ruparh babhu vasau prati rupa id srutih 
Upama suryake tyadi sutra yamasa sutra kit (6) 

= this (Self); 5^ = in each conditioning; 

9fcf^T: = reflection; = takes place; ffcT = thus; 

$fcT: = scriptures; = Bhagavan Veda Vyasa; 

3W = ‘upama suryaketyadi’; *J^TFTT*T = wrote 

in Brahma sutra. 

The scriptures declare that the Self gets reflected in 
different forms. Bhagavan Veda VySsa, also wrote in Brahma 
sutra-s, that the Self gets reflected like the sun in each water 
container. (6) 

Asau ruparh rupam prad-rupah babhuva id Srutih: 
The Srud (Kathopanisad: 2.2.9. and 10) says that the 
Paramatma (although independent of all names and forms 
enters different bodies and assumes different names and 
forms like the Fire or the air which enters different forms, 
although remaining outside all forms. 

Sutra krt upama suryaketyadi sutrayamasa: Bhagavan 
veda vyasa, the author of the Brahma Sutra-s also said 
the same thing, using the simile of the sun to explain 
how the Atman is reflected in the conditioning of the 
mind. He said the reflection is clear or dim, steady or 
disturbed depending on the state of the reflecting medium, 
the water in the bucket. 

In the same way if the mind is tamoguni, the expression 
of the Atma is only the cit aspect. When the mind 
is tranquil, predominantly sattvik, both cit and ananda 
are reflected. The sun of Atma shines clear and bright 
as if it is the original! When the desire for an object 
is fulfilled even for a fraction of a second, the mind 
attains a state of thoughtless-ness. For that flicker of 
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a moment, there is reflection of the Atma as cit as 
well as ananda. But it is an erroneous perception to 
believe that the joy lies in the object. If it did, it should 
last, but it does not. Immediately after that fleeting moment 
of ananda, the mind is off again hunting for the next 
moment of ananda in another object. In this way, the 
visayananda is only the place from where the vision 
is pointed towards Brahmananda, which is our own essential 
nature. 

/ 

Another Sruti is quoted to say how the self although 
one, appears as many — 

^ ^ ft \ciichi ^rf ^ I 

^ 'aid-ciIMI 

Eka eva hi bhiitatma bhute bhute vyavasthitah 
Ekadha bahudha caiva dr by ate jala candravat (7) 

^ = one alone; % = indeed; ^JcTTcJTT = is the 

Self of all; = in each being; = exists; 

= although one; 3ipTT = attains many-ness; 

= like reflection of moon in water; 

= is seen. 

Although the Self is one alone,exists in each being (as 
if) in many forms, just as the moon although one, exists in 
every water pot (as reflection). (7) 

Ekah eva hi bhiitatma bhute bhute vyavasthitah: The 
Atma which is only one in all the things and beings 
which are permutations and combinations of the Pahca 
maha bhuta-s. It, however, supports every manifestation. 
But just because it is reflected in all the things and 
beings, it does not mean it has become many. 

Ekadha bahudha ca eva jala candra vat drsyate: 
Although it is one, it only appears to have become many. 
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like the only moon only, gets reflected in many containers 
of water.The many-ness of the reflections does not mean 
that there are many moons. (This simile should be used 
only up to this point to show that multiplicity is not 
real, and should not be stretched further.) 

The individual intellect exists as a seperate existence 
with reference to matter, but in the presence of pure 
consciousness, the separateness disappears. 

Thus Brahman -the Sat-cit-ananda is without any part 
(ansa). 

Then the question arises that if Paramatma is ekadha, 

then why does one talk about sat, cit and ananda as if 

these are three separate entities ? — 

Jale pra vistas candro’yama spastah kaluse jale 
Vispasto nirmale tadvad dvedha brahmapi vrttisu (8) 

= the moon; ^ Slfell: = that has entered 

the water; = in turbid water; SIFFH: = is not 

clear; = in clean water; fePTE: = is clear; 

= so also; = Brahman also; |VT = two 

fold; cffrTI = in the thoughts. 

Just as the reflection of the moon in turbid water is 
not clear, but it appears clear in clean water, so also, Brahman 
reflected in thoughts is of two kinds. (8) 

Ay am candrah jale pravistah kaluse jale aspastah nirmale 
vispastah: The reflection of moon in turbid water is blurred 
while it is distict in clear water. Because these two types 
of reflections are seen, it cannot be said that the moon 
has the two aspects dull and bright. Tadvat Brahma api 
dvedha vrttisu: In the same way, Brahman also gets 
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reflected in two ways. In case of a thought as reflecting 
medium, it manifests as Consciousness. When the thought 
is sattva guna pradhana, the second aspect of Brahman 
namely ananda becomes manifest. But that refers to the 
quality of the thought and not to Brahman. When Brahman 
is reflected in non-sat vrtti, it does not mean that ananda 
aspect is absent. It is only not visibly manifest. 

This point is made more explicit —- t 

prisuN i 
\\%\\ 

Ghora mudhasu malinyat sukh amsasca tirohitah 
Isannair malyatas tatra cidamsa prati bimbanam (9) 

= in Rajasik and tamasik thoughts; hi frigid 

= due to impurities; = the bliss aspect; ^ 

= and; friOfecl: = is covered; = little; ^4<r4d: = 

purity; = in them; = the conscious aspect; 

= is reflected. 

In the rajasik and tamasik thoughts, the bliss aspect 
(of Brahman) is covered. The conscious aspect is reflected 
even with a little of purity in these thoughts. (9) 

Ghora mudhasu malinyat sukhamsah tirohitah: Because 
of the impurities of the rajoguna and tamoguna in the 
thoughts, the bliss aspect of Brahman is obscured. 

The impurities in the rajoguni mind are trsna, sneha, 
raga, lobha, and those in the tamogunl mind are delusion 
(sammoha) and fear (Ref. Sloka 4 above). The ananda 
aspect of Brahman becomes as if hidden, unmanifest. 

No thought can have only one type of guna. There 
is always a mixture of all the three types, even if a 
guna exists as a mere trace. 

Isat nairmalyatah tatra cidansah pratibimabanam: Even 
if there is very insignificant traces of sattva guni purity 
present in the rajo or tamogunl thoughts, the Consciousness 
or cit aspect is reflected. 

Depending on the polished surface of a floor, one 
can see ones reflection of a corresponding quality. In 
the same way, that mind in which sattva guna is dominant 
reflects the bliss aspect of Brahman. 

How the cit aspect of Brahman is reflected in rkjasik 
and tamasik thoughts is explained further — 

Vgjfo M3 ^ SOT; I 

} 9TOM darmlet ^ |Ro|| 

Yadvapi nirmale mire vahnerau snyasya samkramah 
Na prakasasya tadvatsyat cinmatrod bhuiireva ca (10) 

^ dT 3Tfr = or just as; ^ = is clean water; 

= of the fire; sfpJHTFT = of the heat; BsFR: 

= pervading; = of the light; =T = not; 

= similarly; = conscious aspect alone; 3c^jfd: 

= reflection; = alone; ^ = indeed; FITcf = is. 

Or just as in case of clean water, the heat from fire 
is absorbed or reflected but not the light aspect of the fire; 
similarly in these rajasik and tamasik thoughts, the conscious 
aspect of Brahman alone is reflected (and not bliss aspect). (10) 

Yad va api nirmale hire vahneh ausnyasya sankramah 
na prakasasya: The same point can be explained in another 
way. When water is absolutely pure and heated, only 
the heat aspect is manifested in the water, but the light 
aspect of fire is not manifested in the water (although 
present in the fire). 

Tadvat cinmatra eva udbhuti syat: In the same way, 
in the case of the rajoguni and tamogunl vrtti-s, it is 
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only the consciousness aspect (cinmatra) that is reflected 
and not the ananda aspect. 

In the sattva guni vrtti, on the other hand, both the 

cit and ananda aspects are reflected as in the example --- 

°hlS 3^3" Jresell ^T^TT I 

^TRTTf cT^c^ifdHiyd: IIUII 

Kasthe tvausnya prakasau dvau udbhavarh gacchato yatha 
Santasu sukha caitanye tathaivod bhutim apnutah (11) 

= in wood; cj = however; 3?|toi y^fl = heat 

and light; s*f = both; W = just as; : = 

they manifest; cTOT = so also; TTRfl^ = in sattvik thoughts; 

^ = bliss and consciousness; = also; 33}jfcR( 

3TT^T: = are seen reflected. 

However, as is wood, both heat and light of the fire 
are expressed, so also in the sSttvik thoughts both bliss and 
consciousness are seen reflected. (11) 

Yatha kasthe ausnya prakasau dvau udbhgvam 
gacchatah: In a piece of burning wood, just as both 
heat and light aspects are manifested, Tatha Santasu eva 
sukha caitanye udbhutim apnutah-. so also, in the sattva 
gunl vrtti, both ananda and cit aspects of Brahman 
become manifest. 

What determines the nature of manifestation? Whether 
it is to be cit or ananda or both ? — 

ft II^II 

Vastu svabhava maSritya vyavastha tubhayo sama 
Anubhutya nusarena kalpyate hi niyamakam (12) 

whw*1 = quality of the reflecting medium; 

= depending; 3*RTt: = both examples; = cases; 

5 = indeed; BUT = are same; % = certainly; SppjfcT 

= according to experience; Pi>m = one 

determining; = is imagined. 

Both cases explained above are similar as regard reflection 
is considered, however, the quality of the reflecting medium 
determines the quality of the experience. (12) 

It is the nature of objects which determine whether 
it is the cit aspect alone or the ananda aspect also 
that will be manifested. There is no logic to explain it 
(Just as, one cannot explain why a mirror reflects clearly 
and a wall does not). 

It is only our own experience that these differences 
are imagined. The attributes like cause-effect, stone-statue 
etc., are sequencing in our mind, which we super-impose. 
There is no creation or destruction, no controller who 
determines where and how cit or ananda should manifest. 
All these apparent differences are only in our imagination. 
The three types of thoughts in the mind alone dicide 
whether the cit or ananda aspect is reflected. 

How the ananda experience takes place only in sattvik 
vrtti is explained — 

STRTT^Tfa IIUll 

Na ghorasu na mudhasu sukhanu bhava iksyate 
Santa svapi kvacit kascit sukhatisaya iksyatam (13) 

= is rajasik; ^ = neither; = is tamasik\ 

^ = nor; 3^1^: = the experience of bliss; 

= observed; 5TRTTCJ 3jfq = in sattvik also; = 
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at times; = of some; = extreme bliss; 

= may be experienced. 

The experience of bliss is neither possible in the rajasik 
nor in thetamasik thoughts. All grades of bliss experiences 
are possible in sattvik thoughts only. (13) 

Na ghorasu na mudhasu sukha anubhava iksyate: 
Neither in the rajasik thought, nor in the tamasik thought, 
can the experience of ananda be observed. 

An agitated mind or a dejected and dull mind cannot 
experience happiness. Santasu api kvacit katcit sukha 
atisayah iksyatam: When the thoughts are predominantly 
sattvik i.e. when the thoughts have no content! nirgarbha) 
neither elation nor dejection, the experience of bliss is 
seen in unexpected manner in an unanticipated degree. 
All anxieties achievements, failures are rejected and one 
is in a state of waking sleep. He who has discovered 
the Truth (Pasyato muneh) he is sleeping in the waking 
state, and he is awake in the sleep i.e. ignorance has 
not taken possession of him. [Bh.Gita :D-69) 

Every moment is a surprise, he who has no expectation 
is in sattva gunI vrtti. The possibility of Bliss is for him. 

Such bliss cannot be for him, who has an agitated mind — 

PP q'UrcJlTtt qt Hex'll 

Grha ksetradi visaye yada kamo bhave ttada 
Rajasa syasya kamasya ghoratva ttatra no sukham (14) 

= when; ^JF Staifc = with regard to home, 

land etc.; 3TTT: = desire; ^ = is; cT^T = that time; 

= this desire born of rajoguna; 

= being of rajoguna nature; rTF = that (desire); 

= bliss; Tt = is not. 

When one is under the influence of a desire for house, 
land etc., the desire being a product of rajasik disturbances, 
and of rajasik nature, there is no bliss whatsoever. (14) 

Furthermore — 

JJsFTfrot clPs^^ I 

^ yfd^dd: u^mi 

Siddhyenna vetyasti duhkham asiddhau tad vivardhate 
Prati bandhe bhavet krodho dveso va prati kulatah (15) 

T 3T = whether the desire will fulfil or not? 

ffrT = in this way; = sorrow; 37^1 = is; 

= having not fulfilled; cTc^ = that sorrow; = 

increases; = if an obstacle comes up; sFta: 

= results in anger; °TT = or hatred; ylci<$dri: 

= if contrary happens. 

The sorrow exists in the form of a doubt as to whether 
the desire will be fulfilled or not. This sorrow grows in failure 
and finally, if contrary happens due to an obstacle, it leads 
to anger or hatred (towords the cause of failure). (15) 

Siddhyet na va iti duhkham asti. Tat asiddhau 
vivardhate: When one gets involved in such rajogunl 
activities, the first worry is whether the venture will succeed 
or not. Thereafter, if the effort is not successful, then 
the misery increases. 

Pratibandhe krodhah pratikulatah dvesah va bhavet: 
If there is some obstacle in the way of accomplishing 
the task, then anger arises against the cause of that obstacle 
and finaly, if after all these efforts, the undertaking turns 
out to be not conducive, then all that initial desire and 
attraction turns into hatred (sour grapes!). So where is 
the question of ananda ? 

Continuing the thought further — 
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cTTTRT: | 

^TTf^5 pmglft c£cT: HUII 

Asakya kcet pratlkaro visadah syatsa tamasah 
Krodhadisu mahad duhkham sukha kahkapi duratah (16) 

STcfcFTC: = retaliation; = if; STCTW: = is impossible; 

f^fK: = leads to (dejection); B: = that (dejection); 

cTTBB: = an expression of tamoguna; sFfa 3TTfcg = 

in anger etc.; ^ = extreme misery; WT 3Tfh 

= a suspicion of joy; ^cT: = is far away. 

If the retaliation to the obstacle is impossible, it leads 
to dejection. This dejection is an expression of tamoguna (hence 
cannot yeild bliss). In anger etc., there is extreme misery and 
even an iota of joy is beyond imagination. (16) 

Pratlkarah akakyah cet visadah syat: If it becomes 
impossible to overcome the obstacles, then one plans 
various strategies to circumvent those adverse factors to 
counteract them. If all this fails, then there is a sense 
of despair and depression. Sa tamasah: Thus tamoguna 
is born, (what started as rajoguna has ended as tamoguna .) 

Krodha adisu mahat duhkham sukha kahkapi duratah: 
Therefore, in all aspects of rajoguna like anger etc.,there 
is only great misery. There, even a chance of happiness 
is remote. This is one aspect of rajoguna-when desire 
gets thwarted. 

Now what happens when the desires achieve fulfilment ? — 

?TRTT cT^ I 

% ||Ull 
Kamya labhe harsa vrttih santa tatra mahat sukham 
Bhoge mahattaram labha prasakta vfsadeva hi (17) 

■ 

3TP2T = when desired object is obtained; tT? ffrT: 

= a thought of joy; 5TT=cTT = this is sattvik thought; 

= in that; = great joy; = when 

enjoyed; = superior than extreme joy; cTT^T 

= when there is possibility of getting an object; 

^ = a little bit. 

When a desired object is obtained, there is a thought 
of joy. This is sSttvik thought. In this thought there is great 
joy, while greater joy is experienced when enjoyed. However, 
there is a bit (little) of joy if a possibility of getting a desired 
object is seen. (17) 

Labha prasaktau isat eva hi: Even in the prospect 
of a desire being fulfilled, in anticipation there is a sense 
of joy, even if it is just a small trace of joy. 

Kamya labhe harsa vrttih kanta tatra mahat sukham: 
When a desire is actually fulfilled, joy increases. The 
thoughts which were previously agitated, get calmed down 
and there is (mahat) great happiness. 

Bhoge mahattaram: In the actual enjoyment of the 
acquired object, there is ever (mahattara ) greater happiness 
(comparative degree). Greater than all this is the supreme 
Bliss (mahattamam). 

What is that ? — 

W folrEt g dcORdH. I 

tTcr sTRft nun 

Mahattamam viraktau tu vidyanande tadiritam 
Evam ksantau tathau darye krodha lobha nivaranat (18) 

= is dispassion; § = indeed; = extreme 

(happiness); = in Vidyananda chapter; = that; 

$m{ = was explained; = in the same way; 
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= in forgiveness; d^TT = and; = in 

large-hearted-ness; afcj cTftl = anger and greed; Phhuh^ 

= are absent. 

In dispassion, the joy is extreme indeed. This was explained 
in Vidyananda chapter. The same holds good in case of forgiveness 
and large-hearted-ness also. Further, anger and greed are absent 
in sattvik thought. (18) 

Viraktau tu mahattamam: More than all this joy that 
comes as a result of fulfilment of desires, is the joy 
that comes as a result of dispassion, of aparigrah -non 
accumulation, which indeed is the highest degree of joy. 
V/dyanande tad Iritam: That was explained in vidyananda 

chapter XTV. 

Evaip ksantau audarye tatha krodha lobha nivaranat: 
This anandam is like what is achieved by readiness to 
forgive and forget, accepting the world as it is and events 
as they unfold. Kama (desire), krodha (anger), lobha 
(greed) are the three gateways to hell. Therefore, to realise 
happiness these three have to be conquered 
(Bh. Gita XVI-21): 

(a) Kama (desire) is conquered by vairagya 
(dispassion) 

(b) Krodhah (anger) conquered by ksanti (forgiveness) 
(c) Lobha (greed) is conquered by audarya (generous 

sharing). 

Such a mind is quiet, with no disturbance,wanting 
nothing, no desire for name, fame, to leave footprints 
on the sands of time! 

Thus, starting from small joys (/sat sukham), to great 
happiness (mahat sukham) of desire-fulfilment, leading 
to the ever greater happiness (mahattara sukham) of 
desire-enjoyment,-all these joys come and go. None of 
them can stay for ever, nor give the same degree of 
joy as the supreme Bliss (mahattama sukham) which 
transcends all these, and is totally independent of them. 
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What is it that gives supreme happiness in virakti 

and vidyananda ? — 

Yadyat sukham bhavet tat tad brahmaiva prati bimbanat 
Vrtti svantar mukha svasya nirvighnam prati bimbanam (19) 

^ = whatever; = the joy is experienced; 

clef dcf = all that; £1? = Brahman; ^ = alone; 

= because it is reflected in sattvik thought; 

= in the introvert thoughts; 3^ = 

of this (bliss of Brahman); srfcrf^STTH = reflection; 

= is without hinderance. 

Whatever joy is experienced in sattvik thought, it is 
indeed all Brahman alone, as the joy is due to the reflection 
of the bliss of Brahman - because when thoughts are introvert 
(as in sattvik), the bliss of Brahman is reflected without any 
hinderence. (19) 

Yat yat sukham bhavet tat tat Brahma pratibimbanat 
eva : Whatever kind of happiness is experienced, temporary 
or permanent (born out of Vairagya), it is the reflection 
of that Brahman alone. Thus the enjoyment that seems 
to be derived from objects (visayananda), in reality has 
its source in the mind itself-the mind that has become 
quiet, and has developed vairagya, ksanti and audarya. 
By constant practice of these three qualities, the visayananda 
which was formerly obtained through indulgence, parigraha 
(accumulation) etc., is now established and is seen as 
ones own essential nature i.e. bliss-ananda. That mind 
becomes an instrument through which the eternal Bliss 
is reflected. 

Antarmukhasu vrttisu asya pratibimbanam nirvighnam: 
When the mind has dropped all an-atma cintanam, has 
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withdrawn from worldly thoughts and turned towards its 
own source, the bliss of Brahman is reflected without 
any obstacle. 

Ananda is the absence of duality, when the thoughts 
become antarmukhl, the kama, krodha, lobha vrtti-s 
are absent. There is no Knower. Knowledge without Knower 
is suddha caitanya ,-pure Consciousness. There is no more 
distinction of enjoyer-enjoyed. The object is rejected and 
the subject which supported the object is also dropped. 
In that pure state of subjectless-objectless existence, 
Brahmananda shines forth with no obstruction, and no 
interruption. 

When the vrtti-s are no more bahirmukh (extrovert), 
no more involved in the relative perception, the manifestation 
of Brahmananda in the undivided mind is at its full. 

Having stated this, the teacher now explains the expression 
of Brahman in the objective world — 

WT f^rfcT: %fcT WMldl | 

^d«£<^ |Ro|| 

Salta citih sukham ceti svabhava brahmanas trayah 
Mrcchi ladisu sattaiva vyajyate netarad dvayam (20) 

= of the Brahman; = three; = 

nature; BrTT = existence; pcifci: = consciousness; QIsPJ = 

bliss; ^ = and; ?fcT = thus; ^ f^TeTT 3TTf^ = in mud 

stones etc.; fTrTT ^ = existence only; °^c) = is manifest; 

= other two; =T = not. 

Existence, consciousness, bliss is the threefold nature 
of Brahman. Only existence is manifest in mud, stones etc., 
while the other two are not. (20) 

Brahmanah trayah svabhavah satta citih sukham ca 
iti: The Brahman is of three fold nature-namely, satyam, 
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jhanam and ananda. That is the sva-bhavam,-nature 
of Brahman, which means that there is no reason or 
logic about it. 

Mrd sila adisu satta eva vyajyate itarat dvayam na: 
In all the drsya padartha-s i.e. things like mud, stone 
etc, (including the gross body) only Existence {sat) finds 
its manifestation. The other two, i.e. Consciousness and 
Bliss (cit and ananda ) are not manifested. 

Thus, in the material world, there is neither expression 
of consciousness nor of bliss, but only of satta, i.e. 
pure existence which is seen to manifest. 

What about the other two aspects? — 

STFcFfrft 5RT ^ fej s^c^4)Rd*i IR^II 

Sattacitir dvayarh vyaktarh dhl vrttayor ghora mudhayoh 
Santa vrttau trayarh vyaktarh misram brahmetha miritam (21) 

qft = in the rajasik and tamasik thoughts; 

BrTT = existence; f^rfcT: = consciousness; sPPJ. = two; 

= are manifest; ?TRT fffl = is sattvik thoughts; 

= three; = are manifest; fcVtf = in this 

way; sit? = conditioned Brahman; ^Rcih. = is called. 

In the rajasik and tamasik thoughts both existence and 
consciousness are manifest; whereas, all the three 
(existence-consciousness-bliss) are manifest in sattvik thoughts. 
In this way, the conditioned Brahman is explained. (21) 

Ghora mudhayoh dhl vrttyoh satta citih dvayarh 
vyaktarh: Now moving from the gross world, to the 
antahkarana or the mind, in the rajogunl and tamoguni 
vrtti-s only consciousness and existence manifest. 

Santa vrttau trayarh vyaktarh: In the mind which 
exceptionally calm, when the world is dropped and one 
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is listening to the silence within; and the attention is 
on the pure T which is supporting not only presence 
of rajo and tamogunl vrttl-s but also their absence as 
sattvaguni, when one is neither in deep sleep, nor is 
one awake to the waking world, all the three aspects-sat, 
cit and ananda are persent. 

Ittham misrarh brahma iritam: This is called misram 
Brahman or sabala Brahman i.e. Brahman associated 
with Maya or potentiality with all the three types of 
vrttl-s. 

About a-misra Brahman or suddha Brahman — 

eft 5T ^g^ftteft I 

ftftTfeTT IR3H 

Ami tarn jhana yogabhyarh tau ca purva mudiri tau 
Adye'dhyaye yoga cinta jhana madhya yayor dvayoh (22) 

SlfedJ = pure unconditioned Brahman; 

= by the practice of knowledge and yoga; cfl = 

both these; = and; '■^4^ = earlier; = are described; 

3TT% = in the first chapter of the third section 

(11th); 4W f^RTT = enquiring about yoga-, 

= in the next two chapters (i.e. 12th and 13th); 

1HH, = knowledge. 

The pure unconditioned Brahman can be known by 
the practice of knowledge and yoga. Both of these are already 
discussed earlier. The enquiry about yoga was done in the 
first (eleventh) chapter while the knowledge was dealt with 
in the subseqent two (twelth and thirteenth) chapters. (22) 

Amisram jhana-yogabhyam tau ca purvam udTritau: 
About this a-misram Brahman -the pure Brahman, without 
reference to multiplicity and manifestation, we have already 
discussed in earlier chapters. Ad ye adhyaye yoga cinta-. 
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In the first chapter on Brahmanande yoganandam, the 
a-misra Brahman, the Pure Self was dealt with. Dvayoh 
adhyayayoh jhanam: In the second and third chapters 
on Brahmanande Atmananda and Brahmanande 
Advaitanandam, Brahman with reference to knowledge 
was discussed. 

How is the potentiality or mays explained with reference 

to sabala Brahman ? — 

3TOtTT TO]Jl<ft STTSft oHBRldlftj IR3II 

Asatta jadya duhkhe dve maya wparh trayarh tvidam 
Asatta nara srhgadau jadyarh kastha siladisu (23) 

3RTtTT = non-existence; = inertness and misery; 

it = these two; = these three; cj = indeed; 

tMT = is the nature of maya; ^ ^ 3Tl^f 

= in case of horns of man etc.; 3TOrfi = non-existence 

is expressed; fSTRT = *n the wood, stones etc.; 

= inert-ness. 

Non-existence along with both inert-ness and misery-all 
these three are the nature of maya. Non-existence is expressed 
in the horns of man etc., while inert-ness is seen in the wood, 

stones etc. (23) 

Asatta jadya duhkhe dve idam trayam tu maya rupam: 
Maya also has three aspects: Brahman is satta. Maya 
has no independent existence, it is asatta. Brahman is 
cit - svarupa, Maya is inert; Brahman is ananda svarupa, 
Maya is misery. These three together- asat, acit, 
an-ananda -are called Maya. 

All that is special is Maya. All that is not special 
is the Reality. Realisation is Being-Being commoner than 
the commonest-not being special. 



1728 PancadasI Brahmanande Visayanandah Ch. XV 1729 

Asatta nara srhgadau jadyam kastha siladisu: 
Non-Existence is like absence of the human horns; Similarly 
Maya is not something that is really existing. Inertness 
is like wood or stone. There is no manifestation of 
Consciousness in them. 

Continuing — 

JTFTT f^f^RTT I 

c&RdH, IRVII 

Ghora mudha dhiyor duhkha mevam maya vijrmbhita 
Santadi buddhi vrttayai kyat misram brahmeti kirtitam (24) 

% JJS = in rajasik and tamasik thoughts; 

= misery; ^ = in this way; JTPTT = maya\ 

frsffnTcTT = is manifested; STRTTfc t^Pcf = 

due to identification with sattvik thoughts etc.; = 

Brahmarr, = conditioned; ?frT = thus; = is 

said to be. 

Misery alone is experienced in the rajasik and tamasik 
thoughts. In this way mSyS is manifested. Brahman identified 
with sSttvik thoughts etc. is referred as ‘conditioned 
Brahman'. (24) 

Ghora mudha dhiyoh duhkham evam maya vijrmbhita: 
There is misery in the rajogunl and tamogunl thoughts. 
This is how maya manifests. 

/ 

Santadi buddhi vrtti aikyat Brahma misram iti kirtitam: 
When Brahman is thus identified with sattvik, rajasik 
and tamasik vrtti-s, it is called misram Brahman, which 
is associated with conditionings. 

Thus the world is manifestation of maya. Asatta 
or non-existence means the separateness created between 
individuals by space (which is non-existence)-that is maya. 

The multitude in the world is due to the space intercepting 
their one-ness. 

We say the world is inert, but it is not. That which 
is supported by Consciousness cannot be inert. The inertness 
that is perceived is Maya, but the conscious aspect, which 
one is not able to conceive, is Brahman. 

The duhkam that is seen is maya (not to be taken 
seriously). The happiness that is One’s own essential nature 
is the Reality. In this way, when One contemplates, One 
gets glimpses of Brahmananda. 

All that has been said is to help focus attention on 
one’s own essential nature, i.e. Brahmananda — 

fro iRmi 
Evam sthite’tra yo brahma dhyatu micchet puman asau 
Nrirhg adim upekseta iistam dhyaye dyatha yatham (25) 

= this being so; = in this world; 

= he who; 3^1 = Brahman; = desires 

to meditate upon; yrff = such a seeker; 

= non-existent thing like horns of man etc.; 3^cT 

= should ignore; = the remaining Brahman; 

2TOT = properly; = should contemplate upon. 

This being the nature of Brahman and mays, he who 
wants to meditate on Brahman, such a seeker should ignore 
non-existent things like horns of man etc., and contemplate 
on the remaining Brahman in a proper way. (25) 

Evam sthite atra yah Brahma dhyatum icchet: Such 
being the case, he who wants to contemplate on the 
nature of Brahman, what should he do? He should 
contemplate that Brahman is sat, cit, ananda and maya 
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is asat, jadya and duhkha . Misra Brahman is with reference 
to the conditioning of maya. 

Asau puman nrsrhgadim upekseta: From this data 

provided thus far, one can infer the technique of 

contemplation. One must become jndifferenl to the maya 
aspect of creation. Train your vision on the ocean, not 

on the wave; on the gold, not on the ornament, on 

the pure Cocnsciousness aspect of human beings, and 
not on their different expressions. 

Sis tarn yatha yatham dhyayet: If all that is a-sat, 
a-cit etc., are ignored, what is left is the Pure Buddha 
Brahman. One should meditate on that! 

How should the contemplation be on the sat and not 

asat\ on the cit and not inert; on the ananda and not 
duhkham ? —- 

^ IR5II 

Siladau namarupe dve tyaktva sanmatra cintanam 
Tyaktva duhkham ghora mudha dhiyoh sacdd vicintanam (26) 

= in stones etc.; = names and forms; 

I = both; = having discarded; 

= one should contemplate on pure existence; 

= of the rajasik and tamasik thoughts; 

= sorrows; fW having rejected; Hcj; f^Rj; 

= one should contemplate on existence and consciousness. 

Having rejected both name and form in the objects 
like stones etc., one should contemplate on the existence that 
supports them. So also, having rejected sorrows associated with 
rajasik and tamasik thoughts, one should contemplate on the 
conscious existence. (26) 
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Siladau nama rupe dve tyaktva sanmatra cintanam: 

The teacher takes the student by hand and leads him 

step by step. The first step is the contemplation on existence, 

which means being indifferent to names and forms, giving 

no importance to any personal details about anyone, including 

oneself, not getting lost in groups and groupism, but meditate 
on the essence that is existence. 

Ghora mudha dhiyoh duhkham tyaktva sat cit 
vicintanam: Second step is, not to give any importance 

to the miseries born out of rajasik and tamasik vrtti-s, 

and thus go beyond miseries. 

When this is practiced, meditation is done on two 

aspects-.vaf and cit. Acceptance of whatever happens 

and not trying to question or meddle in God’s creation 

is to transcend rajo and tamo guna. 

Contemplation on all three aspects of Brahman is now 

described — 

IRV3II 

Sant as u saccida nandan trina pyevam vicintayet 
Kanistha madhya motkrstah tistras cintah krama dim ah (27) 

= In the same way; ?TRTTCJ = is sattvik thoughts; 

= existence, consciousness, bliss; ^ 

= three; Sift = also; = should contemplate; 

fRT: = these; fcT^: = three; f^RTT: = modifications; 

sFRTr]^ = respectively; = lower order; BWTT = 

of mediocre order; 3c3igT: = of highest order. 

In the same way, in the sattvik thoughts one should 
contemplate upon all the three i.e. existence, consciousness 
and bliss. These three modifications are of lower, medium and 
highest order, respectively. (27) 
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Evam Santasu sat cit anandan trln api vicintayet: The 
third step is to remain totally undisturbed, absorbed in 

the silence, for extended periods of time, to that extent 

the contemplation is on all three aspects. One is not 

in deep sleep, one is not carried away by the themes 

of the mind. Gradually thoughts wither away. Imah tistrah 

cintah kramat kanistha madhyama utkrstah: These three 

types of meditations: rejection of names and forms; 

indifference to miseries; and exposing oneself to silence- 
are in ascending order of quality, respectively 

What happens to those who are unable to follow these 
instructions? — 

ffef: II3HI 
Mandasya vyavahare’pi miSra brahmani cintanam 

Utkrstam vaktu mevatra visayananda iritah (28) 

= during worldly dealings; = a seeker 

with dull intellect; fef = in conditioned Brahman; 

= contemplation; = to declare it 

to be the best; = only; 3^ = in this chapter; 

= bliss of sense enjoyments; fftcT: = is said. 

For a dull witted man also (who is unable to contemplate 
on unqualified Brahman) contemplation on conditioned Brahman 
is best. To emphasise this point, the bliss of sense enjoyment 
is described in this chapter. (28) 

Vyavahare api mandasya misra brahmani cintanam 

utkrstam vaktum atra eva visayananda iritah: For a dull 

witted person, who is unable to renounce the names and 

forms (nama-rupa), reduce the impact of miseries, and 

expose himself to the silence, the method is to contemplate 

on the misra Brahman on everyday transactions of the 
world. For example; 

(a) Let every name be the reminder of the Lord; 

(b) Let every misery turn us to the Lord; 

(c) Let us fill in every moment by His name; 

All one’s limitations are counter-acted by imposing 

unlimited attributes on God. In all the plurality of names 

of forms, contemplate on one Lord’s Name; -during all 

the miseries, meditate on his glory; through all agitations, 

chant His name. 

This is an extremely good method that in every 

vyavahara, happy or otherwise, the mind is trained to 

dwell on the various qualities of miSra Brahman, in 

one way or another. The goal is to maintain the contemplative 

mood as constantly as possible until it becomes an enduring 

way of life. These three types of contemplations are with 

reference to the state of the mind conditioned by external 

objects and experiences. 

There is still a higher state of contemplation, independent 
of external circumstances and objects — 

3f!<ldW sftcjrh I 

f^RR IRSII 

Audaslnye tu dhi vrtteh Saithilyad uttamo ttamam 

Cintanam vasana nande dhyana muktam catur vidham (29) 

afkltfrafr = while indifferent; = indeed; = 

of the thoughts; = being weak; = in 

the vasanananda; = contemplation; 3t1hIt1H4. = is 

superior than the best; wimh = contemplation; 

= of four kinds; = is said. 

While one is totally indifferent to the world; the thoughts 
are very weak. This leads to contemplation on vasanananda 
(as described is sloka 88 of chapter 11). This is the superior-most 
contemplation. Thus four kinds (degrees) of meditations are 
described. (29) 
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Audasinye tu dhi vrtteh saithilyat vasananande cintanam : 
Having practised the first three stages of meditation, namely, 
(a) cinmatra cintanam, (b) sat cit vicintanam and (c) 
sat, cit, ananda, cintanam, when the mental thoughts 
become totally indifferent to external stimuli, Uttamottam 

dhyanam caturvidham uktam: in that state of mind, where 
there is no subject-object dychotomy, there is only the 
blissful experience of I am. This is vasanananda even 
if it be only for a few moments (Refer chapter XI). 
This is the highest state of contemplation. In this way 
contemplation on the Brahman is stated to be of four 
types; the first three with reference to thoughts, and the 
last one without any reference to thoughts. 

How the experience of Brahmananda can become stablised 
is now explained — 

fed- feu fefbfe; ii^oii 
Na dhyanam jhana yogabhyam brahma vidyaiva sa khalu 

Dhyane naikagrya mapanne citte vidya sthiri bhavet (30) 

^TR = by knowledge and yoga; ktrtj = 

meditation; 1 = not; *TT = that; = indeed; SSI four 

= knowledge (of Brahman); = alone; WJT^T = 

by meditation; = in the mind; = single 

pointed-ness; = having attained; feu = knowledge 

of (Brahman) ; = becomes firm. 

Contemplation on the bliss of Brahman by jhanam 
(refer chapter 12 and 13) and yoga (as discussed in 11th 
chapter) is not meditation indeed, but this is knowledge of 
Brahman i.e. ‘1 am Brahman’ thought. By the process of 
meditation, when the mind becomes single-pointed, the 'I am 
Brahman ' knowledge becomes firm. (30) 
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Jhana yogabhyam dhyanam na sa khalu Brahma vidya 

eva: In the first three chapters of the Brahmananda 

Prakaranam dealing with yogananda, atmananda and 
advaitananda, the subjects of yoga and knowledge of 
Brahman have been discussed, not meditation on Brahman. 

That itself is Brahmavidya. In the case of dhyana , the 
difference between the meditator and meditated upon is 
maintained, but in the case of Jhana yoga, it is not 
abhyasa, it is Brahmavidya itself. 

Dhyanena citte aikagryam apanne vidya sthiri bha vet: 

When by constant practice the mind is maintained in 
this single pointed track, then knowledge of Brahman 

becomes steady and firm in the mind. 

Thus by the first three chapters, one gets established 
in the knowledge of Brahman itself. This is called paroksa 

jhanam (indirect knowledge). And through the last two 
chapters the mind is made single-pointed so that the 
knowledge is revealed. This is called aparoksa jhanam 

(direct immediate knowledge). 

The Brahmananda vrtti is now described — 

ferfe sffeFRT I 

wv *rrfe u nmi 
Vidyayam saccida nanda akhandaika rasatmalam 

Prapya bhanti na bhedena bheda kopadhi varjanat (31) 

= In the knowledge of (Brahman)', ^ 

3TR^T: = the existence-consciousness-bliss; H=bUl 

STTcPcmj = undivided one homogeneous state; STW = 

having attained; = separately; T = not; = are 

known; 3Tff^7 = on account of absence of 

conditioning causing differences. 
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In the ‘I am Brahman ’ knowledge, existence- consciousness- 
bliss attain undivided one homogeneous state, hence do not 
appear as separate. This is on account of the absence of 
conditionings causing differences. (31) 

Vidyayam sat-cit-anandah akhanda eka rasa atmatam 

prapya: When this ‘ Aham Brahmasmi jhana vrtti' takes 
place, when it is fully understood that sat, cit, ananda 

are not three separate things existing in different points, 
but all the three are always present. However, their limited 
manifestation is only because of the limitation of the 
upadhi through which they manifest. When this knowledge, 
that the essence of this one-without-a-second Self is the 
real meaning of T, is firmly established, upadhi bhedaka 

varjanat bhedena na bhand: thereafter, there is no question 
of bheda (differences) perception, because the differences 
will then be understood to be only because of the 
upadhi-bheda (like electricity being the same but manifesting 
as less or more bright because of the voltage of the 
bulb). Rejecting this upadhi bheda, one discovers one’s 
own essential nature. 

How is the upadhi bheda rejected ? — 

5TRTT sfKT: feTTO HcTT: I 

ll^ll 
/ V 

Santa ghorah sila dyasca bhedako padhayo matah 

Yoga dvi vekato vaisam upadhi nama pakrtih (32) 

?TRTT: = sattvik; ^T: = rajasik; %cTTUT: = and 

(their expressions) in stone etc.; 3TT^PT: = conditionings 

causing differences; PcTT: = are considered; -Mt'Ilcf = by 

yoga; = by discrimination; = or; ^1*^ = to 

these; = conditionings; = are removed. 

Sattvik, rajasik thougths and stones etc. are the limiting 
adjuncts that are considered to cause differences. These 

Brahmanande Visayanandah Ch. XV 1737 

differentiating conditionings can be negated either by yoga or 
by the process of discrimination. (32) 

What are the different upadhi-s ? Santa ghorah siladya 

ca bhedakah upadhayah matah: Silence, (should not become 
an obsession but it should be the capacity not to get 
disturbed inspite of disturbances) agitations in the mind, 
the greater or less value given to various objects in the 
world of matter-these are the upadhi-s which create 
differences in the pure Brahman. 

Esam upadhinam ycgat vivekatah va apakrdh: How 
are the upadhi-s rejected? By the following two methods: 

(i) Study, discrimination and understanding; 
(ii) Yogananda; 

(Refer chapters 12 and 13 on Atmananda and 
advaitananda, the upadhi-s are separated and rejected 
by this viveka. Refer chapter 11th The Bliss of yogananda). 

We have dealt with extensively in (i) chapter XI about 
the Bliss of Yoga, and how a man who has realised 
the Self as his essential nature enjoys the Bliss of Brahman 

and (ii) in the chapter XK and XHI Atmananda and 
Advaitananda explaining how upadhi-s are separated and 
rejected by discrimination (i.e. Viveka). 

And the nature of that experience is Bliss — 

3^ fcj# 3^ \m\\ 

Nir upadhi brahma tattve bhasa mane svayam prabhe 

Advaite triputi nasti bhuma nando’ta ucyate (33) 

= Self-effulgent; = non-dual; ftWffa 

= unconditioned Brahman; = when realised; 

= trio; TTf^T = is absent; 3RT: = therefore; 

= Bhumananda; = is called. 
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On realisation of the non-dual self effulgent unconditioned 
Brahman, the trio of expcriencer, experienced and experience 
disappears. Therefore, unconditioned Brahman is called 
Bhumananda i.e. unlimited bliss. (33) 

Svayam prabhe advaite nirupadhi brahma tattve 
bhasamane: When one continues sadhana on these lines, 
(described in these five chapters), one is able to discover 
the self-effulgent, conscious, existence as being T. Triputi 
nastr. In this experience of Self, the triputi i.e. the trio 
in the form of Knower-Known-Knowledge disappears. 

Atah Bhumanande ucyate: This is called Bhumananda. 
[yovai bhuma , tat sukham, alpe sukham nasti: Chandogya 
upanisad). He who has discovered aham Brahmasmi 
svarupam, he experiences supreme Ananda or Bliss. 

Concluding the Chapter — 

11 ^ V| | 

Brahma nanda bhidhe granthe paicamo 'dhyaya iritah 
Visayananda etena dvare nantah pravisyatam (34) 

^ = in this book called Brahmananda-, 

= = chapter; = the bliss 

of object-enjoyments; = is called; t^T = by this; 

= Sate way; 3RT: = internal; Sffcj^dlH = should 
be entered. 

In this fifth chapter (fifteenth chapter of Pancadasi) 
™ 's a Part of main section entitled Brahmananda (Ch.XI 
to XV), the bliss of object-enjoyment is discussed. Through 
this gateway one should enter within (to taste the bliss of 
Brahman). (34) 

Brahmananda bhidhe granthe paheam adhyavah 
visayanandah Iritah: In this section on Brahmananda 
through the fifth chapter called visayananda , Etena dvarena 

antah pravisyatam: it has been explained how one can 
enter one’s own essential nature, through the spiritual 
sadhana indicated in this chapter. 

We deal with ourselves by the three methods of (a) 
nama-rupa upeksa (b) rejecting or transcending misery, 
and (c) listening again and again to the silence. We deal 
with the world by constantly invoking the Lord’s Name 
and His Presence. It I am upasi yukta, so is He so 
is the idenity established. This sadhana when practised 
for a long time leads to ekagra-citta and the knowledge 
becomes firm. In this way, one enters one’s own Kingdom 
of Eternal Supreme Bliss! 

Phala srutih — 

snftR: llSRll 

Priyad dharir haro ’nena brahma nandena sarvada 
Payacca praninah sarvan svasritah chuddha manasan (35) 

3#T = by this; = by the bliss of Brahmananda; 

tdt: = Lord Visnu; IT: = Lord Siva; = ever; 

SftoTcf = be pleased; = those who have taken 

refuge; hmwii, = pure hearted; = all; Slf^R: 

= beings; 'Wrf = protect; ^ = and. 

May, both Lord Visnu and Lord Siva be ever pleased 
by this (book called) bliss of Brahman, and may the Lord 
protect all those pure hearted beings who have taken refuge 
at His feet. (35) 

, (1) Priyat harih harih anena brahmanandena sarvada: 
May Lord Visnu and Lord Siva be fully propitiated by 
this bliss of Brahmananda . 

(2) Sarvan suddha manasan praninah savasritan payat: 
May everyone, who take refuge in Him and whose mind 
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has been purified by the varieties of sadhana-s indicated 
in this text, be protected by Hari-Hara 

When the beloved sun of the Atman 
rises, the lotus of the heart blooms. 
That which appeared far away, is now 
discovered to be near! 

(Jhanesvara’s Abhahga -77.) 

I salute my sadguru’s feet-and conclude 

Swami Anubhavananda 

OM TAT SAT 
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Summary 

Sloka No. Subject Matter covered Page No. 

1-2 Subject of Visayananda 
introduced, alongwith the 
authority of scriptures. 

1705 

3-4 Types of thoughts, which form 
the basis of expression of 
Brahmananda as visayananda 
explained. 

1708 

5-8 Manifestation of conscious and 
bliss aspect in thoughts. 

1709 

9-11 Reason for differences in 
manifestation of Brahman in 
the different thoughts. 

1714 

12-18 Bliss is experieced only in 
sattvik thoughts and not in 
other thoughts etc.— 

1716 

19 The source of bliss is the 
reflection of Brahman in the 
sattvik thoughts. 

1723 

20-24 Expression of Sat-cit and 
ananda in this world and thus 
conditioned Brahman is 
known. 

1724 

25-28 How the conditioned Brahman 
in this world is deconditioned 
by right type of spiritual 
sadhana . 

1729 

29-33 Contemplation on pure 
Brahman. 

1733 
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34-35 Visayananda as gateway to 1738 
Brahmananda and prayer 
that-may the Lord be pleased 
by the study of this text, on 
Brahmananda. 
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